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Loi Pdu Sdch

Ditc Phat Thich Ca Mau Ni 1a PAng Chdnh Bién Tri, din sanh vao
nim 623 trudc Tay lich, tai mién bic An bg, bay gid la xit Népal, mot
nuéc ndm ven sudn diy Hy Ma Lap Son, trong vudn LAm Ty Ni tai
thanh Ca Ty La V€, vao mdt ngay tring tron thang tu. Trudc khi thanh
Phat, tén Ngai 1a ST Pat Pa C6 Pam. Ngai nguyén 1a Thdi T& cla
nudc Ca Ty La V&, phu hoang la Tinh Phan Vuong, miu hoang tén Ma
Da. Phat 1a danh hiéu cia mot bic da xé tan biic man vd minh, tu gidi
tho4t minh khéi vong luin hdi sanh ti, va thuyét gidng con dudng gidc
ngd va gidi thodt cho chiing sanh. Chit “Buddha” 14y tir gdc Phan ngit
“Budh” c6 nghia 12 gidc ngd, chi ngudi nao dat dudc Ni€t Ban qua
thién tdp va tu tAp nhitng phdm chit nhu tri tué, nhin nhuc, bd thi...
Con ngudi 4y s& khong bao gid tdi sanh trong vong luan hdi sanh tif
nifa, vi su ndi k&t rang budc pham phu t4i sanh da bi chit dit.

Sau khi dat dugc dai gidc, ditc Phat da di dé€n vudn Loc Uyén va
thuy&t Bai Phdp PAu Tién: Chuyén Banh Xe Phap. Ngai bit diu
thuyét gidng: “Nay cdc Sa Mon! Cac 6ng nén biét ring c6 bon Chin
Ly. Mot 1a Chan Ly vé Khd: Cudc séng ddy diy nhitng khé dau phién
nio nhu gia, bénh, bat hanh v chét chéc. Con ngudi ludn chay theo
cdc duc lac, nhung cudi cting chi tim thdy kh dau. Ma ngay khi c6
dudc thd vui thi ho cling nhanh chéng cdm thdy mét méi vi nhitng lac
thd ndy. Khong c6 ndi nao ma con ngudi tim thdy dugc su thda min
that sy hay an lac hoan toan c4. Thi hai 14 Chan Ly vé Nguyén Nhan
ctia Khd: Khi tim ching ta chira ddy 1ong tham duc va vong tudng
chiing ta sé& gip moi diéu dau khd. Thit ba 12 Chan Ly vé sy Cham dit
Khd: Khi tAm chiing ta thio g& hét tham duc va vong tudng thi sy khd
dau s& chdm dit. Ching ta s& cdm nghiém dudc niém hanh phiic
khong dién t3 dudc bing 15i. Cudi cling 1a Chan Ly vé Pao Diét Kho:
Con dudng gitp ching ta dat dudc tri tué tdi thugng.” Pao Thanh D&
1a chan 1y thit tu trong T Thanh D&, 1a chan 1y diét khd, 1a B4t Thanh
Pao. Chan ly vé con dudng diét khd, Ay 1a thuc hanh B4t Thanh dao.
Ditc Phat da day ring: “BAt cit ai chdp nhan T& Diéu P& va chiu hanh
tri Bt Chanh Pao, ngudi 4y s& hét khd va chim ddt luan hdi sanh t.”
N6i cdch khic, ké tir d6, ditc Phat di trd thanh mot vi dao su vo tién
khodng hau. Ngai da di khip ciing xtt An Do tuyén thuy&t nhitng phadm
trg dao din t6i gidc ngd va qua vi Phat. Pao Thanh P& bao gdm nhitng
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con dudng Thénh sau day: Bdt Thanh DPao, Thit B6 P& Phan, T&
Chénh Cin, Tt Nhu Y Tic, Ngii Cin, Ngii Luc, T Nhi€p Phap, T
Vo6 Lugng Tam, va Ta Niém Xd.

Tudng ciing nén nhic lai, ddc Phat dat dugc gidc ngd vao nam 35
tudi cho d&€n khi Ngai nhap Ni€t Ban vao nim 80 tudi, Ngai thuyét
gidng su6t nhitng nim thang d6. Chic chin Ngai phdi 12 mdt trong
nhitng ngudi nhiu nghi lyc nhit chua titng thdy: 45 nim trudng Ngai
gidng day ngay dém, va chi ngl khodng hai gi mot ngay. Suot 45
nam, Ptic Phat truyén gidng dao khip ndi trén xit An 6. Ngai k&t nap
nhiéu dé tir, 1ap cdc doan Ting Gia, Ty Kheo va Ty Kheo Ni, thich
thitc hé thdng giai cip, gidng day tu do tin ngudng, dua phu nit 1én
ngang hang véi nam gidi, chi day con dudng gidi thodt cho din chiing
trén khip cdc néo dudng. Gido phap clia Ngai rat don gidn va day y
nghia cao ca, loai bd cic diéu xau, 1am cdc diéu lanh, thanh loc thin
tAm cho trong sach. Ngai day phuong phdp diét trir vo minh, dudng 181
tu hanh d€ diét khd, xir dung tri tué mot cach tv do va khdon ngoan dé
¢6 sy hi€u bi€t chan chanh. Pitc Phat khuyén moi ngudi nén thyc hanh
mudi difc tinh cao cé 1a tr bi, tri tué, x4, hy, gi6i, nghi luc, nhin nhuc,
chan thanh, cuong quyét, thién ¥ va binh thin. Pitc Phit chua hé tuyén
bd 12 Than Thanh. Ngudi luon cong khai néi ring bt ctt ai ciing c6 thé
trd thanh Phat néu ngudi Ay bi€t phat trién kha ning va dift bd dudc vo
minh. Khi gidc hanh dd vién man thi Bic Phat da 80 tudi. Pirc Phat
nhap Niét Ban tai thinh CAu Thi Na, dé lai mot kho tang gido 1y kinh
dién quy gid ma cho d&€n nay vin dugc xem 12 khudn vang thudc ngoc.
Ditc Phat néi: “Ta khong phai 1a vi Phat diu tién & th€ gian nay, va
ciing khong phai 12 vi Phat cudi ciing. Khi thdi diém dén s& c6 mot vi
Phat gidc ngd ra doi, Ngai s€ soi sdng chian 1y nhu ta da ting ndi véi
ching sanh.” Trudc khi nhap diét, Bic Phat da ddn do ti ching mdt
cAu cudi cling: “Moi vat trén ddi khong c6 gi quy gid. Than thé rdi sé
tan rd. Chi c6 dao Ta 1a quy bdu. Chi c¢6 chan 1y clia Pao Ta la bat di
ba't dich.”

DPitc Phat xuat hién vi mot dai sy nhan duyén: Khai thi cho ching
sanh ngd nhap tri ki€n Phat, hay 1a gidc ngd theo kinh Phiap Hoa, Phat
tdnh theo kinh Ni€t Ban va thién dudng cuc lac theo kinh V6 Ludng
Tho. Theo kinh Ting Nhit A Ham, Pdc Phit 1a mot ching sanh duy
nh4't, mot con ngudi phi thudng, xuat hién trong thé gian ndy, vi 1¢i ich
cho chiing sanh, vi hanh phiic clia chiing sanh, vi 1ong bi min, vi su tot
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dep cia chu nhon Thién. B¢ Phat da khai sdng ra dao Phat. C6 ngudi
cho ring dao Phat 1a mot tri€t 1y song chd khong phai 1a mot ton gido.
Ky that, Phat gido khong phdi 1a mot ton gido theo 16i dinh nghia
thong thudng, vi Phat gido khong phdi 1a mdt hé thong tin ngudng va
ton sting 1& bdi trung thanh v6i mot than linh siéu nhién. Pao Phat
ciing khong phai 12 mot thi tri€t hoc hay tri€t 1y sudng. Ngudc lai,
thong diép cta Pic Phat that sy danh cho cudc s6ng hing ngay cla
nhin loai: “Tranh lam diéu 4c, chuyén 1am viéc lanh va thanh loc tAm
y khdi nhitng nhiém trugc trin thé.” Thong diép nay ra ddi tir su thuc
chitng chin ly ctia Pitc Phat. N€u mdt ngudi pham phai hanh dong xau
thi khong c6 cdch chi ngudi d6 tranh khéi duge hau qua xau. Phat chi
la bac dao su, chi day ching sanh cdi gi nén lam va cdi gi nén tranh,
chit Ngai khong thé nio 1am hay tranh dim chiing sanh dugc. Trong
Kinh Phdp Cu, Btrc Phat da chi day rd rang: “Ban phai 1a ngudi ty ctu
14y minh. Khong ai c6 thé 1am gi d€ citu ban ngoai trir chi dudng din
161, ngay cd Phat.” Du Ditc Phat di nhap diét, nhung trén 2.500 nim
sau nhitng gido thuyé&t cia Ngai vin con t€ do rit nhiéu ngudi, guong
hanh ctia Ngai vin con 12 ngudn gdi cdm cho nhiéu ngudi, va nhitng
15i day dd ctia Ngai vAn con tiép tuc bi€n ddi nhiéu cudc séng. Chi c6
Ditc Phit mdi c6 dugc oai luc hiing manh ton tai sau nhiéu th€ ky nhu
th€ 4y. Piic Phat khong bao gid tu xung ring Ngai 12 mot than linh, 1a
con ctia than linh, hay 14 st gid cta than linh. Ngai chi 12 mét con
ngudi di ty cai thién d€ trd nén toan hio, va Ngai day ring n€u chiing
ta noi theo guong lanh 4y chinh ta ciing c6 thé trd nén toan hio nhu
Ngai. Ngai khong bao gid bdo dé tr cia Ngai thd phugng Ngai nhu
mdt than linh. Ky that Ngai cAm chi dé tir Ngai lam nhu vay. Ngai bdo
dé t& 1a Ngai khong ban phudc cho nhitng ai thd phugng Ngai hay
gidng hoa cho ai khong thd phugng Ngai. Ngai bao Phit t nén kinh
trong Ngai nhu mot vi Thay. Ky that, trong sudt gin hai muoi sdu thé
ky qua, diic Phat vin luén 12 mot bac dao su xudt ching va vo tién
khodng hiu trén dia ciu nay.

D6i v6i cac Phat tit chan chanh, vi Phat lich st 4y khong phéi la vi
than t6i thugng, cling khong phai 13 ding cttu thé citu ngudi biing cich
ty minh gdnh 14y t0i 18i clia loai ngudi. Ngudi Phat tif chi ton kinh Ditc
Phat nhu mot con ngudi toan gidc toan hdo da dat dugc su gidi thodt
than tAm qua nhitng nd luc cia con ngudi va khong qua an dién cla
ba't cit mot dang siéu nhién ndo. Trong gido thuyé&t nha Phat, ditc Phat
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¢6 mudi danh danh hiéu: Nhu Lai, U’ng Cidng, Chanh Bién Tri, Minh
Hanh Tdc, Thién Thé, Thé Gian Gidi, V6 Thugng SiPiéu Ngu Trugng
Phu, Thién Nhon Su, Phat, Thé Ton. Tuy nhién, phdi that tinh ma ndi,
dirc Phat mai mai 12 mdt bic dao su vo tién khodng hiu trén dia ciu
nay. Ngai khong nhitng 12 mot ngudi gidc ngd vién man ma con la mot
ngudi hoan toan, mot ngudi da trd thanh toan thé, ban thian ty day du,
nghia 12 mot ngudi trong Ay t't cd cdc kha ning tAm linh va tim thin
da d&én mitc hoan hdo, d€n mot giai doan hai hoa hoan toan va tAim
thitc bao ham ca vii tru vo bién. Mot ngudi nhu th€ khong thé nio
ddng nhit dugc nita v6i nhitng giGi han clia nhian cdch va c4 tinh va sy
hién hitu clia ngudi 4y. Khdng c6 gi c¢6 thé do ludng dudc, khong cé 15i
nio c6 thé miéu ti dugc con ngudi Ay.

Quyén sich nhd cé twa dé “Pic Phat: Bic Pao Su Vo Tién
Khodng Hau Trén Pia CAu Nay” khong phai Ia mdt nghién citu chi tiét
vé ditc Phat, ma né chi viét rat tém lugc vé dic Phat Lich St va nhitng
gi xdy ra cho chiing sanh sau khi ditc Phat dén sanh, xuét gia, gidc ngd
va tr§ thanh mdt bac dao su cho cé trdi ngudi. Trong tip sdch ching ta
chi néi vé Piic Phat: Bic Pao Su vo song da khai sdng dao Phat, dua
tréngido 1y gidc ngd va gidi thodt clia chinh Ngai. Pong thdi, ching ta
ciing tém lugc vé nhitng gido phap ma dic Phat dd mot thdi gidng gidi,
nhitng chan ly khong thé nghi ban. Cudc hanh trinh di d&n gidc ngd va
gidi thoat doi hdi nhiéu cd gang va hi€u biét lién tuc. Chinh vi thé ma
mic du hién tai da cé qua nhiéu sdch vi€t vé ddc Phat va Phat gido,
nhdn mua Phiat Pdn 2566 (2022), t6i cling mao mudi bién soan tip
sich “Ptic Phat: Bic Pao Su Vo Tién Khoidng Hiu Trén Pia Ciu
NAy” biing song ngit Viét Anh. TruSc hét 1a cung kinh ciing dudng 1én
ngdi Tam Bdo (Phat-Phdp-Ting) va ching sanh mudn loai; k& thd 1a
tdc gid muon ph5 bi€n mot vai diéu vé dic Phat, mot bic dao su vd
tién khodang hau va mot sd 15i day khong thé thé nghi ban clia Ngai
dé&n véi Phat tir & moi trinh do, dic biét 12 nhitng ngudi sd cd, hy vong
sy déng gép nhd nhoi nay s& gitip cho Phat ti¥ hi€u bi&t thém vé dic
Phat lich stt. Nhitng mong tit cd chiing ta c6 thé€ nhin cudc ddi ctia ditc
Phat nhu mot cude sdng miu muc c¢é thé gitp hudng chiing ta d€n mot
cudc sdng an binh va hanh phiic cho chinh minh.

Thién Phic
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Preface

Sakyamuni Buddha was born in 623 BC in Northern India, in what
is now Nepal, a country situated on the slope of Himalaya, in the
Lumbini Park at Kapilavathu on the Vesak Fullmoon day of April.
Before becoming Buddha, his name is Siddhartha Gotama. He was
born a prince. His father was Rajah Suddhodana, and his mother Maha
Maya. Buddha is an epithet of those who successfully break the hold of
ignorance, liberate themselves from cyclic existence, and teach others
the path to enlightenment and liberation. The word “Buddha” derived
from the Sanskrit root budh, “to awaken,” it refers to someone who
attains Nirvana through meditative practice and the cultivation of such
qualities as wisdom, patience, and generosity. Such a person will never
again be reborn within cyclic existence, as all the cognitive ties that
bind ordinary beings to continued rebirth have been severed.

After enlightenment, the Buddha went to the Deer Park to deliver
His First Teaching: Turning the Wheel of the Dharma. He began to
preach: “O monk! You must know that there are Four Noble Truths.
The first is the Noble Truth of Suffering: 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. The second is the Noble Truth of the
Cause of Suffering: When our mind is filled with greed and desire and
wandering thoughts, sufferings of all types follow. The third is the
Noble Truth of the End of Suffering: When we remove all craving,
desire, and wandering thoughts from our mind, sufferings will come to
an end. We shall experience undescribable happiness. And finally, the
Noble Truth of the Path: The Path that helps us reach the ultimate
wisdom.” The path leading to the end (extinction) of suffering, the
fourth of the four axioms, i.e. the eightfold noble path. The truth of the
PATH that leads to the cessation of suffering (the way of cure). To
practice the Eight-fold Noble Truths. The Buddha taught: “Whoever
accepts the four dogmas, and practises the Eighfold Noble Path will put
an end to births and deaths. In other words, after the day of
enlightenment, the Buddha became an unprecedented master who was
wandering all over India to lecture supportive conditions leading to
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bodhi or Buddhahood. The Noble Truth of the Right Way includes the
following Noble Paths: The Eightfold Noble Truth, Seven Bodhi
Shares, Four Right Efforts, Four Sufficiences, Five Faculties, Five
Powers, Four Elements of Popularity, Four Immeasurable Minds, and
Four Kinds of Mindfulness.

It should be reminded that the Buddha attained Enlightenment at
the age of 35, on the eighth day of the twelfth month of the lunar
calendar, at the time of the Morning Star’s rising. After attaining
Enlightenment at the age of 35 until his Mahaparinirvana at the age of
80, he spent his life preaching and teaching. He was certaintly one of
the most energetic man who ever lived: forty-nine years he taught and
preached day and night, sleeping only about two hours a day. For 45
years, the Buddha traversed all over India, preaching and making
converts to His religion. He founded an order of monks and later
another order of nuns. He challenged the caste system, taught religious
freedom and free inquiry, raised the status of women up to that of men,
and showed the way to liberation to all walks of life. His teaching were
very simple but spiritually meaningful, requiring people “to put an end
to evil, fulfil all good, and purify body and mind.” He taught the
method of eradicating ignorance and suppressing sufferings. He
encouraged people to maintain freedom in the mind to think freely. All
people were one in the eyes of the Buddha. He advised His disciples to
practice the ten supreme qualities: compassion, wisdom, renunciation,
discipline, will power, forbearance, truthfulness, determination,
goodwill, and equanimity. The Buddha never claimed to be a deity or a
saint. He always declared that everyone could become a Buddha if he
develops his qualities to perfection and is able to eliminate his
ignorance completely through his own efforts. At the age of 80, after
completing His teaching mission, He entered Nirvana at Kusinara,
leaving behind a lot of priceless doctrinal treasures considered even
today as precious moral and ethical models. The Buddha said: “I am
not the first Buddha to come upon this earth, nor shall I be the last. In
due time, another Buddha will arise, a Holy one, a supreme
Enlightened One, an incomparable leader. He will reveal to you the
same Eternal Truth which I have taught you.” Before entering Nirvana,
the Buddha uttered His last words: “Nothing in this world is precious.
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The human body will disintegrate. Ony is Dharma precious. Only is
Truth everlasting.”

For the sake of a great cause, or because of a great matter, the
Buddha appeared, for the changing beings from illusion into
enlightenment (according to the Lotus Sutra), or the Buddha-nature
(according to the Nirvana Sutra), or the joy of Paradise (according to
the Infinite Life Sutra). According to the Anguttara Nikaya, the Buddha
is a unique being, an extraordinary man arises in this world for the
benefit of sentient beings, for the happiness of sentient beings, out of
compassion for the world, and for the good of gods and men. The
Buddha founded Buddhism. Some says that Buddhism is a philosophy
of life, not a religion. In fact, Buddhism is not strictly a religion in the
sense in which that word is commonly understood, for it is not a system
of faith and worship to a supernatural god. Buddhism is neither a
philosophy. In the contrary, the Buddha’s message is really for human
beings in daily life: “Keeping away from all evil deeds, cultivation of a
moral life by doing good deeds and purification of mind from worldly
impurities.” This message originated from the Buddha’s realization of
the Truth. If a person commits a bad action (karma) it will be
impossible for that person to escape from its bad effect. The Buddha is
only a Master, who can tell beings what to do and what to avoid but he
cannot do the work for anyone. In the Dhammapada Sutra, the Buddha
clearly stated: “You have to do the work of salvation yourself. No one
can do anything for another for salvation except to show the way.”
Even though the Buddha is dead but 2,500 years later his teachings still
help and save a lot of people, his example still inspires people, his
words still continue to change lives. Only a Buddha could have such
power centuries after his death. The Buddha did not claim that he was
a god, the child of god or even the messenger from a god. He was
simply a man who perfected himself and taught that if we followed his
example, we could perfect ourselves also. He never asked his
followers to worship him as a god. In fact, He prohibited his followers
to praise him as a god. He told his followers that he could not give
favours or blessings to those who worship him with personal
expectations or or calamities to those who don’t worship him. He asked
his followers to respect him as students respect their teacher. As a
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matter of fact, for almost twenty-six centuries, the Buddha has been
being an exceptional and and unprecedented master on this earth.

For true Buddhists, the historic Sakyamuni Buddha was neither as a
Supreme Deity nor as a savior who rescues men by taking upon himself
the burden of their sins. Rather, Buddhists verenate Him as a fully
awakened, fully perfected human being who attained liberation of
body and mind through his own human efforts and not by the grace of
any supernatural being. In Buddhist teachings, the Buddha has ten
epithets of a Buddha: Tathagata (Thus Come One), One Worthy of
Offerings, One of Proper and Pervasive Knowledge (Samyak-
Sambuddha), One Complete in Clarity and Conduct (Vidya-carana-
Sampanna), One who is always on the path toward goodness; never
regressing toward evil (Sugata), Well Gone One who understands the
World (Lokavit), Taming and Subduing Hero (Anuttara Purusa-Damya-
Sarathi), Teacher of Gods and Humans, Buddha, and World Honored
One (Lokanatha). However, honestly speaking, the Buddha is forever
an unprecedented master on this earth. He is not only fully enlightened
but a Perfect One, one who has become whole, complete in himself,
that is, one in whom all spiritual and psychic faculties have come to
perfection, to maturity, to a stage of perfect harmony, and whose
consciousness encompasses the infinity of the universe. Such a one can
no longer be identified with the limitations of his individual
personality, his individual character and existence; there is nothing by
which he could be measured, there are no words to describe him.

This little book titled “The Buddha: An Unprecedented Master On
This Earth” is not a detailed study of the Buddha, but a book that only
summarizes on the Historical Buddha, what happened to human beings
after His birth, renounced the worlgly life, became enlightenment and
Teacher of Gods and Humans. In this book, we only discuss on the
Buddha: an unequal master who founded Buddhism that is based on
His teachings of enlightenment and emancipation. At the sane time, we
also summarize the teachings that the Buddha once taught which are all
inconceivable truths. The journey leading to enlightenment and
emancipation demands continuous efforts with right understanding and
practice. Presently even with so many books available on the Buddha
and Buddhism, on the occasion of the Vesak 2566 (2022), I venture to
compose this booklet titled “The Buddha: An Unprecedented Master



1493

On This Earth” in Vietnamese and English. First, I would like to
respectfully to offer the work to the Triple Jewel (Buddha, Dharma,
Sangha) and all sentient beings; next, I would like to spread some
stories of the Buddha, an unprecedented master on this earth and His
Inconceivable Teachings to all Vietnamese Buddhist followers,
especially Buddhist beginners, hoping this little contribution will help
Buddhists to understand more about the Historical Buddha. Hoping that
we all can look at the life of the Buddha as an examplary life that can
help us lead a life of peace and happiness for our own.

Thién Phuc
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Phédn Bon
Nhiing Gidao Phap Ma Dvc Phdt
Da M¢t Thoi Giang Giai La Nhiing
Chén Ly Khéong Thé Nghi Ban
(Phan III)

Part Four

The Teachings That the Buddha

Once Taught Are All Inconceivable Truths
(Section III)
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Chuong Bon Muoi Bdy
Chapter Forty-Seven

Thién & Ac Theo Quan Piém Phit Gido
(A) Thi¢n Trong Gido Thuyét Phdt Gido

1. Theo Quan Diém Phdt Gido, Cdi Gi La Thi¢n?:

Theo Phit gido, diéu Thién 12 hanh dong ¢d y phu hgp véi Bat
Thénh Pao. Nhu vay diéu thién khong nhitng chi phit hgp véi chanh
nghiép, ma con phi hdp vdi chdnh ki€n, chanh tu duy, chdnh chdnh
nglt, chdnh mang, chanh tinh tin, chanh niém va chanh dinh nita. Theo
Kinh Phdp Ci, cau 183, Pitc Phat day: “Ché 1am cdc diéu 4c, ging
lam cdc viéc lanh, giit tAim y trong sach. A,y 15i chu Phat day.” Piéu
Thién s& gitp con ngudi ch€ ngy dudc nhitng phién nio khdi 1én trong
tam. Ngudc lai, n€u con ngudi 1am diéu 4c sé phdi nhin chiu cdc hau
qua khd dau trong d5i nay hay doi k€ ti€p. Nhu vay, thién nghiép cé
cong ning thanh loc bdn tAm va mang lai hanh phiic cho minh va tha
nhan. Phit ti thuan thanh nén ludn nhé ring lic minh tham thién hay
lic minh niém Phat tifc 12 ldc minh khong sdt sanh, khong trom cép,
khong ta dim, khong vong ngit va khong udng nhitng chit cay doc.
Nhu vay lic minh tham thién hay niém Phat chinh 13 ldc minh tri git
nam gidi, c6 phai vy khong? P6 ciing 1a lic ching ta thyc hanh thip
thién. Nhu vay, dirng suy nghi vién vong vé chuyén chitng dic, hay
chuyén khong thién khong dc, ma hday dung cong nd luc, diing mianh
tinh tAn. Ching ta phdi cd ging hdi quang phan chi€u, tuy hdi long
minh, xem coi minh da sinh dugc bao nhiéu niém thién, da diy 1én bao
nhiéu niém dc, da phiéu luu theo bao nhi€u vong tudng, vidn van va
van van. Hay tAim niém nhu vay: “Niém thién chua sanh, khi€n sanh
niém thién. Pa sanh niém thién, khi€n né ting trudng. Chua sanh niém
ac, khi€n né Chezmg sanh. P4 sanh niém dc, khi€n né triét tiéu.” Phat ti
chan thuan nén ludn nhé ring v6i mot niém thién, trdi dat ting thém
thanh khi; véi mot niém 4c, dat trdi chong chit thém trugc khi. Tuy
nhién, dao Phat 1a dao cta ty do hoan toan, Bdc Phat chi bay cho
chiing ta bi€t “thién 4c hai con dudng,” ching ta ai tu thi tu, ai tao
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nghiép thi ty do tao nghiép. Ngudi tu thién sé& thodt khéi Tam Gidi;
trong khi ké tao dc s& doa Tam Do Ac Pao. Trong kinh T¢ Thap Nhi
Chuong, c6 mdt vi Sa Mon héi Phat: “Piéu gi 1a thién? Diéu gi 12 16n
nhit?” Pc Phat day: “Thuc hanh Chdnh Dao, gilt sy chan that la
thién. Chi nguyén hgp véi Pao 1a 16n nhit” (Chuong 14). Trong Kinh
Phdp Cu, Pdc Phat day: Nhu thit hoa tudi dep chi phd truong mau sic
ma ching c¢6 huong thom, nhitng ngudi chi biét néi diéu lanh ma khong
lam diéu lanh chﬁng dem lai ich 1gi (51). Nhu thd hoa tuci dep, vira ¢6
mau sic, lai ¢6 huong thom, nhitng ngudi néi di€u lanh va lam dugc
diéu lanh s& dua lai k&t qua tot (52). Nhu tir d6ng hoa c¢6 thé 1am nén
nhiéu trang hoa, tir ndi than ngudi c6 thé tao nén nhiéu viéc thién (53).
Né&u di 1am viéc lanh hay nén thudng [am mai, nén vui lam viéc lanh;
h& chita lanh nhit dinh tho lac (118). Khi nghiép lanh chua thanh thuc,
ngudi lanh cho 14 khS, d&n khi nghiép lanh thanh thuc, ngudi lanh méi
bi€t 13 lanh (120). ChS nén khinh diéu lanh nhd, cho ring “ching dua
lai qud bdo cho ta.” Phai bi€t giot nudc nhéu ldu ngay ciing lam diy
binh. K& tri s di toan thién bdi chita don tirng khi it ma nén (122).

Il1. Thi¢n Phdp:

DPiéu Thién 13 hanh dong ¢d y phit hgp véi Bat Thanh Pao. Nhu
vay diéu thién khdng nhitng chi phit hgp v6i chdnh nghiép, ma con phit
hdp véi chdnh ki€n, chdnh tu duy, chdnh chdnh ngit, chinh mang,
chdnh tinh tdn, chdnh niém va chdnh dinh nita. Theo Kinh Phap Cu,
cau 183, bac Phat day: “Chd lam cdc diéu 4c, ging 1am cdc viéc lanh,
gilt tim y trong sach. Ay 15i chu Phat day.” Piéu Thién s& gitp con
ngudi ch& ngu dugc nhitng phién nio khdi 1én trong tAm. Nguoc lai,
néu con ngudi 1am diéu dc s& phdi nhin chiu cdc hdu qui khd dau
trong ddi nay hay doi k&€ ti€p. Nhu vay, thién nghiép c6 cdng ning
thanh loc bn tAm va mang lai hanh phiic cho minh va tha nhan. Thién
1a trdi véi dc, 1a nhitng hanh phdp hitu ldu va vd 14u thuan ich cho ddi
ndy v ddi khdc (trén thdng v6i BO6 T4t va Phat, dudi thiu troi va
ngudi). Thién nghiép sé gitip con ngudi ché ngy dudc nhitng phién nio
khdi 1én trong tam. Ngudgc lai, n€u con ngudi lam dc nghiép s& phai
nhan chiu cdc hau qui khd dau trong ddi nay hay d5i k& ti€p. Mot
ngudi tot, tin theo thuyé&t nhian qua clia Phat Gido va s6ng mot doi
thién lanh. Trén dGi nay c6 hai hang ngudi, hang uva tranh ludn va gay
st vi hang wa hoa thuin va hoan hy. Hang ngudi diu cé thé néi l1a
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hang ngudi doc 4c ngu si va phong ding. Hang tht hai 1a loai hanh
thién, c6 tri hué va bi€t sdng ché ngu diéu phuc. Pic Phat dd phin
loai rd rang giita thién va dc va Ngai khuyén tit cd dé tif cia minh
khong nén lam 4c, lam cdc hanh lanh va gii cho tdm y trong sach.
Ngai day ring 1am 4c thi d&, 1am lanh khé hon, nhung cdc dé ti cla
Ngai phai biét lya chon gifta 4c va thién, vi ké 4c phdi di xudng dia
nguc va chiu rat nhiéu khd dau, con bac Thién sé dugc 1én cdi trdi va
hudng tho hanh phic.

Theo Tuong Ung B6 Kinh, Phim Ambapali, ¢6 hai phdp cd ban vé
cdc thién phap. Thit nhat 1a gi6i khéo thanh tinh bao gdm y cit trén gidi
va an trd trén gifi. Theo Kinh Truong BS, Phing Tung Kinh, c6 ba
thién cin. P6i v6i chu Ting Ni ¢6 vo tham, vo sin, vd si; bd thi, tir bi,
tri hué; than lanh, khiu lanh, ¥ lanh. Tam thién cin diing d€ phat trién
gidi hanh: vo tham thién cin, vo sin thién cin, va vo si thién cin. DPoi
v6i Phat tlf tai gia, c6 ba thit thién cidn: bd thi thién cin; bi MAn thién
cdn; va tri hué thién can. Lai c6 Tam Thién Pao hay ba con dudng hay
ba trang thdi di 1én. Thit nh4t 1a thién dao, do nghiép lanh bac trén ma
budc t6i. Thit nhi 12 nhon dao, do nghi€p lanh bac gitta ma budc tdi.
Tht ba la a-tu-la dao, do nghi€p lanh bac dudi ma budc. Theo Trudng
B0, Kinh Phing Tung, c¢6 ba loai thién gidi. Thit nhat 1a ly duc gi6i.
Thd nhi 1a v6 sdan gidi. Tha ba 1a v6 hai gidi. Theo Kinh Trudng B9,
Phiing Tung Kinh, c6 ba thién hanh: thin thién hanh, khiu thién hanh,
va y thién hanh. Tam Thién Nghiép bao gdm khong tham, khong sin
va khong si. Theo A Ty Pat Ma Luin, c¢6 ba ctfa thién nghiép thudc vé
duc gi6i. Thit nhat 1a thin nghiép thudc noi Clra Than: khdng st sanh,
khong trom cip va khong ta dim. Thi nhi 1a khdu nghiép thudc noi
Ctra Khau: khong néi doi, khong néi 15i ddm thoc, khong néi 13i thod 15,
va khong n6i 18i nham nhi. Thit ba 12  nghiép thudc ndi cira Y: khong
tham 4i, khong sin han, vad khong ta ki€n. Theo Trudng Bo, Kinh
Phiing Tung, c6 ba loai suy nghi thién lanh. Thit nhat 12 Ly duc tim.
Thit nhi 12 V6 sin tAm. Thd nhi 13 V6 sin tim. Thi ba 12 V6 hai tim.
Theo Trudng Bd, Kinh Phing Tung, c6 ba loai thién tudng. Thit nhat 1a
Ly duc tudng. Thi nhi 1a V6 san tudng. Thd ba 1a V6 hai tudng.

Theo Pai Thira, c6 bon thi thién cin dua dén nhitng qua vi tdt
dep: Thanh Vin, Duyén Gidc, B Tat, va Phat. Theo Cau X4 Toéng, c6
bon thit thién cin dua d€n nhitng qua vi tdt dep: nodn phép, dinh phép,
nhin phdp, va th€ dé nhat phap. Theo Kinh Thi Ling Nghiém, quyén
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Tam, c6 bon thit thién cin dua d€n nhitng qua vi tot dep. Ptrc Phat da
nhic ngai A Nan vé tif gia hanh nhu sau: “Ong A Nan! Ngudi thién
nam d6, thdy déu thanh tinh, 41 tim gin thanh bdn thit diéu vién gia
hanh.” Thit nha't 12 Nodn Dia. LAy Phat gidc d€ diing 1am tAim minh,
dudng nhu hiu rd Phit gidc ma ky that chua hi€u r6. Vi du nhu
khoang cy 1dy Itta, Itta sdp chdy 1én, ma chua that sy chdy. Pay goi la
noan dia. Thit nhi 12 Pinh Pia. Lai 14y tAm minh thanh dudng 18i di clia
Phit, dudng nhu nuong ma ching phai nuong. Nhu 1én nii cao, thin
vao hu khong, dudi chian con chit ngai. Goi 1a Pinh Pia. Thd ba la
Nhin Pia. TAm va Phit dong nhau, thi khéo dugc trung dao. Nhu
ngudi nhan viéc, ching phdi mang sy odn, ma ciing ching phai vugt
hin su 4y. P6 goi 1a nhin dia. Thit tw 12 Thé dé nhi't dia. SO lugng tiéu
diét, trung dao gitta mé va gidc, déu khong con tén goi. Pay goi 1a th&
dé nhat dia. Theo Trudng B9, Kinh Phiing Tung, c¢6 tdm loai Thién:
Chénh Kié&n, Chdnh Tu Duy, Chdanh Ngit, Chanh Nghiép, Chanh Mang,
Chdnh Tinh TAn, Chdnh Niém, va Chanh Dinh.

Trong Kinh Phdp Ci, Bic Phat day: “Nhu thit hoa tuci dep chi pho
truong mau sic ma ching cé huong thom, nhitng ngudi chi biét néi
diéu lanh ma khong lam diéu lanh chazmg dem lai ich 161 (51). Nhu tha
hoa tuoi dep, vira c6 mau sic, lai c6 huong thom, nhitng ngudi néi diéu
lanh va 1am dugc diéu lanh sé& dwa lai két qua tot (52). Nhu tir dong
hoa c6 thé 1am nén nhiéu trang hoa, tif ndi thin ngudi cé thé tao nén
nhiéu viéc thién (53). N&u da 1am viéc lanh hay nén thudng lam mai,
nén vui 1am viéc lanh; hé cha lanh nhdt dinh tho lac (118). Khi
nghiép lanh chua thanh thuc, ngudi lanh cho 13 khd, dén khi nghiép
lanh thanh thuc, ngudi lanh mdi biét 1a 1anh (120). Ché nén khinh diéu
lanh nhd, cho ring “ching dwa lai qua bdo cho ta.” Phdi biét giot nu6c
nhéu lau ngay ciing lam dy binh. K& tri s& di toan thién bsi chita don
tirng khi it ma nén (122).” Trong Kinh Té¢ Thap Nhi Chuong, chudng
14, Pic Phat day: “Cé mdt vi Sa Mon héi Phat: “Piéu gi 1a thién?
Diéu gi 1a 16n nhat?” Pic Phat day: “Thuc hanh Chianh Pao, giit su
chén that 1a thién. Chi nguyén hop v6i Pao 12 16n nhat.”

II1.Thién Nghiép:

Thién nghiép 12 hanh dong c6 ¥ phi hgp v6i B4t Thanh Pao. Nhu
vay thién nghiép khong nhitng chi phut hgp vdi chanh nghiép, ma con
phll hgp vé6i chdnh ki€n, chdnh tu duy, chdnh chanh ngit, chdnh mang,
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chénh tinh tdn, chdnh niém va chdnh dinh nita. Theo Kinh Phdp Cu,
cau 183, buc Phat day: “Chd lam cdc diéu dc, gdng 1am c4c viéc lanh,
giif tim ¥ trong sach. Ay 18i chu Phat day.” Thién nghiép s& gitp con
ngudi ché ngy duge nhitng phién nio khdi 1én trong taim. Ngudc lai,
néu con ngudi 1am 4c nghiép s& phdi nhan chiu cdc hiu qua khd dau
trong ddi nay hay doi k& ti€p. Mot ngudi tdt, tin theo thuyé&t nhan qua
clia Phat Gido va song mot ddi thién lanh. Trén ddi nay c6 hai hang
ngudi, hang wa tranh ludn va giy sy va hang wa hoa thudn va hoan hy.
Hang ngudi diu c6 thé néi 1a hang ngudi doc dc ngu si va phong ding.
Hang thit hai 12 loai hanh thién, c¢6 tri hué va biét sdng ché ngu diéu
phuc. Bic Phat da phan loai rd rang gifta thi€én va dc va Ngai khuyén
tit c4d dé tf clia minh khong nén lam 4c, lam cdc hanh lanh va giit cho
tAm Y trong sach. Ngai day ring 1am 4c thi d&, 1am lanh khé hon,
nhung cdc dé tir cia Ngai phdi bi€t lua chon giita 4c va thién, vi ké 4c
phdi di xudng dia nguc va chiu rit nhiéu khd dau, con bac Thién s&
dudc 1én ¢oi troi va hudng tho hanh phiic.

1V. Muoi Thién Nghiép va Thién Dao:

C6 muoi Thién Nghiép theo Phdt Gido Pai Thita: Thit nhdt 1a
khong sit sanh ma phéng sanh 1a t8t. Thit nhi 13 khong trom cuSp ma
bd thi 12 t6t. Thit ba 1a khong ta hanh ma dao hanh 12 t6t. Thit fur 12
khong néi 15i doi trd, ma néi 16i ding ddn 12 t6t. Thit ndm 1a khong néi
15i théu dét, ma néi 16i ding didn 1a t8t. Thit sdu 1a khong néi 15i doc
4c, ma n6i 161 4i ngit 12 t6t. Thit bdy 13 khong néi 18i vo ich, ma néi 15i
hitu ich 13 t6t. Thit tdm 1a khong tham lam ganh ghét nguéi 12 t6t. Thit
chin 1a khdng sin hin, ma 6n nhu la t6t. Thit muoi 12 khong mé mudi
ta ki€n, ma hi€u theo chinh ki€n 1 tot. Theo Kinh Duy Ma Cat,
chudng musi, pham Phat Huong Tich, cu s Duy Ma Cat di néi vdi cic
B6 Tat nu6c Ching Huong ring: “Bb Tat & cdi nay ddi v6i ching
sanh, 1ong dai bi bén chic that ding nhu 15i cdc ngai da ngdi khen.
Ma Bd Tét & cdi ndy 1di ich cho ching sanh trong mot d¥i con hon
trim ngan ki€p tu hanh & ¢di nuéc khic. Vi sao? Vi cdi Ta Ba ndy c6
mudi diéu lanh ma cdc Tinh P9 khic khong c6.” ThE ndo 1a mudi?
Thit nhdt 13 ding bd thi d€ nhi€p d6 ké nghéo nan. Thir nhi 1a ding
tinh gidi d€ nhi€p dd ngudi pha gii. Thit ba 1a dung nhdn nhuc dé
nhi€p @6 k& gian dit. Thit tw 1a dung tinh tin d€ nhi€p do ké gidi dai.
Thit ndm 1a dung thién quan d€ nhi€p d6 ké loan y. Thif sdu 1a ding tri
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tué d€ nhi€p dod k& ngu si. Thif bdy 1a néi phap trif nan d€ d6 ké bi tim
nan. Thit tdm 1a dung phdp dai thira d€ d6 k& wa phdp tiéu thira. Thit
chin 13 dung cdc phap lanh dé cttu t€ ngudi khdng dic. Thit muoi 1a
thudng ding t& nhi€p d€ thanh tyu ching sanh. Theo Phit Gido
Nguyén Thily, c6 mudi nghiép lanh tao qua trd sanh trong Duc Gidi
dugc dé cap trong Ditc Phat Va Phat Phap ca Hoa Thugng Narada.
B& thi hay dic khoan dung quang dai hay tAm bd thi tao qua nhiéu ctia
cdi; tri giGi dem lai sy tdi sanh trong dong ddi quy phdi va trang thai an
vui; tham thién dAn d&n sy tdi sanh trong cdi sic gii va vo sic gidi, va
dwa hanh gid dén chd gidc ngd va gidi thodt; 1€ bdi hay biét trong
ngudi ddng kinh trong 1a nhin tao qud dudc than bing quyén thudc
quy phdi thugng luu; phuc vu tao qua dugc nhiéu ngudi theo hau; hdi
huéng phuéc bdu sé& duge ddi song sung tic va phong phi; hoan hy véi
phudc bdu clia ngudi khdc dem lai trang thdi an vui, bat luin trong
cénh gidi nao; tin duong hanh dong clia ké khic ciing dem lai két qud
dugc ngudi khdc tdn duong lai; nghe phiap dem lai tri tué; hoiing phdp
cing dem lai tri tué; quy y Tam B4o sém dep tan duc vong phién nio;
cling c6 chdnh ki€n clia minh; tinh thifc dem lai hanh phiic du6i nhiéu
hinh thttc.

V. Thién Hitu Tri Thiic:

Thién hitu tri thic 12 bat c ai (Phat, BO tat, ngudi tri, ngudi dao
diic, va ngay ca nhitng ngudi xau ac) c6 thé gidp d§ hanh gid ti€n tu
gidc ngd. Thién c6 nghia 1 hién va dao dic, Tri 12 sy hiu bi€t chon
chénh, con Thitc 1a thic tinh, khong mé muodi va tham ddm noi cdc
duyén doi nita. Thé nén, thién tri thitc 12 ngudi hién, hi€u dao, va cé
kha niang lam 1di lac cho minh va cho ngudi. Thién hitu tri thic 1a
ngudi ban dao hanh, ngudi thiy guong miu, sdng ddi dao hanh, cling
nhu gitip d8 khuyé&n tAn ngudi khic song doi dao hanh. Ngudi ban dao
tot, thuc tha, chin that, ¢6 ki€n thitc thim hau vé Phat phdp va dang tu
tap Phat phdp. Pitc Phat da néi vé thién hitu tri thifc trong dao Phat
nhu sau: “N6i d€n Thién Hitu Tri Thitc 12 n6i d€n Phat, B6 Tat, Thanh
Vin, Duyén Gidc va Bich Chi Phit, ciing v§i nhitng ngudi kinh tin gido
1y va kinh dién Phat gido. Hang thién hitu tri thic 12 ngudi ¢ thé chi
day cho chiing sanh xa lia mudi diéu 4c va tu tip mudi diéu lanh. Lai
nira, hang thi€n hitu tri thic cé 151 néi ding nhu phap, thyc hanh ding
nhu 15i néi, chinh 1a ty minh ching sit sanh ciing bdo ngudi khic
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ching sit sanh, nhin dén ty minh cé sy thdy bi€t chon thit (chdnh
ki€n) va dem sy thdy bi€t d6 ra ma chi day cho ngudi. Hang thién hitu
tri thiéc ludn cé thién phdp, tic 1a nhitng vi€éc clia minh thuc hanh ra
ching mong ciu tu vui cho minh, ma thudng vi ciu vui cho tit ca
chiing sanh, ching néi ra 16i ca ngudi, ma ludn ndi cic viéc thuan
thién. Gan giii cdc bic thién hitu tri thic ¢6 nhiéu diéu 1gi ich, vi nhu
mit tring tif d¢m mdng mot d&€n rim, ngdy cang 16n, sdng va day du.
Ciing vay, thién hitu tri thitc 1am cho nhitng ngudi hoc dao 14n 1an xa
lia 4c phdp, va thém 16n phap lanh. Chinh vi nhitng 1y do vira k€ trén
ma trude khi nhap Ni€t Ban, ditc Phiat da nhdn manh ring ngudi Phat
tt nhat dinh phai c6 mdt nén ting hi€u biét vitng chic d€ tu hanh,
trong d6 chiing ta khong thé thi€u thong hi€u vé 1di ich clia viéc Than
Can Thién Htru Tri Thac.

Cé6 ba bic thién tri thic: Gido tho thi€n tri thic 1a vi thdng hiéu
Phat phdp va c6 kinh nghiém vé dudng tu dé thudng chi day minh; hay
minh dén d€ thinh gido trudc va sau khi ki€t that. Trong trudng hdp
nhiéu ngudi dong da thit, nén thinh vi gido tho ndy 1am chd thit, mdi
ngay déu khai thi nira gid hoic mudi lim phiit. Ngoai HO6 Thién Tri
Thitc 12 mot hay nhiéu vi ing ho bén ngoii, lo viéc com nudc, quét
don, cho hanh gid dugc yén vui tu tip. Thong thudng, vi ndy thudng
dugc goi 12 ngudi hd that. Pong Tu Thién Tri Thic 1a nhitng ngudi
ddng tu mdt mon véi minh, d€ nhin ngé sich tan 14n nhau. Vi ddng tu
nay c6 thé 12 ngudi ddng ki€t that chung tu, hoic c6 mot ngdi tinh am
tu & gan bén minh. Ngoai sy trong nhin sdch tian, vi ddng tu con trao
ddi y ki€n hoic kinh nghiém, dé ciing nhau ti€n budc trén dudng dao.
LJi tuc thudng néi: “An com c6 canh, tu hanh c¢6 ban” 1a ¥ nghia nay.

Thdi nay mudn tu hanh ding din phdi nuong ndi bac thién tri thitc
thong kinh dién, da cé kinh nghiém tu thién nhiéu nim d€ nhd sy
huéng din. Pay 1a mot trong nim di€u kién cAn thi€t cho bt ctt hanh
gid tu thién nao. N&u vi tu thién ndo khdng hdi di nim di€u kién trén
rat d& bi ma chuéng 1am t6n hai. Theo Kinh Kalyana-mitra, Dtc Phat
day, “Thdi nay mu6n tim minh su, hay thién hitu tri thitc dé gin giii
theo hoc, con c6 ching trong sich v§ hay guong Thdnh hién, chi con
trong vong nhan tinh d&i nay, qui 1a hi€m c6 vd cling.” Cdc ngai con
day thém nim diéu vé thién hitu tri thiic nhu sau: PSi nay trong 1.000
ngudi mdi tim ra dugc mot ngudi lanh. Trong 1.000 ngudi lanh méi c6
modt ngudi bi€t dao. Trong 1.000 ngudi bi€t dao, mbi c6 dugc mot
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ngudi tin chiu tu hanh. Trong 1.000 ngudi tu hanh méi c6 dugc mot
ngudi tu hanh chan chdnh. Viy thi trong 4.000 ngudi mdi tim ra dugc
bdn ngudi tot. Chinh vi viy ma Dic Phat thudng khuyén ching dé tir
cta Ngai nén ling nghe thién hitu tri thitc, khong nén c6 10ng nghi ngd.
D4 goi 12 thién hitu tri thifc thi khi ho khuyé&n minh tu hanh can phai cé
khd cong thi minh phdi tin nhu viy. Néu minh c6 1ong tin mdt cich
triét @€ nhat dinh minh s& dugc minh tAm ki€n tdnh, phian bdn hoan
nguyén. Phat ti chan thuin phdi thudng nghe 13i chi day cda thién hitu
tri thitc. N€u vi 4y day minh niém Phat thi minh phdi tinh chuyén niém
Phat. N€u vi 4y day minh dirng budng lung phéng dat thi minh khong
dugc budng lung phéng dat, diy chinh 1a sy 1¢i lac ma minh hudng
dudc noi thién hitu tri thic vay. Sau ddy la nhitng 15i Phat day vé
“Thién Hitu Tri Thitc” trong Kinh Phap Cid: “Né&u gip duge ngudi hién
tri thudng chi bay 14m 13i va khién trich minh nhitng chd bit toan, hiy
nén k&t than cling ho va xem nhu béc tri thitc da chi kho tang bio vat.
K&t than v6i ngudi trf thi lanh ma khong dit (76). Nhitng ngudi hay
khuyén rin day do, cdn ngin i 161 ké khdc, dugc ngudi lanh kinh yéu
bao nhiéu thi bi ngudi dit ghét bd bdy nhiéu (77). Ché nén 1am ban véi
ngudi 4c, chd nén lam ban vdi ngudi kém heén, hay nén lam ban véi
ngudi lanh, véi ngudi chi khi cao thugng (78). Pudc udng nudéc Chanh
phép thi tim thanh tinh an lac, nén ngudi tri thudng vui mirng, va nghe
Théanh nhon thuy&t phdp (79). N&u gip ban ddng hanh hién luong cin
trong, giau tri Iy, hang phuc dudc gian nguy, thi hay vui ming ma di
cuing ho (328). Néu khong gip dugc ban dong hanh hién luong, gidu tri
Iy, thi hdy nhu vua tranh nudc loan nhu voi bé vé rirng (329). Tha &
riéng mot minh hon ciing ngudi ngu k&t ban. 6] mot minh cOn rdnh rang
khéi diéu dc duc nhu voi modt minh thénh thang giita rirng sau (330).”

(B) Ac Theo Quan Piém Phdt Gido

I. Theo Quan Piém Phdt Gido, Cdi Gi La Ac?:

Ac c6 nghia 1a diéu dc hay B4t Thién. Piéu khong lanh manh (Ia
coi ré bat thién) theo sau bdi tham sin si va nhitng hau qui khd dau vé
sau. Trén th€ gian ndy c6 hai loai nhin: mot 1a nhan thién, hai 12 nhan
4c. Khi minh trong nhan thién thi minh git qud thién, khi minh tréng
nhin 4c thi duong nhién minh phéi git qua dc. Theo Thanh Tinh Pao,
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bA't thién nghiép 1a nhitng viéc lam bat thién va 1a con dudng din dé€n
4c dao. TAm bt thién tao ra nhitng tu tudng bat thién (han, thil, tdn hai
va ti ki€n, van van), cling nhu nhitng hinh dong giy ra khd dau loan
dong. TAm bat thién s& hily diét sy an lac va thanh tinh bén trong.
Theo Phit gido, néu chiing ta trdng nhan 4c thi tuong lai chiing ta sé&
git qua xau. Nhitng ai tao ra oan nghiét, pham dd thit 16i 1Am thi tuong
lai s€ tho lanh quéa bédo cta dia nguc, nga quy, sic sanh, van van. Tém
lai, 1am diéu thién thi dugc thing hoa, con 1am diéu 4c s& bi doa vao
4c dao. Moi thit déu do minh ty tao, tv minh Iam chi 14y minh, chi¥
dirng y lai vao ai khdac. Poc dc 1a tim cdch lam hai ngudi khic. Poc dc
bao gébm viéc rip tAm trd diia ngudi dd 1am diéu sai trdi ddi vdi chiing
ta, tim cdch 1am cho ngudi khic bi day vo trong dau khd hay lam cho
ngudi khdc bi rdi vao tinh canh then thua khé xi. Tir thai khdi thay, tu
twdng Phit gido dd tranh ludn ring nhitng hanh dong vo luan 13 két
qud clia vd minh, khi€n cho ching sanh tham dy vao cdc hanh dong
din d&n nhitng hiu qua x4u cho ho. Vi vy diéu 4c trong Phit gido chi
12 van dé thit y&u, sé bi triét tiéu khi khic phuc dudc vo minh. Vi vay
dinh nghia ctia ti 16i va x4u 4c theo gido dién: nhitng hanh dong x4u
4dc 1a nhitng hanh dong dua dén khd dau va hiu qui dudc nhan biét
nhu 14 ndi dau dén cho ching sanh kinh qua. T4t c4 nghiép dugc ki€m
sodt bdi ba thit than, khiu, y. Cé ba nghiép ndi than, bon nghiép noi
miéng, vd ba nghiép ndi y. Theo Phat gido, nhitng hién tugng xau 4c
dugc diing d€ chi nhitng hién tugng siéu nhién do k&t qua cia thién
tap, nhu thin thdng, va nhitng ning luc 4o thuat khic, cling nhu nhitng
40 gidc. Ching Ia nhitng thi lam cho hanh gid mat tdp trung, nén hanh
gid dudc day 13 nén cang phét 13 ching nhi€u chirng nao cang tot
chiing Ay d€ chi lo tap trung vao thién tip ma thdi. Theo Phat gido,
ngudi 4c 12 ngudi chdi bd luat Nhin qué (tha khdi 1én nga ki€n nhu nidi
Tu Di, chit dirng khdi 1€n dc thi khong, hay pht nhdn 1y nhan qua, cho
ring cdi ndy cdi kia déu 12 khong). Vi thé Ditc Phat khuyén chiing ta
khong nén lam ban véi ké dc, ma chi than thién vGi ban lanh. Ngai
néu rd ring, n€u chiing ta mudn séng, ching ta phdi trdnh 4¢c nhu tranh
thudc ddc, vi mot ban tay khong thuong tich c6 thé cAm thudc doc ma
khong c6 hai gi. Phdp cta bac Thién khong mat, nhung di theo ngudi
lam lanh d&n chd cdc hanh lanh din dit d&én. C4c hanh lanh dén chio
ngudi 1am lanh khi di vé tir th€ gidi nay qua thé gidi khdc, nhu ba con
chio dén ngudi thin yéu tif xa méi vé. Nhu vay, van dé dit ra rat o
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rang va dit khoat. Ac va thién déu do minh tao ra. Ac dua dén cai
nhau, gay han va chién tranh. Con thién dua dén hda thuin, thin hitu
va hoa binh. An Quang Pai Su khuyén ngudi chuyén nhit niém Phat
cho tim minh khong con tham luyé&n chi d&€n viéc tran lao bén ngoai.
Dirng quén cdi chét dang rinh rap bén minh ching biét xdy ra ldc nao.
N&u nhu khong chuyén nhit niém Phat ciu sanh vé Tay Phuong, thi
khi cdi chét dén thinh linh, chic chin Ia phai bi doa vao trong tam dd
dc dao. Noi d6 phdi chiu khé ¢6 khi dén vo lugng chu Phat ra doi hét
rdi ma vAn con bi xoay lin trong 4c dao, khdng dudc thodt ly. Vi thé,
hanh gid ldc nao ciing phdi nghi dén than ngudi mong manh, cdi chét
thinh linh. D&i trudc va ddi ndy di tao ra vd lugng vd bién dc nghiép,
va 1udn nghi d&n sy khd noi tam d6 4c dao dang ddi chiing ta, d€ ludn
tinh ngd ma tim khong con tham luyé&n chi dé€n cdc cadnh ngii duc, luc
trin & bén ngoai nita. N&u nhu bi doa vao dia nguc thi bi cdnh non dao,
ritng ki€m, 10 1tta, vac dau; mdt ngdy dém song chét dén van lan, sy
dau kh& ciing cuc khong sao ti xiét. Néu nhu bi doa vao nga quy thi
than minh x4u xa hoi ham. Bung 16n nhu c4i tréng, con ¢d hong thi nhd
nhu cdy kim; d6i khdt ma khong &n u6éng dugc. Khi thdy thic dn nudc
udng thi cac vat 4y déu héa thanh ra than Itra, chiu d6i khat khd s3, lin
10n, khéc la trong mudn van ki€p. N&u nhu bi doa vao sdc sanh thi bi
nghiép chd, kéo, ning né, bi ngudi gi€t ma in thit, hodc bi cdnh loai
manh in loai y&u, han tAm kinh sd, khiing hodng, khong lic nao yén.
C6 Pbic day: “Lam dc ‘Thi nhu nhon théa thién, hoan ting ky thin
truy.”” Nghia 12 lam dc nhu ngudi phun nudc mi€ng 1én trdi, nude
miéng rdi trd xuéng ngay ndi mit chinh ho. Hoidc 1a “Ngidm méu phun
ngudi nho miéng minh.”

I1. Bat Thi¢n Phdp

BAt thién phdp 1a diéu 4c hay diéu bat thién, hay di€u khong lanh
manh, theo sau bdi tham, sin, si va s& nhan hiu qud khd dau. Theo
Phat gido, 4c 1a hanh vi trdi dao ly, s& chudc 14y khd bdo trong hién tai
va tuong lai. Theo Phat gido, 4c 1a hanh vi trdi dao ly (sé& chudc 14y
khd bio trong hién tai va tuong lai). LAm diéu doc dc 13 tim cdch 1am
hai ngudi khic. Poc dc bao gdm viéc rip tim trd diia ngudi da lam
diéu sai trai ddi vdi chiing ta, tim cdch 1am cho ngudi khdc bi day vo
trong dau khé hay lam cho ngudi khic bi rdi vao tinh cinh then thiia
kho xit. TUr thdi khéi thiy, tu tudng Phat gido da tranh ludn ring nhitng
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hanh dong vo luan 1a k€t qua ctia vd minh, khi€n cho chiing sanh tham
du vao cdc hanh dong dAn d&€n nhitng hiu qua x4u cho ho. Vi vay diéu
4c trong Phit gido chi 1 vin dé thit y&u, s& bi triét tiéu khi khic phuc
dugc vo minh. Vi vay dinh nghia clia tdi 16i va x4u 4c theo gido dién:
nhitng hanh dong xau 4c 13 nhitng hanh dong dua d&€n khd dau va hau
qud dudc nhan bi&t nhu 12 ndi dau dén cho ching sanh kinh qua. Theo
Phat gido, tit cd nghiép dudc kiém sodt bsi ba thit than, khau, y. C6 ba
nghiép noi than, bon nghiép noi miéng, va ba nghiép ndi y. Ciing theo
Phit gido, nhitng hién tugng xdu dc dudc ding d€ chi nhitng hién
tugng siéu nhién do k&t qud cda thién tip, nhu than thong, va nhitng
ning luc do thuit khic, cling nhu nhitng 4o gidc. Ching la nhitng thd
lam cho hanh gid mat tp trung, nén hanh gid dugc day 1A nén cang
phé6t 15 chiing nhiéu chirng nio cang tot chitng 4y dé€ chi lo tip trung
vao thién tap ma thoi.

Theo Phat gido, n€u chiing ta trong nhan 4c thi tudng lai chiing ta
sé git qui xAu. Nhitng ai tao ra oan nghiét, pham dd thit 16i 1am thi
tuong lai sé tho lanh qua bdo cla dia nguc, nga quy, sdic sanh, vin van.
Tém lai, 1am diéu thién thi dudc thing hoa, con Iam diéu 4c s& bi doa
vao 4c dao. Moi thit déu do minh ty tao, ty minh lam chd 14y minh,
chit dirng y lai vao ai khdc. Theo Thanh Tinh Pao, bat thién hanh hay
ta hanh 13 1am nhitng diéu ddng ly khong nén lam, va khong lam cdi
nén Iam, do tham sin si v s¢. Chiing dudc goi l1a dudng xau vi d6 1a
nhitng con dudng ma bac Thanh khong di. Ac hanh ndi y, khdu hay
than, dua d&€n dc bdo. BAt thién ngdn hay 15i n6i doc 4¢ hay miéng doc
4c (gay phién nio cho ngudi). Trong Kinh Phip Ci, Dic Phat day:
“Chd nén néi 15i bat thién thé dc. Khi nguoi dung 13i thd dc ndi véi
ngudi khdc. Ngudi khic cling dung 15i thd dc néi v8i nguai, thuong
thay nhitng 151 néng gidn thé dc chi lam cho cdc nguci dau dén kho
chiu nhu dao gy ma thoi (133). N&€u nguoi mic nhién nhu cdi dong la
bé trudc nhitng ngudi dem 15i tho 4c cdi vd d&€n cho minh, tic 1a nguoi
da ty tai di trén dudng Niét Ban. Ngudi kia ching 1am sao tim sy tranh
cdi v6i ngudi dudc nita (134).” B4t thién ki€n hay 4ac ki€n 1a kién gidi
4dc hay sy thdy hi€u xau 4c véi nhitng quan niém sai 1am va cd chip
(su suy ludng dién dio vé tif diéu d& lam & nhiém tri tué): thin kién,
bién ki€n, ta ki€n, ki€n thd, va gidi cAm thi.

Bat thién 12 hanh vi trdi dao ly (s& chudc 14y khd bdo trong hién
tai va tuong lai). BAt thién phdp 12 diéu ddc 4c, 12 tim cdch 1am hai
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ngudi khac. Poc dc bao gom viéc rdp tAm trd diia ngudi da lam diéu
sai trai d6i v6i ching ta, tim cdch 1am cho ngudi khdc bi day vo trong
dau kh8 hay 1am cho ngudi khac bi roi vao tinh canh then thuia khé xi.
Tu thdi khdi thiy, tv tudng Phat gido da tranh ludn ring nhitng hanh
dong vo luan I1a két qui cla vd minh, khi€n cho ching sanh tham du
vao cdc hanh dong din dén nhitng hiu qua xau cho ho. Vi vay diéu 4c
trong Phat gido chi 1a vin dé thit y&u, sé& bi triét tiéu khi khic phuc
dugc vo minh. Vi vay dinh nghia clia toi 16i va x4u 4c theo gido dién:
nhitng hanh dong xau 4c 1a nhitng hanh dong dua d&€n khd dau va hau
qua dudc nhan bi€t nhu 12 ndi dau d6n cho ching sanh kinh qua. Bat
thién nghiép hay 4dc nghiép Tham, Sin, Si do Than, Khdu, Y Gay. Bat
thién nghiép 12 hanh dong ctia thin khiu y 1am tn hai cd minh Iin
ngudi, s& dua d&€n qua bdo xdu. Bt thién nghiép gdm cé nhitng nghiép
sau day: tham, san, si, man, nghi, ta ki€n, sit, dao, dim, vong. Theo
Kinh Thi Ca La Viét, c6 bon nguyén nhian giy nén bat thién nghiép:
tham duc, san han, ngu si, va s¢g hai. Theo Kinh Thi Ca La Viét, biic
Phat day: “Nay gia chi t, vi vi Thdnh dé t& khong tham duc, khong
san han, khong ngu si, khong sg hdi, nén vi 4y khong 1am ra bat thién
nghiép theo bon 1y do k€ trén.” Trong Kinh Phdp Cu, Pitc Phit day:
“Nhu sét do sit sinh ra rdi trd lai dn sit, cling nhu dc nghiép do ngudi
ta gdy ra roi trd lai dit ngudi ta di vao cdi dc (240).”

Bat thién Pao gdm c6 ba thit, con goi 1a tam d6 dc dao gdm dia
nguc, nga quy va sdc sanh. Pay la ba dudng cua trang thdi tdm, thi du
nhu khi ching ta ¢6 tAim tudng mudn gi€t hai ai, thi ngay trong gidy
phit d6, ching ta di sanh vao dia nguc vdy. Ching sanh trong dc dao
ching gip dudc Phat phdp, ching bao gidf tu tip thién nghiép, va ludn
lam hai ngudi khdc. Thinh thodng A-Tu-La ciing dudc xem nhu bat
thién dao vi du c6 phudc dic cdi trdi nhung lai thi€u cong dic va cé
qud nhiéu san han. C6 bon thit duc bat thién cin bdn. Bon thi niy
dudc xem 12 nhitng phién nio cin bin bit ngudn tir ki€n gidi cho ring
thuc sy c6 mot ban thé duge goi 1a nga-linh hon thudng hiing. Thi nhat
12 tin vao sy hién hitu cia mot nga thé. Thi nhi 12 sy mé mudi vé cdi
ngi. Thit ba 12 sy kiéu man vé cdi ngd. Thit tu 13 sy ty yéu thudng
minh.

T4t cd nghiép dugc ki€m sodt bdi ba thit than, khiu, y. C6 ba
nghiép noi than, bon nghiép ndi miéng, va ba nghiép noi y. Theo Phat
gido, nhitng hién twgng xau dc dugc diing dé chi nhitng hién tugng siéu
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nhién do k&t qué cla thién tap, nhu thin thong, va nhitng ning luc 4o
thudt khdc, cling nhu nhitng 4o gidc. Ching la nhitng tht lam cho hanh
gid mat tap trung, nén hanh gid dugc day 1a nén cang phdt 16 chiing
nhiéu chirng ndo cang tdt chitng Ay d€ chi lo tip trung vao thién tip
ma thoi. Thuat ngit Bic Phan “akusala” dugc dung d€ chi “khuynh
huéng x4u 4c.” Pay 1a nhitng trd ngai cho viéc tu tAp thin va tAm. Vai
binh luan gia Phit gido cling thém vao khuynh huéng thit 3, d6 la
“kh4u.” Ngudi ta néi nhitng khuynh huéng xdu dc nay dugc giy nén
bdi nghiép chuéng hay nhitng hanh hoat trong qua khi, va nhitng ddu
tich vi t&€ vAn con ton dong sau khi phién ndo di dugc doan tin. Mot
thi du thudng dudc dua ra 1a mot vi A La Hdn, ngudi da doan tan phién
nio, thdy dugc tAim vuong y mi dang chay nhdy va 1am dn 40 nhu mot
con khi, nhung siu trong tim thifc, nhitng dau vét vi t€ vin con tdn
dong.

Theo Phat gido, ngudi bat thién 12 ngudi 4c, 12 ngudi chdi bd luat
Nhan qud (tha khéi Ién ngd ki€n nhu ndi Tu Di, chi dirng khéi 1én dc
thd khong, hay phl nhan 1y nhin qud, cho ring cdi ndy cdi kia déu la
khong). Vi th€ Pitc Phat khuyén chiing ta khong nén lam ban v6i ké
4c, ma chi than thién v6i ban lanh. Ngai néu rd ring, néu ching ta
mudn s6ng, chiing ta phai trdnh dc nhu tranh thudc doc, vi mot ban tay
khong thuong tich c¢6 thé cAm thudc doc ma khdng c6 hai gi. Phap clia
bac Thién khong mat, nhung di theo ngudi 1am lanh d&€n chd cic hanh
lanh din dit d&€n. C4c hanh lanh d6n chio ngudi lam lanh khi di vé tir
th€ gi6i nay qua th€ gidi khdc, nhu ba con chao d6n ngudi than yéu tir
xa mdi vé. Nhu vy, van dé dit ra rdt rd rang va ddt khoat. Ac va
thién déu do minh tao ra. Ac dua d€n cdi nhau, gdy han va chién tranh.
Con thién dua dén hoa thuin, than hitu va hoa binh. Ciing theo Phat
gido, ké bat thién 12 ké pham phai nhitng tdi 16i ghé sg va 1a nhitng ké
ma tAm tri diy ddy tham, sin, si. Nhitng ké pham phdi vong ngit, nhan
dam hy luin, néi 18i doc 4c, n6i ludi hai chiéu. Nhitng ké 1di dung long
tot cia ké khéc; nhitng ké vi I¢i lac riéng tu ma ludng gat ké khdc;
nhitng ké st sanh, trom cép, td dim, muu k& thAm doc, ludn nghi téi
quy ké&.

C6 ba bat thién dao hay tam 4c dao: dia nguc, nga quy, va stic
sanh. An Quang Pai Su khuyén ngudi chuyén nhit niém Phat cho tim
minh khong con tham luyé€n chi d&€n viéc trin lao bén ngodi. Ping
quén cdi chét dang rinh rip bén minh ching biét xiy ra lic nao. Néu



1510

nhu khdng chuyén nhit niém Phat cau sanh vé Tay Phuong, thi khi céi
ché&t dé&n thinh linh, chic chidn 12 phdi bi doa vao trong tam dd dc dao.
Noi d6 phai chiu khd cé khi d&€n vo lugng chu Phat ra ddi hét roi ma
van con bi xoay lin trong 4c dao, khdng dugc thodt ly. Vi thé, hanh gid
lic ndo ciing phdi nghi d&€n thin ngudi mong manh, cdi chét thinh linh.
D&i tru6e va ddi ndy di tao ra v lugng vo bién 4dc nghiép, va ludn
nghi d&n sy khd noi tam d6 dc dao dang dgi chiing ta, d€ ludn tinh ngd
ma tim khong con tham luyé&n chi d&€n cdc cidnh ngii duc, luc trin &
bén ngoai nita. N€u nhu bi doa vao dia nguc thi bi cdnh non dao, rirng
ki€m, 10 Iira, vac dau; mot ngdy dém song chét d&én van lan, sy dau
khé cling cuc khong sao ta xié€t. Néu nhu bi doa vio nga quy thi thin
minh x4u xa hdi ham. Bung 16n nhu cdi tréng, con ¢d hong thi nhd nhu
cdy kim; d6i khat ma khong dn udng dugc. Khi thay thic in nudc udng
thi cdc vat 4y déu héa thanh ra than Itra, chiu d6i khdt khd sd, lan 10n,
khéc la trong mudn van ki€p. N€u nhu bi doa vdo stc sanh thi bi
nghiép chd, kéo, ning né, bi ngudi giét ma #n thit, hoic bi cidnh loai
manh dn lodi y&u, han tim kinh sg, khiing hodng, khong lic nao yén.

C6 niam loai bt thién hay 4m loai 4c trén th€ gian ndy. Thif nhat
la thn bao. Moi sinh vat, ngay ca cdc loai cdn triing, chi€n dau nhau.
Manh hi€p y&u, yé&u lira manh; ctt th€ ma ddnh nhau va bao tan vdi
nhau. Thit nhi 13 lira gat va thi€u thanh thit. Khong con lin mé (ton ti
trat ty) ding din giita cha con, anh em, chdong v, ba con lio 4u. Hé ¢6
dip 1a truc 1¢i va lira gat nhau, khong con uu tr gi d€n thanh tin. Thi ba
12 thdi do x4u dc din d&n bat cong va xdu 4c. Khdng con lin mé vé
hanh ki€m cda nam nit. Moi ngudi déu mudn cé tu tudng xau dc clia
riéng minh, tir d6 din d&€n nhitng tranh cii, ddnh nhau, bi't cdng va xau
4c.Tht tu 1a khong ton trong quyén 1di clia ngudi khic. Ngudi ta c6
khuynh huéng khong ton trong quyén 1gi clia ngudi khédc, tu ting boc
thGi phdng minh 1én bing cong stic clia ngudi khic, lam guong xau vé
hanh ki€m, bit cdng trong 13i ndi, lira gat, phi bang va 1gi dung ngudi
khic. Tht nim la xao lang nhi€ém vu. Ngudi ta c6 khuynh huéng xao
lang b6n phin ctia minh d8i véi ngudi khac. Ho chi nghi dén sy thodi
mdi cho riéng minh, v quén mat di nhitng 4n hué ma ho da nhan do
dé gay ra su khé chiu cho ngudi khdc cling nhu dua dén nhitng bat
cong.

Theo Trudng Bo, Kinh Phiing Tung, ¢6 tdm loai bit thién: ta kién,
ta tu duy, ta ngii, ta nghiép, ta mang, ta tinh tAn, ta niém, va ta dinh.
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C6 tam loai bat thién gidc hay dc gidc: duc gidc, sin gidc, ndo gidc,
than ly gidc (nhé nhd), quoc do gidc (4i qudc hay nghi dén sy 1gi ich
cla qudc gia), bat tif gidc (khong thich cdi chét), toc tinh gidc (vi cao
vong cho dong ho), va khinh vu gidc (khi dé hay tho 16 vdi ngudi
khic). Theo Kinh Phiing Tung trong Trudng B Kinh, ¢6 chin sy bat
thién hay xung dot khdi 1én bdi tu tudng bing cdch nghi ring: “Cé6 1i
ich gi ma nghi ring mot ngudi da 1am hai, dang 1am hai, va s& lam hai
minh, hai ngudi minh thuong, hodc hai ngudi minh ghét.” Thd nhat la
ngudi 4y da lam hai t6i. Thit nhi 12 ngudi 4y dang 1am hai tdi. Thit ba
la ngudi Ay s& 1am hai t6i. Thit tv 12 ngudi 4y da 1am hai ngudi t6i
thuong mé&n. Thd ndm 1a ngudi &y dang lam hai ngudi t6i thuong mén.
Thtt sdu 1a ngudi Ay s& lam hai ngudi t6i thuong mén. Thi bdy la
ngudi 4y da 1am hai ngudi t6i khong thuong khong thich. Thit tdm la
ngudi Ay dang 1am hai ngudi toi khong thuong khong thich. Thit chin 1a
ngudi 4y sé 1am hai ngudi téi khong thuong mén. C§ Pic day: “Lam
viéc bat thién ‘thi nhu nhon théa thién, hoan tung ky than truy.”” Nghia
l1a 1am dc nhv ngudi phun nuéc mi€ng I&én trdi, nuéc mi€ng roi trd
xudng ngay noi mit chinh ho. Hodc 1a “Ngidm médu phun ngudi nho
miéng minh.” Nim D& Nghi ctia DPitc Phat ich Idi thyc tién cho hanh
gid nhim trdnh nhitng tu tudng bat thién. Thit nhat 1a ¢d tao nhitng tu
tudng tot, trdi nghich véi loai tu tudng trd ngai, nhu khi bi 1ong sin han
lam trd ngai thi nén tao tAm tir. Thit nhi 12 suy niém vé nhitng hau qua
x4u c6 thé x3y ra, nhu nghi ring sin hin c6 thé dua dé&n toi 13i, sat
nhén, van van. Thit ba 12 khong d€ ¥, ¢d quén lang nhitng tu tudng xau
xa &y. Thit tw 14 di ngude dong tu tudng, phing 1an 1én, tim hi€u do ddu
tv tudng 6 nhiém Ay phat sanh, va nhu vy, trong tién trinh ngugc
chiéu 4y, hanh gid quén dan diéu xadu. Thi nim 13 gidn ti€p van dung
ning lyc vat chat.

Trong Kinh Phip Cd, Ditc Phat day: “Hay gip rit 1am lanh, ch&
chi tAm toi 4c. HE bi€ng nhéc viéc lanh gid phiit nio thi tim wa chuyén
4c gio phit ndy (116). N&u di 16 1am 4c chS nén thudng 1am hoai, ché
vui 1am viéc 4c; h& chia 4c nhit dinh tho khd (117). Khi nghiép ac
chua thanh thuc, ké 4c cho 12 vui, d€n khi nghiép 4c thanh thuc ké 4c
mdi hay 1 4c (119). Chd khinh diéu 4c nhd, cho ring “chfmg dua lai
qua bdo cho ta.” Phai bi€t giot nu6c nhéu 1du ngay ciing 1am day binh.
K& ngu phu s§ di diy tdi 4c bdi chita don tirng khi it ma nén (121).
Ngudi di budn mang nhi€u clia biu ma thi€u ban dong hanh, tranh xa
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con dudng nguy hi€m 1am sao, nhu k& tham s6ng tranh xa thudc doc
th€ nao, thi cic nguoi cling phai tranh xa diéu dc th€ a4y (123). Vi ban
tay khong thuong tich, c6 thé nim thuéc doc ma khong bi nhiém doc,
vdi ngudi khong lam dc thi khong bao gid bi ac (124). Pem 4c y xdm
pham dé€n ngudi khong ta vay, thanh tinh va vd nhiém, toi dc sé trd lai
ké 1am 4c nhu ngugc gié tung bui (125). Mot s6 sinh ra tit bao thai, ké
dc thi doa vao dia nguc, ngudi chinh tryc thi sinh 1&én chu thi€n, nhung
coi Ni€t ban chi danh riéng cho nhitng ai da diét sach nghiép sanh tir
(126). Ching phai bay 1&én khong trung, ching phai lin xudng diy bé,
ching phdi chui vao hang siu ndi thim, du tim khip th& gian niy,
ching c6 ndi ndo tron khdi 4c nghiép da giy 127). Ac nghiép chinh do
minh tao, tif minh sinh ra. Ac nghiép lam hai k& ngu phu d& dang nhu
kim cang ph4 hoai bdo thach 161). Viéc hung 4ac thi dé& lam nhung
ching Idi gi cho ta, trdi lai viéc tir thién c6 1di cho ta thi lai rdt khé lam
(163). Nhitng ngudi 4c tué ngu si, vi tAm ta ki€n ma vu miét gido phap
A-la-hén, vu miét ngui lanh Chdnh dao va gido phap ditc Nhu Lai dé
tu mang 14y bai hoai, nhu giong ¢ cach-tha hé sinh hoa qua xong lién
tiéu diét 164). LAm dit bi ta ma nhi€ém 6 ciing bdi ta, 1am Ianh béi ta
ma thanh tinh ciing bdi ta. Tinh hay bA't tinh déu bdi ta, chit khong ai c6
thé€ 1am cho ai thanh tinh dugc 165). ChS nén phi bang, dirng 1am nio
hai, git gidi luat tinh nghiém, udng #n c6é chirng muc, riéng & chd tich
tinh, siéng tu tap thién dinh; 4y 13i chu Phat day 185).

Trong Kinh T¢ Thiap Nhi Chuong, Bic Phat day: “Ngudi dc nghe
néi ai lam diéu thién thi d&€n d€ pha hoai. Khi gip ngudi nhu vay, cic
dng phai ty chd, dirng c6 tic gidn trach méc. BSi vi ké mang dicu dc
dé&n thi ho sé& 14anh tho diéu dc d6 (6). C6 ngudi nghe ta giit dao, thyc
hanh tAm dai nhan tit, nén dén ming ta; ta im ling khong phdn tng.
Ngudi kia mdng xong, ta lién hdi: Ong dem 1& vat d€ bi€u ngudi khéc,
ngudi kia khong nhin thi 1& vat Ay tr§ vé v6i 6ng khong? Ngudi kia
ddp: “V& chii.” Ta bdo: “Nay dng ming ta, ta khong nhin thi ty dng
ru6c hoa vao than, gidng nhu Am vang theo ti€ng, béng theo hinh, rot
cudc khdong thé tranh khoi. Vay hay c4n than, dirng 1am diéu 4c.” (7).
K& 4c hai ngudi hién giong nhu ngudc mit 1én trdi ma nhd nude
miéng, nhd khong téi trdi, nu6c mi€ng lai roi xudng ngay mit minh.
Ngugc gié tung bui, bui ching d&€n ngudi khéc, trd lai do than minh,
ngudi hién khong thé hai dude ma con bi hoa vao than.” (8).
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III.Ac Nghig¢p:

Tu thdi khdi thiy, tv twdng phat gido da tranh ludn ring nhitng
hanh dong vo luan 1a k€t qua ctia vd minh, khi€n cho chiing sanh tham
du vao cdc hanh dong din d&€n nhitng hau qua xau cho ho. Vi vay diéu
4c trong Phat gido chi 12 vin dé thit yé&u, sé bi triét tiéu khi khic phuc
dudgc vo minh. Vi vay dinh nghia ctia tdi 16i va x4u 4c theo gido dién:
nhitng hanh dong xau 4c 13 nhitng hanh dong dua d&€n khd dau va hau
qua dudc nhan bi€t nhu 12 ndi dau dén cho ching sanh kinh qua. T4t ca
nghiép dugc ki€m sodt bdi ba thif than, khdu, y. C6 ba nghiép ndi than,
b6n nghiép ndi miéng, va ba nghiép ndi y. Ac nghiép 1a hanh dong ciia
than khiu y 1am t6n hai cd minh 1An ngudi, s& dua d€n qua bio xau.
Trong Kinh Phap Ci, ditc Phat day: Nhu sét do sit sinh ra rdi trd lai 4n
sit, cling nhu 4c nghiép do ngudi ta gay ra rdi trd lai dit ngudi ta di
vao coi ac.

TAt cd nghiép dudc ki€m sodt bdi ba thi than, khiu, y. C6 ba
nghiép noi than, bdn nghiép ndi miéng, va ba nghiép ndi y. Ba thd noi
Than Nghiép: Thit nhdt 1a Sat sanh, bao gdm gi&t sanh mang c3 ngudi
1an thd. Chiing ta ching nhitng khong phdng sanh cttu mang, ma ngugc
lai con ti€p tuc st sanh hai mang nifa, ching han nhu di ciu hay sin
bin, van van. Thit nhi 13 Trom cip, moi hinh thitic dem vé cho minh c4i
thudc vé& ngudi khdc. Chiing ta ching nhitng khong bd thi cling dudng,
ma ngugc lai con lai ti€p tuc ich ky, keo kiét, trom cdp nita. Thit ba 1a
Ta dam, nhitng ham muén nhuc duc bing hanh dong hay tu tuéng.
Chiing ta ching nhitng khong doan trang, chdnh hanh, ma ngudc lai
con ti€p tuc td dim ta hanh nita. Bon thi noi Khdu Nghiép: Khiu
nghiép rat u 12 manh liét. Chiing ta nén biét ring 16i 4c con qud hon
Itra di¥ bi vi 1ta dit chi dot thiéu tat cd tai sdn va cla bdu & th€ gian,
trdi lai Ira gian dc khdu ching nhitng dot mat cd That Thanh Tai va
tdt cd cong ditc xuit th€, ma con thém chiéu cdm 4c bdo vé sau nay.
Thit tw 12 Vong ngit. Chiing ta ching nhitng khong néi 13i ngay thing
chon that, ma ngudc lai ludn néi 16i dbi 140. Thit ndm 1a néi 16i ming
chtri hay néi 13i thdé dc hay phi bang. Ching ta khong néi 151 hoa gidi
&m 4i, ma nguoc lai ludn néi luGi hai chiéu hay néi 13i xau 4c 1am tdn
hai dén ngudi khiac. Thif sdu 12 néi chuyén vd ich hay néi 13i trau
chudt. Chiing ta ching nhitng khong néi 15i 6n hoa hién diu, ma ngugc
lai ludn néi 16i hung dc nhu chudi ria hay si va. Thit bdy 1a néi 1udi hai
chiéu. Ching ta khong néi 15i chdnh 1y ding din, ma ngudgc lai ludn
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n6i 13i vo tich sy. Ba thit noi Y Nghiép: Thit tdm 1a Tham. Chiing ta
khong chiu thi€u duc tri tic, ma ngudc lai con khdi tim tham lam va
ganh ghét. Thit chin 13 San. Chiing ta ching nhitng khong chiu nhu hoa
nhin nhuc; ma lai con ludn sanh khdi cdc niém sin han xau 4c. Thit
mui 1a Si. Chling ta ching nhitng khong tin ludt luAn hdi nhan qua; ma
ngudc lai con bdm viu vao sy ngu t6i si mé&, khdng chiu than cin cdc
bac thién hitu tri thitc d€ hoc hdi dao phdp va tu hanh. Tém lai, hanh
gid tu Tinh P nén luén nhé ba gidi vé than: khong st sanh, khong
trom cép, va khong ta dim; bon gidi vé y: khong néi doi, khong néi 15i
hung dit, khong néi 161 dam thoc, va khong néi ludi hai chiéu; ba gidi
v€ y: khong tham, khdng san, va khong si.

IV. Mui Ac Nghiép

TAt cd nghiép dudc ki€m sodt bdi ba thit than, khiu, y. C6 ba
nghiép noi than, bon nghiép ndi miéng, va ba nghiép ndi y. V& Than,
c6 ba 4c nghiép. Thit nhat 13 sit sanh. S4t sanh gdbm gi€t sanh mang ca
ngudi 14n thd. N6i cdch khdc, gi€t c6 nghia 13 tiéu diét bat ct mot
chiing sanh nao k€ ca stc vat. Hinh dong gi€t c6 5 diéu kién can thiét:
mot chiing sanh, bi€t d6 12 mot chiing sanh, ¢ ¥ giét, c6 ging giét, va
k&t qué cla sy gi€t 1a cdi chét. Thit nhi 12 trdm cip. Moi hinh thiic dem
vé cho minh cdi thudc vé ngudi khac. Hanh dong trom cip gdm c6
nim diéu kién: 14y tai sdn clia ngudi khic, y thic dugce viéc 14y trom
nay, ¢d y trom cdp, c6 nd luc trom cip, va k&t qua 12 hanh dong trom
cidp. Thit ba 1a hanh dong td dim. Nhitng ham mudén nhuc duc bing
hanh dong hay tu tudng. Hanh dong ta dim c6 ba diéu kién chinh: c¢6
dung ¥ ta dam, nd lyc vui hudng ta dam, va hanh dong td dim hay
chi€m doat muc tiéu di bi cAm. Khau nghiép rat v 12 manh liét. Ching
ta nén biét ring 15i 4c con qud hon Iira dit bdi vi ltra dit chi dot thiéu
tAt cA tai sdn va cla bau & thé& gian, trdi lai 1tta gidn dc khiu ching
nhitng d6t mat cd cong difc xuat th&, ma con thém chiéu cdm 4dc bdo
vé sau ndy. Ndi khdu c6 bon dc nghiép. Thit nhat 1 “néi ddi”, n6i doi
gdm c6 bon trudng hdp: ndi khdng diingnéi khong ding, c6 y danh lira,
va cO ging danh lira, va dién dat van dé (sy doi trd) d€n ngudi khic.
Th nhi 12 néi 16i méng chii hay néi 151 thd dc. Thit ba 1a néi chuyén
vo ich hay néi 18i trau chudt. Thi tu 13 néi ludi hai chiéu. Noi y ¢6 ba
4c nghiép. Thit nhat1a “Tham”, th{ nhi 2 “San”, va thif ba 1a “Si”.
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Theo Phat Gido Nguyén Thidy, c6 mudi dc nghiép. Tat cd nghiép
dugc ki€m sodt bdi ba thit than, khiu, y. C6 ba nghiép ndi than, bon
nghiép noi miéng, va ba nghiép ndi y: st sanh, trdém cip, ta dim, néi
ddi, n6i 16i vu khong, néi 18i doc 4c, tham, 4c ¥, va ta ki€n. Thit nhat
12 sat sanh gdbm giét sanh mang c& ngudi 1in thd. N6i cach khic, giét
c6 nghia 1a tiéu diét bat ¢t mot chiing sanh ndo ké c3 sdc vat. Hanh
dong gi€t c6 5 didu kién cin thi€t: mdt chiing sanh, biét d6 12 mot
chiing sanh, c6 y giét, cd ging giét, va k&t qua cla sy giét 1a cdi chét.
Thtt nhi 12 Trdm cdp, moi hinh thitc dem vé cho minh cdi thudc vé
ngudi khic. Hinh dong trom cip gom c6 nim diéu kién: 14y tai sin
cla ngudi khdc, ¥ thifc dugc viéc 18y trom nay, ¢ ¥ trom cdp, c6 nd
lyc trdm cip, va két qua 1a hanh dong trom cdp. Thit ba 12 Ta dam,
bao gdm nhitng ham muén nhuc duc bing hanh dong hay tu tuéng.
Hanh dong ta dim c6 ba diéu kién chinh: c6 dung y ta dam, nd lyc vui
huéng ta dim, va hanh dong td dim hay chi€m doat muc tiéu da bi
cAm. Thit tv 12 néi doi. Néi ddi gobm c6 bon trudng hdp: néi khdng
diing, cd y danh lira, c6 ging danh lira, va dién dat vin dé (sy doi trd)
dé&n ngudi khdc. Thit ndm 1a néi 16i vu khong (chti ria hay néi ludi hai
chiéu). Hanh dong vu khdng gdbm c6 bon diéu cAn thi€t sau diy: néi
chia r&, c6 dung y chia ré&, c6 su c6 ging chia ré&, va dién dat sy chia ré
qua 13i ndi. Thit sdu la néi 151 ddc dc. Ngudi néi 161 4c doc thudng bi
nguoi ddi ghét bd cho dit khdng cé 18i 1am. Hanh dong néi 15i doc 4c
c6 ba diéu kién: c6 ngudi d€ si nhuc, ¢é tu tudng gidn dit, va chti ria
ngudi. Thit by 1a néi chuyén phi€m. Hiu qua ctia ké ngdi 1& doi mach
n6i chuyén pht phi€m 1a khong ai chap nhan 15i néi clia minh cho du
sau ndy minh c6 néi that. Hinh dong néi chuyén phi€m cé hai diéu
kién: huéng vé chuyén phi phi€m va néi phi phi€m. Khiu nghiép rat
v 12 manh liét. Ching ta nén biét ring 13i 4c con qud hon Itra dit béi vi
Itra dit chi dot thiéu tat cd tai sdn va cla bdu § thé gian, trdi lai lta
gian dc khdu chdng nhitng d6t mat cd That Thanh Tai  va tit cd cong
dtrc xud't th€, ma con thém chiéu cdm 4c bdo vé sau ndy. Thit tim la
tham lam. Hanh dong tham lam gdém hai di€u kién chinh: tai sin cla
ngudi khiac va mudn 14y tai sdn cla ngudi khdc. Thit chin 14 dc y. D€
1ap thanh 4c nghiép sin hin, cin c6 hai diéu kién: mot chiing sanh
khdc va ¢6 ¥ 1am hai ching sanh. Tht mudi 1a ta ki€n. Ta kién c6
nghia 12 nhin sy vit mdt cdch sai 1éch, khong biét ching that sy ding
nhu th€ ndo. Ta ki€n gdm c6 hai diéu kién chinh: d6i xif sai 1am trong



1516

quan diém v6i ddi tugng va hi€u 14m ddi tugng Ay theo quan diém sai
trdi d6. Chinh vi th&, Pitc Phit day: “Phat ti thuan thinh nén tAm niém
nhu sau: khdng sdt sanh, khong trom cip, khong ta dam, khong néi doi,
khong néi 18i trau chudt, khdng néi 16i dam thoc hay néi ludi hai chiéu,
khong néi 16i ddc ac, khong tham lam, khong san hdn, va khong mé
muodi ta kién.”

Ghi Chu:

(1) That Thanh Tai gdm: Tin: Pic tin--Faithfulness, TAn: Tinh tin--Vigor, TAm quy:
H38 v6i bén ngoai va then véi bén trong--Shamefulness, Pa vin: Hoc nhiéu hi€u
rong--Broad knowledge, Xa: Khong chdp giit trong tim--Forgiveness or
Abandonment, Pinh: Tam khong dao ddong--Concentration or Samadhi, Hué: Tri
hué--Wisdom. Theo Kinh Phing Tung trong Trudng B Kinh, c6 that thdnh tai--
According to the Sangiti Sutta in the Long Discourses of the Buddha, there are
seven Ariyan treasures: Tin Tai: The treasure of Faith, Gidi Tai: The treasure of
morality, Tam Tai: Hiri (p)--The treasure of moral shame, Quy Tai: Ottappa (p)--
The treasure of moral dread, Van Tai: Suta (p)--The treasure of learning, Thi Tai:
Caga (p)--The treasure of renunciation, Tu¢ Tai: Wisdom).

V. Ac Tri Thiic:

Ac tri thirc 12 4c nhan, 12 ngudi tho 15 bi sdn hin ché ngy, thi€u tir
tam, thi€u 1ong tha thi, thi€u ca tinh thuong. Nguoc lai tdt c6 diy dd
ddc tir bi. Trén th€ gian ndy nhi€u ngudi tAim ddy sin han, khong thé
phan biét dudc cdc hanh ddng thi€én ac, khong khi€ém nhudng, khong
ton kinh cdc bac ding ton kinh, khong hoc hdi gido phdp, cling khong
tu tip. Ho d& dang ndi gidn vi mdt chuyén byc minh nhé. Ho cdu kinh
véi ngudi khdc va ty hanh ha chinh minh bing su tu trach. DPJi song
clia ho tran ddy thé bao va khong c6 y nghia gi. Ching ta thit tudng
tuigng ma xem, lam ban vdi nhitng hang ndy c6 1¢i ich gi? Trdi hin v&i
hang 4c tri thic, nhitng thién tri thic 12 nhitng ngudi ban t6t, nhitng
ngudi c6 tAm diy tinh thuong. Ho luén nghi dé€n sy an lac va 1gi ich
ctia tha nhan. Tinh thuong va sy ndng 4m cta ho dugc biéu hién qua
15i néi va viéc lam cda ho. Ho giao ti€p vdi ngudi khdc bing 4i ngi,
bing 10i hanh va ddng su. Ho ludn phét tim bd thi nhitng gi ho c6 thé
b6 thi nhiim 1gi lac tha nhan. Tuy nhién, theo Phit gido, tit ci cdc ban
ddng tu, dau tot hay diu x4u, déu c6 thé tryc ti€p hay gidn ti€p la
nhitng ngudi néi Phap cho ching ta trong ti€n trinh tu tAp. Ngudi thién
n6i phép thién, ngudi dc néi phdp dc. N&u 1a thién hitu tri thifc thi ta ¢6
thé tryc ti€p hoc héi nhitng guong hanh tot lanh clia cdc vi nay; con
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néu 12 ban x4u thi ta ciing ¢6 thé gidn ti€p hoc 1am ngugc lai v6i cach
hanh x& cda ho lam dé tranh pham phai nhitng viéc 4c. Trong Kinh
Phdp Cu, Ditc Phat day: “Khong dudc k&t ban véi ké hon minh, khong
dudc két ban v6i ké ngang minh, tha quy&t chi & mot minh t6t hon két
ban vdi ngudi ngu mudi (61). Nhitng ngudi hay khuyén rin day dd, cin
ngin tdi 16i ké khdc, dugc ngudi lanh kinh yéu bao nhiéu thi bi ngudi
dit ghét bd bay nhiéu (77). Ché nén 1am ban véi ngudi dc, chd nén lam
ban v&i ngudi kém hén, hdy nén lam ban v4i ngudi lanh, v6i ngudi chi
khi cao thugng (78). Pi chung v&i ngudi ngu, ching lic nao khong lo
budn. O chung vé6i ké ngu khiac nao & chung véi quan dich. 0] chung
v6i ngudi tri khdc nao hdi ngd véi ngudi than (207).”

(C) Tu Tdp Cé Nghia La Chuyén Ac Thanh Thién

I. TuTdp Thém Thién Nghiép:

C6 Piic day: “Lam 4c ‘Thi nhu nhon théa thién, hoan ting ky thin
truy.”” Nghia 12 lam dc nhu ngudi phun nudc mi€ng lén trdi, nu6c
miéng rdi trd xuéng ngay ndi mit chinh ho. Hodc 12 “Ngim mau phun
ngudi nhd mi€ng minh.” Chinh vi vy ma hanh gia tu Phit lic nao
ciing nén tu tAp thém thién nghiép. Thién nghiép cé thé 1a di chuia lam
cong qua, nhung thién nghiép c6 thé 1a tit ca nhitng gi minh lam cho
ngudi khdc khi€n ho dudc hanh phic hon hay cé dugc gisi ditc hon dé
ti€n gan dén gidc ngd va gidi thoat. Hanh gia tu thién chin thuin nén
ludn nhé ring trude khi budc vao tu tip thién qudn, chiing ta nén tu tip
that nhiéu thién nghiép, vi mic do tinh ling ching nhitng tily thudc
vao phuong phdp thién qudn, ma con tiy thudc rat nhiéu vio nhitng
thién nghiép da dugc ching ta hoan thinh. N&u chua dudc hoan toan
gidi thodt thi sy an lac trong thién dinh ciing dong nghia vdi hanh phiic
ma ching ta 1am dudc cho ngudi khdc. Nhu vay, hanh gid tu thién phai
12 ngudi cd doi ludn ludn dem lai hanh phiic, an lac, va tinh thic cho
ngudi khdc. N6i cdch khic, bén canh nhitng nd Iyc tu tip thién dinh,
hanh gid tu thién phdi c6 ging thuc hanh thit nhi€u thién nghiép, vi
nhitng thién nghiép Ay sé hd trg dic luc cho k&t qua cilia thién dinh.
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I1. Thanh Tinh Hdc Nghiép:

Theo Thanh Tinh Pao, thuat ngit "lam 4c" 1a 1am nhitng diéu ddng
Iy khong nén lam, va khong lam cdi nén lam, do tham sin si va sg hai.
Chiing dugc goi 12 xau 4c vi d6 12 nhitng thit ma bic Thanh s& khong
bao gi 1am. Hanh gid tu Phat nén ludn nhd ring lam 4c ndi y, khau
hay thin déu dua d&n 4c bdo. Chinh vi vAy ma ngudi tu Phat ldc nao
ciing nén thanh tinh hic nghiép. Khuynh huéng x4u 4c la nhitng trd
ngai cho vi€c tu tdp than va tdm. Vai binh ludn gia Phit gido cling
thém vao khuynh huéng thi 3, d6 12 “khdu.” Ngudi ta néi nhitng
khuynh huéng xau dc nay dudc gy nén bdi nghiép chuéng hay nhitng
hanh hoat trong qua kht, va nhitng d&u tich vi t€ vin con ton dong sau
khi phién nio di dugc doan tin. Mot thi du thudng dudc dua ra 1a mot
vi A La Hdn, ngudi da doan tin phién nio, thd'y dudc tim vudng ¥ ma
dang chay nhdy va 1am 6n 40 nhu mdt con khi, nhung siu trong tim
thitc, nhitng diu vét vi t€ vin con ton dong. Theo Mit gido, c6 bon
cdch lam thanh tinh hic nghiép (dc nghiép). Thit nhat 1a hdi 18i véi
nhitng hanh dong giy tén hai ma ching ta di 1am rdi. V6i tri tué,
chiing ta ¢6 ¥ thic thira nhin nhitng sai 1Am clia ching ta. Hdi 16i khéc
véi mic cdm toi 181 vi mic cdm phat sinh tif quan niém sai 1Am va c6
tdc dung lam tri tré tAm hdn clia chiing ta. Ngugc lai, hoi 18i phat sinh
khi chiing ta ddnh gid mot ciach chan thiat nhitng hanh ddng ma chiing
ta dd 1am khi€n chiing ta c6 thé rit tia dudc kinh nghiém tir nhitng sai
1Am clia ching ta. Thi nhi 14 quy-y va khdi tim x4 thdn bd thi. Khi
chiing ta 18 gAy t6n hai cho nhitng vi hién thinh hay bat ct ngudi nio
roi thi nhd vao viéc quy-y Tam Bido ma chiing ta khdi phuc lai dugc
mdi quan hé véi bac hién thanh, va nhg phat tdm tir, bi va hanh vi tha
ma ching ta khdi phuc lai m&i quan hé v6i ngudi khdc. Thit ba 1a phét
nguyén khong lam nhitng hanh dong den tdi trong tuong lai. Quyét tAm
cang manh mé thi chiing ta cang d& dang trdnh dugc théi quen 1am
nhitng viéc tdn hai. Thi tv 12 tham gia vao nhitng viéc 1am chita tri
nhitng viéc quiy dc. N6i chung, viéc nay c6 thé 13 bat cit viéc tot ndo
nhu gitp ngudi dang can gitip, 1am viéc cong qui cho Ting gid, nghe
phdp, quin chi€u hay thién dinh vé chdnh phap, 1& bdi cling dudng
Tam B3o, hay &n tong kinh s4ch, vin van. Lai c6 nim dé nghi clia Pic
Phat ich 1gi thuc tién cho hanh gid nhim trdnh nhitng tu tudng xau 4c:
Thit nhit 12 ¢6 tao nhitng tu tudng tot, trdi nghich véi loai tu tudng trd
ngai, nhu khi bi 10ng sdn hian lam tr§ ngai thi nén tao tim tir. Thd nhi
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12 suy niém vé& nhitng hau qui x&u c6 thé x4y ra, nhu nghi ring sin
han c6 thé dua dén toi 18i, sdt nhan, vin van... Thi ba 1a khong d€ y,
c6 quén lang nhitng tu tudng xau xa ay. Thit tu 1a di ngugc dong tu
tudng, phiang 1an 1én, tim hiéu do diu tu tudng 6 nhiém Ay phat sanh,
va nhu viy, trong ti€n trinh ngugce chiéu 4y, hanh gid quén din diéu
xAu. Thit ndm 1a gidn ti€p van dung ning luc vat chat.

II1.Tham Thién-Niém Phét va Thién Ac:

Phat tif thuan thanh nén ludn nhd ring lic minh tham thién hay ldc
minh niém Phat tic 12 Idc minh khdng sit sanh, khong trom cédp, khong
ta dim, khong vong ngit va khong uéng nhitng chit cay ddc. Nhu vay
lic minh tham thién hay niém Phat chinh 13 lic minh tri giit nim gidi,
c6 phai vay khong? D6 ciing 1a ldc chiing ta thyc hanh thip thién. Nhu
vay, dirng suy nghi vién vong vé chuyén chitng dic, hay chuyén khong
thién khong 4c, ma hdy dung cdng nd luc, diing minh tinh tin. Ching
ta phdi c6 ging hdi quang phan chi€u, ty hdi 1ong minh, xem coi minh
da sinh dugc bao nhiéu niém thién, di diy 1én bao nhiéu niém 4c, da
phiéu luu theo bao nhiéu vong tudng, van van va van van. Hay tim
niém nhu vay: “Niém thién chua sanh, khi€n sanh niém thién. Pi sanh
niém thién, khi€n né ting trudng. Chua sanh niém 4c, khi€n né ching
sanh. Pa sanh niém 4c, khi€n né triét tiéu.” Phat t& chdn thuin nén
ludn nhé ring véi mot niém thién, troi dit ting thém thanh khi; véi
mot niém ac, dat troi ch6ng chat thém trudc khi. Tuy nhién, dao Phat
la dao ctia tw do hoan toan, Pic Phat chi bay cho ching ta bi€t “thién
dc hai con dudng,” ching ta ai tu thi tu, ai tao nghi€p thi ty do tao
nghiép. Ngudi tu thién s€ thodt khdi Tam Gidi; trong khi ké tao dc s€
doa Tam Pd Ac Pao.

IV. Hanh Gia Tu Phdt Nén Lam Viéc Thién Va Nén Trdnh

Vigc Ac:

D€ cham diit khd dau phién nio trong cudc song, Pitc Phat khuyén
t& ching nén: “Chu Ac Mac Tic, Ching Thién Phung Hanh, Ty Tinh
Ky Y”. Trong Kinh A Ham, Phat day: “Khong 1am nhitng viéc ac, chi
lam nhitng viéc lanh, giit tAim y trong sach, d6 13i chu Phat day.” Bién
phdp ménh mong ciing tif bon cAu ké nay ma ra. Theo Phit gido, thién
c6 nghia la thuan 1y, va dc c6 nghia 1a nghich ly. Xua nay chiing ta tao
nghiép thién 4c 14n 16n, khong rd rang. Vi viy ma c¢6 lic chiing ta sanh
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tAm lanh, ldc lai khéi niém 4dc. Khi niém thién khéi 1én thi tAim niém
“Khong lam diéu 4c chi lam di€u lanh,” nhung khi niém dc khdi 1&n thi
chiing ta hing hdi nghi dén viéc “lam tat cd diéu 4c, khong lam diéu
lanh.” Vi tir v lugng ki€p dén nay ching ta da tao nghiép 14n 10n gitta
thién va 4c nhu vdy cho nén hdm nay lam viéc thién song ngay mai lai
khdi tAm lam 4c, rdi ngay kia lai kh&i tim 1am viéc ching thién ching
dc. Ngudi con Phat chan thudn, nhat 12 ngudi tai gia, phai hét stc can
trong trong moi tic dong tr di, diing, niim, ngdi. Lic nio minh ciing
phdi c6 y niém thanh tinh, quang minh, chi khong khdi niém bat tinh,
6 nhiém. Cudc d5i cia chiing ta diy thién dc va khd dau phién nio
trén th& gian nay, ngudi Phat tif thuan thanh, nhi't 1a ngudi tai gia, phai
nén luén nhd vé mudi hanh dong khong dua d€n sy hdi hian sau day:
Thit nhdt 12 khong sit sanh. Thit nhi 1a khong trom cdp. Thit ba 1a
khong ta dam. Thit tw 12 khong néi dbi. Thit ndm 1a khong néi 13i clia
ngudi. Thit sdu 12 khong udng rugu. Thit bdy 1a khong tu cho minh hay
va ché ngudi db. Thit tdm 1a khong hén ha. Thit chin 1a khong san han.
Thit muoi 1a khong hily bang Tam Bdo. Tuy nhién, nhitng 15i Phat day
thudng 14 sé n6i khé 1am. Vang! “Ché 1am cic diéu 4c, nén 1am nhitng
viéc lanh, gilf tdm y trong sach.” B6 1a 16i chu Phat day. Ldi Phat day
dé dén dd dda tré 1&n ba ciing néi dugc, nhung khé dén do cu gia 80
ciing khong thuc hanh ndi. Theo Kinh Tt Thap Nhi Chuong, Phadm 18,
Ditc Phat day: “Phdp clia ta 12 niém ma khong con chi thé niém va
ddi tuong niém; 1am ma khong con chd thé 1am va ddi tugng lam; néi
ma khong c6 chi thé néi va ddi tugng néi; tu ma khong con chii thé tu
va ddi tuong tu. Ngudi ngd thi rit gin, ké mé thi rat xa. Dit dudng
ngdn ngit, khong bi rang budc bat ¢t cdi gi. Sai di mot ly thi mat tic
khic.”

V. Tu La Chuyén Nghiép:

Du muc dich t&i thugng clia dao Phat 1a gidc ngd va gidi thodt,
Ditc Phit cling day riing tu 12 c¢di ngudn hanh phiic, hét phién nio, hét
khd dau. Phat ciing 12 mot con ngudi nhu bao nhiéu con ngudi khic,
nhung tai sao Ngai tré thanh mdt bac gidc ngd vi dai? Puc Phat chua
tirng tuyén bd Ngai 12 than thinh gi cd. Ngai chi néi ring chiing sanh
moi lodi déu c6 Phat tinh hay hat gidng gidc ngd va su gidc ngd &
trong tAm tay cia moi ngudi, rdi nhd rdi bd ngai vi Thdi T, clia cdi,
va quyén lyc d€ tu tap va tAim cau chdn Iy ma Ngai dat dudc gidc ngd.
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Phit t&f ching ta tu khdng phdi mong cau xin 4n hué, ma phai tu tip
theo guong hanh ctia Pitc Phat, phdi chuyén nghiép xdu thanh nghiép
lanh hay khong con nghiép nao nira. Con ngudi § doi giau c¢6 va thdong
minh, ngh¢o hén va ngu dot. Mdi ngudi mdi khdc, mdi ngudi mot
hoan cdnh riéng biét sai khac nhau. Phat t tin ring nguyén nhin chi
vi mdi ngudi tao nghiép riéng biét. PAy chinh la luat nhin duyén hay
nghiép qua, va chinh nghiép tdc dong va chi phdi tit cd. Chinh nghiép
ndi thin khiu y tao ra k&t qui, hanh phiic hay khd dau, giau hay
ngheo. Nghiép khong c6 nghia la s6 phan hay dinh ménh. N&u tin vao
s6 phan hay dinh ménh thi sy tu tip ddu con cin thiét va 1gi ich gi?
Nghiép khong cd dinh ciing khong phai 1a khong thay ddi duge. Con
ngudi khong thé d€ bi giam ham trong bon bic tudng kién cd clia
nghiép. Ngudc lai, con ngudi c6 kha ning va nghi lyc cé thé 1am thay
ddi dugc nghiép. Van ménh cda ching ta hoan toan tiy thudc vao
hanh dong cta chinh ching ta; néi cach khéc, chiing ta chinh 1a nhirng
nha ki€n tric ngdi nha nghiép cla chinh ching ta. Tu theo Phat Ia tw
minh chuyén nghiép. Chuyén nghiép 1a ching nhitng phii bd moi tat
x&u clia chinh minh, ma cling dirng quan tim dén nhitng hanh dong
X4u clia ngudi khac. Chiing ta khong th€ nao dd 15i cho ai khic vé
nhitng khd dau va bit hanh ctia chinh minh. Ching ta phdi ddi dién
v6i cudc song chit khong bd chay, vi c¢6 chd nao trén qui di't ndy la
chd cho chiing ta chay tron nghiép clia minh dau. Vi thé€ chiing ta phai
chuyén nghiép bing cich tu tip cic hanh lanh d€ mang lai hanh phiic
cho chinh minh, hon 13 cdu xin hoic sém h&i. Chuyén nghiép 1a
thudng nhé t&i nghiép, phai dung tri tué dé€ phan biét thién dc, lanh
dit, ty do va tréi budc d€ tranh nghiép 4c, 1am nghiép lanh, hay khong
tao nghiép nao ci. Chuyén nghiép con 1a thanh loc ty tim hon 13 ciu
nguyén, nghi 1& ciing ki€n hay tu hanh xdc. Ngoai ra, chuyén nghiép
con la chuyén cdi tim hep hoi ich ky thanh cdi tim mén thuong rong
16n va thanh tyu tAm tr bi biing cdch thuong x6t ching sanh moi loai.
Néi cach khic, chuyén nghiép 1a thanh tyu tf vo lugng tAm, dic biét
12 hai tAm tif va bi. Phit t&f chdn thuin nén ludén nhd ring trong ddi
ndy ai ciing phdi mdt 1an chét, hoic sém hoic muodn; khi chét, khdng
ai mang theo dudc bat ¢t thit gi cda tran tuc, chi ¢6 nghiép lanh hay
nghié€p dir do minh tao ra sé phdi theo minh nhu hinh v4i bong ma
thoi.
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VI. Nhitng Loi Phdt Day Vé “Thién Ac” Trong Kinh Pién:
Trong Kinh Phap Cu, ddc Phat day: O chd ndy an nin, ti€p & chd
khédc ciling 4n nin, ké 1am di€u dc nghiép, cd hai noi déu in nin; vi
thd'y 4c nghi€p minh gy ra, k& kia sanh ra 4n nin va chét mon (15). 6
chd ndy vui, ti€p & chd khéc ciling vui; ké 1am diéu thién nghiép, ca hai
ndi déu an vui; vi thdy thién nghiép minh giy ra, ngudi kia sanh ra an
lac va cuc lac (16). O chd ndy than budn, ti€p & chd khdc ciing than
budn, ké giy diéu dc nghiép, cd hai noi déu than budn: nghi ring “toi
di tao 4c” vi vdy nén n6 than budn. Hon nita con than budn vi phai
doa vao cdi khd (17). O chd ndy hoan hy, ti€p & chd khdc ciing hoan
hy, ké tu hanh phudc nghiép, c& hai ndi déu hoan hy: nghi ring “toi da
tao phudc” vi vy nén né hoan hy. Hon nita con hoan hy vi dugc sanh
vao ¢di lanh (18). Nhu thd hoa tuci dep chi phd trudng mau sic ma
ching c6 huong thom, nhitng nguSi chi bi€t néi diéu lanh ma khong
l1am diéu lanh ching dem lai ich 1gi (51). Nhu thi hoa tudi dep, vira c6
mau sic, lai ¢6 huong thom, nhitng ngudi néi diéu lanh va lam dugc
diéu lanh s& dua lai k&t qua tot (52). Nhu tir d6ng hoa c¢6 thé 1am nén
nhiéu trang hoa, tif ndi than ngudi c6 thé tao nén nhiéu viéc thién (53).
Ché than vdi ban 4c, chd than vdi ké ti€u nhan. Hiy thin v6i ban lanh,
hay than véi bac thugng nhan (Phap Cd 78). Néu di 1am viéc lanh hay
nén thudng lam mai, nén vui 1am viéc lanh; hé chita lanh nhit dinh tho
lac (118). Khi nghiép lanh chua thanh thuc, ngudi lanh cho 1a khd, dén
khi nghiép lanh thanh thuc, ngudi lanh mdi bi€t 1a 1anh (120). Ché nén
khinh diéu lanh nhd, cho ring “ching dua lai qua bdo cho ta.” Phai
bi€t giot nuéc nhéu lau ngay ciing 1am day binh. K& tri s§ di toan thién
bdi chita don tirng khi it ma nén (122). Ké ngu phu tao cic 4c nghiép
van khong tu bi€t c6 qui bao gi ching ? Ngudi ngu ty tao ra nghiép dé
chiu khd, ching khic nao ty 14y Iita d6t minh (136). Nhu xe vua 1ong
14y, cudi cling cling hu hoai, thin nay r6i s& gia. Chi c6 Phdp clia bac
Thién, khdi bi nan gia nua. Nhu vdy bac chi Thién, néi 1én cho bic
Thién (Phap Cua 151). Ai dung cac hanh lanh, lam x6éa md& nghiép Ac,
s€ chéi sdng ddi nay, nhu tring thodt may che (Phap Cd 173). Khich
lau ngay tha huong, an &n tlr xa vé, ba con cung thian hitu, han hoan
d6n chao mung. Cling vay cdc phudc nghiép, don chao ngudi lam lanh,
ddi nay dén doi kia, nhu thAn nhan dén chao (Phiap Cd 219 & 220).
Ngudi lanh ddu & xa, sdng td nhu ndi Tuyét. K& 4c dau & day, ciing
khong hé dudc thdy, nhu tén bin dém den (Phdp Cid 304). Ac hanh
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khong nén lam, [am xong chiu khd luy. Thién hanh &t nén Iam, [Am
xong khong dn nian (Phap Cu 314).

Ciing trong kinh Phdp Cu, Dic Phat day: Hay gip rdt 1am lanh,
ch€ chi tAm to6i 4c. HE bi€ng nhdc viéc lanh gid phiit nao thi tim wa
chuyén 4c gid phit ndy (116). Néu da 15 1am 4c chd nén thudng 1am
hoai, chd vui lam viéc dc; hé chia 4c nhit dinh tho khd (117). Khi
nghiép dc chua thanh thuc, ké 4c cho 1a vui, d€n khi nghiép 4c thanh
thuc k& 4c méi hay 1a 4c (119). ChS khinh diéu 4c nhd, cho ring
“ching dua lai qui bdo cho ta.” Phai bi€t giot nudc nhéu ldu ngay
ciing 1am diy binh. K& ngu phu s& di ddy tdi 4c bdi chita don tirng khi
it ma nén (121). Ngudi di budn mang nhiéu clia biu ma thi€u ban dong
hanh, trinh xa con dudng nguy hi€m lam sao, nhu ké tham séng tranh
xa thudc doc th€ nao, thi cdc nguoi ciing phdi tranh xa diéu 4c thé Ay
(123). Véi ban tay khdng thuong tich, c6 thé nim thudc doc ma khong
bi nhiém doc, véi ngudi khong 1am 4dc thi khdng bao git bi dc (124).
Pem 4c y xAm pham dén ngudi khong ta vay, thanh tinh va v nhiém,
t0i 4c sé& trd lai ké lam 4c nhu ngudc gié tung bui (125). Mot s6 sinh ra
tir bao thai, ké 4c thi doa vao dia nguc, ngudi chinh truc thi sinh 1én
chu thién, nhung cdi Ni€t ban chi danh riéng cho nhitng ai da diét sach
nghiép sanh tir (126). Ching phdi bay 1&én khong trung, ching phai lin
xudng ddy b€, ching phdi chui vio hang siu ndi thim, du tim khip th&
gian ndy, ching c6 ndi nao trén khdi d4c nghiép di gay (127). Ché nén
n6i 16i thd 4dc. Khi ngudi dung 16i thé dc néi v6i ngudi khac. Ngudi
khéc cling dung 16i thd 4c néi vSi ngudi, thuong thay nhitng 151 néng
gian thd dc chi 1am cho cdc nguoi dau d6n khé chiu nhu dao gdy ma
thoi (133). N&u ngudi mic nhién nhu cdi ddng la bé trudc nhitng ngudi
dem 151 thd 4c cdi va d&€n cho minh, tic 1a ngudi da tu tai di trén dudng
Ni€t Ban. Ngudi kia ching 1am sao tim sy tranh cii véi nguoi dugc nita
(134). Ac nghiép chinh do minh tao, tir minh sinh ra. Ac nghiép lam hai
ké ngu phu d& dang nhu kim cang phd hoai bdo thach (161). Viéc hung
4c thi d& 1am nhung ching 10i gi cho ta, trai lai viéc tir thién c6 1di cho
ta thi lai rdt khé 1am (163). Nhitng ngudi dc tué ngu si, vi tdm ta kién
ma vu miét gido phdp A-la-hdn, vu miét nguGi lanh Chdanh dao va gido
phap dic Nhu Lai d€ tu mang 14y bai hoai, nhu gidng cd cich-tha hé&
sinh hoa qua xong lién tiéu diét (164). Lam dit bdi ta ma nhiém 6 ciing
bdi ta, 1am lanh bdi ta ma thanh tinh ciing bdi ta. Tinh hay bat tinh déu
bdi ta, chit khong ai c6 thé 1am cho ai thanh tinh dugc (165). Chd nén
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phi bdng, dirng lam ndo hai, gitt gidi luat tinh nghiém, udng in c6
chirng muc, riéng & chd tich tinh, siéng tu tap thién dinh; Ay 15i chu
Phat day (185). Trong kinh T¢ Thap Nhi Chuong, Bdc Phit day:
“Ngudi 4c nghe néi ai 1am diéu thién thi d€n dé pha hoai. Khi gip
ngudi nhu vay, cadc dng phai tu chi, dirng ¢6 tic gidn trach méc. Bdi vi
ké mang diéu dc dé&n thi ho sé& linh tho diéu dc d6 (Chuong 6).” “C6
ngudi nghe ta gilf dao, thuc hanh tim dai nhan tit, nén dén ming ta; ta
im lang khong phan ¢ng. Ngudi kia ming xong, ta lién hoi: Ong dem
18 vat d€ bi€u ngudi khdc, ngudi kia khong nhan thi 1& vat 4y trd vé
véi dng khong? Ngudi kia ddp: “Vé chit.” Ta bdo: “Nay dng ming ta,
ta khong nhin thi ty 6ng rudc hoa vao than, giong nhw 4m vang theo
ti€ng, bong theo hinh, rét cudc khong thé tranh khéi. Vay hdy cin
than, dirng 1am diéu 4c (Chuong 7).” “K& 4c hai ngudi hién giong nhu
nguéc mit 1én trdi ma nhd nudc mi€ng, nhd khong tdi trdi, nudc mi€ng
lai roi xu6ng ngay mit minh. Ngudc gié tung bui, bui ching d&€n ngudi
khéc, tr§ lai dd thadn minh, ngudi hién khong thé hai dugc ma con bi
hoa vao thin (Chuong 8).” Trong chuong 14, c6 mdt vi Sa Mon hoi
Phat: “Piéu gi 12 thién? Piéu gi 12 16n nhit?” Pidc Phat day: “Thyc
hanh Chéanh Pao, gilt sy chan that 1a thién. Chi nguyén hop véi Pao la
16n nhat.”

Good & Evil In Buddhist Teachings

(A) Good In Buddhist Point of View

I. In Buddhist Point of View, What Are the Good?:

“Kusala” means volitional action that is done in accordance with
the Aryan Eightfold Noble Path. So, Kusala is not only in accordance
with the right action, but it is also always in accordance with the right
view, right understanding, right speech, right livelihood, right energy,
right concentration and right samadhi. According to the Dharmapada
Sutra, verse 183, the Buddha taught: Not to do evil, to do good, to
purify one’s mind, this is the teaching of the Buddhas.” Kusala karmas
or good deeds will help a person control a lot of troubles arising from
his mind. Inversely, if a person does evil deeds he will receive bad
results in this life and the next existence which are suffering. Thus,
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wholesome deeds clean our mind and give happiness to oneself and
others. Devout Buddhists should always remember that meditation and
Buddha recitation are simply processes of refraining from Kkilling,
stealing, lustful conduct, lying, and using intoxicants. Therefore, when
we meditate we keep the five basic precepts, do we not? Besides,
practicing meditation and Buddha Recitation are nothing less than
putting into practice the ten good deeds. Thus, do not waste our time to
think about useless idle thoughts, about kusala or akusala (wholesome
or unwholesome deeds). Let’s work harder and advance with
determination. Reflect inwardly, seek our true self. Ask ourselves,
“How many evil thoughts have we created? How many good thoughts?
How many idle thoughts have we let arise? And so on, and so on. Let
us resolve like this: “Bring forth the good thoughts that have not yet
arisen; increase the good thoughts that have already arisen. Suppress
the evil thoughts that have not yet emerged; wipe out all the evil
thoughts that have already occured. Devout Buddhists should always
remember this: “A thought of goodness increases the pure energy in
the world; a thought of evil increases the world’s bad energy.”
However, Buddhism is a religion of complete freedom, the Buddha
shows “good and evil are two different paths”, we can cultivate to
follow the good path, or commit the other as we wish. People who
cultivate goodness can leave the Triple Realm; while evildoers must
fall into the Three Evil Destinies. In the Sutra of Forty-Two Chapters, a
Sramana asked the Buddha: “What is goodness? What is the foremost
greatness?” The Buddha replied: “To practice the Way and to protect
the Truth is goodness. To unite your will with the Way is greatness.”
(Chapter 14). In the Dharmapada Sutra, the Buddha taught: As a flower
that is colorful and beautiful, but without scent, even so fruitless is the
well-spoken words of one who does not practice it (Dharmapada 51).
As the flower that is colorful, beautiful, and full of scent, even so
fruitful is the well-spoken words of one who practices it (Dharmapada
52). As from a heap of flowers many a garland is made, even so many
good deeds should be done by one born to the mortal lot (Dharmapada
53). If a person does a meritorious deed, he should do it habitually, he
should find pleasures therein, happiness is the outcome of merit
(Dharmapada 118). Even a good person sees evil as long as his good
deed has not yet ripened; but when his good deed has ripened, then he
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sees the good results (Dharmapada 120). Do not disregard small good,
saying, “it will not matter to me.” Even by the falling of drop by drop, a
water-jar is filled; likewise, the wise man, gathers his merit little by
little (Dharmapada 122).

I1. Kusala Dharmas:

“Kusala” means volitional action that is done in accordance with
the Aryan Eightfold Noble Path. So, Kusala is not only in accordance
with the right action, but it is also always in accordance with the right
view, right understanding, right speech, right livelihood, right energy,
right concentration and right samadhi. According to the Dharmapada
Sutra, verse 183, the Buddha taught: Not to do evil, to do good, to
purify one’s mind, this is the teaching of the Buddhas.” Kusala karmas
or good deeds will help a person control a lot of troubles arising from
his mind. Inversely, if a person does evil deeds he will receive bad
results in this life and the next existence which are suffering. Thus,
wholesome deeds clean our mind and give happiness to oneself and
others. Kusala means good, right, wholesome. It is contrary to the
unwholesome. Kusala karmas or good deeds will help a person control
a lot of troubles arising from his mind. Inversely, if a person does evil
deeds he will receive bad results in this life and the next existence
which are suffering. An honest man, especially one who believes in
Buddhist ideas of causality and lives a good life. There are two classes
of people in this life, those who are inclined to quarrel and addicted to
dispute, and those who are bent to living in harmony and happy in
friendliness. The first class can be classified wicked, ignorant and
heedless folk. The second class comprised of good, wise and heedful
people. The Buddha has made a clear distinction between wickedness
and goodness and advises all his disciples not to do evil actions, to
perform good ones and to purify their own heart. He know that it is
easy to do evil action. To perform meritorious one far more difficult.
But His disciples should know how to select in between evil and good,
because wicked people will go to hell and undergo untold suffering,
while good ones will go to Heaven and enjoy peaceful bliss. Moreover,
Good one even from afar shrine like the mountain of snow with their
meritorious actions, while bad ones are enveloped in darkness like an
arrow shot in the night.”
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According to The Connected Discourses of the Buddha, Chapter
Ambapali, there are two starting points of wholesome states. First,
virtue that is well purified which includes basing upon virtue and
establishing upon virtue. Second, view that is straight. According to
The Long Discourses of the Buddha, there are three good (wholesome)
roots. For Monks and Nuns, there are the wholesome roots of non-
greed, non-hatred, and non-delusion (no selfish desire, no ire, no
stupidity); the wholesome roots of almsgiving, kindness, and wisdom;
and the wholesome roots of good deeds, good words, good thoughts.
Three good roots for all moral development: the wholesome root of no
lust or selfish desire, the wholesome root of no ire or no hatred, and the
wholesome root of no stupidity. For Ordinary People, there are three
wholesome roots: the wholesome root of almsgiving; the wholesome
root of mercy; and the wholesome root of wisdom. There are also three
good upward directions or states of existence. The first path is the
wholesome path. This is the highest class of goodness rewarded with
the deva life. The second path is the path of human beings. The middle
class of goddness with a return to human life. The third path is the path
of asuras. The inferior class of goodness with the asura state.
According to The Long Discourses of the Buddha, Sangiti Sutra, there
are three kinds of wholesome element. First, the wholesome element
of renunciation. Second, the wholesome element of non-enmity. Third,
the wholesome element of non-cruelty. According to the Long
Discourses of the Buddha, there are three kinds of right conduct: right
conduct in body, right conduct in speech, and right conduct in thought.
Three good deeds (the foundation of all development) include no lust
(no selfish desire), no anger, and no stupidity (no ignorance). According
to the Abhidharma, there are three doors of wholesome kamma
pertaining to the sense-sphere. First, bodily action pertaining to the
door of the body: not to kill, not to steal, and not to commit sexual
misconduct. Second, verbal action pertaining to the door of speech: not
to have false speech, not to slander, not to speak harsh speech, and not
to speak frivolous talk. Third, mental action pertaining to the door of
the mind: not to have Covetousness, not to have Ill-will, and not to
have wrong views. According to The Long Discourses of the Buddha,
Sangiti Sutra, there are three kinds of wholesome investigation. First,
the wholesome investigation of renunciation. Second, the wholesome
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investigation of non-enmity. Third, the wholesome investigation of
non-cruelty. According to The Long Discourses of the Buddha, Sangiti
Sutra, there are three kinds of wholesome perception. First, the
wholesome perception of renunciation. Second, the wholesome
perception of non-enmity. Third, the wholesome perception of non-
cruelty.

According to the Mahayana, there are four good roots, or sources
from which spring good fruit or development: Sravakas, Pratyeka-
buddhas, Bodhisattvas, and Buddhas. According to the Kosa Sect, there
are four good roots, or sources from which spring good fruit or
development: the level of heat, the level of the summit, the level of
patience, and the level of being first in the world. According to the
Surangama Sutra, book Eight, There are four good roots, or sources
from which spring good fruit or development. The Buddha reminded
Ananda as follows: “Ananda! When these good men have completely
purified these forty-one minds, they further accomplish four kinds of
wonderfully perfect additional practices.” The first root is the level of
heat. When the enlightenment of a Buddha is just about to become a
function of his own mind, it is on the verge of emerging but has not yet
emerged, and so it can be compared to the point just before wood
ignites when it is drilled to produce fire. Therefore, it is called ‘the
level of heat.” The second root is the level of the summit. He continues
on with his mind, treading where the Buddhas tread, as if relying and
yet not. It is as if he were climbing a lofty mountain, to the point where
his body is in space but there remains a slight obstruction beneath him.
Therefore it is called ‘the level of the summit.” The third root is the
level of patience. When the mind and the Buddha are two and yet the
same, he has well obtained the middle way. He is like someone who
endures something when it seems impossible to either hold it in or let it
out. Therefore it is called '*he level of patience.” The fourth root is the
level of being first in the world. When numbers are destroyed, there
are no such designations as the middle way or as confusion and
enlightenment; this is called the ‘level of being first in the world.’
According to the Long Discourses of the Buddha, Sangiti Sutra, there
are eight right factors: Right views, Right thinking, Right speech, Right
action, Right livelihood, Right effort, Right mindfulness, and Right
concentration.
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In the Dharmapada Sutra, the Buddha taught: “As a flower that is
colorful and beautiful, but without scent, even so fruitless is the well-
spoken words of one who does not practice it (Dharmapada 51). As the
flower that is colorful, beautiful, and full of scent, even so fruitful is the
well-spoken words of one who practices it (Dharmapada 52). As from a
heap of flowers many a garland is made, even so many good deeds
should be done by one born to the mortal lot (Dharmapada 53). If a
person does a meritorious deed, he should do it habitually, he should
find pleasures therein, happiness is the outcome of merit (Dharmapada
118). Even a good person sees evil as long as his good deed has not
yet ripened; but when his good deed has ripened, then he sees the good
results (Dharmapada 120). Do not disregard small good, saying, “it will
not matter to me.” Even by the falling of drop by drop, a water-jar is
filled; likewise, the wise man, gathers his merit little by little
(Dharmapada 122).” In the Forty-Two Sections Sutra, chapter 14, the
Buddha taught: “A Sramana asked the Buddha: “What is goodness?
What is the foremost greatness?” The Buddha replied: “To practice the
Way and to protect the Truth is goodness. To unite your will with the
Way is greatness.”

I11. Wholesome Karmas:

Kusala karma (good karma, good deeds, skillful action) means
volitional action that is done in accordance with the Aryan Eightfold
Noble Path. So, Kusala karma is not only in accordance with the right
action, but it is also always in accordance with the right view, right
understanding, right speech, right livelihood, right energy, right
concentration and right samadhi. According to the Dharmapada Sutra,
verse 183, the Buddha taught: Not to do evil, to do good, to purify
one’s mind, this is the teaching of the Buddhas.” Kusala karmas or
good deeds will help a person control a lot of troubles arising from his
mind. Inversely, if a person does evil deeds he will receive bad results
in this life and the next existence which are suffering. A good man, an
honest man, especially one who believes in Buddhist ideas of causality
and lives a good life. There are two classes of people in this life, those
who are inclined to quarrel and addicted to dispute, and those who are
bent to living in harmony and happy in friendliness. The first class can
be classified wicked, ignorant and heedless folk. The second class
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comprised of good, wise and heedful people. The Buddha has made a
clear distinction between wickedness and goodness and advises all his
disciples not to do evil actions, to perform good ones and to purify their
own heart. He know that it is easy to do evil action. To perform
meritorious one far more difficult. But His disciples should know how
to select in between evil and good, because wicked people will go to
hell and undergo untold suffering, while good ones will go to Heaven
and enjoy peaceful bliss.

1V. Ten Good Actions and Deva-Gati:

There are ten meritorious deeds, or the ten paths of good action
according to the Mahayana Buddhism: First, to abstain from killing, but
releasing beings is good. Second, to abstain from stealing, but giving is
good. Third, to abstain from sexual misconduct, but being virtuous is
good. Fourth, to abstain from lying, but telling the truth is good. Fifth,
to abstain from speaking double-tongued (two-faced speech), but
telling the truth is good. Sixth, to abstain from hurtful words (abusive
slander), but speaking loving words is good. Seventh, to abstain from
useless gossiping, but speaking useful words. Eighth, to abstain from
being greedy and covetous. Ninth, to abstain from being angry, but
being gentle is good. Tenth, to abstain from being attached (devoted) to
wrong views, but understand correctly is good. According to the
Vimalakirti Sutra, chapter ten, the Buddha of the Fragrant Land,
Vimalakirti said to Bodhisattvas of the Fragrant Land as follows: “As
you have said, the Bodhisattvas of this world have strong compassion,
and their lifelong works of salvation for all living beings surpass those
done in other pure lands during hundreds and thousands of aeons.
Why? Because they achieved ten excellent deeds which are not
required in other pure lands.” What are these ten excellent deeds?
They are: First, using charity (dana) to succour the poor. Second, using
precept-keeping (sila) to help those who have broken the
commandments. Third, using patient endurance (ksanti) to subdue their
anger. Fourth, using zeal and devotion (virya) to cure their remissness.
Fifth, using serenity (dhyana) to stop their confused thoughts. Sixth,
using wisdom (prajna) to wipe out ignorance. Seventh, putting an end
to the eight distressful conditions for those suffering from them. Eighth,
teaching Mahayana to those who cling to Hinayana. Ninth, cultivation
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of good roots for those in want of merits. Tenth, the four Bodhisattva
winning devices for the purpose of leading all living beings to their
goals (in Bodhisattva development). According to Hinayana Buddhism,
according to Most Venerable Narada, there are ten kinds of good
karma or meritorious actions which may ripen in the sense-sphere.
Generosity or charity which yields wealth; morality gives birth in
noble families and in states of happiness; meditation gives birth in
realms of form and formless realms; reverence is the cause of noble
parentage; service produces larger retinue; transference of merit acts
as a cause to give in abundance in future births; rejoicing in other’s
merit is productive of joy wherever one is born; rejoicing in other’s
merit is also getting praise to oneself; hearing the dhamma is
conductive to wisdom; expounding the dhamma is also conducive to
wisdom; taking the three refuges results in the destruction of passions,
straightening one’s own views and mindfulness is conducive to diverse
forms of happiness.

V. Good-Knowing Advisors:

Good-knowing advisors are anyone (Buddha, Bodhisattva, wise
person, virtuous friends and even an evil being) who can help the
practitioner progress along the path to Enlightenment. Good is kind and
virtuous, Friend is a person who is worthy of giving others advice,
Knowledgeable means having a broad and proper understanding of the
truths, Awakened means no longer mesmerized by destinies of life.
Thus, Good Knowledgeable (knowing) Friend or Advisor is a good
person who has certain degree of knowledge of Buddhism and has the
ability to benefit himself and others. A Good Knowledgeable
(knowing) Friend is a friend in virtue, or a teacher who exemplifies the
virtuous life and helps and inspires other to live a virtuous life too. A
good friend who has a good and deep knowledge of the Buddha’s
teaching and who is currently practicing the law. Someone with
knowledge, wisdom and experience in Buddha’s teaching and
practicing. A wise counsel, spiritual guide, or honest and pure friend in
cultivation. The Buddha talked about being a Good Knowing Advisor
in Buddhism as follows: “When speaking of the good knowledgeable
advisors, this is referring to the Buddhas, Bodhisatvas, Sound Hearers,
Pratyeka-Buddhas, as well as those who have faith in the doctrine and
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sutras of Buddhism. The good knowledgeable advisors are those
capable of teaching sentient beings to abandon the ten evils or ten
unwholesome deeds, and to cultivate the ten wholesome deeds.
Moreover, the good knowledgeable advisors’ speech is true to the
dharma and their actions are genuine and consistent with their speech.
Thus, not only do they not kill living creatures, they also tell others not
to kill living things; not only will they have the proper view, they also
will use that proper view to teach others. The good knowledgeable
advisors always have the dharma of goodness, meaning whatever
actions they may undertake, they do not seek for their own happiness,
but for the happiness of all sentient beings. They do not speak of
others’ mistakes, but speak of virtues and goodness. There are many
advantages and benefits to being close to the good knowledgeable
advisors, just as from the first to the fifteenth lunar calendar, the moon
will gradually become larger, brighter and more complete. Similarly,
the good knowledgeable advisors are able to help and influence the
learners of the Way to abandon gradually the various unwholesome
dharma and to increase greatly wholesome dharma. For these above
mentioned reasons, before entering Nirvana, the Buddha emphasized
in front of his disciples that Buddhists must definitely build up their
foundation of knowledge in cultivation in which we cannot lack
understanding of the advantages of Closely Associate With Good-
Knowing Advisors.

There are three types of good spiritual advisors: Teaching Spiritual
Advisor is someone conversant with the Dharma and experienced in
cultivation. The retreat members can have him follow their progress,
guiding them throughout the retreat, or they can simply seek guidance
before and after the retreat. When several persons hold a retreat
together, they should ask a spiritual advisor to lead the retreat and give
a daily fifteen-to-thirty-minute inspirational talk. Caretaking Spiritual
Adpvisor refers to one or several persons assisting with outside daily
chores such as preparing meals or cleaning up, so that on retreat can
cultivate peacefully without distraction. Such persons are called
“Retreat assistant.” Common Practice Spiritual Advisor are persons
who practice the same method as the individual(s) on retreat. They
keep an eye on one another, encouraging and urging each other on.
These cultivators can either be participants in the same retreat or



1533

cultivators living nearby. In addition to keeping an eye out and urging
the practitioners on, they can exchange ideas or experiences for the
common good. This concept has been captured in a proverb: “Rice
should be eaten with soup, practice should be conducted with friends.”
Nowadays, in order to have a right cultivation, Buddhist
practitioners should be guided by a good advisor, who has a thorough
understanding of the sutras and many years experience in meditation.
This is one of the five necessary conditions for any Zen practitioners. If
a Zen practitioner does not meet these five conditions, he is very easily
subject to get harm from demon. According to the Kalyana-mitra Sutra,
the Buddha taught, “Nowadays, if one wishes to find kind friends and
virtuous teachers to learn and to be close to them, they may find these
people in the shining examples in old books. Otherwise, if one searches
among the living, it would be extraordinary hard to find a single
person.” They also reminded us five things about good-knowing
advisor as follows: Nowadays, in 1,000 people, there is one good
person. In a thousand good people, there is one person who knows
religion. In one thousand people who know religion, there is one
person who has enough faith to practice religion. In one thousand
people who practice religion, there is one person who cultivates in a
genuine and honest manner. Thus, out of four thousand people, we
would find only four good people. Thus, the Buddha always
encouraged his disciples to listen to Good Knowing Advisors without
any doubt. Once we call someone our Good Knowing Advisors, we
should truly listen to their advice. If Good Knowing Advisors say that
cultivation requires arduous effort, we should truly believe it. If we
believe completely, we will surely be able to understand the mind and
see the nature, return to the origin and go back to the source. Devout
Buddhists should always listen to the instructions of a Good Knowing
Advisor. If he tells us to recite the Buddha’s name, we should follow
the instructions and recite. If he tells us not to be distracted, then we
should not be distracted. This is the essential secret of cultivation that
we can benefit from our Good Knowing Advisors. The followings are
the Buddha’s teachings on “Good Knowing Advisors” in the
Dharmapada Sutra: Should you see an intelligent man who points out
faults and blames what is blame-worthy, you should associate with
such a wise person. It should be better, not worse for you to associate
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such a person (Dharmapada 76). Those who advise, teach or dissuade
one from evil-doing, will be beloved and admired by the good, but
they will be hated by the bad (Dharmapada 77). Do not associate or
make friends with evil friends; do not associate with mean men.
Associate with good friends; associate with noble men (Dharmapada
78). Those who drink the Dharma, live in happiness with a pacified
mind; the wise man ever rejoices in the Dharma expounded by the
sages (Dharmapada 79). If you get a prudent and good companion who
is pure, wise and overcoming all dangers to walk with, let nothing hold
you back. Let find delight and instruction in his companion
(Dharmapada 328). If you do not get a prudent and good companion
who is pure, wise and overcoming all dangers to walk with; then like a
king who has renounced a conquered kingdom, you should walk alone
as an elephant does in the elephant forest (Dharmapada 329). It is
better to live alone than to be fellowship with the ignorant (the fool).
To live alone doing no evil, just like an elephant roaming in the
elephant forest (Dharmapada (330).”

(B) Evil In Buddhist Point of View

I. In Buddhist Point of View, What Are the Evil?:

The evil or unwholesome deeds (anything connected with the
unwholesome root or akasula mula) accompanied by greed, hate or
delusion and cause undesirable karmic results or future suffering.
There are two kinds of causes in the world: good causes and bad
causes. If we create good causes, we will reap good results; if we
create bad causes, we will surely reap bad results. According to The
Path of Purification, unwholesome deeds are both unprofitable action
and courses that lead to unhappy destinies. Unwholesome mind creates
negative or unwholesome thoughts (anger, hatred, harmful thoughts,
wrong views, etc), speech (lying, harsh speech, double-tongued, etc),
as well as deeds which are the causes of our sufferings, confusion and
misery. Unwholesome or negative mind will destroy our inner peace
and tranquility. According to Buddhism, if we create bad causes, we
will surely reap bad results. People who create many offenses and
commit many transgressions will eventually have to undergo the
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retribution of being hell-dwellers, hungry-ghosts, and animals, etc. In
general, doing good deeds allows us to ascend, while doing evil causes
us to descend. In everything we do, we must take the responsibility
ourselves; we cannot rely on others. Maliciousness is planning to harm
others. It includes thinking how to revenge a wrong done to us, how to
hurt others’ feelings or how to embarrass them. From the earliest
period, Buddhist thought has argued that immoral actions are the result
of ignorance (avidya), which prompts beings to engage in actions
(karma) that will have negative consequences for them. Thus evil for
Buddhism is a second-order problem, which is eliminated when
ignorance is overcome. Thus the definition of sin and evil is pragmatic:
evil actions are those that result in suffering and whose consequences
are perceived as painful for beings who experience them. All karmas
are controlled by the threefold deed (body, speech, and mind). Three
deeds of the body, four deeds of the mouth, and three deeds of the
mind. According to Buddhism, evil phenomena refers to supernatural
phenomena which are said to be side effects of Zazen, such as
clairvoyance and othe magical abilities, as well as hallucinations. They
are considered to be distractions, and so meditators are taught to ignore
them as much as possible and to concentrate on meditative practice
only. According to Buddhism, evil person is the one who has evil ideas
of the doctrine of voidness, to deny the doctrine of cause and effect.
Thus, the Buddha advises us not make friends with wicked ones, but to
associate only with good friends. He points out very clearly that if we
yearn for life, we should avoid wickedness like we shun poison
because a hand free from wound can handle poison with impurity. The
dhammas of the good ones do not decay, but go along with the good
ones to where meritorious actions will lead them. Good actions will
welcome the well doer who has gone from this world to the next world,
just as relatives welcome a dear one who has come back. So the
problem poses itself very clear and definite. Wickedness and goodness
are all done by oneself. Wickedness will lead to dispute and to war,
while goodness will lead to harmony, to friendliness and to peace.
Great Master Ying-Kuang reminded Buddhist followers to
singlemindedly recite the Buddha’s name if they wish for their mind
not to be attaching and wandering to the external world. Do not forget
that death is lurking and hovering over us, it can strike us at any
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moment. If we do not wholeheartedly concentrate to practice Buddha
Recitation, praying to gain rebirth to the Western Pureland, then if
death should come suddenly, we are certain to be condemned to the
three unwholesome realms where we must endure innumerable
sufferings and sometime infinite Buddhas have in turn appeared in the
world, but we are still trapped in the evil paths and unable to find
liberation. Thus, cultivators should always ponder the impermanence of
a human life, while death could come at any moment without warning.
We should always think that we have committed infinite and endles
unwholesome karmas in our former life and this life, and the sufferings
awaiting for us in the unwholesome realms. Upon thinking all these, we
will be awakened in every moment, and we no longer have greed and
lust for the pleasures of the five desires and six elements of the
external world. If condemned to hell, then we will experience the
torturous and agonizing conditions of a moutain of swords, a forest of
knives, stoves, frying pans; in each day and night living and dying ten
thousand times, the agony of pain and suffering is inconceivable. If
condemned to the path of hungry ghost, then the body is hideously ugly
wreaking foul odors. Stomach is large as a drum but neck is as small as
a needle; though starving and thirsty, the offenders cannot eat or drink.
When seeing food and drinks, these items transform into coals and
fires. Thus, they must endure the torture and suffering of famine and
thirst, throwing, banging their bodies against everything, crying out in
pain and agony for tens and thousands of kalpas. If condemned to the
animal realm, then they must endure the karmic consequences of
carrying and pulling heavy loads, get slaughtered for food, or the strong
prey on the weak, mind and body always paranoid, frightened, and
fearful of being eaten or killed, without having any moment of peace.
Ancient virtues taught on wrong-doings as followed: “Those who spit at
the sky, immediately the spit will fall back on their face.” Or To harbor
blood to spit at someone, the mouth is the first to suffer from filth.

I1. Akusala Dharmas:

Unwholesome  dharmas  (anything connected with the
unwholesome root or akasula mula) accompanied by greed, hate or
delusion and cause undesirable karmic results or future suffering.
According to Buddhism, evil means bad, wrong, cruel, or mischievous
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acts or wicked deeds which are against the right that will receive
retribution in the present or the future. To do mischief or maliciousness
is planning to harm others. It includes thinking how to revenge a wrong
done to us, how to hurt others’ feelings or how to embarrass them.
From the earliest period, Buddhist thought has argued that immoral
actions are the result of ignorance (avidya), which prompts beings to
engage in actions (karma) that will have negative consequences for
them. Thus evil for Buddhism is a second-order problem, which is
eliminated when ignorance is overcome. Thus the definition of sin and
evil is pragmatic: evil actions are those that result in suffering and
whose consequences are perceived as painful for beings who
experience them. According to Buddhism, all karmas are controlled by
the threefold deed (body, speech, and mind). Three deeds of the body,
four deeds of the mouth, and three deeds of the mind. Also accoridng to
Buddhism, evil phenomena refers to supernatural phenomena which
are said to be side effects of Zazen, such as clairvoyance and othe
magical abilities, as well as hallucinations. They are considered to be
distractions, and so meditators are taught to ignore them as much as
possible and to concentrate on meditative practice only.

According to Buddhism, if we create bad causes, we will surely
reap bad results. People who create many offenses and commit many
transgressions will eventually have to undergo the retribution of being
hell-dwellers, hungry-ghosts, and animals, etc. In general, doing good
deeds allows us to ascend, while doing evil causes us to descend. In
everything we do, we must take the responsibility ourselves; we cannot
rely on others. According to The Path of Purification, “Bad Ways” is a
term for doing what ought not to be done and not doing what ought to
be done, out of desire, hate, delusion, and fear. They are called “bad
ways” because they are ways not to be travel by Noble Ones. Incorrect
conduct in thought, word or deed, which leads to evil recompense.
Unwholesome speech or slanderous or evil-speech which cause
afflictions. In the Dharmapada Sutra, the Buddha taught: “Do not speak
unwholesome or harsh words to anyone. Those who are spoken to will
respond in the same manner. Angry speech nourishes trouble. You will
receive blows in exchange for blows (Dharmapada 133). If like a
cracked gong, you silence yourself, you already have attained Nirvana.
No vindictiveness (quarrels) will be found in you (Dharmapada 134).”
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Unwholesome views or wrong views mean seeing or understanding in
a wrong or wicked and grasping manner. There are five kinds of wrong
views: wrong views of the body, one-sided views, wrong views which
are inconsistent with the dharma, wrong views caused by attachment to
one’s own errouneous understanding, and wrong views or wrong
understandings of the precepts.

Unwholesome deeds are bad, wrong, cruel, evil or mischievous
acts. Unwholesome or wicked deeds which are against the right.
Maliciousness is planning to harm others. It includes thinking how to
revenge a wrong done to us, how to hurt others’ feelings or how to
embarrass them. From the earliest period, Buddhist thought has argued
that immoral actions are the result of ignorance (avidya), which
prompts beings to engage in actions (karma) that will have negative
consequences for them. Thus evil for Buddhism is a second-order
problem, which is eliminated when ignorance is overcome. Thus the
definition of sin and evil is pragmatic: evil actions are those that result
in suffering and whose consequences are perceived as painful for
beings who experience them. Unwholesome or evil karmas of greed,
hatred and ignorance, all created by body, mouth and speech.
Unwholesome or harmful actions, or conduct in thought, word, or deed
(by the body, speech, and mind) to self and others which leads to evil
recompense (negative path, bad deeds, or black path). Unwholesome
or negative Karma includes: greed, anger, ignorance, pride, doubt,
wrong views, killing, stealing, sexual misconduct, and unwholesome
thoughts. According to the Sigalaka Sutra, there are four causes of
unwholesome or evil actions: unwholesome action springs from
attachment, ill-will, ignorance, and fear. According to the Sigalaka
Sutra, the Buddha taught: “If the Ariyan disciple does not act out of
attachment, ill-will, folly or fear, he will not do evil from any one of
the four above mentioned causes.” In the Dharmapada Sutra, the
Buddha taught: “As rust sprung from iron eats itself away when arisen,
just like ill deeds lead the doer to a miserable state (Dharmapada 240).

There are three kinds of unwholesome paths (the states of woe,
realms of woe, evil realms, or evil ways). Also called evil ways or
three evil paths, or destinies of hells, hungry ghosts and animals. These
are three paths which can be taken as states of mind, i.e., when
someone has a vicious thought of killing someone, he is effectively
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reborn, for that moment, in the hells. Sentient beings in evil realms do
not encounter the Buddhadharma, never cultivate goodness, and
always harm others. Sometimes the Asura realm is also considered an
unwholesome or evil realm because though they have heavenly merits,
they lack virtues and have much hatred. There are four fundamental
unwholesome passions. These four are regarded as the fundamental
evil passions originating from the view that there is really an eternal
substance known as ego-soul. First, the belief in the existence of an
ego-substance. Second, ignorance about the ego. Third, conceit about
the ego. The fourth fundamental unwholesome passion is self-love.

All karmas are controlled by the threefold deed (body, speech, and
mind). Three deeds of the body, four deeds of the mouth, and three
deeds of the mind. Accoridng to Buddhism, evil phenomena refers to
supernatural phenomena which are said to be side effects of Zazen,
such as clairvoyance and othe magical abilities, as well as
hallucinations. They are considered to be distractions, and so
meditators are taught to ignore them as much as possible and to
concentrate on meditative practice only. “Akusala” is a Sanskrit term
for “bonds of assumptions of bad states.” These are obstructions of
body (kayavarana) and of mind (manas-avarana). Some Buddhist
exegetes also add the third type, obstructions of speech (vag-avarana).
These are said to be caused by influences of past karma, in imitation of
past activities, and are the subtle traces that remain after the afflictions
(klesa) have been destroyed. An example that is commonly given is of
an Arhat, who has eliminated the afflictions, seeing a monkey and
jumping up and down while making noises like a monkey, but the
subtle traces still remain deep in the conscious.

According to Buddhism, an unwholesome person means an evil
person, one who has evil ideas of the doctrine of voidness, to deny the
doctrine of cause and effect. Thus, the Buddha advises us not make
friends with wicked ones, but to associate only with good friends. He
points out very clearly that if we yearn for life, we should avoid
wickedness like we shun poison because a hand free from wound can
handle poison with impurity. The dhammas of the good ones do not
decay, but go along with the good ones to where meritorious actions
will lead them. Good actions will welcome the well doer who has gone
from this world to the next world, just as relatives welcome a dear one
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who has come back. So the problem poses itself very clear and
definite. Wickedness and goodness are all done by oneself.
Wickedness will lead to dispute and to war, while goodness will lead to
harmony, to friendliness and to peace. Also according to the Buddhism,
the unwholesome people are those who commit unbelievable crimes
and whose minds are filled with greed, hatred and ignorance. Those
who commit lying, gossip, harsh speech, and double-tongued. Those
who abuse others’ good heart; those who cheat others for their own
benefits; those who Kkill, steal; those who act lasciviously; those who
think of wicked plots; those who always think of wicked (evil) scheme.
There are three unwholesome paths or three evil paths: hells,
hungry ghosts, and animals. Great Master Ying-Kuang reminded
Buddhist followers to singlemindedly recite the Buddha’s name if they
wish for their mind not to be attaching and wandering to the external
world. Do not forget that death is lurking and hovering over us, it can
strike us at any moment. If we do not wholeheartedly concentrate to
practice Buddha Recitation, praying to gain rebirth to the Western
Pureland, then if death should come suddenly, we are certain to be
condemned to the three unwholesome realms where we must endure
innumerable sufferings and sometime infinite Buddhas have in turn
appeared in the world, but we are still trapped in the evil paths and
unable to find liberation. Thus, cultivators should always ponder the
impermanence of a human life, while death could come at any moment
without warning. We should always think that we have committed
infinite and endles unwholesome karmas in our former life and this
life, and the sufferings awaiting for us in the unwholesome realms.
Upon thinking all these, we will be awakened in every moment, and
we no longer have greed and lust for the pleasures of the five desires
and six elements of the external world. If condemned to hell, then we
will experience the torturous and agonizing conditions of a moutain of
swords, a forest of knives, stoves, frying pans; in each day and night
living and dying ten thousand times, the agony of pain and suffering is
inconceivable. If condemned to the path of hungry ghost, then the body
is hideously ugly wreaking foul odors. Stomach is large as a drum but
neck is as small as a needle; though starving and thirsty, the offenders
cannot eat or drink. When seeing food and drinks, these items
transform into coals and fires. Thus, they must endure the torture and
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suffering of famine and thirst, throwing, banging their bodies against
everything, crying out in pain and agony for tens and thousands of
kalpas. If condemned to the animal realm, then they must endure the
karmic consequences of carrying and pulling heavy loads, get
slaughtered for food, or the strong prey on the weak, mind and body
always paranoid, frightened, and fearful of being eaten or killed,
without having any moment of peace.

There are five kinds of unwholesome deeds in this world. The first
kinds of unwholesome deed is Cruelty. Every creature, even insects,
strives against one another. The strong attack the weak; the weak
deceive the strong; everywhere there is fighting and cruelty. The
second kinds of unwholesome deed is Deception and lack of Sincerity.
There is a lack of a clear demarcation between the rights of a father
and a son, between an elder brother and a younger; between a husband
and a wife; between a senior relative and a younger. On every
occasion, each one desires to be the highest and to profit off others.
They cheat each other. They don’t care about sincerity and trust. The
third kinds of unwholesome deed is Wicked behavior that leads to
Injustice and wickedness. There is a lack of a clear demarcation as to
the behavior between men and women. Everyone at times has impure
and lasvicious thoughts and desires that lead them into questionable
acts and disputes, fighting, injustice and wickedness. The fourth kinds
of unwholesome deed is Disrespect the rights of others. There is a
tendency for people to disrespect the rights of others, to exaggerate
their own importance at the expense of others, to set bad examples of
behavior and, being unjust in their speech, to deceive, slander and
abuse others. The fifth kinds of unwholesome deed is To neglect their
duties. The is a tendency for people to neglect their duties towards
others. They think too much of their own comfort and their own desires;
they forget the favors they have received and cause annoyance to
others that often passes into great injustice.

According to the Long Discourses of the Buddha, Sangiti Sutra,
there are eight unwholesome factors: wrong views, wrong thinking,
wrong speech, wrong action, wrong livelihood, wrong effort, wrong
mindfulness, and wrong concentration. Eight wrong perceptions of
thought: desire, hatred, vexation with others, home-sickness, patriotism
or thoughts of the country’s welfare, dislike of death, ambition for



1542

one’s clan or family, and slighting or being rude to others. According to
the Sangiti Sutta in the Long Discourses of the Buddha, there are nine
unwholesome causes of malice which are stirred up by the thought
“There is no use to think that a person has harmed, is harming, or will
harm either you, someone you love, or someone you hate”. First, he
has done me an injury. Second, he is doing me an injury. Third, he will
do me an injury. Fourth, he has done an injury to someone who is dear
and pleasant to me. Fifth, he is doing an injury to someone and
pleasant to me. Sixth, he will do an injury to someone who is dear and
pleasant to me. Seventh, he has done an injury to someone who is
hateful and unpleasant to me. Eighth, he is doing an injury to someone
who is hateful and unpleasant to me. Ninth, he will do an injury to
someone who is hateful and unpleasant to me. Ancient virtues taught
on unwholesome doings as followed: “Those who spit at the sky,
immediately the spit will fall back on their face.” Or To harbor blood to
spit at someone, the mouth is the first to suffer from filth. Five practical
suggestions to prevent evil thoughts given by the Buddha. First,
harbouring a good thought opposite to the encroaching one, e.g.,
loving-kindness in the case of hatred. Second, reflecting upon possible
evil consequences, e.g., anger sometimes results in murder. Third,
simple neglect or becoming wholly inattentive to them. Fourth, tracing
the cause which led to the arising of the unwholesome thoughts and
thus forgetting them in the retrospective process. Fifth, direct physical
force.

In the Dharmapada Sutra, the Buddha taught: “Let’s hasten up to
do good. Let’s restrain our minds from evil thoughts, for the minds of
those who are slow in doing good actions delight in evil (Dharmapada
116). If a person commits evil, let him not do it again and again; he
should not rejoice therein, sorrow is the outcome of evil (Dharmapada
117). Even an evil-doer sees good as long as evil deed has not yet
ripened; but when his evil deed has ripened, then he sees the evil
results (Dharmapada 119). Do not disregard (underestimate) small evil,
saying, “it will not matter to me.” By the falling of drop by drop, a
water-jar is filled; likewise, the fool becomes full of evil, even if he
gathers it little by little (Dharmapada 121). A merchant with great
wealth but lacks of companions, avoids a dangerous route, just as one
desiring to live avoids poison, one should shun evil things in the same
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manner (Dharmapada 123). With a hand without wound, one can touch
poison; the poison does not afftect one who has no wound; nor is there
ill for him who does no wrong. (Dharmapada 124). Whoever harms a
harmless person who is pure and guiltless, the evil falls back upon that
fool, like dust thrown against the wind (Dharmapada 125). Some are
born in a womb; evil-doers are reborn in hells; the righteous people go
to blissful states; the undefiled ones pass away into Nirvana
(Dharmapada 126). Neither in the sky, nor in mid-ocean, nor in
mountain cave, nowhere on earth where one can escape from the
consequences of his evil deeds (Dharmapada 127). The evil is done by
oneself; it is self-born, it is self-nursed. Evil grinds the unwise as a
diamond grinds a precious stone (Dharmapada 161). Bad deeds are
easy to do, but they are harmful, not beneficial to oneself. On the
contrary, it is very difficult to do that which is beneficial and good for
oneself (Dharmapada 163). The foolish man who slanders the
teachings of the Arhats, of the righteous and the Noble Ones. He
follows false doctrine, ripens like the kashta reed, only for its own
destruction (Dharmapada 164). By oneself the evil is done, by oneself
one is defiled or purified. Purity or impurity depend on oneself. No one
can purify another (Dharmapada 165). Not to slander, not to harm, but
to restrain oneself in accordance with the fundamental moral codes, to
be moderate in eating, to dwell in secluded abode, to meditate on
higher thoughts, this is the teaching of the Buddhas (Dharmapada
185).”

In the Forty-Two Sections Sutra, the Buddha taught: “The Buddha
said: “When an evil person hears about virtue and intentionally or
voluntarily comes to cause trouble, you should restrain yourself and
should not become angry or upbraid him. Then, the one who has come
to do evil will do evil to himself.” There was one who, upon hearing
that 1 protect the way and practice great humane compassion,
intentionally or voluntarily came to scold me. I was silent and did not
reply. When he finished scolding me, I asked, ‘If you are courteous to
people and they do not accept your courtesy, the courtesy returns to
you, does it not?” He replied, ‘It does.’ I said, ‘Now you are scolding
me but I do not receive it. So, the misfortune returns to you and must
remain with you. It is just as inevitable as the echo that follows a sound
or as the shadow that follows a form. In the end, you cannot avoid it.
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Therefore, be careful not to do evil.” An evil person who harms a sage
is like one who raises his head and spits at heaven. Instead of reaching
heaven, the spittle falls back on him. It is the same with one who
throws dust into the wind instead of going somewhere else, the dust
returns to fall on the thrower’s body. The sage cannot be harmed;
misdeed will inevitably destroy the doer.”

I11.Unwholesome Karmas:

From the earliest period, Buddhist thought has argued that immoral
actions are the result of ignorance (avidya), which prompts beings to
engage in actions (karma) that will have negative consequences for
them. Thus evil for Buddhism is a second-order problem, which is
eliminated when ignorance is overcome. Thus the definition of sin and
evil is pragmatic: evil actions are those that result in suffering and
whose consequences are perceived as painful for beings who
experience them. All karmas are controlled by the threefold deed
(body, speech, and mind). Three deeds of the body, four deeds of the
mouth, and three deeds of the mind. Unwholesome karmas are harmful
actions, or conducts in thought, word, or deed (by the body, speech, and
mind) to self and others which leads to evil recompense. In the
Dharmapada Sutra, the Buddha taught: As rust sprung from iron eats
itself away when arisen, just like ill deeds lead the doer to a miserable
state (Dharmapada 240).

All karmas are controlled by the threefold deed (body, speech, and
mind). Three deeds of the body, four deeds of the mouth, and three
deeds of the mind. Three in Action of Body (Kaya Karma (skt): First,
killing, taking the life of any beings, including human or animal. We do
not free trapped animals; but, in contrast, we continue to kill and
murder innocent creatures, such as fishing, hunting, etc. Second,
stealing, all forms of acquiring for onself that which belongs to
another. We do not give, donate, or make offerings; but, in contrast, we
continue to be selfish, stingy, and stealing from others. Third, sexual
misconduct, all forms of sex-indulgence, by action or thoughts wants.
We do not behave properly and honorably; but, in contrast, we continue
to commit sexual misconduct or sexual promiscuity. Four in Action of
Mouth (Vac Karma (skt). The evil karma of speech is the mightiest.
We must know that evil speech is even more dangerous than fire
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because fire can only destroy all material possessions and treasures of
this world, but the firece fire of evil speech not only burns all the
Seven Treasures of Enlightened beings and all virtues of liberation, but
it will also reflect on the evil karma vipaka in the future. Fourth, false
speech or telling lies or using obscene and lewd words or speech. We
do not speak the truth; but, in contrast, we continue to lie and speak
falsely. Fifth, insulting or coarsing abusuve language or abusive
slandering. We do not speak soothingly and comfortably; but, in
contrast, we continue to speak wickedly and use a double-tongue to
cause other harm and disadvantages. Sixth, useless gossiping and
frivolous chattering. We do not speak kind and wholesome words; but,
in contrast, we continue to speak wicked and unwholesome words, i.e.,
insulting or cursing others. Seventh, speaking two-faced speech, to
slander or speak with a double-tongue or to speak ill of one friend to
another. We do not speak words that are in accordance with the
dharma; but, in contrast, we continue to speak ambiguous talks. Three
in Action of Mind (Moras Karma (skt): Eighth, greed or covetousness
(Libho (skt). We do not know how to desire less and when is enough;
but we continue to be greedy and covetous. Ninth, hatred or loss of
temper profanity (Dosa (skt). We do not have peace and tolerance
toward others; but, in contrast, we continue to be malicious and to have
hatred. Tenth, ignorance (Moha (skt). We do not believe in the Law of
Causes and Effetcs, but in contrast we continue to attach to our
ignorance, and refuse to be near good knowledgeable advisors in order
to learn and cultivate the proper dharma. In short, Pure Land
practitioners should always remember about the three commandments
dealing with the body: not to kill, not to steal, and not to commit
adultery; the four dealing with the mouth: not to lie, not to insult, not to
exaggerate, and not to speak with a double-tongue; the three dealing
with the mind: not to be greedy, not to be hatred, and not to be
ignorant.

1V. Ten Evil Deeds:

All karmas are controlled by the threefold deed (body, speech, and
mind). Three deeds of the body, four deeds of the mouth, and three
deeds of the mind. There are three evil karmas on action of the body
(Kaya Karma). The first evil action of the body is killing. Killing means
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to take the life of any beings, including human or animal. Killing
means the destruction of any living being including animals of all
kinds. To complete the offence of killing, five conditions are
necessary: a being, consciousness that it is a being, intention of killing,
effort of killing, and consequent death. The second evil action of the
body is stealing. All forms of acquiring for onself that which belongs to
another. To complete the offence of stealing, five conditions are
necessary: property of other people, consciousness that it is stealing,
intention of stealing, effort of stealing, and consequent stealing. The
second evil action of the body is sexual misconduct. All forms of sex-
indulgence, by action or thoughts wants. To complete the offence of
sexual misconduct, three conditions are necessary: intent to enjoy the
forbidden object, efforts of enjoyment of the object, and possession of
the object. The evil karma of speech is the mightiest. We must know
that evil speech is even more dangerous than fire because fire can only
destroy all material possessions and treasures of this world, but the
firece fire of evil speech not only burns all the Seven Treasures of
Enlightened beings and all virtues of liberation, but it will also reflect
on the evil karma vipaka in the future. There are four evil karmas on
action of the mouth (vac karma). The first evil action of the speech is
“lying”. To complete the offence of lying, four conditions are
necessary: untruth, intention to deceive, effort of lying, and
communication of the matter to others. The second evil action of the
speech is insulting or coarsing abusuve language. The third evil action
of the speech is gossiping and frivolous chattering. The fourth evil
action of the speech is to slander or Speak with a double-tongue; or to
speak ill of one friend to another. There are three evil karmas on action
of the mind (moras karma). First, greed or covetousness, second, hatred
or loss of temper profanity, and third, ignorance.

According to the Theravadan Buddhism, there are ten evil actions.
All karmas are controlled by the threefold deed (body, speech, and
mind). Three deeds of the body, four deeds of the mouth, and three
deeds of the mind: killing, stealing, sexual misconduct, lying,
slandering, harsh language, greed, ill-will, and wrong views. First,
taking the life of any beings, including human or animal. Killing means
the destruction of any living being including animals of all kinds. To
complete the offence of killing, five conditions are necessary: a being,
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consciousness that it is a being, intention of killing, effort of killing, and
consequent death. Second, Stealing, all forms of acquiring for onself
that which belongs to another. To complete the offence of stealing, five
conditions are necessary: property of other people, consciousness that
it is stealing, intention of stealing, effort of stealing, and consequent
stealing. Third, sexual misconduct, including all forms of sex-
indulgence, by action or thoughts wants. To complete the offence of
sexual misconduct, three conditions are necessary: intent to enjoy the
forbidden object, efforts of enjoyment of the object, and possession of
the object. Fourth, lying or telling lie. To complete the offence of lying,
four conditions are necessary: untruth, intention to deceive, effort, and
communication of the matter to others. Fifth, slandering (to slander or
speak with a double-tongue or to speak ill of one friend to another). To
complete the offence of slandering, five conditions are necessary:
division of people, intention to separate people, effort of division, and
communication. Sixth, harsh language. The effects of harsh language
are being detested by others although blameless. To complete the
offence of harsh language, three conditions are necessary: someone to
be abused, angry thought, and using abusive or harsh language.
Seventh, frivolous talk and the effects of frivolous talk are
disorderliness of the bodily organs and unacceptable speech. To
complete the offence of frivolous talk, two conditions are necessary:
inclination towards frivolous talk and speaking of frivolous talk. The
evil karma of speech is the mightiest. We must know that evil speech is
even more dangerous than fire because fire can only destroy all
material possessions and treasures of this world, but the firece fire of
evil speech not only burns all the Seven Treasures of Enlightened
beings and all virtues of liberation, but it will also reflect on the evil
karma vipaka in the future. Eighth, greed or covetousness. To complete
the offence of covetousness, two conditions are necessary: another’s
property and desire for another’s property. Ninth, ill-will. To complete
the offence of ill-will, two conditions are necessary: another being and
intention of doing harm. Tenth, false view, which means seeing things
wrongly without understanding what they truly are. To complete this
false view two conditions are necessary: perverted manner in which an
object is viewed and misunderstanding of the object according to that
wrong view. Therefore, the Buddha taught: “Devout Buddhists should
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always remember in mind the followings: not to kill, not to steal, not to
fornicate, not to lie, not to polish your words for personal advantages,
not to slander nor double-tongued, not to use harsh speech (not be of
evil speech), not to crave (desire: greed), not to be angry, and not to be
ignorant (Stupid) or wrong views.”

V. Evil Friends:

Evil people are coarse people who are always overwhelmed by
anger and lacking loving-kindness that they cannot appreciate the
difference between wholesome and unwholesome activities. They do
not know the benefit or appropriateness of paying respect to persons
worthy of respect, nor of learning about the Dharma, nor of actually
cultivating. They may be hot-tempered, easily victimized by by anger
and aversion. Their lives may be filled with rough and distasteful
activities. What is the use of making friends with such people? On the
contrary, good people have a deep considerateness and loving care for
other beings. The warmth and love of their hearts is manifested in
actions and speech. Refined people like these carry out their
relationships with other people in sweet speech, beneficial action, and
sharing a common aim. They always vow to give whatever they can
give to benefit other people. However, according to Buddhism, all
friends who cultivate with us, good or evil friends, can directly or
indirectly give us lectures on Dharmas in our path of cultivation. Good
people speak good Dharma, bad people speak bad Dharma. For good
advisors, we can directly learn good examples from them; for evil
friends, we can also indirectly learn to do opposite to their behaviors,
so we can prevent committing evil deeds. In the Dharmapada Sutra, the
Buddha Taught: “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). Those who
advise, teach or dissuade one from evil-doing, will be beloved and
admired by the good, but they will be hated by the bad (Dharmapada
77). Do not associate or make friends with evil friends; do not associate
with mean men. Associate with good friends; associate with noble men
(Dharmapada 78). He who companies with fools grieves for a long
time. To be with the foolish is ever painful as with an enemy. To
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associate with the wise is ever happy like meeting with kinsfolk
(Dharmapada 207).”

(C) Cultivation Means Changing From Evil to Good

1. Cultivate More Good Deeds:

Ancient virtues taught on wrong-doings as followed: “Those who
spit at the sky, immediately the spit will fall back on their face.” Or To
harbor blood to spit at someone, the mouth is the first to suffer from
filth. Therefore, Buddhist practitioners should always try to cultivate
more good deeds. Good deeds can be going to a temple to do good
deeds there, but good deeds can be what we do to make others happier
or moraler so that they can come closer to enlightenment and
emancipation. Devout zen practitioners should always remember that
before entering meditation practices, we should do a lot of good deeds,
for the level of mind stillness depends not only on methods of zen, but
also greatly depends the good deeds that we accomplished. If we are
not completely emancipated, our happiness in meditation also
synonymous with the happiness that we did for others. Therefore, a zen
practitioner must be the one who always gives the happiness, peace,
and mindfulness to others all his life. In other words, deside the effort
for meditation, zen practitioners should always try to do many good
deeds, for good deeds will support meditation result very well.

I1. Purification of Negative Karmas:

According to The Path of Purification, “bad actions” is a term for
doing what ought not to be done and not doing what ought to be done,
out of desire, hate, delusion, and fear. They are called “bad actions”
because they are actions that would never be done by Noble Ones.
Buddhist practitioners should always remember that incorrect conduct
in thought, word or deed... are all lead to evil recompense. Therefore,
Buddhist practitioners should always try to purify negative karmas. Evil
tendencies are obstructions of body (kayavarana) and of mind (manas-
avarana). Some Buddhist exegetes also add the third type, obstructions
of speech (vag-avarana). These are said to be caused by influences of
past karma, in imitation of past activities, and are the subtle traces that



1550

remain after the afflictions (klesa) have been destroyed. An example
that is commonly given is of an Arhat, who has eliminated the
afflictions, seeing a monkey and jumping up and down while making
noises like a monkey, but the subtle traces still remain deep in the
conscious. According to the Tantric traditions, there are four ways to
purify negative karma. First, regret our destructive actions. With
wisdom, we recognize and admit our errors. Regret is different from
guilt, for the latter immobilizes us emotionally and is based on
misconception. Regret, on the other hand, comes from an honest
assessment of our actions and enables us to learn from our mistakes.
Second, take refuge and generate the altruistic intention. When we
have acted destructively in relation to either holy beings or ordinary
beings, by taking refuge in the Three Jewels we restore our
relationship with the holy beings; and by generating love, compassion
and altruism, we restore our relationship with ordinary beings. Third,
determine not to do those negative actions in the future. The stronger
our determination, the easier it will be to avoid habitually acting
destructively. Fourth, engage in a remedial practice. In general, this
could be any virtuous action, i.e. helping those in need, offering service
to our Sangha community, listening or reflecting or meditating on
dharma, bowing or making offerings to the Three Jewels, printing
dharma books, etc. There are also five practical suggestions to prevent
evil thoughts given by the Buddha that will be beneficial to all: The
first practical suggestion is harbouring a good thought opposite to the
encroaching one, e.g., loving-kindness in the case of hatred. The
second practical suggestion is reflecting upon possible evil
consequences, e€.g., anger sometimes results in murder... The third
practical suggestion is simple neglecting or becoming wholly
inattentive to them. The fourth practical suggestion is tracing the cause
which led to the arising of the unwholesome thoughts and thus
forgetting them in the retrospective process. The fifth practical
suggestion is indirectly utilizing physical forces.

I11. Meditation-Buddha Recitation and “Kusala-Akusala”:
Devout Buddhists should always remember that meditation and

Buddha recitation are simply processes of refraining from killing,

stealing, lustful conduct, lying, and using intoxicants. Therefore, when
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we meditate we keep the five basic precepts, do we not? Besides,
practicing meditation and Buddha Recitation are nothing less than
putting into practice the ten good deeds. Thus, do not waste our time to
think about useless idle thoughts, about kusala or akusala (wholesome
or unwholesome deeds). Let’s work harder and advance with
determination. Reflect inwardly, seek our true self. Ask ourselves,
“How many evil thoughts have we created? How many good thoughts?
How many idle thoughts have we let arise? And so on, and so on. Let
us resolve like this: “Bring forth the good thoughts that have not yet
arisen; increase the good thoughts that have already arisen. Suppress
the evil thoughts that have not yet emerged; wipe out all the evil
thoughts that have already occured. Devout Buddhists should always
remember this: “A thought of goodness increases the pure energy in
the world; a thought of evil increases the world’s bad energy.”
However, Buddhism is a religion of complete freedom, the Buddha
shows “good and evil are two different paths”, we can cultivate to
follow the good path, or commit the other as we wish. People who
cultivate goodness can leave the Triple Realm; while evildoers must
fall into the Three Evil Destinies.

IV. Buddhist Practitioners Should Do the Good and Avoid Doing
the Evil:

In order to terminate the suffering and affliction in life, The
Buddha advises his fourfold disciple: “Do no evil, to do only good, to
purify the mind.” In the Agama Sutra, the Buddha taught: “Do not
commit wrongs, devoutly practice all kinds of good, purify the mind,
that’s Buddhism” or “To do no evil, to do only good, to purify the will,
is the doctrine of all Buddhas.” These four sentences are said to
include all the Buddha-teaching. According to Buddhism, good is
defined as to accord with the right, and bad is defined as to disobey the
right. Due to the confused mixture of good and bad karma that we have
created, sometimes we have wholesome thoughts and sometimes
unwholesome ones. With wholesome thoughts, we vow to avoid evil
and do good. With unwholesome thoughts, we are eager to do evil and
avoid goodness. For endless eons we have been committing good and
evil karmas, doing a few good deeds one day, committing some bad
deeds the next day, and then some neutral deeds the day after that.
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Sincere Buddhists, especially lay people, should be very careful in
each and every action: walking, standing, lying, and sitting. We should
have bright and pure thoughts at all times. At the same time, we should
try our best to avoid dark and impure thoughts. Our lives with full of
sufferings, afflictions, good and evil in this world, devout Buddhists,
especially lay people, should always remember ten actions that
produce no regrets as follows: First, not killing. Second, not stealing.
Third, not committing sexual misconduct. Fourth, not lying. Fifth, not
telling a fellow-Buddhist’s sins. Sixth, not drinking wine. Seventh, not
praising oneself and discrediting others. Eighth, not being mean to
other beings. Ninth, not being angry. Tenth, not defaming the Triratna.
However, the Buddha’s teachings are usually easy to speak but very
difficult to put in practice. Yes! “Not to commit any sin, to do good, to
purify one’s mind.” Buddha’s teaching is so easy to speak about, but
very difficult to put into practice. The Buddha’s teaching is so easy that
a child of three knows how to speak, but it is so difficult that even an
old man of eighty finds it difficult to practice. According to the Forty-
Two Sections Sutra, Chapter 18, the Buddha said: “My Dharma is the
mindfulness that is both mindfulness and no-mindfulness. It is the
practice that is both practice and non-practice. It is words that are
words and non-words. It is cultivation that is cultivation and non-
cultivation. Those who understand are near to it; those who are
confused are far from it indeed. The path of words and language is cut
off; it cannot be categorized as a thing. If you are off (removed) by a
hair’s breadth, you lose it in an instant.”

V. Cultivation Means Changing the Karma:

Although the supreme goal of Buddhism is the supreme
Enlightenment and liberation, the Buddha also taught that Buddhist
practice is the source of happiness. It can lead to the end of human
suffering and miseries. The Buddha was also a man like all other men,
but why could he become a Great Enlightened One? The Buddha
never declared that He was a Deity. He only said that all living beings
have a Buddha-Nature that is the seed of Enlightenment. He attained it
by renouncing his princely position, wealth, prestige and power for the
search of Truth that no one had found before. As Buddhist followers,
we practice Buddhist tenets, not for entreating favors but for for
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following the Buddha’s example by changing bad karmas to good ones
or no karma at all. Since people are different from one another, some
are rich and intelligent, some are poor and stupid. It can be said that
this is due to their individual karma, each person has his own
circumstances. Buddhists believe that we reap what we have sown.
This is called the law of causality or karma, which is a process, action,
energy or force. Karmas of deeds, words and thoughts all produce an
effect, either happiness or miseries, wealth or poverty. Karma does not
mean “determinism,” because if everything is predetermined, then
there would be no free will and no moral or spiritual advancement.
Karma is not fixed, but can be changed. It cannot shut us in its
surroundings indefinitely. On the contrary, we all have the ability and
energy to change it. Our fate depends entirely on our deeds; in other
words, we are the architects of our karma. Cultivating in accordance
with the Buddha’s Teachings means we change the karma of ourselves;
changing our karmas by not only giving up our bad actions or misdeeds,
but also forgiving offences directed against us by others. We cannot
blame anyone else for our miseries and misfortunes. We have to face
life as it is and not run away from it, because there is no place on earth
to hide from karma. Performing good deeds is indispensable for our
own happiness; there is no need of imploring favors from deities or
simply showing repentance. Changing karma also means remembrance
of karma and using wisdom to distinguish virtue from evil and freedom
from constraint so that we are able to avoid evil deeds, to do
meritorious deeds, or not to create any deeds at all. Changing karma
also means to purify our minds rather than praying, performing rites, or
torturing our bodies. Changing karma also means to change your
narrow-minded heart into a heart full of love and compassion and
accomplish the four boundless hearts, especially the hearts of loving-
kindness and compassion. True Buddhists should always remember that
sooner or later everyone has to die once. After death, what can we
bring with us? We cannot bring with us any worldly possessions; only
our bad or good karma will follow us like a shadow of our own.
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VI. The Buddha’s Teachings on “Good and Evil” in the

Scriptures:

According to the Dharmapada Sutra, the Buddha taught: The evil-
doer grieves in this world and in the next; he grieves in both. He
grieves and suffers when he perceives the evil of his own deeds
(Dharmapada 15). The virtuous man rejoices in this world, and in the
next. He is happy in both worlds. He rejoices and delights when he
perceives the purity of his own deeds (Dharmapada 16). The evil man
suffers in this world and in the next. He suffers everywhere. He suffers
whenever he thinks of the evil deeds he has done. Furthermore he
suffers even more when he has gone to a woeful path (Dharmapada
17). The virtuous man is happy here in this world, and he is happy there
in the next. He is happy everywhere. He is happy when he thinks of the
good deeds he has done. Furthermore, he is even happier when he has
gone to a blissful path (Dharmapada 18). As a flower that is colorful
and beautiful, but without scent, even so fruitless is the well-spoken
words of one who does not practice it (Dharmapada 51). As the flower
that is colorful, beautiful, and full of scent, even so fruitful is the well-
spoken words of one who practices it (Dharmapada 52). As from a heap
of flowers many a garland is made, even so many good deeds should
be done by one born to the mortal lot (Dharmapada 53). Do not
associate with wicked friends, do not associate with men of mean
nature. Do associate with good friends, do associate with men of
noble nature (78). If a person does a meritorious deed, he should do it
habitually, he should find pleasures therein, happiness is the outcome
of merit (Dharmapada 118). Even a good person sees evil as long as
his good deed has not yet ripened; but when his good deed has ripened,
then he sees the good results (Dharmapada 120). Do not disregard
small good, saying, “it will not matter to me.” Even by the falling of
drop by drop, a water-jar is filled; likewise, the wise man, gathers his
merit little by little (Dharmapada 122). A fool does not realize when he
commits wrong deeds; by his own deeds the stupid man is tormented,
like one is lighting fires wherein he must be burnt one day
(Dharmapada 136). Even the royal chariot well-decorated becomes old,
the body too will reach old age. Only the Dharma of the Good Ones
does not decay. Thus the good people reveal to good people (151).
Whosoever uses good deed, to cover evil deed being done. Such
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person outshines this world, like the moon free from the clouds (173).
Being absent a long time, a man has returned home safe and sound;
relatives, friends and acquaintances welcome him home. In the same
way, good actions will welcome the well doer, who has gone from this
world to the next world, just as relatives welcome a dear one who has
come back (219 & 220). Even from afar the good ones shine, like the
mountain of snow. The bad ones even here are not to be seen, like the
arrows shot in the night (304). Better not to do evil deed, afterward evil
deed brings up torment. Better to perform good deed, having done
good deed there will be no torment (314).

Also according to the Dharmapada Sutra, the Buddha taught: Let’s
hasten up to do good. Let’s restrain our minds from evil thoughts, for
the minds of those who are slow in doing good actions delight in evil
(Dharmapada 116). If a person commits evil, let him not do it again and
again; he should not rejoice therein, sorrow is the outcome of evil
(Dharmapada 117). Even an evil-doer sees good as long as evil deed
has not yet ripened; but when his evil deed has ripened, then he sees
the evil results (Dharmapada 119). Do not disregard (underestimate)
small evil, saying, “it will not matter to me.” By the falling of drop by
drop, a water-jar is filled; likewise, the fool becomes full of evil, even
if he gathers it little by little (Dharmapada 121). A merchant with great
wealth but lacks of companions, avoids a dangerous route, just as one
desiring to live avoids poison, one should shun evil things in the same
manner (Dharmapada 123). With a hand without wound, one can touch
poison; the poison does not afftect one who has no wound; nor is there
ill for him who does no wrong. (Dharmapada 124). Whoever harms a
harmless person who is pure and guiltless, the evil falls back upon that
fool, like dust thrown against the wind (Dharmapada 125). Some are
born in a womb; evil-doers are reborn in hells; the righteous people go
to blissful states; the undefiled ones pass away into Nirvana
(Dharmapada 126). Neither in the sky, nor in mid-ocean, nor in
mountain cave, nowhere on earth where one can escape from the
consequences of his evil deeds (Dharmapada 127). Do not speak
harshly to anyone. Those who are spoken to will respond in the same
manner. Angry speech nourishes trouble. You will receive blows in
exchange for blows (Dharmapada 133). If like a cracked gong, you
silence yourself, you already have attained Nirvana. No vindictiveness
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(quarrels) will be found in you (Dharmapada 134). The evil is done by
oneself; it is self-born, it is self-nursed. Evil grinds the unwise as a
diamond grinds a precious stone (Dharmapada 161). Bad deeds are
easy to do, but they are harmful, not beneficial to oneself. On the
contrary, it is very difficult to do that which is beneficial and good for
oneself (Dharmapada 163). The foolish man who slanders the
teachings of the Arhats, of the righteous and the Noble Ones. He
follows false doctrine, ripens like the kashta reed, only for its own
destruction (Dharmapada 164). By oneself the evil is done, by oneself
one is defiled or purified. Purity or impurity depend on oneself. No one
can purify another (Dharmapada 165). “Not to slander, not to harm, but
to restrain oneself in accordance with the fundamental moral codes, to
be moderate in eating, to dwell in secluded abode, to meditate on
higher thoughts, this is the teaching of the Buddhas (Dharmapada
185).” In the Forty-Two Sections Sutra, the Buddha said: “When an
evil person hears about virtue and intentionally or voluntarily comes to
cause trouble, you should restrain yourself and should not become
angry or upbraid him. Then, the one who has come to do evil will do
evil to himself.” (Chapter 6). “There was one who, upon hearing that I
protect the way and practice great humane compassion, intentionally or
voluntarily came to scold me. I was silent and did not reply. When he
finished scolding me, I asked, ‘If you are courteous to people and they
do not accept your courtesy, the courtesy returns to you, does it not?’
He replied, ‘It does.” I said, ‘Now you are scolding me but I do not
receive it. So, the misfortune returns to you and must remain with you.
It is just as inevitable as the echo that follows a sound or as the shadow
that follows a form. In the end, you cannot avoid it. Therefore, be
careful not to do evil.” (Chapter 7). “An evil person who harms a sage
is like one who raises his head and spits at heaven. Instead of reaching
heaven, the spittle falls back on him. It is the same with one who
throws dust into the wind instead of going somewhere else, the dust
returns to fall on the thrower’s body. The sage cannot be harmed;
misdeed will inevitably destroy the doer.” (Chapter 8). In chapter 14, a
Sramana asked the Buddha: “What is goodness? What is the foremost
greatness?” The Buddha replied: “To practice the Way and to protect
the Truth is goodness. To unite your will with the Way is greatness.”
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Chuong Bon Muvi Tam
Chapter Forty-Eight

Trung Dao Trong Gido Thuyét Phit Gido
(A) Trung Pao Trong Phdt Gido

I. Tong Quan & Y Nghia Ciia Trung Pao Trong Phit Gido:

Sau khi r&i bd cung vua, Thdi ti¥ Si Pat Pa di vao ritng khd hanh.
C6 rat nhiéu dao si dang thyc hanh khd hanh tai d6. Thdi tir d&€n xin
chi gido mot mot vi trudng l1do: “Lam sao mdi duge gidc ngd va gidi
thoat?” Vi trudng lio dap: “Chiing toi siéng ning tu hanh khd hanh, chi
mong sau khi chét dugc 1én Thién gidi hudng lac, chit khong biét céi gi
goi 12 gidc ngd hay gidi thodt cd.” Vi trudng lio ti€p theo: “Phuong
phdp hanh xédc cda chiing toi 12 dé6i thi dn ré cd, vd cdy, hoa qui. Cé
lic chiing tdi doi nuSc lanh 1én dau sudt ngay. C6 ldc thi ching toi ngl
canh Itra néng cho co thé bi néng d4. C6 ltc thi chiing tdi treo ngugc
trén nhitng canh cdy. Chiing toi thuc hinh khS hanh biing nhiéu cich
khac nhau va muc dich 1a d€ thd mait trdi, mit tring, cdc vi sao, hay
nudc chdy va Iira hong. Sau khi nghe nhitng 15i gidi thich cda vi truéng
ldo, vi Thdi tif von thong minh bi€t ngay 12 nhitng ngudi nay chd biét
gi d&€n van dé sanh ti, ho da khong thé ty cttu minh néi chi d&n ctiru do
nhitng chiing sanh khdc. Th& 1a Théi ti quyét dinh rdi bd khd hanh 1am
dé huéng vé viing tu clia cdc 4n si. Ngai 1én ndi Gaya d€ ty minh khd
tu va tham thién nhap dinh. Sy kh& hanh cda Thdi ti rit don gidn, mdi
ngay Ngai chi 4n mo6t chiit lda mi va lda mach trong khi chuyén tdm tu
tri nén cd thé cia Ngai ngdy cang y&u din. Sau sdu nim tu hanh khd
hanh trong ritng, nhung Ngai vin khong dat dugc tin cing ¥ nguyén.
Cudi ciing Thdi tif nghi ring viéc 16n gidc ngd va gidi thoat khong thé
bing tu hanh khd hanh ma dugc. K& tir d6, ngai nhin thiy ring nhitng
st thu'c hanh c6 vé cuc doan trén sé khong cin thi€t nita. Trong khi tu
hanh ching ta vin phai idn, udng, ngl, nghi va tu hanh mot cdch tiét
dd, chit khong phai ty ép minh trong khd hanh. Né6i cach khéc, k& tir d6
ditc Phat ludn tién budc trén con dudng Trung Pao.
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Trung Pao ciling con ¢6 nghia 1a “bat nhi (khong hai)”. Trung Pao
vugt trén hitu vo, nhung chita dung tit cd. Trung Pao 1a con dudng
gitta ma Phat Thich Ca Mau Ni di tim ra va tuyén thuyé&t 1an diu tién
trong Khu Vudn Nai, khuyén ngudi nén tir bd nhi bién, trdnh lam cdc
diéu 4c, 1am cdc diéu lanh va giit tAim thanh tinh. Dic Phat day: “Khi
phan biét bi loai bé thi trung dao dugc dat d€n, vi chan ly khdng nim
trong su cyc doan ma la trong trung dao.” Trung Pao dudc dich tu
Phan ngit “Madhyama”, c6 nghia la con dudng gitta ma Phit Thich Ca
Mau Ni da tim ra, khuyén ngudi nén tit bé nhi bién, tranh lam cdc diéu
4c, lam cdc diéu lanh va gilf tim thanh tinh. Gido thuy&t nay do chinh
buc Phat thuy&t gidng, né chdi bd thdi cuc dam mé khodi lac, va né
ciing chdi bd thdi cuyc hanh x4c thdi qua. Trung Pao c6 nghia 1a “bat
nhi (khong hai)”. Trung Pao vugt trén hitu vd, nhung chita dung tat ca.
Ditc Phat day: “Khi phan biét bi loai bd thi trung dao dugc dat d&n, vi
chan 1y khong nim trong sy cuc doan ma la trong trung dao.” Hoc
thuyé&t vé Trung Pao khdi thily c6 nghia 12 con dudng giita clia hai thdi
cuc lac quan va bi quan. Pia vi chinh gifta nhu vay lai 1a thdi cyc tht
ba, khong nghiéng theo bén dudng nay hay bén dudng kia 12 ¥ chi cla
Phat. Chic chin nhu vy, vi Pic Phat bit diu bing con dudng giita
ndy coi nhu mot budc ti€n duy nhit cao hon nhitng cuc doan thong
thudng kia. Tuy nhién, tiing cAp huéng thugng ctia nic thang bién
chitng s& nang din chiing ta 1én cao mii cho dé&n ldc dat t6i giai doan
loai hdn thién ki€n ctia phdn dé vé ‘hitu’ va ‘vd,” va siéu viét chiing
bing mot téng dé vé& duy tAm luan. Trung Pao ciing ¢ y vi nhu la
Chan Ly Tai Cao.

Lam viéc gi ciing vira dd 13 Trung Pao. Phit tif chin thuin khong
nén di vao cuc doan. Lam viéc gi cling khong dudc thdi qui ma ciing
khong dugc bat cAp. Thai qud hay bat cAp déu khong phdi 1a Trung
DPao. Trong tu tip, Phit t& chan thuan khong nén roi vao “khong” ma
ciing khong nén rdi vao “hitu”. Khong chip trudc chin khong, ciing
khong vuéng mic diéu hitu, vi cd chan khong 1an diéu hitu déu khong
thé nim bit, ciing khong thé chdi bd. Khai niém Trung Pao 1a nén
tdng cho tit cd cdc phdp thoai cia Pitc Phat. Con dudng Trung Pao
dudc phdi Trung Qudn trinh bay mot cdch rd rang 1a khong chap thd
céc nghich 1y ctia né. Trung Pao khong phai 12 di sdn doc quyén clia
phdi Trung Quén; tuy nhién, Trung Pao da dugc ngai Long Tho va cac
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t6 su ndi ti€p Wng dung trong mdt hé thdng chic ché dic sic doi vdi
cdc van dé vé ban thé hoc, nhan thic ludn va than hoc.

Theo Kinh Gido Tho Ca Chién Dién, Piic Phit da néi v4i ton gia
Ca Diép: “Nay dng Ca Di€p! ‘La’ 1a mot cuc doan, ‘khdng 13’ ciing 12
mot cuc doan. Cdi dugc coi 1a trung dao thi khong thé sd thdy, khong
th€ so sdnh, khong noi chon, khong hién hién, khong thé gidi thich.
Ong Ca Diép, d6 chinh Ia trung dao. Trung dao 1a sy cdm nhian Thuc
Tai.” Nhitng su cuc doan trd thanh nhitng con dudng khong c6 161 thoat
ctia chi thuy&t vinh hiing va doan diét. Cé nhitng ngudi chi bam viu
vao ‘vd,” hodc c6 nhitng ngudi chi bim viu vao ‘hitu.” Pic Phat da x&
dung thuy&t Trung Pao dé€ vach ra chin Iy moi sy vat trén th& gidi ndy
khong phéi 1a ‘hitu’ tuyét d6i, ma cling khong phdi 1a ‘vo’ tuyét ddi.
Ky that, moi vat déu cé sanh cé diét, tao nén sy chuyén héa lién tuc
khong ngirng. Trung Pao c6 nghia 1a thyc tai siéu viét d6i vdi nhitng
cdch 1y luan nhi phin cda ly tri va thuc tai khong thé bi han dinh hoic
déng khung trong nhitng lya chon ‘la,” ‘khong 1a.” Nhu vy, con dudng
gidi thodt ma Pic Phat 12 ngudi dau tién chi din 12 Trung Pao, nim
gitta hai thai cuc: 10i dudng va khS hanh. TAm chiing ta phai m& rong
tru6c moi kinh nghiém, khong mit quan binh hay rdi vao nhitng cuc
doan. Piéu nay gitip chiing ta nhin sy vat v6i cdi tim ty nhién, khong
dinh mdc ma ciing khong hat hii. Khi hi€u rd sy quin binh nay thi con
dudng gidi thodt sé& rd dan. Khi sy hi€u bi€t ndy dugc phat trién thi lic
lac thi khéi sanh, chiing ta bi€t né 1a vo thudng, bat an va trdng rong.
Khi dau budn va thit vong dé€n chiing ta ciing xem chiing nhu viy,
nghia 1a cling v thudng, bat an va trong rdng. Chirng d6 ching ta sé&
thay riing trén th€ gian ndy ching c6 thit gi ddnh cho chiing ta nim gif
cd. N6i nhu vay khong cé nghia 12 ching ta khong cin bat cit thi gi
trén thé& gian ndy. Ching ta vin phai cé nhitng nhu ciu tdi thi€u cho
cudc song hing ngay clia minh, nhung ludn biét thi€u duc tri tic va
khong thii hitu bt cit thit gi khong cin thiét.

Theo sy gidi thich clia Ngai Long Tho B6 Tt trong Trung Quin
Luan thi ‘chdnh’ 12 mot khodng giita. Khodng giita chi€ém chd cia hai
thdi cuc 12 mot khodng giita cla phan dé, hay khodng giita clia twong
quan: ddi thién trung. Khodng giita vuidt ngoai cd hai thdi cuc hoan
toan bi phd hiy la khodng gilta vudt ngoai cdc thdi cuc: tdn trung
thién. Khi y tudng vé hai thdi cyc hoan toan bi x6a bd, bdy giv 1a
khodng giita tuyét d6i: Tuyét dii trung. Nhu vay tuyét ddi chdnh ciing
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12 tuyét dai trung. Khi ‘tuyét ddi trung’ dugc dem ra gido héa quin
ching, n6 tr§ thanh mot tht Trung Pao hay chan 1y gid tam: thanh gia
trung. Ciing theo ngai Long Tho thi c6 bdn thd Trung Pao. Tuc Hitu
Chan Khong: Khi hitu d6i 1ap vé6i vo thi hitu dude coi nhu tuc d€ va vo
12 chan d€. Tuc Hitu Khong: Chan Phi Hitu Phi Khong. Khi hitu va vo
ddi 1ap v6i phi hitu phi vo, thi hitu vo 12 tuc d€ va phi hitu phi vo la
chan d&. Tuc Hitu Khong Phi Hitu Khong: Chan Phi Phi Hitu Phi Phi
Khong. N&u ¢4 bdn quan diém d6i 1ap trén déu thudc tuc d€, thi nhitng
quan di€m nao cao hon, phii nhin chiing dugc xem 13 chan d€. Tuc Phi
Phi Htu Phi Phi Khong: Chan Phi Phi BAt Hitu Phi Phi Bat Khong. Khi
nhitng quan di€m dudgc dién ta trong (3) tr§ thanh tuc d€, thi sy phi
nhin tat cd chiing s& 12 chan d€. Ngoai ra, ngai Long Tho ciling da viét
ra ludn ctt “Bédt BAt Trung Pao”. B4t BAt Trung Pao phd nhin tit cd
nhitng sic thdi hién hitu. Sy thyc B4t B4t Trung Pao khong c6 mot
muc dich nao ci. Chiing ta c6 thé xem né nhu mot méc tréo can quét
tat cA tam thit sai IAm gdn lién vdi thé gidi hién thé, hay sy dio thai hd
tuong clia bon cip thién ki€n, hay mot chudi dai bién luidn nhim gat
bd tir sai 1Am ndy dén sai 1am khdc. Theo cdch ndy tat ci nhitng bién
biét vé ‘tu’ hay ‘tha,” vé ‘bi’ hay ‘tht” déu déu bi tuyét diét. Bt sanh
diéc bat diét (khdong sanh khong diét), nghia 12 khong c6 khdi ciing
khong c6 diét; phd hdy y niém khéi biing ¥ niém diét. Bat doan diéc
ba't thudng (khong doan khdng thudng), nghia 12 khong c6 trudng clru
ciing khong c6 bat trudng cttu; phd hdy y niém vé ‘thudng’ bing
‘doan.” Bat nhit diéc bat di (khong gidong khong khic), nghia 12 khong
c6 thong nhit cling khdong c6 phin ly; phd hdy ¥ niém vé ‘nhit’ biing
‘di.” Bat lai diéc bat khit (khong d€n khong di), pha hdy ¥ niém vé diét
bing.

Khi nghe néi cdi tdi khong thuc va moi hién tugng déu huyén héa,
chiing ta c6 thé voi k&t ludn ring ban thin ta, moi ngudi, va thé gidi
gidc ngd... cling déu khong thuc. K&t luAn nhu vay 13 ¢d chip, qud cuc
doan. Phat tr chon thuin phdi ludén di theo con dudng “Trung Pao”.
Theo DPic Phit, cdc hién tugng c¢6 hién hitu, nhung cdi cdch ching ta
nhin chiing doc 1ap va tu ton, mdi 1a sai 1am, ddng tir bd. Chiing ta nén
ludn nhé ring moi hién hitu chi 12 nhitng tuéng tao ra do tdc dong cla
nhi€u nhan vi duyén. Chiing sinh khdi, ton tai, roi hoai diét va bién
mat. Chiing ludn ludn thay ddi. Ngay chiing ta ddy ciing viy. Dii ban
ning chdp ngi cda ta tin 1a c6, chiing ta vin khong thé nio tim thiy
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duge mot cdi “Tdi” ¢§ dinh ndo & trong hay & ngoai hgp thé than tim
lu6n bi€n ddi nay. Ching ta va moi hién tugng khic déu tréng rdng,
khong c¢6 dugc miy may tinh thyc hitu va ty ton. Chinh cdi “chin
khdng” ndy mdi 12 ban tinh t6i hiu clia moi hién hitu. Pc Phat 1a mot
tu tudng gia uyén thAm. Ngai khong thda man v4i nhitng tu tudng cia
céc tr tudng gia duong thdi. C6 mot s§ nhin cudc song trén thé gian
quén ring nhitng that bai va that vong con dang chd nén ho luén nhin
doi bing cip mit yéu ddi va lac quan. Mot sd khdc lai nhin ddi bing
bi quan thong khd thi ho lai bd qua nhitng cam gidc bt toai vdi cude
ddi, nhung khi ho bt ddu bd qua cudc séng vd vong nay dé thir tim 16i
thoat cho minh biing cich ép xac khd hanh, thi ho lai ddng kinh tém
hon. Pdc Phat day ring phdi trdnh xa cd hai cuc doan hudng lac va
khd hanh, va trung dao méi 1a con dudng ly tudng d€ theo. Piéu dé
khong c6 nghia 12 chi can tranh xa hai thdi cuc va di theo con dudng
trung dao nhu 14 con dudng duy nhat con lai d€ trdn chay cudc ddi. Ma
ding hon 1a ta phdi siéu viét ching, chit khong phdi chay trén mot
céch don gidn cé hai cuc doan 4Yy.

II. Trung Pao & Cdi Toi:

Khi nghe néi céi tdi khong thuc va moi hién tugng déu huyén hoa,
chiing ta c6 thé voi k&t ludn ring ban thin ta, moi ngudi, va thé gidi
gidc ngd... cling déu khong thuc. K&t luan nhu vay 13 ¢d chip, qué cuc
doan. Theo Puc Phit, cic hién tugng c6 hi€n hitu, nhung cii cach
chiing ta nhin ching doc 1ap va tu tdn, mdi 1a sai 1Am, ddng tir bd.
Ching ta nén ludn nhd ring moi hién hitu chi 1a nhitng tuéng tao ra do
tic dong clia nhiéu nhian va duyén. Chiing sinh khdi, ton tai, rdi hoai
diét va bi€n mat. Chiing ludn ludn thay d6i. Ngay chiing ta diy ciing
vay. D ban ning chip nga cia ta tin 1a c6, chiing ta vin khong thé
nao tim thay dugc mot cdi “T6i” c6 dinh ndo & trong hay & ngoai hgp
th€ thin tAm ludn bi€n ddi nay. Chiing ta va moi hién tugng khic déu
trong rong, khong c6 dugc may may tinh thyc hitu va tu ton. Chinh cdi
“chan khong” nay mdi l1a ban tinh t6i hiu cia moi hién hitu.

I1.Cuc Doan & Trung Dao:

Dirc Phat 1a mot tu tudng gia uyén thim. Ngai khong thda mén véi
nhitng tu tudng cla cdc tu tudng gia duong thdi. C6 mot s6 nhin cudc
song trén thé gian quén ring nhitng thi't bai va thit vong con dang chd
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nén ho ludén nhin doi bing cip mit yéu doi va lac quan. Mot s& khac
lai nhin ddi bing bi quan thdng khd thi ho lai bd qua nhitng cdm gidc
bA't toai v6i cudc ddi, nhung khi ho bit diu bd qua cudc séng v vong
nay dé thir tim 16i thoat cho minh bing cich ép xdc khd hanh, thi ho
lai dang kinh tdm hon. Péc Phat day ring phai trdanh xa ca hai cuc
doan hudng lac va khd hanh, va trung dao méi 1a con dudng 1y tuéng
dé theo. Piéu d6 khdng c6 nghia 1a chi can tranh xa hai thdi cyc va di
theo con dudng trung dao nhu 1a con dudng duy nhat con lai d€ tron
chay cudc ddi. Ma diing hon 1a ta phai siéu viét ching, chi khong phéi
chay trén mot ciach don gidn ca hai cuc doan Ay.

IV.Ti Trung Dao:

Theo su gidi thich cia Ngai Long Tho B Tit trong Trung Quén
Luin thi ‘chdnh’ 12 mdt khodng gitta. Khodng giita chi€m chd clia hai
thai cuc 12 mot khodng gifta ctia phdn dé&, hay khodng giita clia tuong
quan: ddi thién trung. Khodng giita vuidt ngoai cd hai thdi cuc hoan
toan bi phd huy la khodng gilta vugt ngoai cdc thdi cuc: tin trung
thién. Khi y tudng vé hai thdi cuc hoan toan bi x6a bd, bay gid 1a
khodng giita tuyét d6i: tuyét ddi trung. Nhu vay tuyét dii chdnh ciing
12 tuyét dai trung. Khi ‘tuyét dai trung’ dudc dem ra gido héa quin
chiing, n6 trd thanh mot thi Trung Pao hay chan Iy gid tam: thanh gia
trung. Ciing theo ngai Long Tho thi ¢6 bon thit Trung Pao. Thit nhdt la
Tuc Hitu Chdn Khéng: Khi hitu d6i 1ap véi vo thi hitu dugc coi nhu tuc
d€ va vo 1a chan d€. Thit nhi la Tuc Hitu Khong, Chdn Phi Hitu Phi
Khéng: Khi hitu va v ddi 1ap véi phi hitu phi vo, thi hitu vo 1a tuc d€
va phi hitu phi v 1a chan d€. Thit ba la Tuc Hitu Khong Phi Hitu
Khong, Chan Phi Phi Hitu Phi Phi Khéng: Néu ci bon quan di€ém d6i
lap trén déu thudc tuc d€, thi nhitng quan di€m nao cao hon, phii nhan
chiing dugc xem 13 chan d&. Thit tw la Tuc Phi Phi Hitu Phi Phi Khéng,
Chdn Phi Phi Bat Hitu Phi Phi B4t Khéng: Khi nhitng quan di€m dugc
dién td trong (3) trd thanh tuc d&, thi sy phd nhin tit cd ching s& 1a
chin d€. Lai c6 su phin bic bon kha ning (vé ngudn goc clia vii try)
clia phdi Trung Quan: Thi nhit 12 Trung Qudn phdn bic vé nguyén
nhian va hiu qud déng dang. Thi nhi 1a Trung quin phdn bic vé
nguyén nhin va hiau qud khac biét. Thi ba 1a Trung Quén phdn bic vé
viéc khong c6 mot hién tugng nio cé thé cé nhitng dic di€m mau
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thudn. Thit tw 12 Trung Quédn phdn bac vé khdi niém hién tugng duyén
khdgi khong c6 nguyén nhin bi bac bd bdi kinh nghi€ém chung.

V. Bdt Bdt Trung Dao Hay Tam Thii Phii Dinh Ciia Ngai Long

Tho:

Ky that trong gido thuy&t Phat gido, c6 mudi BAt Trung Pao hay
mudi diéu phan bac Trung Pao: 1-2) Bit Sanh BAt T (khong sanh khong
chét). 3-4) Bat Tuyét Bat Hiing (khong doan khong hiing). 5-6) Bit Pong Bat
Di (khdng gidng khong khac). 7-8) Bat Khit B4t Lai (khong dén khong di).
9.10)B4t Nhan Bt Qui (khéng nhin khong qui). Bat Bat Trung Pao hay
tdm pht dinh ctia Ngai Long Tho, ngudi sang 1ap ra Tam Luin Tong.
B4t Bat Trung Pao phii nhan tit cd nhitng sic thdi hién hitu. Sy thuc
Bat BAt Trung Pao khong c6 mdt muc dich nio ci. Chiing ta c6 thé
xem né nhu mot méc tréo can quét tit cd tdm thit sai IAm gin lién véi
th& gidi hién thé, hay su dio thai hd tuong clia bon cip thién ki€n, hay
mdt chudi dii bién ludn nhim gat bé tir sai IAm nay dén sai 1am khdc.
Theo cdch niy tit ci nhitng bién biét vé ‘ty’ hay ‘tha,” vé ‘bi’ hay
‘thi” déu déu bi tuyét diét. Theo Cdch gidi thich ddu tién: Thit nhdt va
thit nhi, BAt Sanh Bat Diét (2). Bat sanh diéc bat diét (khong sanh
khong diét), nghia 1a khong cé khdi cling khong c¢6 diét; phd hay y
niém khdi bing y niém diét. Thit ba va thit tu, BAt Poan B4t Thudng
(2). Bat doan diéc bat thudng (khong doan khong thudng), nghia 1a
khodng c6 trudng clru cling khong c6 bat trudng ctru; phd hiiy ¥ niém vé
‘thudng’ bing ‘doan.’ Thit ndm va thit sdu, BAt Nhat Bat Di (2). Bat
nhi't diéc bat di (khong gidng khong khic), nghia 1a khong cé thdng
nhA't ciing khong c¢é phan ly; phd hily y niém vé ‘nhat’ bing ‘di.” Thit
bdy va thit tam, BAt Lai Bat Khtt (2). Bat lai diéc bat khit (khong dén
khong di), pha hily ¥ niém vé diét bing y niém ‘dé&n,’” nghia 1a khong
c6 d&€n ma ciing khong c6 di; phd hdy § niém ‘dén’ bing y niém ‘di.’
Cdch gidi thich thit nhi ctia bdt bat trung dao: khong thi tiéu, khong
sinh, khong diét, khong vinh hing, khong théng nhat, khong da dang,
khong dén, khdng di. Phat gido con cho ring diy 13 tdm thit phifc tap
clia tim: bat thily, bat chung, bit doan, bat thudng, bt khit, bat lai, bat
phin ly, bAt bat phan ly.

VI. Bdc Gidc Ng¢ Va Trung Dao:
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Bac gidc ngd, nhu Phit, tu gidc gidc tha, gidc hanh vién man. Con
Trung Pao khdi thiy ¢6 nghia 1a con dudng gilra cla hai thdi cyuc lac
quan va bi quan. Pia vi chinh giira nhu vdy lai la théi cuc thit ba, khdong
nghiéng theo bén dudng niy hay bén dudng kia 13 ¥ chi cla Phat.
Chic chin nhu vay, vi Pitc Phit bit diu bing con dudng giita ndy coi
nhu mot budc ti€n duy nhi't cao hon nhitng cuc doan thong thudng kia.
Tuy nhién, tirng cAp huéng thugng clia nac thang bién chitng sé ning
dan chiing ta 1én cao mii cho dén lic dat t6i giai doan loai hin thién
ki€n clia phan dé v& ‘hitu’ va ‘vd,” va siéu viét chiing biing mot tdng
dé vé duy tAm luan. Bic gidc ngd ludn nhin chin dudc Trung Pao
ciing ¢6 ¥y vi nhu 12 Chan Ly Tdi Cao. Thién su Thdi Tién Pé T Hoan
vi€t trong quyén 'Tham VAn Mot Thién Su': "Trong Phat gido, Trung
Pao c6 nghia 12 khong tao nén sy ddi 1ap giita chd thé va khéich thé.
Pic trung ctia nén vin minh Au chau 1a chi nghia nhi nguyén. Ngudi
ta dem vat chit ddi 14p vdi tinh than, ching han. Tinh than hay tAm va
than chi 1a mot thit duy nh4't, giong nhu hai mit ctia mot & gid'y. Trong
cudc sdng hiing ngay, chiing ta khong thé tich rdi chiing dugc."

Bac gidc ngd 1a bac da dat dudc gidc ngd, hay 1a bac da dat dugc
cudc song hai hoa véi chan 1y. Tu tudng va hanh vi clia ngudi Ay thich
hdp mot cdch ty nhién v6i muc dich. Ngudi 4y cling chon mot 16i sdng
[udn Iudn hai hoa véi moi sy trén ddi nay. Nhu vay, theo dinh nghia
clia gidc ngd, chiing ta khong thé nio tim dugc “chianh dao” hay “trung
dao” bing cich don thuin tim diém giita clia hai cuc doan. Mdi cuc
doan tiéu bi€u cho mdt sy khac biét cin ban. N&u ching ta cu xt dua
theo chan 1y nhan duyén ma khong bidm chit vao nhitng ¥ niém cd
chdp thi chiing ta ludn ludn cé thé song hoan toan thich hgp véi muc
dich clia cudc sdng va hai hoa véi chan ly, diy 1a gido ly trung dao.
Lam thé€ nao d€ dat dugc mot trang thai tAm thitc nhu th€? Gido ly ma
trong d6 Pitc Phat day chiing ta mot cach cu thé 1a 1am sao dé dat
dudc diéu 4y trong dvi song hiing ngay khong c6 gi khdc hon 12 tdim
con dudng chdnh. Mot bic gidc ngd nhin sy vt vdi chianh ki&€n, nghia
12 nhin sy vat mdt cdch ding din, bac Ay néi 151 ding din, hanh dong
mot ciach ding din, sdng mdt cudc song ding din, nd luc mdt cich
ding din, ludn huéng tim vao chiéu hudng ding din va kién tri tim
mot cach ding din va khong bao gid bi giao dong vi bat cit viéc gi.
Mot bic Gidc Ngd ludn nhim dén 1gi ich cho ngudi khic trong khip
céc phdp gidi, bac 4y bd thi hay phuc vu ngudi khac tir tinh than, vat
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chi't d&n thé chit. D€ thdo bd sy mé mdJ cda tAm minh, bic 4y tu tip
ding theo gidi luadt ma Dc Phat dd day, sdng modt cudc song ditng din
va dat dugc ning luc dé ciu do ngudi khdc bing cdch toan thién chinh
minh, bac 4y ludn nhin nhuc bing cdch chiu dung nhitng khé khiin va
duy tri tinh tim ma khong kiéu man. Bic Ay ludn tinh tdn ti€n thing
dé&n muc dich quan trong ma khong bi nhitng sy viéc tim thudng lam
léch huéng. Bac Ay ludn tu tp thién dinh d€ giit cho minh cdi tAm
diém dam va khong bi dao dong trong moi trudng hgp. Bic Ay ludn
diém dam va tAm khong bi. Va cudi ciing dat dugc tri tué cé ning luc
nhén thic thiu ddo moi khia canh chin that cia van hitu.

VII.Trung Dao V6 Tu Tinh:

Hoc thuyét vé Trung Pao khdi thily c6 nghia 12 con dudng giita
cta hai thdi cuc lac quan va bi quan. Pia vi chinh gitta nhu vay lai la
thdi cyc thit ba, khong nghiéng theo bén dudng ndy hay bén dudng kia
12 ¥ chi ctia Phat. Chic chdn nhu vay, vi Piic Phat bit diu biing con
dudng gifta ndy coi nhu mdt budc ti€n duy nhit cao hon nhitng cyc
doan thong thudng kia. Tuy nhién, tirng cAp hudng thugng clia nic
thang bién chiing s& ning din chiing ta 1én cao mii cho dén lic dat tdi
giai doan loai hin thién ki€n cta phan dé vé ‘hitu’ va ‘vo,” va siéu
viét chiing bing mot tdng d& vé duy tim luan. Trung Pao ciing ¢6 y vi
nhu 12 Chan Ly T8i Cao. Thién su Thai Tién Pé T Hoan viét trong
quyén 'Tham VAn Mot Thién Su': "Trong Phit gido, Trung Pao c6
nghia 13 khong tao nén su ddi lap giita chii thé va khach thé. Pic trung
cGia nén viin minh Au chiu 13 chd nghia nhi nguyén. Ngudi ta dem vat
cha't d6i 1ap véi tinh thin, ching han. Tinh thin hay tAm va than chi Ia
mot thit duy nh4t, giong nhu hai mit clia mot & gidy. Trong cudc sdng
hiing ngay, chiing ta khong thé tich rdi ching dudc." Trong bai thuyét
phdp dau tién trong vudn Loc Uyén, Pic Phat da gidng vé Trung dao,
von 13 con dudng tu tip khong phdi qua sy hanh xdc ma ciing khong
phdi budng xudi theo duc lac. Trung dao khong chip nhin c hai quan
diém lién quan dé&n sy ton tai va khong tdn tai, trudng cttu va khong
trudng clru, ngd va vo ngd, van van. N6i tém lai, tong phdi nay khdng
chap nhin thuyé&t thuc tai ma ciing khong chdp nhan thuyé&t khong ¢
thuc tai, phdi nay chi chidp nhin sy tuong ddi. Tuy nhién, can nén thiy
ring Trung Pao dugc dé xuéng & Ba La Nai c6 mdt y nghia vé dao
dttc song, con Trung Pao clia Trung Luin tong 12 mot khdi niém siéu
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hinh. Trudng phdi Trung Qudn ctia ngai Long Tho bic bd quan di€ém
'hitu' va 'khdng' va cho ring chan Iy nim & trung dao. Trudng phai ma
chii thuyé&t dua vao ba bo luan chinh cia Ngai Long Tho. Pic diém
ndi bac nhit clia tdng phdi ndy 12 nhdn manh d&n chit ‘Khdng’ va
‘Khong Tanh’ nhiéu 1an, cho nén né ciing con dugc goi 1a tong phdi c6
‘hé thong tri€t hoc x4c dinh ring ‘khdng’ 1a dic tdnh cla Thyc Tai.
Ngoai ra, dd c6 rit nhiéu nha tu tudng Trung Luin di theo ngai Long
Tho nhu Thanh Thién (Aryadeva) vao thé ky thit ba, Buddhapatila vao
th€ ky thi nim, Chandrakirti vao th€ ky thi sdu, va Santideva vao th€
ky thit bdy. Ngudi binh thudng khi thd'y mot ddi tugng, ho chi thiy cai
phuong dién "hitu", chit khdng thdy cdi phuong dién "khong" ctia né.
Nhung mot bac gidc ngd thi thdy ci hai phuong dién mot ciach dong
thoi. Pay 1a sy vo phan biét hay "hgp nhat" giita khong va hitu, dugc
goi 1a Gido ly Trung Pao Vo6 Ty Tanh clia Phat gido Pai Thira. Vi thé,
"Khong" hi€u theo Phit gido khong phai 1a modt cdi gi phl nhin, né
ciing khdng c6 nghia 1a khuy&t tich hay tuyét diét. "Khong" chi 12 mot
thuat ngit dugc diing d€ bi€u thi cdi ban tinh vd ty tinh va vo ngi cia
chu phédp, va 1a mo6t ky hiéu chi ra tinh trang v6 truGe va tu do tuyét
doi. Ky that, khong dé gi gidi thich dugc thuat ngit "Khong", cling
khong thé dinh nghia hay mo tid né dugc. Thién s Nam Nhac Hoai
Nhugng da néi: "T6i c6 ndi gi di nita ciing trat." Thuat ngir "Khong"
khong thé mo td dudc bing ngdn ngit clia loai ngudi von duge dit ra
dé goi tén cdc sy thé va nhitng cdm gidc hién hitu; ding né d€ biéu thi
nhitng su th€ va nhitng cdm gidc phi hitu thi khong thich hgp. Mong
mudn ban ludn vé tinh "Khdng" trong nhitng gidi han cia mot thd
ngdn ngit bi han hep trong khudn mau cta "hitu" thi vira phi thi gid ma
ciing vira sai 1am. Chinh vi th&€ ma nhitng Thién su phai la hét, d4, va
ddnh. Vi ho con biét 1am cdch nao khac hon nita d€ phd dién truc tiép
céi tdnh "Khong" bat kha tu nghi ndy ma khdng dugc vién dén ngdn
ngit? Khi nghe néi cdi tdi khong thyc va moi hién tugng déu huyén
héa, chiing ta c6 thé voi k&t ludn ring ban thin ta, moi ngudi, va thé
gidi gidc ngd... cling déu khong thuc. K&t luan nhu vay 13 cd chip, qud
cuc doan. Theo DPiic Phat, cdc hi€n tugng c¢6 hi€n hitu, nhung cdi cdch
chiing ta nhin ching ddc 14p va ty ton, mdi 12 sai 1Am, ddng tir bd.
Chiing ta nén ludn nhd ring moi hién hitu chi 1a nhitng tuéng tao ra do
tdc dong cda nhiéu nhan va duyén. Chiing sinh khéi, tdn tai, roi hoai
diét va bi€n mat. Chiing ludn ludn thay d6i. Ngay chiing ta day ciing
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vay. DU bdn ning chdp ngi clia ta tin 1a c6, chiing ta vin khong thé
nao tim thdy dugc mot cdi “T6i” co dinh nao & trong hay & ngoai hgp
thé than tim ludn bién ddi nay. Chiing ta v moi hién tugng khic déu
trong rdng, khong c6 dugc may may tinh thuc hitu va tu ton. Chinh cdi
“chan khong” nay mdi 1a bdn tinh t8i hdu ctia moi hién hitu.

Theo Tam Luan Téng trong Cudng Yé&u Triét Hoc Phat Gido clia
Gido Su Junjiro Takakusu, v& mit tiéu cuc, ‘Sunya’ cé nghia la
‘Khdng,” nhung vé mit tich cuc né c6 nghia 1a ‘Duyén Sinh,” hay vién
ly thuc tai ty hitu, hay vién ly ty tinh nhu thé “Sunyata” 12 vo thé ddng
thdi 1a duyén sinh, nghia 12 phdp chi c6 duyén khdi. Hinh nhv quan
niém vé& duyén khéi niy dugc truyén ba rdt manh & Trung Quén An
Do6. V& phia Trung Hoa, Tam Luin Tong ciing vy, chit ‘Duyén hoi’ 1a
ddng nghia véi ‘Trung dao,” ‘vd tu tinh’ ‘phdp tu tinh’ va ‘Khong.’
Duyén khdi ciing dugc goi 1a ‘tdnh khong.” Danh tir ‘Khong’ khong
hoan toan thich hgp va thudng bi 1dm 14n, nhung néu chiing ta tim mot
danh tir khdc, thi lai khong c6 chit nao ding hon. Rt cudc, khdng mot
Y niém nao dudc thi€t 1ap biing bién chitng phdp. N6 v6 danh va vd
tuéng. D6 chi 1a sy phd dinh mot thuc tai tu hitu hay phi dinh cd tinh
dic hitu. Ngoai sy pht dinh, khong c¢6 gi khdc. Hé thong Tam Luin
Tong do d6 12 mdt phi dinh luin, 1y thuyét vé€ sy tiéu cuc. Van hitu
déu khong c6 thuc tai tinh ty hitu, nghia 12 chiing chi hién hitu tuong
quan, hay tudng quan tinh theo nghia bat thyc trén cttu cdnh, nhung lai
thuc § hién tugng.

VIIL.Trung Pao La Puong Piing P¢ Lén Phdt:

Trung Pao c6 nghia 1a con dudng giita, nhung theo Phat gido, nd
c6 nghia 12 “bat nhi (khdng hai)”. Trung Pao vugt trén hitu vo, nhung
chita dung tat ca. Trung Pao la con dudng giita ma Phat Thich Ca Mau
Ni da tim ra, khuyén ngudi nén tit bd nhi bién, trdnh lam céc diéu 4c,
1am cdc diéu lanh va giit tim thanh tinh. Pitc Phit day: “Khi phan biét
bi loai bd thi trung dao dugc dat d&€n, vi chan 1y khong nim trong su
cuc doan ma la trong trung dao.” Trung Pao dudc dich tir Phan ngit
“Madhyama”, c6 nghia la con dudng gitta ma Phat Thich Ca Mau Ni
da tim ra, khuyén ngudi nén tir bd nhi bién, trdnh lam cic diéu dc, 1am
céc diéu lanh va giit tAm thanh tinh. Gido thuyé&t ndy do chinh Ditc
Phat thuyét gidng, n6 chdi bd thdi cuc dam mé khodi lac, va né ciing
ch6i bd thdi cuc hanh xdc thdi qud. Trung Pao c6 nghia 12 “bAt nhi
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(khong hai)”. Trung Pao vudt trén hitu vo, nhung chita dung tat ca.
Dic Phit day: “Khi phan biét bi loai bd thi trung dao dudc dat dén, vi
chan 1y khong nim trong sy cuwc doan ma 13 trong trung dao.” Hoc
thuy&t vé Trung Pao khdi thily ¢6 nghia 1a con dudng gifta clia hai thai
cuc lac quan va bi quan. DPia vi chinh giita nhu vay lai la thai cyc thit
ba, khong nghiéng theo bén dudng ndy hay bén dudng kia 1 y chi clia
Phat. Chic chin nhu vay, vi Ptic Phat bit diu bing con dudng giita
ndy coi nhu mot budc ti€n duy nhdt cao hon nhitng cuc doan thong
thudng kia. Tuy nhién, tiing cdp huéng thugng ciia nic thang bién
chitng s& niang dan chiing ta 1én cao mii cho dé&n lic dat t6i giai doan
loai hin thién ki€n clia phidn d& vé ‘hitu’ va ‘vd,’ va siéu viét chiing
bing mot tong d& vé duy tim luan. Trung Pao ciing ¢6 ¥ vi nhu la
Chan Ly Tai Cao.

D6i v6i ngudi Phat tl, 1am viéc gi cling vira di 1a Trung Pao. Phit
tt chan thuin khong nén di vao cuc doan. Lam viéc gi ciing khong
dudc thai qud ma ciing khdng dudc bat cap. Thdi qud hay bat cap déu
khong phai 12 Trung Pao. Trong tu tip, Phat ti chan thudn khong nén
roi vao “khong” ma ciing khong nén roi vao “hitu”. Khong chap tru6c
chan khong, cling khong vudng mic diéu hitu, vi cd chan khong 1an
diéu hitu déu khong thé nim bit, ciing khong thé chdi bd. Khdi niém
Trung Pao 13 nén tidng cho tit cd cdc phap thoai cia Pic Phat. Con
dudng Trung Pao dugc phdi Trung Qudn trinh bay mdt cach rd rang la
khong chdp thii cdc nghich 1y clia né. Trung Pao khong phdi 1a di sin
ddc quyén clia phdi Trung Quén; tuy nhién, Trung Pao di dugc ngai
Long Tho va cic t& su ndi ti€p tng dung trong mot hé thong chic ché
dic sic d6i v6i cdac vian dé vé ban thé hoc, nhin thic luan va than hoc.

Theo Kinh Gido Tho Ca Chién Dién, Pic Phiat di néi vdi ton gid
Ca Diép: “NAy dong Ca Di€p! ‘La’ 1a mdt cuc doan, ‘khong 13° cling 1a
mot cuc doan. Cdi dugc coi 12 trung dao thi khong thé sd thdy, khong
th€ so sdnh, khong noi chon, khong hién hién, khong thé gidi thich.
Ong Ca Diép, d6 chinh Ia trung dao. Trung dao 13 sy cim nhin Thuc
Tai.” Nhitng su cuc doan trd thanh nhitng con dudng khong c6 161 thot
ctia chi thuy&t vinh hiing va doan diét. Cé nhitng ngudi chi bim viu
vao ‘v0,” hodc ¢ nhitng ngudi chi bim viu vao ‘hitu.” Pic Phat da x&
dung thuy&t Trung Pao dé€ vach ra chan Iy moi sy vat trén thé gidi ndy
khong phai 1a ‘hitu’ tuyét d6i, ma ciing khong phii 1a ‘vo’ tuyét doi.
Ky that, moi vat déu c6 sanh cé diét, tao nén sy chuyén héa lién tuc
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khong ngirng. Trung Pao c6 nghia 1a thyc tai siéu viét d6i v6i nhitng
cach 1y ludn nhi phan cta 1y tri va thuc tai khdng thé bi han dinh hoic
déng khung trong nhitng lva chon ‘1a,” ‘khong 1a.” Nhu vy, con dudng
gidi thodt ma Ptc Phat 12 ngudi dau tién chi din 12 Trung Pao, nim
gitta hai thdi cyc: 1gi dudng va khd hanh. Néi cich khic, d6i véi ngudi
tu Phit, Trung Pao chinh 1a nhitng con dudng gitip hanh gia 1&€n Phat.
Tam ching ta phdi m& rong trudc moi kinh nghiém, khong mit quin
binh hay rdi vao nhitng cuc doan. Piéu nay gidp chiing ta nhin sy vat
vdi c4i tAm tu nhién, khong dinh mic ma ciing khong hat hiii. Khi hiéu
1d sy quan binh ndy thi con dudng gidi thodt s& ro dan. Khi sy hi€u biét
ndy dudc phat trién thi Iic lac thd khdi sanh, ching ta bi€t né 1a vo
thudng, bat an va trong rong. Khi dau budn va thit vong dén ching ta
ciing xem chiing nhu vay, nghia 1 cling vd thudng, bat an va trong
rong. Chirng d6 chiing ta s& thiy ring trén th€ gian nay ching c6 thi gi
danh cho ching ta nim giit cd. N6i nhu vy khong c6 nghia 1a ching ta
khong cAn bt ¢t thit gi trén th€ gian ndy. Ching ta vin phai c6 nhitng
nhu ciu t6i thi€u cho cudc séng hing ngay clia minh, nhung ludn biét
thi€u duc tri tic va khong thii hitu bat cit thit gi khong cin thiét.

Theo sy gidi thich clia Ngai Long Tho B6 Tt trong Trung Quin
Luin thi ‘chdnh’ 12 mdt khodng gitta. Khodng giita chi€m chd ciia hai
thdi cuc 12 mot khodng gifta ctia phdn dé&, hay khodng giita clia tuong
quan: d6i thién trung. Khodng gifta vudt ngoai ca hai thdi cyc hoan
toan bi pha huy la khodng gilta vugt ngoai cdc thdi cyc: tin trung
thién. Khi y tudng vé hai thdi cuc hoan toan bi xéa bd, bay gid la
khodng giita tuyét doi: Tuyét dai trung. Nhu vy tuyét ddi chanh ciing
12 tuyét dai trung. Khi ‘tuyét dii trung’ dugc dem ra gido hdéa quin
chiing, n6 trd thanh mot thi Trung Pao hay chan 1y gid tam: thanh gia
trung. Ciing theo ngai Long Tho thi ¢6 bdn thi Trung Pao. Tuc Hitu
Chan Khong: Khi hitu d6i 1ap v6i vo thi hitu duge coi nhu tuc d& va vo
12 chan d€. Tuc Hitu Khong: Chan Phi Hitu Phi Khong. Khi hitu va vo
ddi 1ap véi phi hitu phi vo, thi hitu vo 1a tuc d€ va phi hitu phi vo 1a
chan d€. Tuc Hitu Khong Phi Hitu Khong: Chan Phi Phi Htu Phi Phi
Khong. N&u ¢4 bon quan diém d6i 1ap trén déu thudc tuc d€, thi nhitng
quan di€m nao cao hon, phti nhan chiing dudgc xem 14 chian d&€. Tuc Phi
Phi Hitu Phi Phi Khong: Chan Phi Phi BAt Hitu Phi Phi BAt Khong. Khi
nhitng quan diém dudc dién ta trong (3) trd thanh tuc d€, thi sy phi
nhin tat cd chiing s& 12 chan d€. Ngoai ra, ngai Long Tho ciing da viét



1570

ra luin ctt “B4t B4t Trung Pao”. B4t BAt Trung Pao phi nhan tat ca
nhitng sic thdi hién hitu. Sy thuc B4t Bat Trung Pao khong c6 mot
muc dich nao ci. Chiing ta c6 thé xem né nhu mdt méc tréo can quét
tat cd tam thit sai IAm gin lién vdi th€ gidi hién thé, hay sy dio thdi hd
tuwong ctia bdn cip thién ki€n, hay modt chudi dai bién ludn nhim gat
bé tir sai 1Am nay dén sai 1Am khic. Theo cdch ndy tit ci nhitng bién
biét vé ‘ty’ hay ‘tha,” vé ‘b’ hay ‘thi’ déu déu bi tuyét diét. BAt sanh
diéc bat diét (khong sanh khong diét), nghia 1a khdng cé khéi ciing
khong c6 diét; phd hily y niém khéi bing y niém diét. Bit doan diéc
bat thudng (khong doan khong thudng), nghia 1a khong cé trudng clru
cling khong c6 bat trudng ctru; phid hiy y niém vé ‘thudng’ bing
‘doan.” BAt nhat diéc bat di (khong gidong khong khéc), nghia 12 khong
c6 thong nhat cling khong c6 phan ly; pha hiy y niém vé ‘nhat’ bing
‘di.’ Bat lai diéc bat khit (khong d&€n khong di), pha hly y niém vé diét
bing.

Khi nghe néi cdi toi khong thyc va moi hién tugng déu huyén hoa,
chiing ta c6 thé voi két ludn ring ban thin ta, moi ngudi, va thé gidi
gidc ngd... cling déu khong thuc. K&t luan nhu vay 14 ¢d chip, qud cuc
doan. Phat t&r chon thuin phai ludn di theo con dudng “Trung Pao”.
Theo Bic Phat, cac hién tugng c¢6 hi€n hitu, nhung cdi cach chiing ta
nhin chiing doc 1p va tu tdn, mdi 1a sai 1dm, ddng tir bd. Chiing ta nén
ludn nhé ring moi hién hitu chi 1a nhitng tuéng tao ra do tdc dong clia
nhiéu nhan va duyén. Chiing sinh khdi, ton tai, rdi hoai diét va bién
mat. Chiing ludn ludn thay ddi. Ngay chiing ta dy ciing viy. Dil ban
ning chip ngi cda ta tin 1a c6, ching ta vin khong thé nio tim thiy
duge mot cdi “Tdi” ¢d dinh ndo & trong hay & ngoai hgp thé than tim
lu6n bién ddi nay. Ching ta va moi hién tugng khic déu tréng rdng,
khong c¢6 dugc mdy may tinh thyc hitu va ty tdn. Chinh cdi “chin
khong” nay méi 12 ban tinh t6i hdu clia moi hién hitu. Pitc Phat 12 mot
tu tudng gia uyén thAm. Ngai khong thda man vGi nhitng tu tudng cia
céc tr tudng gia duong thdi. C6 mot s§ nhin cudc song trén thé gian
quén ring nhitng thit bai va thit vong con dang chd nén ho ludn nhin
doi bing cip mit yéu ddi va lac quan. Mot s6 khdc lai nhin ddi bing
bi quan théng khd thi ho lai bd qua nhitng cdm gidc bat toai v6i cude
ddi, nhung khi ho bt ddu bd qua cudc sdng vd vong nay dé thit tim 18i
thoat cho minh biing cdch ép xdc khd hanh, thi ho lai ddng kinh tém
hon. Pic Phat day ring phdi trdnh xa cd hai cuc doan hudng lac va
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khS hanh, va trung dao méi 1a con dudng 1y tudng d€ theo. Piéu d6
khong c6 nghia 1a chi can tranh xa hai thdi cuc va di theo con dudng
trung dao nhu 14 con dudng duy nhat con lai d€ tron chay cudc doi. Ma
ding hon la ta phai siéu viét ching, chit khong phdi chay trén mot
céch don gidn ca hai cuc doan dYy.

Bac gidc ngo la bac da dat dugc gidc ngd, hay la bac da dat dugc
cudc song hai hoa vdi chan ly. Tu tudng va hanh vi clia ngudi Ay thich
hdp mdt c4ch ty nhién v6i muc dich. Ngudi 4y ciing chon mot 161 séng
[udn Iudn hai hoa v6i moi sy trén doi nay. Nhu vay, theo dinh nghia
clia gidc ngd, chiing ta khong thé nao tim dugc “chdnh dao” hay “trung
dao” bing cich don thuan tim di€m giita clia hai cuc doan. Mdi cuc
doan tiéu bi€u cho mot sy khac biét cin ban. N&u ching ta cu x{ dua
theo chian 1y nhan duyén ma khdng bdm chit vao nhitng ¥ niém cd
chap thi chiing ta 1udn ludn c6 thé sdng hoan toan thich hgp véi muc
dich clia cudc song va hai hoa vé6i chan 1y, day la gido 1y trung dao.
Lam thé€ nao d€ dat dudc mot trang thai tAm thifc nhu thé? Gido 1y ma
trong d6 Pirc Phat day chiing ta mdt cich cu thé 1a 1am sao dé€ dat
dudc didu 4y trong ddi song hiing ngay khong c6 gi khdc hon Ia tim
con dudng chdnh. Mot bac gidc ngd nhin sy vat v6i chanh ki€n, nghia
12 nhin sy vt mot cdch diing din, bac Ay néi 16i ding din, hanh dong
mot cich ding din, song mot cudc song ding din, nd lvc mot cich
ding din, ludn huéng tim vao chiéu huéng ding din va kién tri tAm
mot cdch ding din va khong bao gid bi giao dong vi bat cit viéc gi.
Mot bac Gidc Ngd ludon nhim dén Igi ich cho ngudi khdc trong khip
céc phdp gidi, bac 4y bd thi hay phuc vu ngudi khic tir tinh than, vat
cha't d&n thé chat. PE thiao bd sy mé mdJ cda tAm minh, bic 4y tu tip
diing theo gidi luAt ma Pic Phat di day, song mot cudc sdng ditng din
va dat dugc ning luc d€ ctu d6 ngudi khac bing cich toan thién chinh
minh, bac 4y ludn nhin nhuc bing cdch chiu dung nhitng khé khiin va
duy tri tinh tim ma khong kiéu man. Bic Ay ludn tinh tin ti€n thing
d&n muc dich quan trong ma khong bi nhitng sy viéc tAm thudng 1am
léch huéng. Bac Ay ludn tu tip thién dinh dé€ giit cho minh cdi tim
diém dam va khong bi dao ddng trong moi trudng hdp. Bac 4y ludn
diém dam va tAm khong bi. Vi cudi ciing dat dugc tri tué c6 ning luc
nhén thic thiu ddo moi khia canh chin thit cda van hiru.
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IX. Tu Tap Trén Duong Trung Pao La Tit Chéi Lac Thii Chit

Khong Tit Chéi Phuong Tién Song:

Chiing ta dang & trong duc gi6i, ndi d6 c6 diy diy nhitng thit ham
mudn. Duc Gidi gdm thé gidi ndy va sdu cdi tri. Bat cif thé gidi nao
ma nhitng y€u t6 tham duc chua dudce khic phuc. Thé gi6i clia sy ham
mudn. Diy 13 th€ gidi thap nhat trong ba thé€ gidi, hai thé gidi kia la
sdc gi6i va vo sidc gidi. N6 cling 1a th€ gidi ma trong d6 lodi ngudi
dang sdng, va n6 c6 tén 1a duc gidi vi “su tham duc” 1a dong luc ludt
thing cho tit cd chiing sanh trong cdi nay. Phin 16n chiing ta déu mudn
lam viéc thi€n; tuy nhién, ching ta thudng mau thudn véi chinh chiing
ta giita lac thi va tu hanh. C6 nhiéu ngudi hi€u 1am ring ton gido la tir
bd hanh phic cudc ddi thé tuc. N6i nhu thé, thay vi ton gido 1a mot
phuong tién giip ngudi ta gidi thodt thi ngudc lai, ton gido dugc xem
nhu trang thai dan 4p ning né nhat, mot ki€u mé tin di doan cin dugc
loai bé néu chiing ta thyc sy mudn gidi thoat. Piu t& hai nhat 1 hién
nay nhiéu xa hoi di va dang diing ton gido nhu 12 mot phuong tién dé
dan 4p va kiém sodt vé mit chinh tri. Ho cho ring hanh phic ma minh
c6 hién nay chi 12 tam bd, nén ho huéng vé cdi goi 1a “Pang sdng tao
siéu nhién” dé nhy ding 4y ban cho c4i goi 1a hanh phiic vinh hiing.
Ho khuéc tir nhitng thd vui trén ddi. Thim chi ho khong thé thuéng
thitc mot bita in véi ddy du thic an, di 12 dn chay. Thay vi chdp nhin
va thudng thic cdi gi ma ho dang co6, thi ho lai ty tao cho minh mot git
mic tdi 16i “Trong khi bao nhiéu ngudi trén thé gii dang chét déi va
khd s3, tai sao ta lai budng minh trong 16i sdng nhu thé nay dugc!”
Thdi d6 chap truSc va tir chdi nhitng phuong tién t8i cAn cho cudc sdng
hiing ngdy nay ciing sai IAm khong khac chi thdi d6 cla nhitng ké dim
minh trong lac thd trdn tuc. Ky thyc, diy chi 1a mot hinh thitc chap thi
khdc. Phit tt thuan thanh phdi nén ludn nhé ring ching ta chdi bd
nhitng lac thid trAn tuc nhiim loai bé nhitng bdm viu cho dé& tu hanh.
Chit ching ta khong bao gid chdi bd phuong tién clia cudc sdng dé
chiing ta ti€p tuc song tu. Vi th&€ ngudi con Phat vin dn, nhung khong
in mang (mang sdng cla chiing sanh). Ngudi con Phat vin ngli, nhung
khong ngli ngay ngd dém nhu con heo. Ngudi con Phiat vAn dam luan
trong cudc sdng hiing ngdy, nhung khong néi mdt dudng 1lam mdot néo. N6i
tém lai, Phat t&¥ thudn thanh khong chdi bd phuong tién tién nghi trong cudc
song, ma chi tir chdi khong lin sdu hay bdm viu vao nhitng duc lac trin tuc vi
chiing chi 1a nhitng nhan t& ctia khS dau va phién ndo ma théi.
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X. Trung Pao & Su Gidc Ngé Cua Diic Phdt:

Sau nhitng 1an thim vi€ng ngoai thanh, nhitng hinh dnh vé gia,
bénh va chét ludn 4m 4nh Thdi tir. Ngai nghi ring vd dep, con ngoan,
va ngay cd chinh ban thin ngai cling khong tranh dugc cdi vong gia,
bénh va chét nay. Ki€p nhin sinh that 12 ngin ngili va huyén do0. Vua
Tinh Phan, cha ngai, dodn bi€t dudc nhitng suy nghi tir bd thé€ tuc clia
ngai, nén nha vua di cd ging xdy cung dién mia he d€ cho ngai
hudng thu cudc séng vat chit ca vui hoan lac. Tuy nhién, khong c6 thd
vui ndo c6 thé 1lam cho Théi t& hing thd. Liic nao Th4i t& cling mudn
tim cho ra nhitng phuong cdch gidi thodt khdi nhitng théng khd clia
ki€p ngudi. Mot dém, Thdi tif cing Xa Nic rdi khéi hoang cung. Théi
tlt di thing d&€n chudng ngua, 1én yén ngua va bit diu cudc hanh trinh
ba't thuong. Vi th€ ma Xa Nic khong con cdch nao lya chon, nén phai
di ciing Th4i t. Thdi tf cudi ngua d€n mdt chian ndi, ngai xudng ngua,
trao hoang bao, vuong mién, va chiu bau, va bdo Xa Nic nén trd vé
hoang cung.

Trong khi tim ki€m sy gidc ngd, Thai tif TAt Pat Pa C6 Pam cling
5 vi dao sT khd hanh tu tip nhitng phap khS hanh nghiém ngit v6i hy
vong dat dugc tué gidc tdi cao. Cling vdi nhitng ngudi ndy, Thdi tir Co
Pam hoc cdch chiu dung sy ty hanh xéc, trd nén ki€t sic va suy nhugc
do bdi d6i khat va dau dén. Tham chi nhitng hao tuéng trén ngudi clia
Ngai c6 tir lic chao d5i hdu nhu bi€n mat. Thai ti TAt Pat Pa Cb
bam, ngudi da tirng bi€t d€n nhitng duc lac tuyét vdi nhat nay di cdm
nhin dugc sy d6i nghich chinh x4c cla né. Cudi cliing, Ngai di dén sy
nhén thic ring ngudi ta khong thé dat dudc bat ot diéu gi tir sy suy
sup qud mitc. Nhu vi vua troi P& Thich da bay td cho Ngai, néu nhitng
sgi day dan qud cing ching sé& dit va néu chiing qué chiing chiing sé&
khong khay dugc: chi khi nao ching dugc cing mdt cach vira phai thi
chiing s& phét ra ti€ng. Thai tr C5 Pam hiéu ring sy quin binh gidng
nhu vay rat cAn thi€t vdi nhan loai va di d€n quyé&t dinh chAm dift cudc
song khd hanh qud mifc bing cich tim godi va nhin 14y thuc phdm.
Quan sit sy thay d6i nay, nim ngudi ddong mon ctia Ngai déu xa lanh
Ngai. Ho cho riing Ngai da chiu tht bai, do d6 khong xitng ddng vdi
ho nira.

D¢ Phat thira nhan ring ngudi ta c6 thé dat dugc nhiéu diéu thién
lanh khi séng ddi dao si khd hanh gidn di, nhung Ngai ciing day ring
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hinh thic cuc doan khd hanh khong din t6i con dudng gidi thodt. Sau 6
ndm trdi qua nhiéu tht thdch khdc nhau, Thdi t& C6 Pam quyét dinh
chuén bi cho con dudng ctia chinh minh: d6 13 con dudng trung dao,
gitta sy budng tha qua mdc va sy hanh xdc qua do. Bén bd sdong Ni
Lién Thién, Ngai da nhin 14y thyc phadm cling dudng clia ngudi thi€u
nif tén Sujata. Ngai biét ring sy gidc ngd da gan ké do bdi dém trudc
d6 Ngai c¢6 nim gidc mo bdo trude. Do d6, Ngai chia phdm vat cling
dudng ra 1am 49 phan, mdi phan cho mdi ngay ma Ngai biét sé danh
cho sy suy niém ti€p theo cdi dém Ngai dat dudc dao qud gidc ngo.
Gidng nhu “mot con su tif thitc day sau gidc ngl,” Ngai ti€n hanh thuc
hién nhitng gi sau khi Ngai hi€u bi€t dugc dudi coi BS Pé trong B6 Pé
Pao Trang. Quan st 4 huéng, Ngai ngdi trong tu thé hoa sen dudi codi
cdy va phdt nguyén sé khong ditng day cho dén khi trd thanh bac gidc
ngd. Hi€m hoi bi€t dudng nao cho modt vi BO T4t thanh Phat, vd mot syt
kién 16n lao dot ngdt nhu vay dd dudc lan truyén di nhitng chin dong
khdp tat c4 cdc cdi clia th€ gidi.

Sau khi tir bé 16i tu hanh khS hanh, Thdi ti quyét dinh thay d6i
hoan toan 16i tu ctia minh. Ngai budc xuéng dong Ni Lién Thién, dé
cho nudc mat got sach nhitng bui baim phii day trén co thé clia Ngai.
Ngai quyé&t dinh di vao 18i tu lam thanh tinh ndi tAm, diét trir phién
nio d€ md rong tri hué va thdng sudt chan 1y. Tuy nhién, do stc cling
luc kiét, nén khi vira tim xong, Th4i ti vit ngd xudng canh bd song.
May min thay, ngay lic d6 thi mot ¢d gdi chidn bd tén Nanda, dang doi
binh sita di qua, ning nhan bi€t Thdi ti ngit xiu vi qud suy nhudc nén
nang bén md ndp va rét mot bat cho Thai & uéng. Thai tif cdm thay
bat sita vira dang clia c6 gdi chin bo ngot nhu nuéc cam 16. U6ng xong
Ngai cdm thdy co thé thodi mai va tir tir khoi phuc. Sau khi hdi stc,
Thdi t& vui vé di vé phia nim anh em Kiéu Tran Nhu 12 nhitng ngudi
da cuing tu khd hanh véi Ngai trong qua khit, nhung bi ho tranh né vi
nghi ring Th4i t& da bi ¢ gdi dep kia mé hoic r6i. Vi thé Thdi tif danh
r&i khu ritng mdt minh, 16i qua song Ni Lién va di vé huéng nii Ca Pa.
Thdi t& ngdi xudng ting d4 dudi ting cAdy B6 dé nhu mot cay du 16n,
Ngai quyét dinh lvu lai ndi day, ti€p tuc tham thién cho d&n khi dat
dugc gidc ngd va gidi thodt. Vao lic d6 c6 mdt ciu bé cit cd di ngang
qua, trén vai vic b6 cd, ciu bé lién cling dudng cho Thai tir bé ¢d 1am
chd ngdi cho ém. Thai tif chAp nhén su cling dudng clia ciu bé.
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Lic nay, ma vuong, chia cda tat cad cdc lodi ma quy, cam thdy
rang Théi td C6 Pam da vugt ra khdi quyén lyc clia minh, nén tap hop
dao binh ma d€ truc xuat vi Bd Tat ra khdi chd ngdi clia Ngai dudi goc
cdy gidc ngd. Su cham trdn x4y ra, trong trin chi€n ndy Ma vuong da
hoan toan bi danh bai. Pay la mdt trong nhitng cdu chuyén tuyét voi
ctia truyén thdng Phat gido. Ma vuong tin cong vi Bd T4t vdi chin loai
vii khi, nhung khong c6 két qua: nhitng trin cudng phong, nhitng ting
da bay va vd sO nhitng ciy tén l¥a da bi€n thanh nhitng cdnh hoa sen
roi rung, nhitng con bao c4t, tro bui va bun dit bi€n thanh trAm huong
thom ngdt va cudi cling cdi man t6i tim nhit cda sy u mé da dudc vi
Bo Tit 1am sdng td ruc 18. Vi sy tiic gian dién cudng, Ma vuong xoay
sang vi Phat tuong lai va doi 18y dia vi cda Ngai. Ngai tir tdn dép lai:
“nha nguoi khong tu tip ‘thap do bd thi’ ciing khdng tir bd thé gian, ma
ciing khong muu ciu tri ki€n va tué gidc chin that. Pia vi nay khong
c6 y nghia vdi ngudi. Duy nhat chi mot minh ta méi di tw cich ngdi noi
nay.” Trong con thinh nd, Ma vudng phéng cdi dia sit canh vé phia
Dic Phat, nhung né bién thinh mot trang hoa & trén dau Ngai. Sau dé
Pitc C6 Pam thich thitc Ma vuong: “néu Ma vuong tin ring minh cé
quyén nim giit vi tri ca bac gidc ngd, hiy ty minh dua ra nhitng bing
chitng vé& nhitng hanh dong cong ditc cia minh.” Ma vudng xoay qua
ddng bon du6i quyén, bt chiing dua ra bing chitng. Rdi Ma vudng yéu
cAu B6 Tat phai trung ra biing chitng cho né. Pitc C6 Pam dua ban tay
phdi ra, chi xuéng va néi riing “Hay dé€ qua dat to 16n vitng chic nay la
chitng nhin cia ta.” V§i 18i tuyén bd ndy, qua dia ciu chin dong quét
sach vil tru va tit ca loai ma quy bi thdi bay mat. Ngay ci con voi
khdng 16 ctia Ma vuong ciing phai phd phuc trudc vi Phat tuong lai.

Sau khi Pitc Phat ddnh bai Ma vuong, tdt cd chu thién déu tu tap
quanh Ngai, trong khi Ngai vin con chi tAm vao sy gidc ngd. Trong
canh mot, B T4t trdi qua bon giai doan thién lién tuc, hoic trang thai
tAm an dinh, thodt khdi nhitng tréi budc clia cdc y tudng tAm thudng,
Ngai c6 thé nhd lai nhiéu tién ki€p, tir d6 dat dudc tri ki€n hoan thién
ctia bdn thin Ngai. Vao canh hai, Ngai hudng thién nhan vao vii tru va
trong thiy toan thé€ th€ gian nhu thé dugc phin 4dnh trong mot tim
guong khong chit ti vét. Ngai trong thiy nhitng ki€p sdng bat tin clia
nhiéu chiing sanh trong vii tru md ra tuy vao gia tri dao dic vé hanh
dong cda ho. Mot s6 ngudi may min, con nhitng ngudi khac bat hanh;
mot s6 ngudi xinh dep, va nhitng ngudi khdc xau xi, nhung khong mot
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ai ¢6 thé cho dirng lai viéc xoay chuyén vong sinh ti¥ bt tin nay. Vao
canh ba, Ptic C6 Pam chuyén huéng suy niém clia minh sang ban chat
that clia th& gian. Ngai thi'y van vit 1an lugt sanh diét ra sao va ludn
luén bat ngudn tir vat khdc nhu thé ndo. Hi€u dudc dinh luat Nhian
Duyén nay cudi cling Ngai tim dudc 15i gidi dip dé bé giy vong luin
hdi sanh tif bAt tin. VA vdi sy hi€u bi€t nay Ngai dat d&€n sy toan hio.
Ngudi ta néi ring Ngai tr§ nén ving ling gidng nhu mot bé&p Iira khi
di tan. Vao canh tu va ciing 1a canh chét ciia dém, khi binh minh sdp
16 dang, su hiéu biét cao cd nhat clia vi BS T4t c6 thé gitp Ngai hoan
toan dap tit (nghia den ctia Ni€t Ban) nhitng ngon Itta tham, sin, si ma
trudc d6 di tréi budc Ngai vao vong sanh tif khd dau. trong khodnh
khic thanh Phat, sy hi€u biét tron ven clia Ngai két tinh thanh Ti Diéu
DPé€. Mic dit ¢6 nhiéu tudng thuat vé sy kién dém thanh dao, tuy c6 lic
c6 sur khac biét v& chi ti€t, nhung c6 mot sy ddng nhit vé “Ti Diéu
D€’ Ngudi ta néi Tt Diéu D€ chita dung toan bd gido 1y clia Pic
Phat va 1a k&t qua clia Phat gido, va d&€n mic moi ngudi hiéu chiing 1a
d&u chi cda sy ti€n bo trén con dudng di d&€n hiu biét & dao Phat la
thong hi€u sau sic va nhan thic duge T Diéu PE. Chi Piic Phat mdi
¢6 su hiéu biét tron ven va rot rdo vé y nghia vi t&€ nhat cia chiing,
diéu nay tuong duong vdi su gidc ngd va Ni&t Ban.

Théi t ngdi thing thém va nguyén: “Néu ta khong dat thanh gidc
ngd va gidi thodt, thé quyét khong ding diy khdi chd nay.” Théi t
ngdi nhu thé, 1ong nhu nudc ling, bao nhiéu cim dé déu khong quiy
phd dugc Ngai. Long ctia Ngai mdi lic mot thém kién dinh. Ngai tién
sdu vao cdnh gidi thién dinh tam muoi, dat d€n thanh tinh v niém.
Thdi tir ti€p tuc ngdi ki€t gia dudi coi B6 dé, dit bd moi rang budc.
Vao mdt dém khi sao mai vira 16 dang trén bau trdi phuong dong. Thai
tt ngdng dau 1én nhin thdy ngodi sao nay, 1ong hdt nhién birng sdng.
Ngai dat dugc Chanh Ping Chdnh Gidc, triét ngd ban tanh, tri tué tir bi
to 16n. Ngai trd thanh ngudi gidc ngd chian 1y vi tru. Ngai la Phat. Lic
Ay Ngai biét ring tit cd ching sanh luan hdi trong luc dao, chiu nhiéu
qud bdo khdc nhau. Phat ciing biét riing, tit ci chiing sanh déu c6 ditc
tdnh va tri tué Nhu Lai, déu c6 cd hoi dat thanh chdnh gidc, chi vi bi vd
minh che 14p ma bi chim dim trong bé khd, khong thé thodt ra dudc.
Sau khi Pifc Phit da dat dudc chan 1y vii tru nhin sinh, Ngai con thién
dinh thém 21 ngay nita dudi cdi Bo6 dé, sau d6 Ngai dat d&€n cinh gidi
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hanh thdng v ngai. Ngai bén rdi chd d€ di vé huéng thanh Ca Thi dé
bdt ddu sy nghiép truyén dao citu do ching sanh.

XI. Trung Pao: Dong Sudi Gidi Thodt:

N6i ring Trung Pao trong dao Phat 12 dong sudi gidi thodt that su
khong phdi la qua dang chit nao, vi mot khi ching ta da budc vao
dong sudi nay va ném dugc huong vi gidi thoat, chiing ta sé khong con
phdi trd lai nita, khong con nhan thic va hanh dong sai 1Am nita. TAm
tri chling ta s& bi€n d6i, chuyén huéng, nhap lvu. Ching ta khong con
roi vao dau khd nita. Liic by gid ban sé& viit bd moi tic dong sai I1Am,
bdi vi chiing ta thi'y rd moi hi€ém nguy trong cdc dong tic sai 1am ndy.
Chiing ta s& hoan toan di vao dao. Chiing ta hiu & bon phin, su vin
hanh, 16i di, va ban chat ty nhién clia con dudng ndy. Ching ta sé
budng x4 moi chuyén cin budng xa va ti€p tuc budng x4 moi chuyén,
khong cin uvu tu thic mic. Nhung tot nhat, ching nén néi nhiu vé
nhitng diéu niy, ma hay bit tay vio viéc thuc hanh. Pirng chin chd gi
nita, dirng do dy, hday 1én dudng. Hanh gid Phit gido phdi luén nhd
ring vi sao minh bi ma chuéng. Vi tdnh clia minh chua dinh. N&u tdnh
dinh r6i thi lic nio minh cling minh min sing sudt va thiu triét moi
su. Liic d6 chiing ta ludn tha'y “ndi quan ky tim, tAm vd k¥ tim; ngoai
quén ky hinh, hinh v6 ky hinh.” Nghia 14 chiing ta quian xét bén trong
thi khong thdy c6 tim, va khi qudn xét bén ngoai ciing khong thiy c6
hinh tuéng hay than thé. Lic d6 c4 than 1in tAm déu 1 “khong” va khi
qudn xét xa hon bén ngoai thi ciing khong bi ngoai vat chi phdi. Lic
ma ching ta thidy cd ba thit thin, tim va vit déu khong 1am minh
chuéng ngai 1a Iic ma chiing ta dang song vdi Iy “khong” ding nghia
theo Phat gido, c6 nghia la ching ta dang di ding theo “Trung Pao” vi
trung dao phat khdi 1a do dua vao 1y “khdng” niy. Trung dao ding
nghia 12 khdng c6 vui, mirng, khong c6 buc doc, khong cé lo budn,
khong cé sg hai, khong yéu thuong, khong thu ghét, khong tham duc.
Khi chiing ta qudn chi€u moi vat phi ludn nhé ring bén trong khong
c6 vong tudng, ma bén ngoai ciing ching c6 tham ciu, nghia 13 ndi
ngoai than tAim déu hoan toan thanh tinh. Khi quin chi€u moi sy moi
vat, n€u chiing ta thi'y cdnh vui ma bi€t vui, thd'y cdnh gidn ma biét la
gidn, tdc 1a chiing ta chua dat dudc tinh dinh. Khi cdnh t¢i ma minh
bén sanh 1ong chap trudc, sanh 1ong yéu thich hay chdn ghét, tic 1a
tdnh minh ciing chura dinh. Phat t&r chdn thuiAn nén ludn nhé ring thuin
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canh dén minh cling vui ma nghich cdnh d€n minh ciing hoan hy. Bat
luan gip phdi cdnh ngd thuin 1gi hay trdi y minh cling déu an lac tu
tai. Su an lac ndy 13 thi an lac chin chdnh, 13 tht hanh phic that sy,
chit khong phai 1a thit an lac hay hanh phiic d&n tir ngoai cdnh. Huong
vi clia sy an lac bt tin nay von xuat phat tif ndi tAim nén lic nao minh
ciing an vui, lic nao minh cling thanh thadn, moi lo 4u budn phién déu
khong con nita. Phat tir chin thuan nén ludn nhé vé ba cdi tim khong
thé€ nim bit dugc: tim qua khit khong thé nim bit, tim hién tai khong
thé nim bdt, va tAm vi lai khong thé nim bit. Vi vay khi sy viéc xdy
ra thi minh d6i ph6, nhung khong khdi tAim phan duyén, dugc nhu vay
thi khi sy viéc qua rdi thi tAim minh lai thanh tinh, khong lvu giit ddu
vét gi. P& k&t ludn, chiing ta c6 thé goi dao Phat 1a gi n€u khong goi la
dong sudi gidi thodt?

XI11.Con Duong Mang Tén Trung Thiia La Con Duong Trung

Dung:

Theo Phat gido, Trung Thira 1a tir b6 cuc doan, 1a Bat Thanh Pao,
1a con dudng bao quat, khong rdi vao hai cuc c6 va khong, 1a sy phdi
hop gitta Ti€u va Pai thira. Trung thira 13 trudng phdi, phlt hgp vdi tinh
trang tu hanh clda Duyén Gidc, chd yé&u 1a gidi thoat cho minh, nhung
van c¢6 mdt phan cttu dd ching sanh. Trung Thira 1a mdt tir ngit chi cho
gido thuyét cia Pic Phat, day vé cdch tranh thdi qud bit cap hay cuc
doan, nhu hudng thu hay khd hanh. Pic biét hon, Trung Thira chi cho
phdi Trung Pao do ngai Long Tho sing lap, gido Iy nay day chiing ta
nén di trén dudng Trung Pao va nén tranh hai d6i vi nhu chd truong
tinh hién hitu hay khong hién hitu ctia van vat. Trung Thira 1a con
dudng ti€t ché& diéu do. Con dudng chanh day ching ta tranh cic diéu
dc, lam cac viéc lanh va ty tinh tdm y. Con dudng Trung Pao do Bic
Phat day 12 con dudng ti€t ché diéu do. Ching ta nén nhé lai cudc ddi
buc Phat trude khi gidc ngd dudc chia lam hai thdi ky khac biét. Ngai
da tirng sdng modt cudc sdng xa hoa; thi du nhu vua cha clia Ngai da
x4y cho Ngai ba cung dién, mdi cung dién danh riéng cho mot miia vdi
tran day nhitng ngudn hoan lac khong thé tudng tugng ndi trong thdi
ctia Ngai. Roi sau khi xuat gia Ngii dd song sdu nim khS hanh va
hanh xdc. Ngai da hanh ha thdn xdc Ngai qua nhitng phép tu tap ép
xdc nhu nim ngd trén giudng gai va ngdi giita Itta dudi cdi néng gay
git clia mit troi gifta trua he. Vi dd kinh qua nhitng xa hoa va thi€u
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thon va da di dén tot cuing cla nhitng gidi han ndy ma khdng c6 hiéu
qué nén B¢ Phiat da khdm ph4 ra con dudng “Trung Pao”, trdnh ca sy
nudng chiu va cuc doan cia nhitng duc lac cla gidc quan va cuc doan
hanh ha than xdc.

Hoc thuy€t Trung Thira dugc ngai Long Tho, mdt trong nhitng nha
t tudng vi dai nhat cia An Do, hé thong héa. Theo trudng phai Trung
Quén, Pic Phat d3 di theo con dudng dn hoa d€ tranh hai didu cuc
doan: budng tha duc lac va hanh xdc von dang dugc 4p dung rit phd
thong vao thdi cia Piic Phat. Mot khi da thong hi€u con dudng nay,
ngai Long Tho d3 di thing t&i theo cdch gidi thich clia riéng minh goi
12 Trung Quén, hay trung hoa. Y tudng chi y&u trong tri€t 1y nay 1a
“Bat Nha,” “Tué gidc,” hay “ki€n thic t8i hau c6 dugc do sy hi€u biét
dudc bin chit van vat trong bdi cdnh thuyc clia ching, nghia la
“sunyata” hay su rdng khong. Theo ngai Long Tho thi “sunyata” dong
nghia v6i duyén khdi. Vi th€ cAu “van hitu giai khong” (van vat déu la
khong) phdi dudc hi€u 1a van vat déu c6 mot duyén khdi, cho nén
khong ¢6 tu tdnh. O day, van vat mudn néi d&€n van phdp, ci trong va
ngodi. Thé nén, theo ngai Long Tho thi van vat déu khdng cé ty tinh
va tr§ thanh hu do0. Khi da nhin thic ra diéu d6 thi phdp gidi, hay
nguyén 1y vii tru nhi't nguyén, s& trd nén hi€n 16. Mot nguyén tic cin
ban khéc trong tri€t 1y cla ngai Long Tho 1a thuyé&t khong sinh khdi.
Van phdp dudc goi 1a khong c6 thé tinh (sunya), nén ciing ngu y 13 van
phdp khong sinh khong diét. Ngai Long Tho di ton nhiéu cong sic dé
trinh bay 1y thuy&t khdng sinh khéi trong cdc cudn sdch cia minh, nhu
cudén Trung Qudn Luin. C4ch trinh bay va ly luin clia ngdi c6 tinh
thuyé&t phuc manh mé dé&n ndi nhitng ngudi & phia doi nghich ciing da
tim c4dch phéng theo phuong phdp nay trong cdc ly thuyét ctia ho. Tém
tdt lai trong mot thi du, Gaudapada, mot nhan vit I6n clia thuyé&t Bat
nhi, ngudi da chiu dnh hudng ning né phuong phdp 1y luin cla ngai
Long Tho. Th& gidi bén ngoai, d6i v6i cd phai Trung Qudn va thuyét
BAt Nhi, déu 1a khong thuc. Cdc luan chitng do ngai Long Tho dua ra
da dugc Gaudapala md phdng kha nhiéu d€n mitc ching dudc dung dé
lam hau thuin cho cic 15i n6i clia 6ng. Sy phat bi€u thuyét khdng sinh
khdi clia ngai Long Tho 12 mdt hé ludn tdt y€u clia thuyét tuong doi
(sunyata) clia 6ng. TruSc Gaudapala thi trong thuyé&t Bat Nhi chua ai
bi€t d€n thuyé&t khdng sinh khdi, duge diung dé néi vé thé gidi hién
tugng Ao Nghia Thu nhiéu 1an néi ring Ngi (Atman) theo ngudi Ba La
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Mon 1a bAt sinh (aja), bat hoai (avyaya) va vinh clru (natya) nhung
khong c6 chd nao lai néi nhu th€ vé th€ gidi bén ngoai. Trudc
Gaudapala ching ta ciing ching thdy mot ai trong cic bac tai danh clia
thuy&t Bt Nhi bénh vuc cho sy khong sinh khéi clia van vat n6i chung
nhu 12 Gaudapala da lam trong bd Tung “Karika” ctia 6ng. Do do,
khong thé bac bd sy kién 12 Gaudapala hin di st dung cdc y tudng
cia ngai Long Tho va md phdng theo dé mot cach khéo 1éo d€ tao
mdt nén tdng vitng chic cho gido ly BAt nhi.

Hoc thuyé&t vé Trung Pao khdi thly c6 nghia 1a con dudng gifta
ctia hai thdi cuc lac quan va bi quan. Pia vi chinh gitta nhu vay lai la
thdi cuc thit ba, khong nghiéng theo bén dudng ndy hay bén dudng kia
12 y chi cia Phat. Chic chidn nhu vdy, vi Ptic Phat bit dau biing con
dudng giita ndy coi nhu mdt budc ti€n duy nhit cao hon nhitng cuc
doan thong thudng kia. Tuy nhién, tirng cAp hudng thugng cda nic
thang bién chiing s& nang din chiing ta 1&én cao mii cho dén lic dat t&i
giai doan loai hin thién ki€n cda phan dé vé& ‘hitu’ va ‘vo,” va siéu
viét chiing bing mot tdng dé vé duy tdm luan. Trung Pao ciing c6 y vi
nhu 13 Chan Ly T8i Cao. Trong cAu ké diu tién ctia Trung Qudn Luan,
Ngai Long Tho di néi: “Khong cé thuc thé nao phét sinh vao bit ci
lic ndo, & diu, hay bing phuong ciach nao tir chinh nd, tf nhitng céi
khdc, ca hai, hay khong c6 nguyén nhan.” Pay la sy phé binh cidn ban
vé nguyén nhan ctia phdi Trung Qudn. D6 ciing chinh 13 sy phan bac
ctia phai Trung Qudn vé y niém vé bon kha ning vé ngudn gdc cia vii
tru clia cdc trudng phai tri€t hoc dong thdi véi phdi Trung Quan. Phai
Trung Qudn d3 dung phuong phip bic bdé mot luin dé bing cich
chitng minh riing néu 1y gidi chinh xdc tiing chit, n6 s& dan dé€n mot két
qua vd ly. Hé thong Sankhya, mdt trong nhitng hé thdng cd dién cia
triét hoc An Do, tin thanh 14p trudng xdc nhin nhin qui dong dang.
Tuy nhién, phdi Trung Qudn cho riing, né€u thyc t€ nguyén nhan va hau
qui dong dang, nhu th& 12 mua hat gidng cAy bong nhung phdi trd véi
gid quin 4o. Nhu vay khdi niém vé nhin qui dong dang din d&n vo
ly. N&u nguyén nhin va hau qui dong dang thi khong c6 su khic biét
gilfa cha me va con cdi, va ciing khong c¢6 su khac biét giita d6 dn va
phan. Trudng phdi Phat gido Ti€u Thira, phdi Vaibahashika,
Sautrantika, vd vai nhém clia hé phdi Ba La Mon lai ddng y vé nhan
qud khdc biét. Tuy nhién, phdi Trung quén cho ring néu nguyén nhin
va hau qua khdc biét, thi cdi gi cling c6 thé bit ngudn tir bat cif cdi gi
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khédc vi tat cd cdc hién tugng déu khac nhau. Vay thi thin ciy lda c6
thé bit ngudn tir mot miéng than d4 cling dé& nhu tir mot hat gao, vi
khong c6 sy lién hé giita than ciy lda va hat gao, vd mi€ng than d4 va
hat gao cling c6 mdi lién hé vé su khdc biét d6i vdi than cay lda. BSi
vay khéi niém nguyén nhan va hiu qua tuyét d6i khdc biét 1a mot khdi
niém vo 1ly. Lap trudng cho ring nhin qui vira dong dang vira khic
biét dudc x4c nhan bdi cdc nha tri€t hoc Jaina. Tuy nhién, phdi Trung
Quén néi ring, khong cé6 mot hién tugng nio cé thé cé nhitng dic
diém mau thudn. Mot thuc thé khong thé nio vira hién hitu lai vira
khong hién hitu dudc, cling nhu mot thyc thé khong thé vira dd lai vira
khong d6. Nhu vay khong c¢6 chuyén nguyén nhdn va hdu qua vira
ddng dang vira khdc biét. Hién tugng ndy sinh khong c6 nguyén nhin
dugc xdc nhan bdi nhitng nha duy vat thdi ¢ An bo. Tuy nhién, phai
Trung Qudn noéi ring, khdi niém hién tugng duyén kh&i khong co
nguyén nhan bi bic bd bsi kinh nghiém chung. Ching han nhu chiing
ta d€ mot siéu nudc trén mot 10 Iira thi nudc sé& soi, nhung néu chiing ta
dé siéu nudc nay trén mot khdi nudc d4 thi né sé khong sdi duge. Vi
viy lap trudng cho ring hién tugng khdng bit ngudn tir nguyén nhan Ia
khong thé nao cé dudgc.

Gido thuyét clia nhitng kinh dién Pai Thira va cda kinh Bat Nha
Ba La Mat Pa néi riéng, dugc phat trién dudi hinh thic tri€t hoc va hé
thong trong Trung Quan Luin. Madhyama c6 nghia 13 trung ding, va
nhitng bd Trung Qudn Ludn la nhitng bo ludn chi truong Trung Pao,
gitta khing dinh va phii dinh. C6 thé trudng phdi nay dugc ngai Long
Tho va Thanh Thién thanh I4p vao khodng nam 150 sau tiy lich. Long
Tho 12 mdt trong nhitng nha bién ching bén nhay nl}éft cua moi thdi
dai. Dong doi Ba La Mon, ngai tir Berar d€n Nam An va hanh dong
clia ngai tdc dong trong viing Nagarjunikonda gAn Amaravati, viing
Bic An. Tén ngai dugc gidi thich biing thin thoai, theo d6 ngai sinh ra
dudi tang cAy Arjuna, va lodi rdng hay xa thin d3a huin dao ngai
nhitng mat hoc trong Long Cung dudi diy bién. Gido thuyét ctia ngai
dugc goi 1a Khong Luan. Ngai di bd tic bing mot hé thong luan ly
nhitng khdi niém trinh bay trong nhitng kinh dién vé tri tué¢ vién min
ma ngai di vét dugc tir Long cung clia nhitng xa thin. Theo than thoai
thi khi Pitc Phat Thich Ca Mau Ni thuyét phap cho con ngudi vé& Thanh
Vin Thira, ngdi da gidng & Thién gi6i, dong thdi, modt gido 1y siu xa
hon, dugc loai rong cAt giit, sau d6 dugc ngai Long Tho mang vé trin
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gian. Phdi trung Quén phén thinh & An b6 trong sudt 800 nim. Vao
khoidng nim 450 sau Tay lich, né tich ra 1am d6i; phai Ung Thanh
(Prasangikas) gidi thich gido 1y clia ngai Long Tho nhu mot thuy€t hoai
nghi phd quét va chi tri ring 1y luin ctia ho hoan toan c6 muc dich bac
bd nhitng Y ki€n khdc; phdi kia 12 Trung Luin Tam Qudn
(Svatantrikas) chi truong ring su bién luan c6 thé ciing thi€t dinh dugc
mot vai chan 1y thyc nghiém. Nhitng by Trung Quin Ludn bi€n mat §
An Do sau nim 1.000, ciing vdi Phit gido. Nhitng tu tudng chi dao cia
Trung Qudn van con ton tai d€n ngay nay trong hé thong Vendanta
ctia An Po Gido, trong d6 chiing dudc sap nhip vao bdi Gaudapada va
Sankara, nhitng nha sing ldp ra Vedanta. Nhitng ban dich kinh Bt
Nha Ba La Mat ba da gy mdt anh hudng sdu ddm & Trung Hoa tir
nim 180 sau Tay lich. Nhitng bo Trung Quén Luin da ton tai trong vai
th€ ky, tir nam 400, hay 600 dé€n nim 900, nhw mot tdng phdi riéng biét
goi 12 Tam Luin tong. Nim 625 tong phdi nay dudc truyén sang Nhat
vdi tén Sanron, nhung sau d6 né bi lu md trong mot thdi gian dai. Thich
nghi v6i nhitng quan niém vé nhin sinh cda Trung Hoa va Nhat Bén,
gido 1y nay van ti€p tuc sdng trong Thién Tong.

Hoc thuyé&t vé Trung Pao, dugc trinh bay va theo dudi bdi phai
Trung Pao, dudc Long Tho va Thanh P& Ba (Aryadeva) 1ap ra vao th&
ky thit hai sau CN, c6 mot vi trf rat 16n tai cdc nude An do, Tay Tang,
Trung Hoa, Nhat. Mot trong hai trudng phai Pai thira § An b0 (cung
vdi Thién Phdi Yogacara). Gido 1y cin ban ciia trudng phdi ndy duva
vao thuyé&t Trung Quédn clia Ngai Long Tho. B6 Trung Luin nhan
manh vao gido ly Trung Pao, gido ly cin ban cla trudng phdi Trung
Qudn cia Phat gido Pai thira An bo6. Theo Trung Quédn, nghia chan
that cia Tdnh Khong 12 Phi Hitu hay khong thuc chit. Tén day dd 1a
Trung Quan Luén, do B tit Long Tho bién soan va Thanh Muc B tat
chii thich, Cuu Ma La Thip d5i Tan dich sang Hoa Ngit. Pay 1a mot
trong ba bd ludn cin bin cla tong Tam Luin. Luian niy chii truong
trung dao triét dé, chdng lai luin ct “hitu” “khong” hodc nhi bién
“sanh” va “vd sanh.” Theo Ngai Long Tho thi trung dao 1a chan tdnh
cla van hitu, khong sanh khong diét, khong hién hitu, khdng phi hién
hitu. B9 luan thit nhat va cling 1a bd luan chinh trong ba bd luan chinh
ctia Tam Tong Luan. May min nguyén ban ti€ng Phan vin con ton tai.
Ban Han vin do Ngai Cuu Ma La Thap dich. T4ac pham ndy gdm 400
bai tung, trong d6 Ngai Long Tho da bdc bé mot s& nhitng ki€n gidi sai
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1am ctia phdi Ti€u Thira hay clia cdc triét gia thdi by gio, tir d6 ong
bdc bd tit cd nhitng quan niém duy thiic va da nguyén d€ gidn ti€p
thi€t 14p hoc thuy€&t “Nhit Nguyén” clia minh. Tri€t hoc Trung Quédn
khong phdi 1a chd thuy€&t hoai nghi ma cling khong phdi 1a mot chi
thuy&t bat kha tri luAn. N6 12 mot 18i mdi goi cong khai ddi véi bat ci
ai mudn tryc dién véi thuc tai. Theo Nghién Cttu vé Phat Gido, ngai
Ting Ho di néi vé 1y tudng BS T4t trong Trung Qudn nhu sau: “Phat
Gido c6 thé vi nhw mot cdi cAy. Su gidc ngd siéu viét ciia Pic Phat 1a
ré cla né. Phat Gido co ban la cdi than cy, cdc hoc thuy&t Pai Thira
l1a nhdnh ctia n6, con cac phdi va chi cia Pai Thira 1a hoa ctia n6. Bay
gid, di hoa c6 dep dén thé nao thi chifc ning cda né 1a két thanh qua.
Triét hoc, d€ trd thanh diéu gi cao hon 1a sy suy luan vo bd, phai tim
ddng co va su thanh tyu clia né trong mot 16i sdng; tu tudng can phai
din t6i hanh dong. Hoc thuyét niy sinh ra phuong phip. Ly tudng B
Téat 1a trdi cAy hoan my chin mui trén ciy dai thu ciia Phat Gido. Ciing
nhu trdi cdy bao boc hat gidng, vi vdy bén trong ly tudng B Tit 1a su
k&t hop clia tit cd nhitng thanh t6 khdc nhau, va doi khi dudng nhu
chia ré& clia Pai Thira.” Theo Jaidev Singh trong Pai Cuong Tri€t Hoc
Trung Quén, ching ta thdy ring nhitng nét chinh y&u cta tri€t hoc
Trung Quén vira 13 tri€t hoc vira 1 thuyét than bi. Bing cich xi dung
bién chitng phdp va chi€u roi su phé binh vao tit cd nhitng pham tri tw
tudng, n6 di thing tay vach trin nhitng khoa truong hu tra ctda ly tri dé
nhan thitc Chan Ly. BAy gid ngudi tim dao quay sang vdi thién dinh
theo nhitng hinh thirc khac nhau ctia ‘Khong Tanh,” va thyc hanh Bat
Nhi Ba La Mat Pa. Nhd thyc hanh tinh thAn ditc hanh Du Gia, ngudi
tam dao theo Trung Quédn don dudng dé ti€p nhan Chan Ly. Tai giai
doan sau cuing ctia Bat Nhi, nhitng banh xe tudng tugng bi chdn ding,
tam tri vong dong ling dong tich tinh lai, va, trong sy tich tinh d6, Thuc
Tai cti hon 1én doi mit clia ngudi tim dao; ké d6 d6n nhan sy tdn
duong cia Bat Nha va trd thanh hiép si phi€u du cia Chan Ly. Pay la
kinh nghiém thudc vé mot chiéu khdc, mot chiéu vo khdng gian, vo
thdi gian, n6 siéu viét 1€n trén lanh vuc cia tu tudng va ngdn ngit. Cho
nén né khong thé dién dat dugc bing bat ci ngdn ngit nio clia nhan
loai. Theo Ngai Long Tho B T4t trong Trung Qudn Luén, thi Nhi P&
Trung Pao dugc bing “Nim Huyén Nghia”. Thit nhat 1a Tuc P& Phién
Dién. Chd truong thuyét thyc sinh thuc diét clia th€ gidi hién tugng.
Thit nhi 12 Chan D€ Phién Dién. Chap vao thuyét bt diét cla thé gidi
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hién tugng. Thd ba 1a Trung Pao Tuc D€. Thiy ring khong c6 gia sinh
hay gid diét. Thit tu 1a Trung Pao Chan D€. Gid bat sinh gid bat diét
hay thdy ring khong c6 gia sinh hay gid diét. Thd nim 1a Nhi D& Hiép
Minh Trung Pao. N€u ta nhin dinh ring khong c6 sinh diét hay bat
sinh bat diét thi d6 12 trung dao, dugc bi€u thi bing sy k&t hgp cla tuc
d€ va chan d¢€.

Tai An Do, dugc goi 1a Trung Quéan Tong vi bd phdi ndy chi trong
dén quan di€m trung dung (madhyamika-pratipat). Trong bai thuyét
phdp dau tién trong vudn Loc Uyén, Pic Phat da gidng vé Trung dao,
von 1a con dudng tu tap khong phdi qua sy hanh xdc ma ciing khong
phai budng xudi theo duc lac. Trung dao khong chip nhan ca hai quan
di€ém lién quan dé&n sy ton tai va khong tdn tai, trudng cttu va khong
trudng clru, ngd va vo ngd, van van. N6i tém lai, tong phdi nay khong
chap nhan thuyét thyc tai ma ciing khdong chidp nhin thuyét khdng c6
thyc tai, phdi nay chi chdp nhin sy tuong ddi. Tuy nhién, cAn nén thiy
ring Trung Pao dugc dé xuéng & Ba La Nai c6 mot y nghia vé dao
ditc song, con Trung Pao clia Trung Luén tong 1a mot khdi niém siéu
hinh. Trudng phdi ma chi thuyét dua vao ba b luan chinh clia Ngai
Long Tho. Pic diém ndi bic nhi't ciia tong phdi ndy 12 nhan manh dé&n
chit ‘Khdng’ va ‘Khong T4nh’ nhiéu Iin, cho nén né ciing con dugc
goi 12 tdng phdi c6 ‘hé thong tri€t hoc xdc dinh ring ‘khong’ 1a dic
tdnh ctia Thuc Tai. Ngoai ra, dd c6 rat nhiéu nha tu tuédng Trung Luin
di theo ngai Long Tho nhu Thdnh Thién (Aryadeva) vao thé ky thi ba,
Buddhapatila vao th€ ky thi ndm, Chandrakirti vao th€ ky thd sdu, va
Santideva vao thé ky thi bdy. Tai Trung Hoa, Trung Luan tong hay
Tam Luan tong dugc chia thinh hai nhém. Nhém thit nhat di theo
truyén thong ‘CS Tam Luin tong’ tir thdi ngai Long Tho dén ngai Cuu
Ma La Thip, con nhém thit hai theo truyén thdng ‘TAn Tam Luin
tong’ tir thoi Cat Tang 549-623), mot mon dé cia Cuu Ma La Thap
dé&n thai ky suy thodi clia truyén thdng niy vao khodng th& ky thif tdm.
Tam Luin tong 12 mot bd phdi Phat gido dién td Trung Luin theo chin
ly tuyét ddi. C4c tong phdi ndy nhan manh & thuyét chian 1y qui uSc
hay tuc d€ (samvrti-satya) theo d6 thi van vt déu do duyén sinh va chi
c6 su twong quan vdéi nhau chi khong phdi hién hitu theo nghia tuyét
ddi. Khia canh thuc t€ cia tri€t 1§ Trung Luan dugc cdc trudng phdi
nay thé hién trong cdch sdng gin giii v6i con ngudi binh thudng. Mic
dii 3 déng gép nhiéu cho sy phat trién clia nén vin héa Trung Hoa
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trong tdm th& ky, nhung cdc tdng phdi ndy ngay nay chi con 12 nhitng
ddi tugng d€ nghién citu vé lich stt, kinh sach va triét hoc ma thoi. Cac
tong phai ndy khong con tdn tai dudi dang thé ché ton gido & Trung
Hoa, ngoai trir hinh thifc di sira d6i nhu 12 dao Lat Ma (Lamaism) &
T4y Tang. Kinh sach chinh da tao nén hé Tam Luin ctia Phat gido
Trung Hoa. Cic kinh sich chinh cda tong phdi ndy gom: Pai Tri Do
Luan, Thap bia Ty Ba Sa Luén, Trung Luan, Bach Luan, va Thip Nhi
Mén Luan. Tai Trung Qudc, cic nhém khac di chung v6i Phat gido
Trung Luin gdm c6 Tit Luin tong, B4t Nha tong, Hung tong, trong d6
bao gdbm cd Tam Luin tdng va Hoa Nghiém tong.

(B) Di¢u Hoa Hay Tiét Dy
Trong Tu Tdp Trung Dao

1. Piéu Hoa Hay Tiét P La Mt Trong Nhitng Uu Tién Hang

Déu Trong Tu Tdp Trung Pao:

Theo Phit gido, diéu hoa & diy dic biét néi vé diéu do vé vat
chat. Theo Kinh Phip Cu, ciu 325, Pic Phat day: “Nhu heo kia ua
ngt, lai tham An, ké pham ngu vi tham #n uva ngd, nén phai bi ti€p tuc
sanh mii trong vong luan hdi.” Theo Phit gido, mdt trong nhitng wu
tién hang diu trong tu tdp clia hanh gid 12 diéu hoa hay ti€t do trong
dn udéng. Theo Kinh Hitu Hoc trong Trung Bo Kinh, Pttc Phat da day
‘Thé nao 12 vi Thanh dé tit biét ti€t do trong dn udng?” Pic Phat da
khing dinh véi thanh dé tif viia Ngai vé diéu hoa hay ti€t d6 trong in
udng nhu sau: Thit nhat 12 quan sdt mdt cdch khdn ngoan. Thit hai 1a
khi tho dung cdc mén in, khdng phdi d€ vui diia, khong phai d€ dam
mé, ciing khong phai d€ trang stc hay tu 1am dep minh, nhung chi dé
than ndy dudc duy tri, dugc bio dudng, khéi bi gia hai, &€ chap tri
pham hanh. Thit ba, vi 4y nén nghi ring: “Nhu vy ta diét trlif cdc cdm
tho cli va khong cho khdi 1€n cdc cdm tho mdi; va ta s€ khong pham
16i 1dm, sdng dugc an 6n.” Theo Thién Su Achaan Chah trong “Mit HO
Tinh Lédng,” c6 ba di€m cin ban d€ thuc hanh 13 thu thic luc cin,
nghia 12 khong chim dim va dinh mic trong duc lac ngii tran, in udng
ti€t do, va tinh thitc. Thit nhat 1a hanh gid nén thu thic luc cin: Chiing
ta c6 thé dé dang nhdn ra mdt cd thé bat thudng, dui, di€c, cam, que,
van van, nhung kh6é nhin ra mdt trang th4i tim bat thudng. Khi bit dau
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hanh thién, hanh gid sé& thdy moi sy khdc hin. Ban s& nhin thdy mot
trang thdi tim méo mé, ma trudc day ddi véi ban 1a binh thudng. Ban
sé thady nguy hiém & noi ma truSc day ban khdng thiy. Piéu niy gitp
ban thu thic. Ban sé trd nén nhay cdm, nhu ngudi di vao riing siu y
thitc dugc moi nguy hiém cia thd dit, rin doc, gai nhon, van van. Mot
ngudi cé vét thuong, rit thin trong trudc sy nguy hi€m cida loai rudi.
Ciing nhu vay, ddi vdi ngudi hanh thién, mdi nguy hi€m phat xut tir
céc ddi tugng clia gidc quan, tifc 12 luc tridn. B&i thé, thu thic luc cin
1a ddc hanh cao nhat. Thi nhi 1a hanh gid nén thuc tap ti€t do trong
viéc dan udng: An it va ti€t do d6i vSi ching ta qua that 1a khé khin.
Hay hoc cédch dn trong chdnh niém. Y thitc dugc nhu ciu thuc su cla
minh; hoc cdch phan biét gitta mudn va cin. Pao luyén co thé khong
phai la hanh xdc. Khong ngt, khong dn, du ¢6 gid tri cia chiing, nhung
ciing chi 13 nhitng cuc doan. Hanh gid phai thuc sy mudn chdng lai su
bi€ng nhdc va phién ndo. Khudy dong ching 1&én va quan st chiing.
Mot khi hiéu duge chiing thi nhitng su thuc hanh ¢6 vé cuc doan trén
sé& khong cin thi€t nita. P6 14 1y do tai sao chiing ta phdi dn, ngd, va
néi it lai, nhim d& nén tAm luyé&n 4i va khi€n ching ty 16 dién. Thit ba
1a hanh gid nén tu tip tinh thitc: Mudn c6 chdanh niém thi phdi c6 nd
luc lién tuc, chit khong phai chi siéng ning mot lic rdi thoi. Dau chiing
ta c6 hanh thién su6t dém nhung trong lic khic chiing ta d&€ cho sy ludi
bi€ng ch& ngy thi ciing khdng phai 1a hanh thién ding cdch. Chiing ta
phai ludn quan sat, theo doi tAm chiing ta nhu cha me theo ddi con cii,
b4o vé khong dé chiing hu hdng.

I1. Hanh Gid Nén Luén Duy Tri Tiét P$ Trong Tu Tép:

Ti€t do con c6 nghia 13 tw ché hay tu chi hay tu ki€ém sodt, dic
biét 1a ki€m sodt cic gidc quan. Tiét d6 hay tu ché cling ¢6 nghia 12 tri
gidi 12 mdt trong mudi khi gidi ctia BO Tat, vi viit bd tat ci sy hdy
pham. Chu BS Tt an tru noi phdp nay thdi c6 thé diét trir nhitng phién
nio, ki€t sit da chita nhém tir 1au cla ti't ¢4 ching sanh. Theo Thién Su
Achaan Chah trong “Mit HS Tinh Ling,” ¢6 ba diém cin ban dé thuc
hanh ti€t do 1a thu thic luc cin, nghia 12 khong chim ddm va dinh mic
trong duc lac ngil trin, in udng ti€t do, va tinh thic. Thit nhat la thu
thiic lyc cdn: Chiing ta c6 thé dé dang nhan ra mot cd thé bat thudng,
dui, di€c, cam, que, van van, nhung khé nhin ra mét trang thai tim bat
thudng. Khi bit diu hanh thién, hanh gid s& thd'y moi sy khdc hin. Ban
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s€ nhin thdy mot trang thdi tim méo mo, ma trudc day ddi véi ban la
binh thudng. Ban s& thid'y nguy hiém & ndi ma truéc diy ban khong
thay. Piéu niy gidp ban thu thiic. Ban sé& trd nén nhay ciAm, nhu ngudi
di vao ritng sau y thiic dugc mdi nguy hiém cia thd dit, rin doc, gai
nhon, van van. Mot ngudi c6 vét thuong, rat thin trong trudc sy nguy
hi€m ctia loai rudi. Ciing nhu vay, d6i vdi ngudi hanh thién, méi nguy
hi€m phat xuit tir cic ddi tugng clia gidc quan, tic 13 luc trin. BSi thé,
thu thdc luc cdn 1a ddc hanh cao nhat. Thit nhi la Tiét DJ trong An
Udng: An it va ti€t do ddi v6i chiing ta qua that 1a khé khin. Hay hoc
cédch @n trong chdnh ni€¢m. Y thic dugc nhu cau thuc sy cia minh; hoc
cdch phan biét gifta mudn va can. Pao luyén co thé khong phii 1a
hanh xdc. Khdong ngu, khdng dn, du c¢6 gid tri cia ching, nhung ciing
chi 12 nhitng cuc doan. Hanh gid phai thuc sy mudn chdng lai sy bi€ng
nhédc va phién ndo. Khud'y dong chiing 1én va quan sit chiing. Mot khi
hi€u dugc chiing thi nhitng sy thuc hanh c¢6 vé cuc doan trén s& khong
can thi€t nita. D6 13 1y do tai sao chiing ta phai in, ngd, va néi it lai,
nhim dé nén tAm luyén 4i va khi€n chiing ty 16 dién. Theo Kinh Hitu
Hoc trong Trung B Kinh, Pitc Phat di day ‘Vi Thanh dé tf biét ti€t
do trong dn udng. Thit nhat quan sdt modt cach khon ngoan khi tho dung
cdc mén in, khong phdi d€ vui dua, khong phdi d€ dam mé, khong
phdi dé trang sitc hay tu 1am dep minh, chi d€ than nay dugc duy tri,
dugc bdo dudng, khdi bi gia hai, d€ chap tri pham hanh. Vi 4y nén nghi
ring: “Nhu vdy ta diét trir cdc cdm tho cii va khong cho khdi 1én cac
cam tho mdi; va ta sé khong pham 18i 1dm, séng dugc an n.” Theo
Kinh Phép Cd, cau 325, Bic Phat day: “Nhu heo kia wa ngt, lai tham
in, ké pham ngu vi tham 4n wa ngd, nén phai bi ti€p tuc sanh mai trong
vong luan héi.” Su tiét do thit ba la tinh thitc: Mudn c6 chdnh niém thi
phdi c¢6 nd luc lién tuc, chit khdng phai chi siéng ning mot lic roi thoi.
DAu ching ta c6 hanh thién sudt dém nhung trong ltic khic ching ta dé
cho sy ludi bi€ng ché€ ngu thi cling khong phai 12 hanh thién ding
cach. Ching ta phdi ludn quan sdt, theo ddi tAim ching ta nhu cha me
theo dbi con cdi, bio vé khong d€ chiing hu hdng. Phat tif thuan thanh,
nh4t 13 nhitng ngudi tai gia, nén ludn nhé phdi thuan héa chinh minh
nhu chd thuan héa voi ngua, hay Piic Phat thudn héa nhitng duc vong
ctia ching sanh. Theo Kinh Phédp Ci, cau 325, Bdc Phiat day: "Nhu heo
kia wa ngu, lai tham an, ké pham ngu vi tham an uva ngd, nén phai bi
ti€p tuc sanh mii trong vong luan hdi."
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I11.Tiét B Va Tu Ché Tao Thém Siic Manh Cho Hanh Gid Tu

Phdat:

Chiing ta c6 th€ dé dang nhin ra mot cd thé bat thudng, dui, diéc,
cAm, queé, van van, nhung khé nhan ra mot trang thdi tim bat thudng.
Khi bit dau hanh thién, hanh gia s& thd'y moi su khac hin. Ban sé& nhin
thdy mot trang thdi tim méo mé, ma truSc day doi vdi ban 1a binh
thudng. Ban sé& thi'y nguy hi€m & noi ma trudc diy ban khong thay.
Diéu nay gidp ban thu thic. Ban s& tr§ nén nhay cdm, nhu ngudi di
vio rifng sdu y thifc dugc mdi nguy hi€m cda thid dit, rin doc, gai
nhon, van van. Mot ngudi c6 vét thuong, rat than trong trude sy nguy
hi€m ctia loai rudi. Ciing nhu vay, d6i vdi ngudi hanh thién, méi nguy
hi€m phat xui't tir cic ddi tugng clia gidc quan, tic 13 luc tran. Bdi the,
ti€t do va ty ché€ luc cin 1a dic hanh cao nhat. Nhu trong viéc 4n udng,
dn it va ti€t do d6i vdi chiing ta qua that 12 khé khin. Hay hoc cdch dn
trong chdnh ni¢m. Y thic dugc nhu cau thuc su cia minh; hoc cich
phan biét giita mudn va cin. Pao luyén co thé khong phdi 13 hanh x4c.
Khong ngl, khong dn, di c¢6 gid tri cia ching, nhung ciing chi la
nhitng cuc doan. Hanh gid phai thyc sy mudn chong lai sy bi€ng nhéc
va phién nido. Khuiy dong chiing 1én va quan sit ching. Mot khi hi€u
dugc ching thi nhitng sy thyc hianh c¢é vé cuc doan trén sé khong can
thi€t nita. P6 1a 1y do tai sao ching ta phdi #n, ngd, va néi it lai, nhim
de nén tAm luy€n 4i va khi€n ching tu 16 dién.

Trong Phat gido, ti€t do va ty ché khong c6 nghia 12 qud thiic ép,
ma né c¢6 nghia 1a hanh gid lic nao cling phai chd tim tinh thic, ghi
nhan moi cdm gidc d€n véi minh, nhung dirng thdi qud. Ching ta vin
di, ding, nim, ngdi mdt cdch tu nhién. Pirng qué thic ép viéc tu tip
ctia minh, ciing dirng qua bé budc chinh minh vao trong mot khuoén khd
dinh sdn nao d6, vi qué thdc ép ciing 1a mot hinh thic clia tham &i.
Hiay kién nhin, kién nhin chiu dyng 12 diéu kién cin thi€t cda hanh
gid. N&u ching ta hanh dong mot cdch ty nhién va chd tim tinh thitc
thi tri tué s& dén véi chiing ta mot cach tu nhién. Loi song thé tuc ¢
tinh cdch huéng ngoai, budng lung. L&i sdng cia modt Phat ti thudn
thanh thi binh di va ti€t ché&. Phat tif thuin thanh c6 18i song khdc hin
ngudi thé€ tuc, tir bd théi quen, dn ngd va néi it lai. NEu lam biéng,
phdi tinh tdn thém; n€u cdm thdy khé kham nhin, chiing ta phai kién
nhin thém; néu cdm thiy yéu chudng va dinh mic vao than x4c, phai
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nhin nhitng khia canh bat tinh cia co th€ minh. Gidi luat va thién dinh
hd trg tich cuc cho viéc luyén tim, gitp cho tAm an tinh va thu thic.
Nhung bé ngoai thu thic chi 1a sy ch& dinh, mdt dung cu gitip cho tAm
an tinh. B&i vi dii ching ta c6 cii diu nhin xudéng dat di nita, tAm
chiing ta vin c6 thé bi chi phdi bdi nhitng vat & trong tAm mit chiing
ta. C6 thé ching ta cdm thiy cudc song nay day khé khin va chiing ta
khong thé 1am gi dudc. Nhung cang hi€u rd chin ly clia sy vat, chiing
ta cang dugc khich 1& hon. Phdi giit tim chdnh niém that sic bén.
Trong khi 1am cdng viéc phdi lam vé6i sy chd y. Phdi bi€t minh dang
lam gi, dang c¢6 cdm gidc gi trong khi lam. Phdi bi€t ring khi tim qud
dinh mdc vao ¥ niém thién 4c clia nghiép 1a t¢ mang vao minh ganh
ning nghi ngd va bat an vi ludn lo s¢g khong bi€t minh hanh dong c6
sai 1am hay khong, cé tao nén dc nghiép hay khong? D6 1a su dinh
mic can tranh. Ching ta phdi biét tri tic trong vat dung nhu thic in, y
phuc, chd &, va thuSc men. Ching cin phdi mic y that tt, y chi d€ di
che thin. Ching cin phdi c6 thifc in ngon. Thuc phdm chi dé€ nuoi
mang song. Pi trén dudng dao 1a d6i khang lai v6i moi phién nio va
ham mudn thdng thudng.

Hanh gid tu Phat nén ludn nhd ring thu thic 1a tu ché€. Vi th€, thu
thic luc cin va theo ddi cdm gidc clla minh, diy 12 mot sy thyc tap tot
dep. Lic nao ching ta ciing phai chd tdm tinh thdc, ghi nhdn moi cam
gidc d&€n v6i minh, nhung dirng thdi qua. Hiy di, ddng, nim, ngdi mot
cach ty nhién. Pirng qud thic ép viéc hanh thién ctia minh, ciing dirng
qud bé budc chinh minh vao trong mdt khudn khd dinh sin nao dé.
Qua4 thic ép ciing 12 mdt hinh thifc clia tham 4i. Hay kién nhin, kién
nhin chiu dung 13 diéu kién cin thiét ctia hanh gid. N&u chiing ta hinh
dong mot cach ty nhién va chd tim tinh thic thi tri tué s& dén vdéi
chiing ta mot c4ch tu nhién. Pitc Phat day vé Ty Ché trong Kinh Phép
Cid: “Ngudi nao nghiém giit thin tim, ch& ngy khic phuc rdo riét,
thudng tu pham hanh, khong dung dao gy gia hai sanh linh, thi chinh
ngudi 4y 12 mot Thanh Ba la mdn, 12 Sa mon, 1a Ty khuu vay (142).
Biét 1y diéu hd then d€ tw cAm ngin minh, th€ gian it ngudi lam dudc.
Ngudi da lam dugc, ho khéo tranh hd nhuc nhu ngua hay khéo trdnh
roi da (143). C4c nguoi hday nd lyc sdim hoi nhu ngua da hay con thém
roi, hiy ghi nhé 14y chdnh tin, tinh gidi, tinh ti€n, tam-ma-dia (thién
dinh) tri phan biét Chdnh phdp, v minh hanh tic d€ tiéu diét vo lugng
thong khd (144). Ngudi tui nuSe lo din nudc, thd lam tén lo udn tén,
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thg mdc lo n?fy muc cua ciy, ngudi 1am lanh thi ty lo ché ngy (145).
Viéc ding lam khong lam, viéc khong ding lai 1am, nhitng ngudi
phdng ting ngao man, 13u tap mai tdng thém (292). Thudng quan sit ty
than, khong 1am viéc khong ddng, viéc didng ging chuyén lam, thi khd
dau 14u tap din tiéu tan (293). Voi xuat trdn nhin chiu cung tén nhu
th€ ndo, ta diy thudng nhin chiu moi diéu phi bang nhu thé 4y. That
vay, doi rd't 1dm ngudi phd gi6i thudng ghét ké tu hanh (320). Luyén
dugc voi d€ dem du hoi, luyén dudc voi dé€ cho vua c6i 1a gi6i, nhung
néu luyén dugc 1ong 4n nhin trudc sy ché bai, mdi 12 ngudi c6 tai dicu
luyén hon cd moi ngudi (321). Con la thudn tdnh 12 con vit lanh t6t,
con tudn mi tin d6 1a con vat lanh t6t, nhung ké da ty diéu luyén dugc
minh lai cang lanh t6t hon (322). Ching phai nhd xe hay nguwa ma dén
dudc cdnh gi6i Ni€t ban, chi c6 ngudi da diéu luyén 14y minh méi dé€n
dudc Niét ban (323). Ché€ phuc dugc mit, lanh thay; ché€ phuc dudc tai,
lanh thay; ch€ phuc dugc mili, 1anh thay; ch& phuc dugc 1udi, lanh thay
(360). Ché phuc dudc than, lanh thay; ché phuc dugc 13i néi, lanh thay;
ché& phuc dugc tim y, lanh thay; ch& phuc dudc hét thdy, lanh thay. Ty
kheo nio ch& phuc dugc hét thay thi gidi thodt hét thiy khd (362). Gin
giff tay chin v ngdn ngf, gin gift cdi ddu cao, tim mén thich thién
dinh, riéng & mdt minh, thanh tinh va tu bi€t ddy di, 4y 1a bac Ty kheo
(362). Cdc ngudi hay ty kinh sdch, cdc nguoi hay tu phan tinh! Ty hd
vé€ va chanh niém theo Chianh phdp méi 1a Ty kheo an tru trong an lac
(379). Chinh cdc nuoi la ké bdo hd cho cdc ngudi, chinh cdc ngudi la
ndi nuong niu cho cic nguoi. Cic nguoi hiy ging diéu phuc 14y minh
nhu thuong kh4ch lo diéu phuc con ngua minh (380). Thing ngin quin
dich chua thé goi 1a thing, tu thing dudc minh m&i 1a chi€n cong oanh
liét nhitt (103). Ty thing minh con vé vang hon thing ké khiac. Mudn
thing minh phai ludn ludén ché€ ngy l1ong tham duc (104). Du la thién
than, Can that ba, du 12 Ma vuong, hay Pham thién, khong mdt ai
ching thit bai trudc ngudi da tu thing (105).”

The Middle Path In Buddhist Teachings

(A) The Middle Path In Buddhism

I. An Overview & Meanings of the Middle Path In Buddhism:
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After Prince Siddhartha left the royal palace, he wandered in the
forest of ascetics. There were many practicing ascetics. The Prince
consulted one of the elders: “How can I attain true enlightenment and
emanicipation?” The elder replied: “We practice asceticism diligently,
hoping that upon our death we could be reborn in the heavens to enjoy
happiness. We don’t know anything about enlightenment and
emancipation.” The elder added: “The way we take to the asceticism is
that when we are hungry, we eat grassroots, bark, flowers, and fruits.
Sometimes we pour cold water on our heads all day long. Sometimes
we sleep by a fire, allowing the body to be baked and tanned.
Sometimes we hang ourselves upside down on tree branches. We
practice in different ways, the purpose of which is to worship the sun,
moon, stars, the running water and the blazing fire.” After listening to
the explanations of this elder, the wise Prince knew that they had
practically no knowledge of the problems of life and death and they
could not even redeem themselves, not to mention saving other
sentient beings. The ascetics were merely inflicting sufferings upon
themselves. So the Prince decided to relinquish this kind of ascetic life,
left the forest and headed towards other places where the hermits
were. He came to Gaya Hill to practice asceticism and meditation. The
life which the Prince led was very simple. He just ate a little wheat and
barley everyday while devoting all his energy to his practice. So his
body became thinner by the day. After six years of ascetic practice, the
Prince could not reach his goal. Finally he realized that the major issue
of enlightenment and emancipation could never be achieved through
ascetic practicing alone. Since then, He realized that such practices are
no longer necessary. During the time of cultivation, we should eat,
drink, sleep, rest, and cultivate moderately, but not to force ourselves
in all kinds of ascetic practices. In other words, since then, the Buddha
always advanced on the Middle Path.

The “mean” also means between two extremes (between realism
and nihilism, or eternal substantial existence and annihilation or
between), the idea of a realm of mind or spirit beyond the terminology
of substance (hitu) or nothing (v6); however, it includes both existence
and non-existence. Middle path is the path that Sakyamuni Buddha
discovered and first preached in the Deer Park, which advises people
to give up extremes, to keep away from bad deeds, to do good and to
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purify the mind. The Eightfold Noble Path. The Buddha taught: “When
discrimination is done away with, the middle way is reached, for the
Truth does not lie in the extreme alternatives but in the middle
position.” The “Middle Way.” was translated from ‘“Madhyama”, a
Sanskrit term, which means between two extremes (between realism
and nihilism, or eternal substantial existence and annihilation or
between), the idea of a realm of mind or spirit beyond the terminology
of substance (hitu) or nothing (v6); however, it includes both existence
and non-existence. This doctrine attributed to Sakyamuni Buddha
rejects the extremes of hedonistic self-indulgence on the one hand and
extreme asceticism on the other. Sakyamuni Buddha discovered the
Middle Path which advises people to give up extremes, to keep away
from bad deeds, to do good and to purify the mind. The Eightfold Noble
Path. The Buddha taught: “When discrimination is done away with, the
middle way is reached, for the Truth does not lie in the extreme
alternatives but in the middle position.” The doctrine of the Middle
Path means in the first instance the middle path between the two
extremes of optimism and pessimism. Such a middle position is a third
extreme, tending neither one way nor the other is what the Buddha
wanted to say. The Buddha certainly began with this middle as only
one step higher than the ordinary extremes. A gradual ascent of the
dialectical ladder, however, will bring us higher and higher until a
stage is attained wherein the antithetic onesidedness of ens and non-
ens is denied and transcended by an idealistic synthesis. In this case
the Middle Path has a similar purport as the Highest Truth.

Doing things just moderately is the Middle Path. Sincere Buddhists
should not lean to one side. Do not go too far, nor fail to go far enough.
If you go too far, or not far enough, it is not the Middle Way. In
cultivation, sincere Buddhists should not fall into the two extremes of
emptiness and existence. Do not be attached to true emptiness, nor be
obstructed by wonderful existence, for true emptiness and wonderful
existence cannot be grasped or renounced. The notion of a Middle Way
is fundamental to all Buddhist teachings. The Middle Way was clearly
explained by the Madhyamika. It is not the property of the
Madhyamika; however, it was given priority by Nagarjuna and his
followers, who applied it in a singularly relentless fashion to all
problems of ontology, epistemology, and soteriology.
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In the Katyayanavavade sutra, the Buddha told Maha-Kasyapa:
“Kasyapa! ‘It is one extreme alternative, not is’ is another extreme
alternative. That which is the madhyama position is intangible,
incomparable, without any position, non-appearing, incomprehensible.
That is what is meant by madhyama position. Kasyapa! It is perception
of Reality.” Extremes become the dead ends of eternalism and
annihilism. There are those who cling exclusively to nonbeing and
there are others who cling exclusively to being. By his doctrine of
Middle Way (madhyama pratipat), the Buddha meant to show the truth
that things are neither absolute being nor absolute nonbeing, but are
arising and perishing, forming continuous becoming, and that Reality is
transcendent to thought and cannot be caught up in the dichotomies of
the mind. Therefore, the the way to liberation first taught by the
Buddha was the Middle Path lying between the extremes of indulgence
in desire and self-mortification. Our mind must be open to all
experience witohut losing its balance and falling into these extremes.
This will help us see things without reacting and grabbing or pushing
away. When we understand this balance, then the path of liberation
becomes clearer. When pleasant things arise, we will realize that they
will not last, that they offer us no security, and that they are empty.
When unpleasant and disappointed things arise, we will see that they
will not last, that they offer us no security, and that they are empty. We
will see that there is nothing in the world has any essential value; there
is nothing for us to hold on to. When saying this, we do not mean that
we don’t need anything. We still have our minimum needs for our
living, but we know how to be content with few desires, and we will not
hold on to any unnecessary things.

According to the interpretation of Nagarjuna Bodhisattva in the
Madhyamika Sastra, right is the middle. The middle versus two
extremes is antithetic middle or relative middle. The middle after the
two extremes have been totally refuted, is the middle devoid of
extremes. When the ideas of two extremes is removed altogether, it is
the absolute middle. Thus the absolute right is the absolute middle.
When the absolute middle condescends to lead people at large, it
becomes a temporary middle or truth. Also according to Nagarjuna
Bodhisattva, we have thus the fourfold Middle Path. When the theory
of being is opposed to the theory of non-being, the former is regarded
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as the worldly truth and the latter the higher truth. When the theory of
being and non-being are opposed to those of neither being nor non-
being, the former are regarded as the worldly truth and the latter the
higher truth. If the four opposed theories just mentioned together
become the worldly truth, the yet higher views dening them all will be
regarded as the higher truth. If the expressed in the last stage become
the worldly truth, the denial of them all will be the higher truth.
Besides, Nagarjuna also wrote the “Eight Negation”. In the Eight
Negations, all specific features of becoming are denied. The fact that
there are just eight negations has no specific purport; this is meant to be
a whole negation. It may be taken as a crosswise sweeping away of all
eight errors attached to the world of becoming, or a reciprocal
rejection of the four pairs of one-sided views, or a lengthwise general
thrusting aside of the errors one after the other. In this way, all
discriminations of oneself and another or this and that are done away
with. Neither birth nor death; there nothing appears, nothing
disappears, meaning there is neither origination nor cessation; refuting
the idea of appearing or birth by the idea of disappearance. Neither
end nor permanence; there nothing has an end, nothing is eternal,
meaning neither permanence nor impermanence; refuting the idea of
‘permanence’ by the idea of ‘destruction.” Neither identity nor
difference; nothing is identical with itself, nor is there anything
differentiated, meaning neither unity nor diversity; refuting the idea of
‘unity’ by the idea of ‘diversity.” Neither coming nor going; nothing
comes, nothing goes, refuting the idea of ‘disappearance’ by the idea
of ‘come,” meaning neither coming-in nor going-out; refuting the idea
of ‘come’ by the idea of ‘go.’

When we hear about the non-self-existence and the illusory nature
of all phenomena including the “I”, we might conclude that ourselves,
others, the world and enlightenment are totally non-exixtent. Such a
conclusion is nihilistic and too extreme. Devout Buddhists should
always follow the “Middle Path”. According to the Buddha all
phenomena do exist. It is their apparently concrete and independent
manner of existence that is mistaken and must be rejected. We should
always remember that all existent phenomena are mere appearances
and lacking concrete self-existence they come into being from the
interplay of various causes and conditions. They arise, abide, change
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and disappear. All of them are constantly subject to change. This is true
of ourselves as well. No matter what our innate sense of ego-grasping
may believe, there is no solid inherent “I” to be found anywhere inside
or outside our everchanging body and mind (mental and physical
components). We and all other phenomena without exception are
empty of even the smallest atom of self-existence, and it is this
emptiness that is the ultimate nature of everything that exists. The
Buddha was a deep thinker. He was not satisfied with the ideas of his
contemporary thinkers. Those who regard this earthly life as pleasant
or optimists are ignorant of the disappointment and despair which are
to come. Those who regard this life as a life of suffering or pessimists
may be tolerated as long as they are simply feeling dissatisfied with
this life, but when they begin to give up this life as hopeless and try to
escape to a better life by practicing austerities or self-mortifications,
then they are to be abhorred. The Buddha taught that the extremes of
both hedonism and asceticism are to be avoided and that the middle
course should be followed as the ideal. This does not mean that one
should simply avoid both extremes and take the middle course as the
only remaining course of escape. Rather, one should transcend, not
merely escape from such extremes.

I1. Middle Way and the “I”:

When we hear about the non-self-existence and the illusory nature
of all phenomena including the “I”, we might conclude that ourselves,
others, the world and enlightenment are totally non-exixtent. Such a
conclusion is nihilistic and too extreme. According to the Buddha all
phenomena do exist. It is their apparently concrete and independent
manner of existence that is mistaken and must be rejected. We should
always remember that all existent phenomena are mere appearances
and lacking concrete self-existence they come into being from the
interplay of various causes and conditions. They arise, abide, change
and disappear. All of them are constantly subject to change. This is true
of ourselves as well. No matter what our innate sense of ego-grasping
may believe, there is no solid inherent “I” to be found anywhere inside
or outside our everchanging body and mind (mental and physical
components). We and all other phenomena without exception are
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empty of even the smallest atom of self-existence, and it is this
emptiness that is the ultimate nature of everything that exists.

I11. Extremes and the Middle Path:

The Buddha was a deep thinker. He was not satisfied with the
ideas of his contemporary thinkers. Those who regard this earthly life
as pleasant or optimists are ignorant of the disappointment and despair
which are to come. Those who regard this life as a life of suffering or
pessimists may be tolerated as long as they are simply feeling
dissatisfied with this life, but when they begin to give up this life as
hopeless and try to escape to a better life by practicing austerities or
self-mortifications, then they are to be abhorred. The Buddha taught
that the extremes of both hedonism and asceticism are to be avoided
and that the middle course should be followed as the ideal. This does
not mean that one should simply avoid both extremes and take the
middle course as the only remaining course of escape. Rather, one
should transcend, not merely escape from such extremes.

1V. Fourfold Middle Path:

According to the interpretation of Nagarjuna Bodhisattva in the
Madhyamika Sastra, right is the middle. The middle versus two
extremes is antithetic middle or relative middle. The middle after the
two extremes have been totally refuted, is the middle devoid of
extremes. When the ideas of two extremes is removed altogether, it is
the absolute middle. Thus the absolute right is the absolute middle.
When the absolute middle condescends to lead people at large, it
becomes a temporary middle or truth. Also according to Nagarjuna
Bodhisattva, we have thus the fourfold Middle Path. First, when the
theory of being is opposed to the theory of non-being, the former is
regarded as the worldly truth and the latter the higher truth. Second,
when the theory of being and non-being are opposed to those of neither
being nor non-being, the former are regarded as the worldly truth and
the latter the higher truth. Third, if the four opposed theories just
mentioned together become the worldly truth, the yet higher views
dening them all will be regarded as the higher truth. Fourth, if the
expressed in the last stage become the worldly truth, the denial of them
all will be the higher truth. There are also four Possibilities of
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Madhyamaka Refutal regarding the origin of the universe: First,
Madhyamaka’s refutal of the identity of cause and effect. Second,
Madhyamaka’s refutal of the difference of cause and effect. Third,
Madhyamaka’s refutal of the difference of no phenomenon can have
contradictory characteristics. Fourth, Madhyamaka’s refutal of the idea
that phenomena originate without a cause is nonsense by appeal to
common experience.

V. Eight Mental Complications or Nagarjuna's Eight

Negations:

As a matter of fact, in Buddhist teachings, there are ten negations
in five pairs: 1-2) Neither birth nor death. 3-4) Neither end nor permanence.
5-6) Neither identity nor difference. 7-8) Neither coming nor going. 9-
10)Neither cause nor effect. Middle School (the same as ten negations
except the last pair). In the Eight Negations, all specific features of
becoming are denied. The fact that there are just eight negations has no
specific purport; this is meant to be a whole negation. It may be taken
as a crosswise sweeping away of all eight errors attached to the world
of becoming, or a reciprocal rejection of the four pairs of one-sided
views, or a lengthwise general thrusting aside of the errors one after
the other. In this way, all discriminations of oneself and another or this
and that are done away with. According to the first explanations: First
and second, neither birth nor death. There nothing appears, nothing
disappears, meaning there is neither origination nor cessation; refuting
the idea of appearing or birth by the idea of disappearance. Third and
fourth, neither end nor permanence. There nothing has an end, nothing
is eternal, meaning neither permanence nor impermanence; refuting
the idea of ‘permanence’ by the idea of ‘destruction.” Fifth and sixth,
Neither identity nor difference. Nothing is identical with itself, nor is
there anything differentiated, meaning neither unity nor diversity;
refuting the idea of ‘unity’ by the idea of ‘diversity.” Seventh and
eighth, neither coming nor going. Nothing comes, nothing goes,
refuting the idea of ‘disappearance’ by the idea of ‘come,” meaning
neither coming-in nor going-out; refuting the idea of ‘come’ by the
idea of ‘go.” The second explanations of Eight mental complications:
no elimination (nirodha), no produce, no destruction, no eternity, no
unity (not one), no manifoldness (not many), no arriving(not coming),
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and no departure (not going). Buddhism also considers that these are
eight mental fabrications: without a beginning, without a cessation,
without nihilism, without eternalism, without going, without coming,
not being separate, not being non-separate.

VI. Enlightened One and the Middle Path:

An Enlightened (Awakened) One, especially a Buddha,
enlightened self and others. While the Middle Path means in the first
instance the middle path between the two extremes of optimism and
pessimism. Such a middle position is a third extreme, tending neither
one way nor the other is what the Buddha wanted to say. The Buddha
certainly began with this middle as only one step higher than the
ordinary extremes. A gradual ascent of the dialectical ladder, however,
will bring us higher and higher until a stage is attained wherein the
antithetic onesidedness of ens and non-ens is denied and transcended
by an idealistic synthesis. The Enlightened Ones always realize that
the Middle Path has a similar purport as the Highest Truth. Zen Master
Taisen Deshimaru wrote in the 'Questions to a Zen Master: "In
Buddhism the middle way means not setting up an opposition between
subject and object. The chief characteristic of European civilization is
dualism. Materialism, for example, is opposed to spiritualism... Spirit or
mind and body are one thing, like the two sides of a sheet of paper. In
everyday life they cannot be separated.”

The enlightened one is the person who has really attained
enlightenment, or one who attains a way of life that is in accord with
the truth. His thought and conduct are naturally fit for the purpose. He
can also choose a way of life that is always in harmony with everything
in the world. Thus according to the definition of “enlightenment,” it is
impossible for us to find the “right” or “middle” path simply by
choosing the midpoint between two extremes. Each extreme represents
a fundamental difference. If we conduct ourselves based on the truth of
causation, without adhering to fixed ideas, we can always lead a life
that is perfectly fit for its purpose, and one that is in harmony with the
truth. This is the teaching of the Middle Path. How can we attain such a
mental state? The teaching in which the Buddha shows us concretely
how to attain this in our daily life is non other than the doctrine of the
Eightfold Noble Path. An enlightened one is the one who looks at
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things rightly (right view), thinks about things rightly (right thinking),
speaks the right words (right speech), performs right conduct (right
action), leads a right human life (right living), endeavors to live rightly
(right endeavor), constantly aims the mind in the right direction (right
memory), and constantly keeps the right mind and never be agitated by
anything (right meditation). An Enlightened One always renders
service to others in all spheres, spiritual, material, and physical, is
donation. To remove illusion from one’s own mind in accordance the
precepts taught by the Buddha, leading a right life and gaining the
power to save others by endeavoring to perfect oneself, enduring any
difficulty and maintaining a tranquil mind without arrogance even at
the height of prosperity, is perseverance. To proceed straight toward an
important goal without being sidetracked by trivial things is assiduity.
To maintain a cool and un-agitated mind under all circumstances is
meditation. And eventually to have the power of discerning the real
aspect of all things is wisdom.

VII.The Nonabiding Middle Way:

The doctrine of the Middle Path means in the first instance the
middle path between the two extremes of optimism and pessimism.
Such a middle position is a third extreme, tending neither one way nor
the other is what the Buddha wanted to say. The Buddha certainly
began with this middle as only one step higher than the ordinary
extremes. A gradual ascent of the dialectical ladder, however, will
bring us higher and higher until a stage is attained wherein the
antithetic onesidedness of ens and non-ens is denied and transcended
by an idealistic synthesis. In this case the Middle Path has a similar
purport as the Highest Truth. Zen Master Taisen Deshimaru wrote in
the 'Questions to a Zen Master: "In Buddhism the middle way means
not setting up an opposition between subject and object. The chief
characteristic of European civilization is dualism. Materialism, for
example, is opposed to spiritualism... Spirit or mind and body are one
thing, like the two sides of a sheet of paper. In everyday life they
cannot be separated." In his first sermon at Banares, the Buddha
preached the Middle Path, which is neither self-mortification nor a life
devoted to the pleasures of the senses. However, the middle path, as
advocated by the adherents of the Madhyamika system, is not quite the
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same. Here, the middle path stands for the non-acceptance of the two
views concerning existence and non-existence, eternity and non-
eternity, self and non-self, and so on. In short, it advocates neither the
theory of reality nor that of the unreality of the world, but merely of
relativity. It is, however, to be noted that the middle path propounded
at Banares has an ethical meaning, while that of the Madhyamikas is a
metaphysical concept. Nagarjuna's Madhyamika school, which rejects
two extreme views of 'existence' and 'mon-existence' and claims that
truth lies in the middle. The Middle School of which doctrine was
based on the three main works of Nagajuna. The most striking feature
of Madhyamaka philosophy is its ever-recurring use of ‘Sunya’ and
‘Sunyata.” So this system is also known as the school with the
philosophy that asserts Sunya as the characterization of Reality.
Besides, there was a galaxy of Madhyamika thinkers, such as
Aryadeva in the third century A.D.), Buddhapalita in the fifth century,
Bhavaviveka in the fifth century, Chandrakirti in the sixth century, and
Santideva in the seventh century. When ordinary people see an object,
they see only its existent, not its void, aspect. But an enlightened being
sees both aspects at the same time. This is the non-distinguishment, or
the unification of Voidness and existence, called "Nonabiding Middle
Way" in Mahayana Buddhism. Therefore, Voidness, as understood in
Buddhism, is not something negative, nor does it mean absence or
extinction. Voidness is simply a term denoting the nonsubstantial and
non-self nature of beings, and a pointer indicating the state of absolute
nonattachment and freedom. As a matter of fact, Voidness is not easily
explained. It is not definable or describable. As Zen Master Huai-Jang
has said: "Anything that I say will miss the point." Voidness cannot be
described or expressed in words. This is because human language is
created primarily to designate existent things and feelings; it is not
adequate to express non-existent things and feelings. To attempt to
discuss Voidness within the limitations of a language confined by the
pattern of existence is both time wasting and misleading. That is why
the Zen Masters shout, cry, kick, and beat. For what else can they do to
express this indescribable Voidness directly and without resorting to
words? When we hear about the non-self-existence and the illusory
nature of all phenomena including the “I”, we might conclude that
ourselves, others, the world and enlightenment are totally non-existent.
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Such a conclusion is nihilistic and too extreme. According to the
Buddha all phenomena do exist. It is their apparently concrete and
independent manner of existence that is mistaken and must be rejected.
We should always remember that all existent phenomena are mere
appearances and lacking concrete self-existence they come into being
from the interplay of various causes and conditions. They arise, abide,
change and disappear. All of them are constantly subject to change.
This is true of ourselves as well. No matter what our innate sense of
ego-grasping may believe, there is no solid inherent “I” to be found
anywhere inside or outside our everchanging body and mind (mental
and physical components). We and all other phenomena without
exception are empty of even the smallest atom of self-existence, and it
is this emptiness that is the ultimate nature of everything that exists.

According to Prof. Junjiro Takakusu in the Essentials of Buddhist
Philosophy, ‘sunya’ negatively means ‘Void,” but positively means
‘Relative,’ i.e., ‘devoid of independent reality,” or ‘devoid of specific
character.” Thus ‘Sunyata’ is non-entity and at the same time
‘relativity,” i.e., the entity only as in causal relation. The idea of
relativity seems to be strongly presented in the Indian Madhyamika
School. In the Chinese Madhyamika School, too, they have the term
'causal union’ as a synonym of the Middle Path, absence of nature
(svabhava-abhava), dharma nature (dharma-svabhava) and void. It is
well known that the causal origination is called ‘Sunyata.” The word
‘void’ is not entirely fitting and is often misleading, yet, if we look for
another word, there will be none better. It is, after all, an idea
dialectically established. It is nameless (akhyati) and characterless
(alaksana). It is simply the negation of an independent reality or
negation of specific character. Besides the negation there is nothing
else. The Madhyamika system is on that account a negativism, the
theory of negation. All things are devoid of independent reality, that is,
they are only of relative existence, or relativity in the sense of what is
ultimately unreal but phenomenally real.

VIII.The Middle Path Is the Right Path Leading to the
Buddhahood:
The middle path means the path in the middle, but according to
Buddhism, it means the “mean” between two extremes (between
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realism and nihilism, or eternal substantial existence and annihilation
or between), the idea of a realm of mind or spirit beyond the
terminology of substance (hitu) or nothing (v6); however, it includes
both existence and non-existence. Middle path is the path that
Sakyamuni Buddha discovered, which advises people to give up
extremes, to keep away from bad deeds, to do good and to purify the
mind. The Fightfold Noble Path. The Buddha taught: “When
discrimination is done away with, the middle way is reached, for the
Truth does not lie in the extreme alternatives but in the middle
position.” The “Middle Way.” was translated from “Madhyama”, a
Sanskrit term, which means between two extremes (between realism
and nihilism, or eternal substantial existence and annihilation or
between), the idea of a realm of mind or spirit beyond the terminology
of substance (hitu) or nothing (v6); however, it includes both existence
and non-existence. This doctrine attributed to Sakyamuni Buddha
rejects the extremes of hedonistic self-indulgence on the one hand and
extreme asceticism on the other. Sakyamuni Buddha discovered the
Middle Path which advises people to give up extremes, to keep away
from bad deeds, to do good and to purify the mind. The Eightfold Noble
Path. The Buddha taught: “When discrimination is done away with, the
middle way is reached, for the Truth does not lie in the extreme
alternatives but in the middle position.” The doctrine of the Middle
Path means in the first instance the middle path between the two
extremes of optimism and pessimism. Such a middle position is a third
extreme, tending neither one way nor the other is what the Buddha
wanted to say. The Buddha certainly began with this middle as only
one step higher than the ordinary extremes. A gradual ascent of the
dialectical ladder, however, will bring us higher and higher until a
stage is attained wherein the antithetic onesidedness of ens and non-
ens is denied and transcended by an idealistic synthesis. In this case the
Middle Path has a similar purport as the Highest Truth.

For Buddhists, doing things just moderately is the Middle Path.
Sincere Buddhists should not lean to one side. Do not go too far, nor
fail to go far enough. If you go too far, or not far enough, it is not the
Middle Way. In cultivation, sincere Buddhists should not fall into the
two extremes of emptiness and existence. Do not be attached to true
emptiness, nor be obstructed by wonderful existence, for true
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emptiness and wonderful existence cannot be grasped or renounced.
The notion of a Middle Way is fundamental to all Buddhist teachings.
The Middle Way was clearly explained by the Madhyamika. It is not
the property of the Madhyamika; however, it was given priority by
Nagarjuna and his followers, who applied it in a singularly relentless
fashion to all problems of ontology, epistemology, and soteriology.

In the Katyayanavavade sutra, the Buddha told Maha-Kasyapa:
“Kasyapa! ‘It is one extreme alternative, not is’ is another extreme
alternative. That which is the madhyama position is intangible,
incomparable, without any position, non-appearing, incomprehensible.
That is what is meant by madhyama position. Kasyapa! It is perception
of Reality.” Extremes become the dead ends of eternalism and
annihilism. There are those who cling exclusively to nonbeing and
there are others who cling exclusively to being. By his doctrine of
Middle Way (madhyama pratipat), the Buddha meant to show the truth
that things are neither absolute being nor absolute nonbeing, but are
arising and perishing, forming continuous becoming, and that Reality is
transcendent to thought and cannot be caught up in the dichotomies of
the mind. Therefore, the the way to liberation first taught by the
Buddha was the Middle Path lying between the extremes of indulgence
in desire and self-mortification. In other words, for Buddhist
practitioners, the Middle Path is the path that helps practitioners
advance to the Buddhahood. Our mind must be open to all experience
witohut losing its balance and falling into these extremes. This will
help us see things without reacting and grabbing or pushing away.
When we understand this balance, then the path of liberation becomes
clearer. When pleasant things arise, we will realize that they will not
last, that they offer us no security, and that they are empty. When
unpleasant and disappointed things arise, we will see that they will not
last, that they offer us no security, and that they are empty. We will see
that there is nothing in the world has any essential value; there is
nothing for us to hold on to. When saying this, we do not mean that we
don’t need anything. We still have our minimum needs for our living,
but we know how to be content with few desires, and we will not hold
on to any unnecessary things.

According to the interpretation of Nagarjuna Bodhisattva in the
Madhyamika Sastra, right is the middle. The middle versus two
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extremes is antithetic middle or relative middle. The middle after the
two extremes have been totally refuted, is the middle devoid of
extremes. When the ideas of two extremes is removed altogether, it is
the absolute middle. Thus the absolute right is the absolute middle.
When the absolute middle condescends to lead people at large, it
becomes a temporary middle or truth. Also according to Nagarjuna
Bodhisattva, we have thus the fourfold Middle Path. When the theory
of being is opposed to the theory of non-being, the former is regarded
as the worldly truth and the latter the higher truth. When the theory of
being and non-being are opposed to those of neither being nor non-
being, the former are regarded as the worldly truth and the latter the
higher truth. If the four opposed theories just mentioned together
become the worldly truth, the yet higher views dening them all will be
regarded as the higher truth. If the expressed in the last stage become
the worldly truth, the denial of them all will be the higher truth.
Besides, Nagarjuna also wrote the “Eight Negation”. In the Eight
Negations, all specific features of becoming are denied. The fact that
there are just eight negations has no specific purport; this is meant to be
a whole negation. It may be taken as a crosswise sweeping away of all
eight errors attached to the world of becoming, or a reciprocal
rejection of the four pairs of one-sided views, or a lengthwise general
thrusting aside of the errors one after the other. In this way, all
discriminations of oneself and another or this and that are done away
with. Neither birth nor death; there nothing appears, nothing
disappears, meaning there is neither origination nor cessation; refuting
the idea of appearing or birth by the idea of disappearance. Neither
end nor permanence; there nothing has an end, nothing is eternal,
meaning neither permanence nor impermanence; refuting the idea of
‘permanence’ by the idea of ‘destruction.” Neither identity nor
difference; nothing is identical with itself, nor is there anything
differentiated, meaning neither unity nor diversity; refuting the idea of
‘unity’ by the idea of ‘diversity.” Neither coming nor going; nothing
comes, nothing goes, refuting the idea of ‘disappearance’ by the idea
of ‘come,” meaning neither coming-in nor going-out; refuting the idea
of ‘come’ by the idea of ‘go.’

When we hear about the non-self-existence and the illusory nature
of all phenomena including the “I”, we might conclude that ourselves,
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others, the world and enlightenment are totally non-exixtent. Such a
conclusion is nihilistic and too extreme. Devout Buddhists should
always follow the “Middle Path”. According to the Buddha all
phenomena do exist. It is their apparently concrete and independent
manner of existence that is mistaken and must be rejected. We should
always remember that all existent phenomena are mere appearances
and lacking concrete self-existence they come into being from the
interplay of various causes and conditions. They arise, abide, change
and disappear. All of them are constantly subject to change. This is true
of ourselves as well. No matter what our innate sense of ego-grasping
may believe, there is no solid inherent “I” to be found anywhere inside
or outside our everchanging body and mind (mental and physical
components). We and all other phenomena without exception are
empty of even the smallest atom of self-existence, and it is this
emptiness that is the ultimate nature of everything that exists. The
Buddha was a deep thinker. He was not satisfied with the ideas of his
contemporary thinkers. Those who regard this earthly life as pleasant
or optimists are ignorant of the disappointment and despair which are
to come. Those who regard this life as a life of suffering or pessimists
may be tolerated as long as they are simply feeling dissatisfied with
this life, but when they begin to give up this life as hopeless and try to
escape to a better life by practicing austerities or self-mortifications,
then they are to be abhorred. The Buddha taught that the extremes of
both hedonism and asceticism are to be avoided and that the middle
course should be followed as the ideal. This does not mean that one
should simply avoid both extremes and take the middle course as the
only remaining course of escape. Rather, one should transcend, not
merely escape from such extremes.

The enlightened one is the person who has really attained
enlightenment, or one who attains a way of life that is in accord with
the truth. His thought and conduct are naturally fit for the purpose. He
can also choose a way of life that is always in harmony with everything
in the world. Thus according to the definition of “enlightenment,” it is
impossible for us to find the “right” or “middle” path simply by
choosing the midpoint between two extremes. Each extreme represents
a fundamental difference. If we conduct ourselves based on the truth of
causation, without adhering to fixed ideas, we can always lead a life
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that is perfectly fit for its purpose, and one that is in harmony with the
truth. This is the teaching of the Middle Path. How can we attain such a
mental state? The teaching in which the Buddha shows us concretely
how to attain this in our daily life is non other than the doctrine of the
Eightfold Noble Path. An enlightened one is the one who looks at
things rightly (right view), thinks about things rightly (right thinking),
speaks the right words (right speech), performs right conduct (right
action), leads a right human life (right living), endeavors to live rightly
(right endeavor), constantly aims the mind in the right direction (right
memory), and constantly keeps the right mind and never be agitated by
anything (right meditation). An Enlightened One always renders
service to others in all spheres, spiritual, material, and physical, is
donation. To remove illusion from one’s own mind in accordance the
precepts taught by the Buddha, leading a right life and gaining the
power to save others by endeavoring to perfect oneself, enduring any
difficulty and maintaining a tranquil mind without arrogance even at
the height of prosperity, is perseverance. To proceed straight toward an
important goal without being sidetracked by trivial things is assiduity.
To maintain a cool and un-agitated mind under all circumstances is
meditation. And eventually to have the power of discerning the real
aspect of all things is wisdom.

IX. Cultivation On the Middle Path Means Rejection of

Pleasures, But Not Rejection of Means of Life:

We are residing in the realm of passions or realm of desire where
there exists all kinds of desires. The realm of desire, of sensuous
gratification; this world and the six devalokas; any world in which the
elements of desire have not ben suppressed. The world of desire. The
region of the wishes. This is the lowest of the three realms of
existence, the other two being rupa-dhatu and arupa-dhatu. It is also
the realm in which human live, and it receives its name because desire
is the dominant motivation for its inhabitants. Most of us want to do
good deeds; however, we are always contraditory ourselves between
pleasure and cultivation. A lot of people misunderstand that religion
means a denial or rejection of happiness in worldly life. In saying so,
instead of being a method for transcending our limitations, religion
itself is viewed as one of the heaviest forms of suppression. It’s just
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another form of superstition to be rid of if we really want to be free.
The worst thing is that nowadays, many societies have been using
religion as a means of political oppression and control. They believe
that the happiness we have here, in this world, is only a temporary, so
they try to aim at a so-called “Almighty Creator” to provide them with
a so-called eternal happiness. They deny themselves the everyday
pleasures of life. They cannot enjoy a meal with all kinds of food, even
with vegetarian food. Instead of accepting and enjoying such an
experience for what it is, they tie themselves up in a knot of guilt
“while so many people in the world are starving and miserable, how
dare I indulge myself in this way of life!” This kind of attitude is just
mistaken as the attitude of those who try to cling to worldly pleasures.
In fact, this just another form of grasping. Sincere Buddhists should
always remember that we deny to indulge in worldly pleasures so that
we can eliminate “clinging” to make it easy for our cultivation. We will
never reject means of life so we can continue to live to cultivate. A
Buddhist still eat everyday, but never eats lives. A Buddhist still sleeps
but is not eager to sleep round the clock as a pig. A Buddhist still
converse in daily life, but not talk in one way and act in another way.
In short, sincere Buddhists never reject any means of life, but refuse to
indulge in or to cling to the worldly pleasures because they are only
causes of sufferings and afflictions.

X. The Middle Path & Buddha's Enlightenment:

After the visits to the scenes outside the royal palace, images of the
old, the sick, and the dead always haunted the mind of the Prince. He
thought that even his beautiful wife, his beloved son, and himself could
not escape from the cycle of old age, sickness, and death. Human life
was so short and illusionary. King Suddhodana, his father, guessed his
thinking of renouncing the world; so, the king tried to build a summer
palace for him and let him enjoy the material pleasure of singing,
dancing, and other entertainment. However, no joys could arouse the
interest of the Prince. The Prince always wanted to seek out ways and
means of emancipation from the sufferings of life. One night, the
Prince and Chandaka left the Royal Palace. The Prince walked out of
the summer palace, went straight to the stables, mounted a horse, and
started his unusual journey. So, Chandaka had no choice but going
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along with Him. The Prince rode his horse to the foot of a hill, he
dismounted, gave all his precious dress, his crown and jewels, and told
Chandaka to return to the royal palace.

In his search for enlightenment, the Prince Siddhartha Gautama
joined five ascetics who were practicing the severest austerities in the
hope of gaining ultimate insight. In their company Gautama learned to
endure the most extreme self-mortification, becoming weak and frail
through starvation and pain. Even the magnificent distinguishing marks
that had adorned him since birth almost disappeared. Prince Siddhartha
Gautama, who had known the greatest pleasure had now experienced
its exact opposite. Eventually he came to realize that nothing would be
gained from extreme deprivation. As the god Indra demonstrated to
him, if the strings of a lute are too tight they will break, and if they are
too slack they will not play: only if they are properly strung will music
issue forth. Gautama understood that the same balance is necessary
with humankind and resolved to end the useless life of extreme
asceticism by bathing and receiving food. Observing this change, his
five companions deserted him, believing that he had admitted defeat
and was therefore unworthy of them.

The Buddha came to understand that renunciation itself could not
bring about the cessation of suffering. He acknowledged that much can
be gained from leading the simple life of an ascetic, but also taught that
extreme austerities are not conducive to the path of liberation. At the
end of six years of varied experiences, Gautama decided to pave his
own way: a middle path between the extreme of self-indulgence and
self-mortification. On the banks of the river Nairajana, he accepted an
offering of rice-milk from a young girl named Sujata. He knew that
enlightenment was near because the previous night he had had five
premonitory dreams. He therefore divided Sujata’s offering into forty-
nine mouthfuls, one for each of the days he knew he would spend in
contemplation following the night of his enlightenment. “Roused like a
lion,” he proceeded to what would later become known as the Bodhi
Tree, in Bodh-Gaya. After surveying the four cardinal directions, he sat
in the lotus position underneath the tree and vowed not to move until
he had attained complete and final enlightenment. Rarely does a
Bodhisattva become a Buddha, and the onset of such an event sends
ripples all throughout the world system.
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After abandoning asceticism, the Prince decided to totally change
his way of practicing. He walked to Nairanjana River, and let the clear
flowing water cleanse the dirt that had accumulated on his body for a
long time. He decided to engage in ways to purify his inner heart,
exterminate delusions, and expand his wisdom to understand the truth.
However, the Prince was physically exhausted from his continuous
practice of asceticism. After bathing, he was so weak and feeble that
he fainted on the river bank. Fortunately, at that time, a shepherd girl
named Nanda, who carried a bucket of cow’s milk on her head, passed
by. She discovered the Prince and knew his condition was caused by
extreme exhaustion. So she poured a bowl of milk for him to drink.
Drinking the bowl of milk offered by the shepherd girl, the Prince
found it tasted like sweet nectar. He felt more and more comfortable
and he gradually recovered. After the Prince revived, he walked
towards Kaudinya and other four people who had practiced asceticism
with him in the past; however, all of them avoided him because they
thought the Prince had been seduced by a beautiful maid. So he left the
forest alone, crossed over Nairanjana River and walked to Gaya Hill.
The Prince sat down on a stone seat under the umbrella-like bodhi tree.
He decided to stay there to continue to practice meditation until he was
able to attain enlightenment and emancipation. At that moment, a boy
walked by with a bundle of grass on his shoulder. The boy offered a
straw seat made from the grass he cut to the Prince for comfort. The
Prince accepted the boy’s offering.

At the moment, mara, the demon of all demons, sensed that
Gautama was about to escape from his power and gathered his troops
to oust the Bodhisattva from his seat beneath the tree of enlightenment.
The ensuing confrontation, in which Mara was soundly defeated. This
is one of the great stories of the Buddhist tradition. Mara attacked the
Bodhisattva with nine elemental weapons, but to no avail: whirlwinds
faded away, flying rocks and flaming spears turned into lotus flowers,
clouds of sand, ashes and mud were transformed into fragrant
sandalwood and, finally, the darkest of darkness was outshone by the
Bodhisattva. Enraged, Mara turned to the Buddha-to-be and demanded
his seat. Gautama replied: “You have neither practiced the ten
perfections, nor renounced the world, nor sought true knowledge and
insight. This seat is not meant for you. I alone have the right to it.”
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With a furious rage, Mara flung his razor-edged disc at the Buddha-to-
be, but it turned into a garland of flowers above his head. Then
Gautama challenged Mara: if the demon believed that he entitled to
occupy the seat of enlightenment, let him bring witnesses to his
meritorious deeds. Mara turned to his fiendish companions, who
submissively gave their testimony. He then asked the Bodhisattva who
would bear witness for him. Gautama drew out his right hand, pointed it
downward and said: “Let this great solid earth be my witness.” With
this, a thunderous earthquake swept the universe and all the demons
flew away. Even Mara’s great elephant, Girimekhala, knelt down
before the Buddha-to-be.

After Mara’s defeat, the gods gathered around Gautama while he
set his mind on enlightenment. In the first watch, the Bodhisattva
experienced the four successive stages of meditation, or mental
absorptions (dhyana). Freed from the shackles of conditioned thought,
he could look upon his many previous existences, thereby gaining
complete knowledge of himself. In the second watch of the night, he
turned his divine eye to the universe and saw the entire world as
though it were reflected in a spotless mirror. He saw the endless lives
of many beings of the universe unfold according to the moral value of
their deeds. Some were fortunate, others miserable; some were
beautiful, others ugly; but none cease to turn in the endless cycle of
birth and death. In the third watch of the night, Gautama turned his
meditation to the real and essential nature of the world. He saw how
everything rises and falls in tandem and how one thing always
originates from another. Understanding this causal law of Dependent
Origination, he finally beheld the key to breaking the endless of cycle
of samsara, and with this understanding he reached perfection. It is said
that he became tranquil like a fire when its flames have died down. In
the fourth and final watch of the night, as dawn broke, the
Bodhisattva’s great understanding enabled him to completely “blow
out” (literal meaning of nirvana) the fires of greed, hatred and delusion
that had previously tied him to rebirth and suffering. At the moment of
becoming a Buddha, his entire knowledge crystallized into the Four
Noble Truths. Although there are many accounts of the Buddha’s night
of enlightenment, at times varying in detail, there is complete
unanimity about the Four Noble Truths. They can be said to contain
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the entire teaching of the Buddha, and consequently of Buddhism, and
the extent to which they are understood is an indication of progress
along the path: “to know” in Buddhism is to comprehend and realize
the Four Noble Truths. Only a Buddha has complete and final
understanding of their subtlest meaning, which is equal to
enlightenment and nirvana.

The Prince sat straight under the tree and made a solemn oath: “If I
do not succeed in attaining enlightenment and emancipation, I will not
rise from this seat.” The Prince sat like a rock with a mind unruffled
like still water. He was unperturbed by any temptations. The Prince
was even more and more steadfast in his resolve. His mind was more
peaceful, and he entered into a state of utmost concentration (samadbhi),
having reached the realm of no-mind and no-thought. The Prince sat in
a meditation pose under the Bodhi tree, warding off all worldly
attachments. One night, there appeared a bright morning star. The
Prince raised his head and discovered the star. He was instantly
awakened to his true nature and thus attained supreme enlightenment,
with his mind filled with great compassion and wisdom. He had
become awakened to the universal truth. He had become the Buddha.
The Enlightened One knew that all sentient beings were transmigrating
in the six states of existence, each receiving different kinds of
retribution. He also knew that all sentient beings possessed the same
nature and wisdom as a Buddha, that they could all attain
enlightenment, but that they were drowned in the sea of suffering and
could not redeem themselves because they were immersed in
ignorance. After attaining the truth of life in the universe, and
meditating for another 21 days under the Bodhi tree, the Buddha
entered into the domain of unimpeded harmony and perfect
homogeneity. So he rose from his seat and headed towards Kasi city to
begin his preaching career to rescue the masses and benefit the living.

XI. The Middle Path: The Stream of Liberation:

To say that the Middle Path of Buddhism is the stream of liberation
is not exaggerated at all, for once having entered this stream and tasted
liberation, we will not return, we will have gone beyond wrongdoing
and wrong understanding. Our mind will have turned, will have entered
the stream, and it will not be able to fall back into suffering again. How
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could it fall? It has given up unskillful actions because it sees the
danger in them and can not again be made to do wrong in body or
speech. It has entered the Way fully, knows its duties, knows its work,
knows the Path, knows its own nature. It lets go of what needs to be let
go of and keep letting go without doubting. But it is best not to speak
about these matters too much. We’d better to begin practice without
delay. Do not hesitate, just get going. Buddhist cultivators should
always remember the reasons why we have demonic obstructions.
They occur when our nature is not settled. If our nature were stable, it
would be lucid and clear at all times. When we inwardly observe the
mind, yet there is no mind; when we externally observe the physical
body, yet there is no physical body. At that time, both mind and body
are empty. And we have no obstructions when observing external
objects (they are existing, yet in our eyes they do not exist). We reach
the state where the body, the mind, and external objects, all three have
vanished. They are existing but causing no obstructions for us. That is
to say we are wholeheartely following the principle of emptiness, and
the middle way is arising from it. In the middle way, there is no joy, no
anger, no sorrow, no fear, no love, no disgust, and no desire. When we
contemplate on everything, we should always remember that internally
there are no idle thoughts, and externally there is no greed. Both the
body and mind are all clear and pure. When we contemplate on things,
if we are delighted by pleasant states and upset by states of anger, we
know that our nature is not settled. If we experience greed or disgust
when states appear, we also know that our nature is not settled. Devout
Buddhists should always remember that we should be happy whether a
good or bad state manifests. Whether it is a joyful situation or an evil
one, we will be happy either way. This kind of happiness is true
happiness, unlike the happiness brought about by external situations.
Our mind experiences boundless joy. We are happy all the time, and
never feel any anxiety or affliction. Devout Buddhists should always
remember about the three unattainable mind: the mind of the past is
unattainable, the mind of the present is unattainable, and the mind of
the future is unattainable. Thus, when a situation arises, deal with it,
but do not try to exploit it. When the situation is gone, it leaves no
trace, and the mind is as pure as if nothing happens. In conclusion, what
can we call Buddhism if we don't call it the stream of liberation?
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XII.The Path That Bears the Name of the Middle Vehicle Is The

Madhyamika-Pratipat-Magga:

According to Buddhism, the Middle Vehicle is a way of giving up
extremes, a way of the Noble Eightfold Path, a medial system between
Hinayana and Mahayana. The middle vehicle to nirvana, includes all
intermediate or medial systems between Hinayana and Mahayana. It
also corresponds with the state of a pratyeka-buddha, who lives chiefly
for his own salvation but partly for others. Middle Way Philosophy, a
term for the way of Sakyamuni Buddha, which teaches avoidance of all
extremes such as indulgence in the pleasures of the senses on one side
and self-mortification and ascetisim on the other. More specifically, it
refers to the Madhyamika (Middle Way) school founded by Nagarjuna,
which refrains from choosing beween opposing positions, and in
relation to the existence and non-existence of all things, treads a
middle way. The Middle Vehicle is the path of moderation. A righteous
path of life which teaches people to keep away from bad deeds, to do
good and to purify the mind (Shakya Muni Buddha discovered the
Middle Path which advises people to). The Middle Way is the path
taught by the Buddha, the path of moderation. We should recall that the
life of the Buddha before His Enlightenment falls into two distinct
periods. The time before His renunciation was one in which he enjoyed
every possible luxury; for example, his father built for him three
palaces, one for each season, and provided him with sources of
unimaginable pleasure in his day. Then, after his renunciation, he lived
six years of extreme asceticism and self-mortification. He tormented
his body through various practices like sleeping on beds of thorns and
sitting in the midst of fires under the cruel heat of midday sun.Having
experienced the extreme of luxury and deprivation and having reached
the limits of these extremes without any results, the Buddha discovered
the Middle Way, which avoids both the extreme of indulgence in
pleasures of the senses and the extremes of self-mortification.

Madhyamaka philosophy was systematized by Nagarjuna, one of
the greatest thinkers of India. According to the Madhyama, the Buddha
followed a moderate path avoiding the two extremes, indulgence in
sensual pleasures and the habitual practice of self mortification. When
an attempt was made to interpret and discover the import of that path,
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Nagarjuna came forward with his own interpretation and called it
Madhyamika, or moderate. The central idea in his philosophy is
“Prajna,” “wisdom,” or ultimate knowledge derived from an
understanding of the nature of things in their true perspective,
“sunyata.” Sunyata for him is a synonym for “dependent origination.”
So the dictum: “Everything is void” must be taken to mean that
everything has a dependent origination and is hence non-substantial.
Here everything stands for all things, dharma internal and external. So
everything for him is devoid of nay substantiality and becomes illusory.
When this is realized the “Dharmadhatu,” or the monistic cosmic
element, becomes manifest. Another fundamental principle in his
philosophy is Ajativada, the non-origination theory. Things declared
non-substantial, sunya, also bring home to us by implication the idea
that they are un-originated and undestroyed. Nagarjuna takes great
pains to expound the non-origination theory in his works, such as the
Madhyamika Sastra. His method of exposition and logic were so
convincing that even those who belonged the opposite camp were
tempted to adapt them to their own theories. To quote one example,
Gaudapada, a great exponent of Advaitism, was influenced
considerably by Nagarjuna’s method of arguments. The external world,
for both the Madhyamikas and Advaitins, is unreal. The arguments
advanced by Nagarjuna were also adopted by Gaudapada in so far as
they supported his propositions. The formulation of the non-origination
theory by Nagarjuna is a logical corollary of his doctrine and relativity.
The non-origination theory, as applied to the phenomenal world, was
unknown in Advaitism before Gaudapada. The Upanisads speak
several times of the Atman and Brahmin as unborn, imperishable and
eternal, but no-where do they speak thus of the external world. Nor do
we find anybody before Gaudapada in the galaxy of Advaitins who
pleaded for the non-origination of things in general as did Gaudapada
in his Karikas. Therefore there is no denying the fact that Gaudapada
must have taken the idea from Nagarjuna and adapted it suitably to
provide the Advaita doctrine with a firm foundation.

The doctrine of the Middle Path means in the first instance the
middle path between the two extremes of optimism and pessimism.
Such a middle position is a third extreme, tending neither one way nor
the other is what the Buddha wanted to say. The Buddha certainly
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began with this middle as only one step higher than the ordinary
extremes. A gradual ascent of the dialectical ladder, however, will
bring us higher and higher until a stage is attained wherein the
antithetic onesidedness of ens and non-ens is denied and transcended
by an idealistic synthesis. In this case the Middle Path has a similar
purport as the Highest Truth. In the first verse of the
Mulamadhyamakarika, Nagarjuna stated: “No entity is produced at any
time, anywhere, or in any manner from self, from other, from both, or
without cause.” This is the fundamental Madhyamaka critique of
causality. This is also the refutal of the Madhyamaka on the four
possibilities for the origination of phenomena, or the relationship
between cause and effect of philosophical schools contemporary with
the Madhyamaka. Madhyamaka School utilized a method called
“reductio ad adsurdum”, or a negative dialectic that exposes the
inherent contradictions and adsurdities in the opponent's position. The
Sankhya system, one of the classical systems of Indian philosophy,
advocated the position that maintains that the cause and effect are
identical. However, the Madhyamaka says that, if in fact cause and
effect are identical, then having bought cottonseed with the price one
would pay for cloth would be the same. The idea that cause and effect
are identical thus leads to absurdity. If cause and effect were identical,
then there would be no difference between father and son, and also no
difference between food and excrement. The Hinayana schools of
Buddhism, Vaibahashika, Sautrantika and some of the Brahmanical
schools agreed that the position which cause and effect are different.
However, the Madhyamaka says that, if in fact cause and effect are
different, anything could originate from anything else, because all
phenomena are equally different. Hence a stalk of rice might just as
easily originate from a piece of coal as from a grain of rice, for there
would be no connection between a stalk of rice and a grain of rice; and
a piece of coal and a grain of rice would have the same relationship of
difference to a stalk of rice. Thus the notion that cause and effect are
absolutely different is an intrinsically absurd idea. The position
according to which phenomena originated from causes that are both
identical and different (cause and effect are both identical and
different) was affirmed by the Jaina philosophers. However, the
Madhyamaka says that, no phenomenon can have contradictory
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characteristics. An entity cannot be both existent and nonexistent at the
same time, just as one entity cannot be both red and not red at the same
time. Thus there are no such phenomena that can be originated from
cause and effect that are identical and different at the same time.
Phenomena arise without cause or phenomena originate without a
cause was affirmed by the materialists in ancient India. However, the
Madhyamaka says that, the idea that phenomena originate without a
cause is nonsense by appeal to common experience. For instance, if we
set a kettle of water on a lighted stove, the water will boil, but if we set
it on a block of ice, it won’t. So the position that maintains phenomena
originate without a cause is impossible.

The doctrine of Mahayana sutras, and of the Prajnaparamita in
particular, was developed in a systematic and philosophical form by the
Madhyamikas. Madhyama means middle, and the Madhyamikas are
those who take the Middle Way, between affirming and denying. The
school was founded, probably about 150 A.D., by Nagarjuna and
Aryadeva. Nagarjuna was one of the most subtle dialecticians of all
times. Of Brahmin family, he came from Berar in South India, and was
active in Nagarjunikonda near Amaravati, in Northern India. His name
is explained by the legend that he was born under an Arjuna tree, and
that Nagas, i.e. serpent-kings, or dragons, had instructed him in secret
lore in the Dragons’ Palace under the sea. His theory is called “Sunya-
vada,” or “Emptiness doctrine.” He supplemented with a logical
apparatus the views expounded in the Sutras on perfect wisdom, which
he is said to have rescued from the Nether world of the Nagas. While
Sakyamuni, so the story goes, taught to men the doctrine of the
Disciples, in heaven he taught at the same time a deeper doctrine,
which was first preserved by the Dragons, and then brought to earth by
Nagarjuna. The Madhyamika School flourished in India for well over
800 years. About 450 A.D. it split into two subdivisions: one side, the
Prasangikas, interpreted Nagarjuna’s doctrine as a universal
skepticism, and claimed that their argumentations had the exclusive
purpose of refuting the opinions of others; the other side, the
Svatantrikas, maintained that argument could also establish some
positive truths. Together with Buddhism the Madhyamikas disappeared
from India after 1,000 A.D. Their leading ideas have survived up to the
present day in the Vedanta system of Hinduism into which they were
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incorporated by Gaudapada and Sankara, its founders. Translations of
the Prajnaparamita-sutras have exerted a profound influence in China
from 180 A.D. onwards. The Madhyamikas existed for a few centuries,
from 400 or 600 to 900, as a separate school called San-Lun tsung. In
625 the school came to Japan, as Sanron, but it has been extinct there
for a long time. Adapted to the Chinese and Japanese outlook on life,
the doctrine lives on as Ch’an or Zen.

The Treatise on the Middle way or the Guide-Book of the School
of the Middle Way. The sastra stressed on the teaching of the Middle
Way, the basic teaching of the Madhyamika School of the Indian
Mahayana Buddhism. The teaching of the Middle Way, presented and
followed by the Madhyamikas, founded by Nagarjuna and Aryadeva in
the second century AD, which attained great influence in India, Tibet,
China and Japan. One of the two Mahayana schools in India (together
with the Yogacara). The basic statement of the doctrines of this school
is found in Master Nagarjuna’s Madhyamika-karika. According to the
Madhyamaka Sastra, the true meaning of Emptiness (Sunyata) is non-
existence, or the nonsubstantiveness. The Madhyamika-sastra,
attributed to the Bodhisattva Nagarjuna as creator, and Nilakasus as
compiler, translated into Chinese by Kumarajiva in 409 A.D. It is the
principal work of the Madhyamika, or Middle School. The teaching of
this school opposes the rigid categories of existence and non-existence,
and denies the two extremes of production or creation and non-
production and other antitheses, in the interests of a middle or superior
way. According to Nagarjuna, the Middle Way is true nature of all
things which neither is born nor dies, and cannot be defined by either
the two extremes, existence or non-existence. The first and principle
work of the three main works of the Middle School. Fortunately the
Sanskrit text of it has been preserved. It was translated into Chinese by
Kumarajiva. It is a treatise of 400 verses in which Nagarjuna refutes
certain wrong views of Mahayana or of general philosophers, thereby
rejecting all realistic and pluralistic ideas, and indirectly establishing
his monistic doctrine. The Madhyamaka system is neither scepticism
nor agnosticism. It is an open invitation to every one to see Reality
face to face. According to the Survey of Buddhism, Sangharakshita’s
summary of the Madhyamaka system as follows: “Buddhism may be
compared to a tree. Buddha’s transcendental realization is the root. The
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basic Buddhism is the trunk, the distinctive Mahayana doctrines the
branches, and the schools and subschools of the Mahayana the flowers.
Now the function of flowers, however beautiful, is to produce fruit.
Philosophy, to be more than barren speculation, must find its reason
and its fulfilment in a way of life; thought should lead to action.
Doctrine gives birth to method. The Bodhisattva ideal is the perfectly
ripened fruit of the whole vast tree of Buddhism. Just as the fruit
encloses the seeds, so within the Bodhisattva Ideal are recombined all
the different and sometimes seemingly divergent elements of
Mahayana.” According to Jaidev Singh in An Introduction to
Madhyamaka Philosophy, we have seen the main features of
Madhyamaka Philosophy. It is both philosophy and mysticism. By its
dialectic, its critical probe into all the categories of thought, it
relentlessly exposes the pretensions of Reason to know Truth. The hour
of Reason’s despair, however, becomes the hour of truth. The seeker
now turns to meditation on the arious forms of ‘Sunyata,” and the
practice of ‘Prajnaparamitas.” By moral and yogic practices, he is
prepared to receive the Truth. In the final stage of Prajna, the wheels
of imagination are stopped, the discursive mind is stilled, and in that
silence Reality stoops to kiss the eye of the aspirant; he receives the
accolade of prajna and becomes the knighterrant of Truth. It is an
experience of a different dimension, spaceless, timeless, which is
beyond the province of thought and speech. Hence it cannot be
expressed in any human language. According to Nagarjuna Bodhisattva
in the Madhyamika Sastra, the Middle Path of the Twofold Truth is
expounded by the “five terms.” First, the one-sided worldly truth.
Maintains the theory of the real production and the real extinction of
the phenomenal world. Second, the one-sided higher truth. Adheres to
the theory of the non-production and non-extinction of the phenomenal
world. Third, the middle path of worldly truth. One sees that there is a
temporary production and temporary extinction of phenomenon.
Fourth, the middle path of the higher truth. One sees there is neither
contemporary production nor contemporary extinction. Fifth, the
middle path elucidated by the union of both popular and higher truths.
One considers that there is neither production-and-extinction nor non-
production-and non-extinction.
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In India, the Madhyamika School or the Madhyamikas were so
called on account of the emphasis they laid on the middle view
(madhyamika-pratipat). In his first sermon at Banares, the Buddha
preached the Middle Path, which is neither self-mortification nor a life
devoted to the pleasures of the senses. However, the middle path, as
advocated by the adherents of the Madhyamika system, is not quite the
same. Here, the middle path stands for the non-acceptance of the two
views concerning existence and non-existence, eternity and non-
eternity, self and non-self, and so on. In short, it advocates neither the
theory of reality nor that of the unreality of the world, but merely of
relativity. It is, however, to be noted that the middle path propounded
at Banares has an ethical meaning, while that of the Madhyamikas is a
metaphysical concept. The Middle School of which doctrine was based
on the three main works of Nagajuna. The most striking feature of
Madhyamaka philosophy is its ever-recurring use of ‘Sunya’ and
‘Sunyata.” So this system is also known as the school with the
philosophy that asserts Sunya as the characterization of Reality.
Besides, there was a galaxy of Madhyamika thinkers, such as
Aryadeva in the third century A.D.), Buddhapalita in the fifth century,
Bhavaviveka in the fifth century, Chandrakirti in the sixth century, and
Santideva in the seventh century. In China, the Three Madhyamika
Treatises is divided into two groups. The first tradition is called the
‘old” follows the tradition from Nigarjuna to Kumarajiva; and the
second is called the ‘new’ tradition from Chi-Tsang (549-623 A.D.), a
disciple of Kumarajiva, to the time of its decline in the eighth century
A.D. The San-Lun-tsung was a Buddhist sect which expressed the
Madhyamika doctrine according to absolute truth (paramartha-satya).
These schools stress the doctrine of conventional truth (samvrti-satya),
according to which all beings are conditioned and merely interrelated,
but do not come into existence in the absolute sense. The practical
aspect of the Madhyamika philosophy was expressed by these schools
in their approach to human life. Although these schools contributed to
the cultural development of ancient China for eight centuries, today
they are only objects of historical, textural and philosophical study.
They no longer exist as religious institutions in China, except in the
modified form of Tibetan Lamaism. Chief texts which constitute the
San-Lun literature of Chinese Madhyamika Buddhism: the
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Mahaprajnaparamita-sastra, the  Dasabhumivibhasa-sastra, the
Madhyamika-sastra, the Sata-sastra, and the Dvadasanikaya-sastra. In
China, the groups which embrace Madhyaminka Buddhism are Si-Lun-
Tsung, Prajna tsung, Hsing-tsung, in which the San-Lun-tsung and Hua-
Yen-tsung are also included.

(B) Moderation In Cultivation
In the Middle Path

I. Moderation Is One of the Top Priorities in Cultivation in the

Middle Path:

According to Buddhist teachings, moderation here means to
manage, especially relating to provision for material needs. According
to the Dharmapada Sutra, verse 325, the Buddha taught: “The stupid
one, who is torpid, gluttonous, sleepy and rolls about lying like a hog
nourished on pig-wash, that fool finds rebirth again and again.”
According to Buddhism, one of the most priorities in practitioners'
cultivation is moderation in eating. According to the Sekha Sutta in the
Middle Length Discourses of the Buddha, the Buddha confirmed his
noble disciples on moderating in eating as follows: First, reflecting
wisely. Second, when taking food, not taking for amusement, not taking
for intoxication, and not taking for the sake of physical beauty and
attractiveness either, but only for the endurance and continuance of this
body, for enduring discomfort, and for assisting the holy life. Third,
considering: “Thus I shall terminate old feelings without arousing new
feelings and I shall be healthy and blameless and shall live in comfort.”
According to Zen Master Achaan Chah in “A Still Forest Pool,” there
are three basic points of practice to work with are sense restraint,
which means taking care not to indulge and attach to sensations;
moderation in eating; and wakefulness. First, practitioners should
practice sense restraint: We can easily recognize physical
irregularities, such as blindness, deafness, deformed limbs, but
irregularities of mind are another matter. When you begin to meditate,
you see things differently. You can see the mental distortions that
formerly seemed normal, and you can see danger where you did not
see it before. This brings sense restraint. You become sensitive, like
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one who enters a forest or jungle and becomes aware of danger from
poisonous creatures, thorns, and so forth. One with a raw wound is
likewise more aware of danger from flies. For one who meditates, the
danger is from sense objects. Sense restraint is thus necessary; in fact,
it is the highest kind of virtue. Second, practitioners should practice
moderation in eating: It is difficult to eat little or in moderation. Let
learn to eat with mindfulness and sensitivity to our needs, learn to
distinguish needs from desires. Training the body is not in itself self-
torment. Going without sleep or without food may seem extreme at
times. We must be willing to resist laziness and defilement, to stir them
up and watch them. Once these are understood, such practices are no
longer necessary. This is why we should eat, sleep, and talk little, for
the purpose of opposing our desires and making them reveal
themselves. Third, practitioners should practice wakefulness: To
establish wakefulness, effort is required constantly, not just when we
feel diligent. Even if we meditate all night at times, it is not correct
practice if at other times we still follow our laziness. You should
constantly watch over the mind as a parent watches over a child,
protects it from its own foolishness, teaches it what is right. It is
incorrect to think that at certain times we do not have the opportunity to
meditate. We must constantly make the effort to know ourselves; it is
as necessary as our breathing, which continues in all situations. If we
do not like certain activities, such as chanting or working, and give up
on them as meditation, we will never learn wakefulness.

1. Always Maintain Moderation in Cultivation:

Moderation or self-control means self-mastery, especially control
of the senses. Moderation or self-control also means keeping precepts,
one of the ten weapons of enlightening beings, for it helps getting rid of
all crime. Enlightening Beings who abide by these can annihilate the
afflictions, bondage, and compulsion accumulated by all sentient
beings in the long night of ignorance. According to Zen Master Achan
Chah in “A Still Forest Pool,” there are three basic points of practice to
work with are sense restraint, which means taking care not to indulge
and attach to sensations; moderation in eating; and wakefulness. The
first moderation is the sense restraint: We can easily recognize
physical irregularities, such as blindness, deafness, deformed limbs, but
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irregularities of mind are another matter. When you begin to meditate,
you see things differently. You can see the mental distortions that
formerly seemed normal, and you can see danger where you did not
see it before. This brings sense restraint. You become sensitive, like
one who enters a forest or jungle and becomes aware of danger from
poisonous creatures, thorns, and so forth. One with a raw wound is
likewise more aware of danger from flies. For one who meditates, the
danger is from sense objects. Sense restraint is thus necessary; in fact,
it is the highest kind of virtue. The second Moderation is moderation in
Eating: It is difficult to eat little or in moderation. Let learn to eat with
mindfulness and sensitivity to our needs, learn to distinguish needs
from desires. Training the body is not in itself self-torment. Going
without sleep or without food may seem extreme at times. We must be
willing to resist laziness and defilement, to stir them up and watch
them. Once these are understood, such practices are no longer
necessary. This is why we should eat, sleep, and talk little, for the
purpose of opposing our desires and making them reveal themselves.
According to the Sekha Sutta in the Middle Length Discourses of the
Buddha, the Buddha confirmed his noble disciples on moderating in
eating includes reflecting wisely when taking food, not for amusement,
not for intoxication, not for the sake of physical beauty and
attractivenes, only for the endurance and continuance of this body, for
enduring discomfort, and for assisting the holy life. Considering: “Thus
I shall terminate old feelings without arousing new feelings and I shall
be healthy and blameless and shall live in comfort.” According to the
Dharmapada Sutra, verse 325, the Buddha taught: “The stupid one,
who is torpid, gluttonous, sleepy and rolls about lying like a hog
nourished on pig-wash, that fool finds rebirth again and again.” The
third moderation is the wakefulness: To establish wakefulness, effort is
required constantly, not just when we feel diligent. Even if we
meditate all night at times, it is not correct practice if at other times we
still follow our laziness. You should constantly watch over the mind as
a parent watches over a child, protects it from its own foolishness,
teaches it what is right. It is incorrect to think that at certain times we
do not have the opportunity to meditate. We must constantly make the
effort to know ourselves; it is as necessary as our breathing, which
continues in all situations. If we do not like certain activities, such as



1623

chanting or working, and give up on them as meditation, we will never
learn wakefulness. Devout Buddhists, especially lay people, should
always remember to tame and control ourselves as a master does a
wild elephant or horse, or as the Buddha brings the passions of men
under control. To manage, especially relating to provision for material
needs. According to the Dharmapada Sutra, verse 325, the Buddha
taught: "The stupid one, who is torpid, gluttonous, sleepy and rolls
about lying like a hog nourished on pig-wash, that fool finds rebirth
again and again."

II1.Moderate and Self-Restraint Create More Strengths for A
Buddhist Cultivator:

We can easily recognize physical irregularities, such as blindness,
deafness, deformed limbs, but irregularities of mind are another matter.
When you begin to meditate, you see things differently. You can see
the mental distortions that formerly seemed normal, and you can see
danger where you did not see it before. This brings sense restraint. You
become sensitive, like one who enters a forest or jungle and becomes
aware of danger from poisonous creatures, thorns, and so forth. One
with a raw wound is likewise more aware of danger from flies. For one
who meditates, the danger is from sense objects. Sense moderation and
self-restraint are thus necessary; in fact, they are the highest kinds of
virtue. As in eating and drinking, tt is difficult to eat and to drink little
or in moderation. Let learn to eat with mindfulness and sensitivity to
our needs, learn to distinguish needs from desires. Training the body is
not in itself self-torment. Going without sleep or without food may
seem extreme at times. We must be willing to resist laziness and
defilement, to stir them up and watch them. Once these are understood,
such practices are no longer necessary. This is why we should eat,
sleep, and talk little, for the purpose of opposing our desires and
making them reveal themselves.

In Buddhism, moderation and self-restraint do not mean overdoing
in restraining; it means practitioners should be mindful of it throughout
the day, but do not overdo it. We still walk, eat, and act naturally, and
then develop natural mindfulness of what is going on within ourselves.
Not to force our cultivation or to force ourselves into awkward patterns
for this is also another form of craving. Patience and endurance are



1624

necessary. If we act naturally and are mindful, wisdom will come
naturally. The worldly way is outgoing exuberant; the way of the
devoted Buddhist’s life is restrained and controlled. Constantly work
against the grain, against the old habits; eat, speak, and sleep little. If
we are lazy, raise energy. If we feel we can not endure, raise patience.
If we like the body and feel attached to it, learn to see it as unclean.
Virtue or following precepts, and concentration or meditation are aids
to the practice. They make the mind calm and restrained. But outward
restraint is only a convention, a tool to help gain inner coolness. We
may keep our eyes cast down, but still our mind may be distracted by
whatever enters our field of vision. Perhaps we feel that this life is too
difficult, that we just can not do it. But the more clearly we understand
the truth of things, the more incentive we will have. Keep our
mindfulness sharp. In daily activity, the important point is intention;
know what we are doing and know how we feel about it. Learn to know
the mind that clings to ideas of purity and bad karma, burdens itself
with doubt and excessive fear of wrongdoing. This, too, is attachment.
We must know moderation in our daily needs. Robes need not be of
fine material, they are merely to protect the body. Food is merely to
sustain us. The Path constantly opposes defilements and habitual
desires.

Buddhist practitioners should always remember that sense restraint
means restraining oneself. So, sense restraint means to follow our own
senses and feelings, this is a proper practice. We should be mindful of
it throughout the day. But do not overdo it. Walk, eat, and act naturally,
and then develop natural mindfulness of what is going on within
ourselves. To force our meditation or force ourselves into awkward
patterns is another form of craving. Patience and endurance are
necessary. If we act naturally and are mindful, wisdom will come
naturally. The Buddha taught about “Restraining oneself” in the
Dharmapada Sutra. “He who strictly adorned, lived in peace, subdued
all passions, controlled all senses, ceased to injure other beings, is
indeed a holy Brahmin, an ascetic, a bhikshu (Dharmapada 142).
Rarely found in this world anyone who restrained by modesty, avoids
reproach, as a well-trained horse avoids the whip (Dharmapada 143).
Like a well-trained horse, touch by the whip, even so be strenuous and
zealous. By faith, by virtue, by effort, by concentration, by
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investigation of the Truth, by being endowed with knowledge and
conduct, and being mindful, get rid of this great suffering (Dharmapada
144). Irregators guide the water to their fields; fletchers bend the
arrow; carpenters bend the wood, the virtuous people control
themselves (Dharmapada 145). What should have been done is left
undone; what should not have been done is done. This is the way the
arrogant and wicked people increase their grief (Dharmapada 292).
Those who always earnestly practice controlling of the body, follow not
what should not be done, and constantly do what should be done. This
is the way the mindful and wise people end all their sufferings and
impurities (Dharmapada 293). 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). Tamed mules are excellent;
Sindhu horses of good breeding are excellent too. But far better is he
who has trained himself (Dharmapada 322). Never by those vehicles,
nor by horses would one go to Nirvana. Only self-tamers who can reach
Nirvana (Dharmapada 323). It is good to have control of the eye; it is
good to have control of the ear; it is good to have control of the nose; it
is good to have control of the tongue (Dharmapada 360). It is good to
have control of the body; it is good to have control of speech; it is good
to have control of everything. A monk who is able to control
everything, is free from all suffering (Dharmapada 362). He who
controls his hands and legs; he who controls his speech; and in the
highest, he who delights in meditation; he who is alone, serene and
contented with himself. He is truly called a Bhikhshu (Dharmapada
362). Censure or control yourself. Examine yourself. Be self-guarded
and mindful. You will live happily (Dharmapada 379). You are your
own protector. You are your own refuge. Try to control yourself as a
merchant controls a noble steed (Dharmapada 380). One who conquers
himself is greater than one who is able to conquer a thousand men in
the battlefield (Dharmapada 103). Self-conquest is, indeed, better than
the conquest of all other people. To conquer onself, one must be
always self-controlled and disciplined one’s action (Dharmapada 104).
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Neither the god, nor demigod, nor Mara, nor Brahma can win back the
victory of a man who is self-subdued and ever lives in restraint
(Dharmapada 105).”
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Chuong Bon Muvi Chin
Chapter Forty-Nine

Gioi Ludt Phat Gido

1. So Lugc Vé Ludt Tang Phdt Gido:

Ba La P& Moc Xoa 12 nhitng quy luit clia cudc séng trong tur vién.
PAy ciing 1a mdt trong ba tang kinh dién. Ngudi ta néi Ngai Uu Ba Ly
da két tap ddu tién. Con goi 12 Ba La P& Mdoc Xoa, con goi 1a Kinh
Giai Thodt, mot phin clia Vinaya-pitaka, chita dung cdc qui tic ky luat
gdm 250 gidi cho ty kheo va 348 gidi cho ty kheo ni. Cdc qui tic ndy
dugc nhic lai trong Ting hay Ni doan mdi 1in lam 1& bd tic
(Uposatha) va day 1a dip cho chu ting ni xung toi vé nhitng thi€u x6t
da pham phai. Tuy nhién, ludt doi héi vi Tang hay vi Ni nao pham toi
phdi nhin toi va chiu ky Iut cia gido doan. Theo Hoa Thugng Narada
trong Bdc Phat va Phat Phdp, Luit Tang dudc xem la cdi neo viing
chic dé€ bao ton con thuyén Gido Hoi trong nhitng con phong ba bio
tdp cla lich si. Phan 16n Luit Tang dé cip dén gidi luat va nghi 1&
trong ddi song xuat gia cla cdc vi Ty Kheo va Ty Kheo Ni. Ngét hai
mudi nim sau khi thanh dao, Pic Phit khong c6 ban hanh gigi luat
nhtt dinh d€ kiém soat va khép chu Tiang vao ky cudng. Vé sau, mdi
khi c6 trudng hop x3y d€n, Piic Phat dit ra nhitng diéu rin thich hop.
Luit Tang néu o day dd 1y do tai sao va trudng hdp nao ma Pitc Phat
dic ra mot gidi, va mo ta ranh mach c4c nghi thitc hanh 1& sim hdi cia
chu Tang. Ngoai ra, lich trinh phét trién dao gido tit thud ban sd, so
lugc ddi song va chitc nhiém ctia Pitc Phat, va nhitng chi ti€t vé& ba l1an
két tip Tam Tang Kinh Pién ciing dudc dé cap trong Luat Tang. Tém
lai, ddy 12 nhitng tai liéu hitu ich vé lich si thdi thugng cd, vé cic cd
tuc & An Do, vé ki€n thifc va trinh d6 thAm my thdi bdy gid.

Theo ti€ng Phan 12 Uu Ba La Xoa hay Ty Ni, dich 1a “luit” hay
“gigi luat.” Tén khdc clia Ba La P& Moc Xoa, tifc 1a nhitng quy luat
clia cudc song trong ty vién. Pay ciing 13 mot trong ba tang kinh dién.
Ngudi ta n6i Ngai Uu Ba Ly da két tip dau tién. Ludt Tang la qui tdc
sinh hoat ciia tit chiing: Luat Tang 13 phin thit ba cia Tam tang kinh
dién, néi vé€ nhitng qui tic sinh hoat clia ti ching (chu Ting ni va hai
chiing tai gia). Luit tang gébm c6 ba phan: Thit nhét la Qui ludt cho
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chu Tang: Gom tam chuong. Truc xudt khéi gido doan: Truc xudt hin
nhitng vi nao pham tdi gi€t ngudi, trém cu6p, dim duc, 1y clia Tam
bdo xai cho c4 nhan va gia dinh, vd khoe khoang minh da ching dic
mot ciach doi trd. Khai tric tam thoi: Thap Tam Gi6i Ting Tan
(Sanghadisesa). Khai trir tam thoi nhitng vi pham phdi mdt trong mudi
ba t9i sau diy nhu vu khong, gdy bat hoa, s& mé phu nit, v.v. Hai Bdt
dinh gidi: Nhitng 15i khong xdc dinh. Tam Thdp Gidi Xd Poa: Ba mudi
“tir bd” nhitng clia cai phi nghia nhu quian 4o, thyc phadm, thuéc men,
v.v. Citu Thdp Gidi Poa: Chin mudi “chudc t6i”: 90 muai (92?) trudng
hgp c6 thé chudc toi cho nhitng 16i nhe nhu néi doi, buéng binh nhuc
ma, v.v. Tt Gidi H6T Qud: Bon toi lién quan t6i cac budi dn udng. Mot
Tram Gidi Chiing Hoc: Céc quy tic Gng x@ lich su. Thdt Diét Tranh
Phdp: Nhitng qui dinh hoa gidi cdc xung dot. Thi nhi la nhitng qui
ludt cho chu Ni: Ciing gdm c6 8 chuong nhu gidi luat cho Ty Kheo; tuy
nhién, ty kheo ni c6 nhiéu gidi luat hon. Thit ba la qui tdc tu vién: Py
12 nhitng qui tic vé cudc song thudng nhat trong tu vién, cho ci Ting
14n Ni cling nhu nghi thitc hanh 1€, &n, mic, cdch thic an cu ki€t ha,
v.v. Trong Phit gido, Ba La Pé Moc Xoa con duge goi 1a Kinh Giai
Thoét, mdt phin clia Vinaya-pitaka, chita dung cdc qui tic ky ludt gom
250 gidi cho ty kheo va 348 gidi cho ty kheo ni. Cic qui tic ndy dugc
nhic lai trong Tang hay Ni doan mdi 1an 1am 1€ bd tdc (Uposatha) va
day 1a dip cho chu ting ni xung tdi vé nhitng thi€u x6t di pham phai.
Tuy nhién, luat doi héi vi Tang hay vi Ni ndo pham tdi phdi nhin tdi
va chiu ky ludt cia gido doan. Thit tw la Gioi Ludt cho nguoi Tai Gia:
DAau khong dudc ghi trong Ba La Bé Moc Xoa, nhung dirc Phat da dat
ra luat phdp va quy tic cho phép ngudi Phat tif thuan thinh hanh dong
ding trong moi hoan cinh (phdp diéu ti€t thin tim d€ ngin ngira cdi
dc goi la luat, phdp gidp thich ng v&i phép tdc chan chinh bén ngoai
goi 1a nghi). Trong cé hai trudng phdi Nguyén Thiy va Pai Thira, Pic
Phat day cdc dé tif cda Ngai, nhat 13 Phat tif tai gia gilt gin ngil giGi.
Du Kinh Phit khong di vao chi ti€t, nhung cdc dao su cd hai trudng
phdi da gidi thich rdt rd rang vé nim gidi nay: khong sit sanh, khong
trom cip, khong ta dim, khong vong ngit, vad khong udng nhitng chat
cay doc.
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II. Tém Lugc Vé Gioi Ludt Phdt Gido:

Viao thdi Pic Phit con tai thé, lic mdt mén dé méi bit dau dudc
chip nhian vao Ting doan, Ptc Phat néi véi ho nhitng 16i don gidn,
“hdy lai day, Ty Kheo!” Nhung khi s& ngudi gia nhap ngdy cang gia
ting va gido hoi phan tin. Nhitng quy dinh da dugc bdc Phit ban
hanh. M&i ngudi Phat tif phdi tudn giit “Ngii Gidi” trong sy’ trau ddi
cudc song pham hanh, va chu Ting Ni tuan thém 5 gidi luat phu dugc
Ditc Phit soan thdo ti mi nhu 13 nhitng di€u luat rén luyén va néi
chung nhu 12 nhitng gidi luit tu tap. Nim gidi luat phu cho ngudi xuat
gia thdi d6 1a tranh viéc in sau gi ngo, tranh ca mia, tranh trang diém
son phan va diu thom, trdnh ngdi hay nim trén giudng cao, va tranh
giff tién hay vang bac, chdu bdu. V& sau nay, nhiéu trang hudng khéc
nhau khéi 1én nén con s6 luit 1& trong “Ba La bé Mbc Xoa” cling khac
biét nhau trong cic truyén thdng khic nhau, mic dit ¢é mot s6 di€m
cOt 16i chung khodng 150 diéu. Ngay nay, trong cic truyén thdng DPai
Thira va Khat Si, c6 250 cho Ty Kheo va 348 giGi cho Ty Kheo Ni;
trong khi truyén thdng Theravada c6 227 gi6i cho Ty Kheo va 311 gidi
cho Ty Kheo Ni. Trong tit cd cdc truyén thong, cd truyén thong DPai
Thira bao gdm Khat Si, va truyén thdng Theravada, ct nita thing mot
1an nhitng gidi luit nay dudc toan thé chu Tang Ni tung doc, tao cho
chu Ting Ni cd hdi @€ sdm hdi nhitng toi 16i dd giy nén.

L&i song thé tuc ¢6 tinh cdch huéng ngoai, budng lung. L&i sdng
ctia mot Phat tif thuan thanh thi binh di va ti€t ch€. Phat t thuan thanh
c6 16i song khac hdn ngudi th€ tuc, tir bd théi quen, dn ngl va ndi it
lai. Néu lam bi€ng, phdi tinh tAn thém; néu cdm thdy khé kham nhin,
chiing ta phdi kién nhin thém; n€u cdm thiy yéu chudng va dinh mic
vao thian xdc, phai nhin nhitng khia canh bat tinh ctia co thé minh. Gidi
luat va thién dinh hd trd tich cyc cho viéc luyén tAm, gidp cho tAm an
tinh va thu thic. Nhung bé ngoai thu thiic chi 13 sy ch€ dinh, mot dung
cu gilp cho tAm an tinh. B&i vi du chiing ta ¢6 cdi dau nhin xudng dat
di nita, tim chiing ta vin c6 thé bi chi phdi bdi nhitng vt § trong tam
mit chiing ta. C6 thé chiing ta cdm thdy cudc song nay ddy khé khin
va chiing ta khong thé 1am gi dudc. Nhung ciang hi€u ro chan 1y cla sy
vat, chiing ta cang dudc khich 1& hon. Phdi giit tim chdnh niém that sic
bén. Trong khi 1am cong viéc phdi 1am vdi sy chd y. Phdi bi€t minh
dang 1am gi, dang c6 cdm gidc gi trong khi lam. Phai bi€t ring khi tAm
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qud dinh mic vao y niém thién dc cda nghiép 1a tw mang vao minh
gdnh ning nghi ngd va bat an vi ludn lo s¢ khdong bi€t minh hanh dong
c6 sai 1am hay khong, c6 tao nén 4c nghiép hay khdng? D6 1a sy dinh
mic can tranh. Ching ta phdi biét tri tic trong vat dung nhu thic in, y
phuc, chd &, va thudc men. Ching cin phdi mic y that tot, y chi dé da
che than. Ching cAn phai c6 thitc in ngon. Thuc phadm chi d€ nudi
mang song. Pi trén dudng dao 1a d6i khang lai v6i moi phién ndo va
ham mudn thdng thudng.

Gidi luat 1a nhitng qui tic cdn ban trong dao Phat. Gidi dugc Ditc
Phat ch& ra nhim gitp Phat t& gitt minh khdi t9i 16i cling nhu khong
lam cdc viéc 4c. Toi 16i phat sanh tir ba nghiép than, khdu va y. Gi6i
sanh dinh. Dinh sanh hué. Véi tri tué khong gian doan chiing ta ¢6 thé
doan trir dugc tham sin si va dat d€n gidi thodt va an lac. Ludt phdp va
quy tic cho phép ngudi Phat t thudn thanh hanh dong ding trong moi
hoan cdnh (phip diéu ti€t than tim dé ngin ngira cdi 4c goi 1a luat,
phédp gitp thich tng vdi phép tac chian chinh bén ngoai goi l1a nghi).
Gidi c6 nghia 1a hanh nguyén s6ng ddi pham hanh cho Phat tif tai gia
va xuét gia. C6 5 gidi cho ngudi tai gia, 250 cho Ty kheo, 348 cho Ty
kheo Ni va 58 gi6i B6 T4t (gdom 48 gi6i khinh va 10 gidi trong). Pic
Phat nhan manh sy quan trong clia giéi hanh nhu phuong tién di dén
cltu cénh gii thodt rot rdo (chan gidi thodt) vi hanh tri gidi luat gitp
phét trién dinh lyc, nhd dinh lyc ma chiing ta thong hi€u gido phdp,
thong hi€u gido phap gitip ching ta tin diét tham sin si va ti€n bd trén
con dudng gidc ngd.

Gia gi6i 1a nhitng luat phu hay tht ludt ma Phat ché ra nhu cAm
udng rudu, ddi lai v6i “tdnh gigi” 1a nhitng gi6i ludt ciin ban clia con
ngudi nhu cAm gi€t ngudi. Gidi luat trong Phat gido c6 rat nhiéu va da
dang, tuy nhién, nhiém vu ctia gidi luit chi c6 mot. P6 1a kiém sodt
nhitng hanh dong cda than va khau, cich cu xt clia con ngudi, hay néi
khéc di, 1a d€ thanh tinh 15i néi va hanh vi clia ho. T4t cd nhitng diéu
hoc dudc ban hanh trong dao Phat déu din dé€n muc dich chanh hanh
niy. Tuy nhién, gidi luat ty thin né khdng phdi 1a citu canh, ma chi 12
phuong tién, vi né chi hd tr¢ cho dinh (samadhi). Pinh ngugc lai 1a
phuong tién cho cho su thu thap tri tué, va chinh tri tué ndy 1an lugt
din dé&n sy gidi thodt clia tAm, muc tiéu cudi cling cia dao Phat. Do
dé, Gidi, Pinh va Tué 12 mot sy k&t hgp hai hoa giita nhitng cdm xiic
va tri thiic cia con ngudi. Pic Phat vach ra cho hang dé t& clia Ngai
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nhitng cdch dé khic phuc td hanh vé than va khiu. Theo Kinh Trudng
Bo (Majjhima Nikaya), Pitc Phit day: “Sau khi diéu phuc 15i néi, da
ch&€ ngu dugc cdc hanh dong cla than va ty lam cho minh thanh tinh
trong cdch nudi mang, vi dé t ty dit minh vao nép s6ng gidi hanh.
Nhu vay vi 4y tho tri vd hoc tip cdc hoc gidi, giit gidi mot cdch than
trong, va thdy su nguy hiém trong nhitng 16i nhé nhit. Trong khi tiét
ch€& 151 néi va hanh dong nhu vi Ay phai c6 ging phong hd cdc cin. Vi
néu vi Ay thi€u sy ki€m sodt cic cin clia minh thi cic tu duy bat thién
s& xaAm nhidp ddy tAm cda minh. Thay mot sic, nghe mdt Am thanh,
van van... Vi 4y khong thich thd, ciing khdong khé chiu v6i nhitng do6i
tugng gidc quan 4y, ma gilf 1ong binh thidn, bé qua mdt bén moi ua
ghét.”

Gi6i luat ma Pitc Phat di ban hanh khong phdi 13 nhitng diéu rin
tiéu cuc ma rd ring x4c dinh ¥ chi cuong quyé&t hanh thién, sy quyét
tAm c6 nhitng hanh dong t6t dep, mdt con dudng todn hdo dugc dip
xdy bing thién ¥ nhim tao an lanh va hanh phic cho ching sanh.
Nhitng gi6i luat ndy 13 nhitng quy tic dao 1y nhiim tao dung mdt xa hoi
chiu toan biing cich dem lai tinh trang hoa hdp, nhat tri, diéu hoa,
thuin thio va sy hi€u bi€t 13n nhau giita ngudi véi ngudi. Gidi 1a nén
tdng vitng chic trong 18i sdng clia ngudi Phat tir. Ngudi quyét tAim tu
hanh thién dinh dé phat tri hué, phai phat tim wa thich gi6i dic, vi gidi
diic chinh 12 y&u t& bdi dudng d5i séng tAm linh, gitp cho tim dé dang
an try va tinh ling. NguGi c6 tim nguyén thanh dat trang thdi tim
trong sach cao thugng nhit hiing thyc hanh phép thiéu dot duc vong,
chat liéu 1am cho tim 6 nhiém. Ngudi 4y phdi ludn suy tu ring: “Ké
khéc c6 thé giy tdn thuong, nhung ta quyé&t khong lam tén thuong ai;
ké khac c6 thé st sanh, nhung ta quyét khong sat hai sinh vat; ké khac
c6 thé 14y vat khong dude cho, nhung ta quyét khong 1am nhu vay; ké
khédc c6 thé song phong ting lang cha, nhung ta quy&t giif minh trong
sach; ké khic c6 thé dn néi gid ddi dam thoc, hay thé 16 nhdm nhi,
nhung ta quyét ludn néi 15i chan thit, dem lai hoa hgp, thuin thio,
nhitng 13i vo hai, nhitng 15i thanh nha diu hién, day tinh thuong, nhitng
151 1am dep da, ding lic ding noi, ddng dugce ghi vao long, cling nhu
nhitng 15i hitu ich; k& khic c6 thé tham lam, nhung ta sé& khong tham;
ké khic c6 thé dé€ tAm cong queo quang xién, nhung ta ludn giif tim
ngay thing. Ky that, tu tip gidi luit ciing c6 nghia 13 tu tAp chinh tu
duy, chanh ng@f va chdnh nghié€p, van van, vi giit gidi 1a tu tdp chanh tu
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duy vé long vi tha, tir 4i, bat ton hai; giit gidi 12 tu tip chdnh ngit d€ c6
thé kiém sodt giong 1udi tdc hai cda chinh minh; giit gi6i 1a tu tip
chdnh nghiép biing cich kém ham khong sét sanh, khong trom cip di
truc ti€p hay gidn ti€p, khong ta dam; gilf gidi con 1a tu tdp chdnh
mang, nghia 12 khong song biing nhitng phuong tién bat chinh ciing nhu
khong thi dic tai sin mot cach bat hgp phap.

Theo Kinh Pai Bdt Niét Ban va Kinh Phiing Tung trong Truong B
Kinh, ¢6 ndam diéu nguy hiém ciia nguoi dc gidi: Thit nhdt 12 ngudi dc
gi6i vi pham gidi luat do phong dat thiét hai nhiéu tai sdn. Thit nhi 1a
ngudi dc gidi, ti€ng xau ddn khdp. Thit ba 1 ngudi dc gidi, khi vao hoi
ching sat Pé& Loi, Ba La Mon, Sa Mon hay cu si, déu vao mot cich sg
sét va dao dong. Thif tw 12 ngudi dc gidi, chét mot cdch mé loan khi
ménh chung. Thit ndm la ngudi 4c gidi, khi thin hoai mang chung s&
sanh vao khd gidi, 4c thud, doa xtt, dia nguc. Ciing theo Kinh Dai Bdt
Niét Ban va Kinh Phiing Tung trong Truong Bo Kinh, cé ndam diéu lgi
ich cho nguoi dii gidi: Thit nhdt 12 ngudi git giGi nhd khong phéng
ting nén dudc tai sdn sung tic. Thit nhi 13 ngudi gift gidi ti€ng tot don
khdp. Thit ba 1a ngudi gitt gidi, khi vao hdi chiing nao, Sdt P& Ldi, Ba
La Mon, Sa Mon hay cu si, vi &y vio mot cdch dudng hoang, khong
dao dong. Thir tw 1a ngudi giit gidi khi ménh chung s& chét mot cdch
khong sg sét, khong dao ddng. Thit ndm la ngudi gitt gidi, sau khi than
hoai ménh chung dugc sanh I€n thi€n thd hay Thién gigi. Theo Tdng
Chi B§ Kinh, c6 nam lgi ich cho nguoi ditc hanh toan thién gici: Tha
nhat 14 ngudi ¢ gidi dic thira hudng gia tai 16n nhd tinh can. Thit nhi
12 ngudi c6 gidi dirc, dudc ti€ng tot don xa. Thit ba 13 ngudi cé gibi
ditc, khong s¢ hai rut ré khi dén giita chiing hoi Sit d€ Igi, Ba-La-
Mon, gia chi hay Sa Mon. Thif tu 12 ngudi ¢6 gidi dic khi chét tam
khong tdn loan. Thit ndm 1a ngudi cé gidi ddc, lic ménh chung dudc
sanh vao cdi an lac hay canh trdi. Trong kinh Phdp Cu, Diic Phdt day:
“Mui huong cia cdc thd hoa, du 1a hoa chién dan, hoa da gia la, hay
hoa mat ly déu khdng thé bay ngudc gid, chi c6 mii huong ditc hanh
clia ngudi chan chinh, tuy ngudc gié vin bay khip cd mudn phuong
(54). Huong chién dan, huong da gia la, huong bat tat ky, huong thanh
lién, trong tat cd tht huong, chi thit huong dic hanh 12 hon ca (55).
Huong chién dan, huong da gia la déu 1 thd huong vi diéu, nhung
khong sdnh bing huong ngudi didc hanh, xdng ngédt tin chu thién (56).
Ngudi nao thanh tyu cdc gidi hanh, hiing ngay ching budng lung, an
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tru trong chinh tri v gidi thodt, thi 4c ma khong thé dom ngé dugc
(57). Gia van song ditc hanh 1 vui, thanh tyu chdnh tin 13 vui, day dd
tri tué 12 vui, khong 1am diéu 4c 1a vui (333).

Trong Phat gido, khong ¢6 phép goi 1a tu hanh nao ma khdng phai
tri gidi, khong cé phdp nao ma khong cé gidi. Gidi la nhitng qui luit
gitp ching ta khdi pham tdi. Gidi nhu nhitng chi€c 16ng nhdt nhitng
tén trdm tham, sdn, si, man, nghi, ta ki€n, sat, dao, dim, vong. Du cé
nhiéu loai gi6i khac nhau nhu ngii gidi, thap gi6i, B6 Tat gidi, van van,
ngii gi6i 1a cin bdn nhat. Gidi 1a mot trong ba phép tu quan trong clia
ngudi Phat ti. Hai phdp kia 1a Dinh va Tué. Tri gidi 1a d€ tranh nhitng
hau qua xau 4c do thin khiu y gdy nén. Theo Phat Gido Nhin Toan
Dién ctia Ty Kheo Piyadassi Mahathera, truGc khi gia cong thyc hanh
nhitng nhiém vu khé khin hon, nhu tu tip thién dinh, diéu chdnh y&u
12 ching ta phdi ty khép minh vao khudn khé ky cudng, dit hanh dong
va 15i n6i trong gidi luat. Gidi luat trong Phiat Gido nhim diéu ngu
than nghiép va khiu nghiép, néi cach khédc, gi6i luat nhim gitp 15i néi
va hanh ddng trong sach. Trong Bdt Chdnh Pao, ba chi lién hé téi gidi
luat 12 chdnh ngit, chdnh nghiép, va chdnh mang. Ngudi mudn hanh
thién c6 két qud thi truce tién phai tri gilt ngli gidi cin bin khong sit
sanh, trdm cdp, t dim, vong ngit vd udng rugu ciing nhu nhitng chi't
cay ddc lam cho tim than budng lung phéng ting, khong tinh gidc.
Theo Kinh Potaliya trong Trung B Kinh, c6 tdim phdp dwa dén su
doan tin: “Do duyén gi, 16i n6i nhu vay dudc néi 1€n? 0 day, ndy gia
chii, vi Thanh dé tt suy nghi nhu sau: “Do nhon nhitng ki€t st nao ta
c6 thé sdt sanh, ta doan tan, thanh tuu sy tir bé cac ki€t st 4y. Néu ta
sdt sanh, khong nhitng ta tu trich ming ta vi duyén sat sanh, ma céc
bac ¢6 tri, sau khi tim hiéu, cling s& khién trich ta vi duyén sit sanh,
va sau khi thdn hoai mang chung, dc thd s€ chd ddi ta, vi duyén sat
sanh. That 12 mot ki€t sit, that 14 mot trién cdi, chinh sy sdt sanh nay.
Nhitng 1au hoic, phién lao nhiét nio nao cé thé khdi 1én, do duyén sit
sanh, d6i v4i vi da tir bd sdt sanh, nhitng 14u hoic, phién lao nhiét ndo
nhu vay khong con nita.” Y cit khdng sit sanh, sit sanh cAn phai tir
bd,” do duyén nhu vay, 13i néi nhu vay dudc néi 1én. “Y cit khdng 14y
ciia khong cho, 14y ctia khong cho cAn phdi tir bd.” “Y ci néi 13i chan
that, n6i 140 cAn phai tir bd.” “Y cit khdng néi hai 1udi, néi hai ludi cin
phdi tr bd.” “Y cit khong tham duc, tham duc cin phdi tir bd.” “Y ct
khong hiily bang san han, hiity bing sin han cin phdi tir bd.” “Y ctt
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khong phin ndo, phdn ndo can phai tit bd.” “Y cif khong qua man, qua
man can phai tir b3.”

II1.Vai Tro Ciia Gidi Ludt Trong Phdt Gido:

So Lugc Vé Vai Tro Ciia Gidi Ludt Trong Phdt Gido: Trong Phat
gido, khong c¢6 phép goi la tu hanh nao ma khdng phai tri gidi, khong
c¢6 phdp tu hanh nao ma khong cé gidi. Gidi 1a nhitng qui luat gidp
chiing ta khéi pham tdi. P8i v6i hanh gid tu Phat thi gidi nhu nhitng
chi€c 16ng nhot nhitng tén trom tham, sin, si, man, nghi, ta ki€n, sit,
dao, dim, vong. Gidi tuy c6 nim gidi, mudi gidi, hay Bo Tat Gidi, van
van, nhung cin ban nhit vin 12 Ngii Gi6i: khong sdt sanh, khdng trom
cdp, khong ta dam, khdong vong ngit, khong uéng nhitng chat cay doc.
Tri gidi thi khong tao tdi. Gidi 1a mot trong ba phdp tu quan trong cla
ngudi Phat ti. Hai phdp kia 1a Dinh va Tué. Tri gidi 1a d€ tranh nhitng
hiu qua xau 4c do thain khiu ¥ gdy nén. Gidi difc 12 mdt trong nhitng
y&u t& quan trong nhit trong thién dinh. Riéng ddi vdi hanh gid Phat
gido, gidi dic con bao g6m tir bi, khiém cung, nhin nhuc, kién tri, va
bi€t on, van van. Hanh gid Phat gido phdi 12 ngudi c6 gi6i hanh
nghiém minh, va thugc do ctia sy tu tdp 1a cach cu x cia hanh gia véi
nhitng ngudi chung quanh. Hanh gid Phat gido lic nao ciing s6ng hoa
di va khoan dung véi moi ngudi chi khong phéi lui vao rirng siu ndi
thim xa 1anh moi ngudi. Nhu viy, mudn tu tip, truéc hét phii cé kha
ning song tot dep v6i moi ngudi trude khi di vao noi ving vé dé tu tip
thién dinh thaAm siu, vi chinh trong cudc sinh hoat v6i cong ddng minh
méi c6 co hdi va diéu kién tu sita gii hanh ctia chinh minh. Nhitng ldc
nao dén thdi khic tu tAp thi minh ct tu, nhung trong cudc song hiing
ngay ching ta phdi c6 ging song tot dep va hoa 4i v6i moi ngudi.
Theo Phit Gido Nhin Toan Dién ctia Ty Kheo Piyadassi Mahathera,
trude khi gia cong thyc hanh nhitng nhi€ém vu khé khin hon, nhu tu tap
thién dinh, diéu chanh y&u 13 chiing ta phai tuy khép minh vio khudn
khé ky cuong, dit hanh dong va 15i néi trong gidi luat. Gidi luat trong
Phit Gido nhiim diéu ngy than nghiép va khiu nghiép, néi cach khic,
gidi luat nhdm gidp 15i néi va hanh dong trong sach. Trong B4t Chanh
bao, ba chi lién hé tdi gidi ludt 1a chanh ngit, chdnh nghiép, va chanh
mang. Ngudi mudn hanh thién c¢6 k&t qua thi trudc tién phai tri gilt ngil
gidi ciin ban khong sit sanh, trom cip, th dim, vong ngit va udng rugu
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ciing nhu nhitng chit cay doc lam cho tim than budng lung phong ting,
khong tinh gidc.

Hanh gid tu Phat nén ludn nhé ring gidi ludn déng vai trd cuc ky
quan trong trong tu tap. Cin thién dugc vun dip do viéc tho tri gidi
luat, n€u tho tri ngii gidi sé dugc ti€p tuc sanh vao cdi ngudi, n€u tu
tap thap thién s& dugc sanh vao cdi trdi hay sanh 1am qudc vuong. That
vay, gi6i luat hinh thinh nén méng cia sy ti€n trién trén con dudng
chanh dao. Noi dung clia gidi hanh trong Phit gido bao gdm c4 chanh
ngit, chdnh nghiép, va chdnh mang. Gidi luat trong Phat gido c6 rat
nhiéu va da dang, tuy nhién, nhiém vu clia gi6i ludt chi c6 mot. Pé 1a
ki€m sodt nhitng hanh dong cta than va khdu, cich cu x{ clia con
ngudi, hay ndi khac di, la dé thanh tinh 15i n6i va hanh vi cda ho. TAt
cd nhitng diéu hoc dudc ban hanh trong dao Phiat déu din d&€n muc
dich chanh hanh ndy. Tuy nhién, gi6i luat tu thin n6 khong phdi la ctu
cdanh, ma chi 1a phuong tién, vi n6 chi hd trg cho dinh (samadhi). Pinh
ngudc lai 1a phuong ti€én cho cho sy thu thdp tri tu€, va chinh tri tué
niy lan lugt din dén sy gidi thodt clia tim, myc tiéu cudi cling cia dao
Phat. Do d6, Gi6i, Pinh va Tué l1a mot sy k&t hgp hai hoa giita nhitng
cdm xiic va tri thifc clia con ngudi. Thién su Pon Pong Pai Nhin viét
trong quyén '"Trd V& Vi Sy Tinh Ling": "Tam Bio trong Phat gido 'Dé
tlt nguyén quy-y Phit, nguyén quy-y Phap, nguyén quy-y Ting' 12 nén
ting cta gidi luat. Trong Phat gido, gidi ludt khong phai 1a mot bd luit
dao ditc ma mot ai d6 hodc diéu gi d6 bén ngoai chiing ta budc chiing
ta phdi tuan theo. Gi6i luat 13 Phat tanh, 13 tinh than cda vii tru. Tho
nhin gidi luat 1a trao truyén mot didu gi d6 c6 y nghia vugt 1én trén sy
hi€u biét clia gidc quan, nhu tinh than cda vil try hay diéu ma ching ta
goi 12 Phat tdnh. Nhitng gi ma ching ta chifng ngd dudc qua than thé
va tdm thifc dudc truyén tir thé€ hé ndy qua th€ hé khdc, ngoai tim
ki€m sodt clia ching ta. Trai nghiém sy chitng ngd nay, chiing ta cé
thé biét on sy cao ca nhu thé nio clia cudc song con ngudi. Dau chiing
ta bi€t hay khdng biét, dau chiing ta mudén hay khong mudn, tinh thin
vii tru van luu truyén. Nhu thé chiing ta c6 thé hoc dudgc tinh thin dich
thuc clia nhan loai... Phat 12 vii tru va Phdp Ia gido hudn tir vl try, va
Ting gia 12 mdt nhém ngudi 1am cho vii try va gido huidn cla né séng
dong trong doi song clia ching ta. Trong cudc song hiing ngay, ching
ta phdi c6 chanh niém vé Phat, Phdp, Ting, diu chiing ta c¢6 hi€u hay
khong."
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Vai Tro Cuia Gidi Ludt Trong Thién Tdp: Phat ti tu tap Thién
dinh 13 d€ huan luyén tAm va ky ludt ty gidc bing cdch nhin vao chinh
minh. Tu tap thién dinh con 13 tim cdch hi€u rd ban chat ciia tAm va si
dung né mot cdch hitu hiéu trong cudc sdng hiing ngay, vi tAm 12 chia
khéa ctia hanh phic, ma ciing 1a chia khéa ctia khd dau phién nio. Tu
tap thién quédn trong cudc sdng hiing ngay 1 gidi thodt tinh thian ra
khéi nhitng tréi budc cla tu tudng cling nhu nhitng nhiém 6 loan dong.
Tu tap thién quin la con dudng tryc ti€p nhat d€ dat t6i dai gidc. Muc
dich cht y&u clia sy tu tap thién qudn 12 dat dudc cdi tim khong vong
niém nhung van tinh thifc tru6c moi s moi vat. Tuy nhién, khdng dé gi
chiing ta c6 thé dat dugc cdi tim khong vong niém vi nhitng vong niém
ngan doi ludn ch€ ngy tAm minh. Vi vay, néu ching ta khong cé di
kién nhin, ching ta s& bd cudc giita chirng khong biét lic nao. May
mén 12 trong Phat gido ching ta c6 tam tu Gidi-Dinh-Hué. Gidi luat la
nhitng qui tic cin ban trong dao Phat. Gidi dugc Piic Phat ché ra nhim
gitp Phat tif git minh khdi tdi 16i cling nhu khong 1am cdc viéc dc. Toi
16i phét sanh tir ba nghiép than, khdu va y. Gidi sanh dinh, dinh sanh
hué. Véi tri tué khong gidn doan chiing ta c6 thé doan trir dugc tham
san si va dat d€n gidi thodt va an lac. Trong Phat gido, gidi 1a luat
phdp va quy tic cho phép ngudi Phit tir thudn thinh hinh dong diing
trong moi hoan canh (phdp diéu ti€t than tim dé€ ngin ngira cdi dc goi
l1a ludt, phdp gitp thich tng v&i phép tdc chdan chinh bén ngoai goi la
nghi). Gi6i c6 nghia 1a hanh nguyén song ddi pham hanh cho Phat ti
tai gia va xuat gia. C6 5 gi6i cho ngudi tai gia, 250 cho Ty kheo, 348
cho T¥ kheo Ni va 58 gi6i Bo Tat (gom 48 gidi khinh va 10 gidi trong).
Ditc Phiat nhdn manh sy quan trong clia gidi hanh nhu phuong tién di
dén cttu canh gidi thodt ot rdo (chin gidi thoat) vi hanh tri gidi luat
gitip phét trién dinh lyc, nhd dinh Iyc ma ching ta thong hi€u gido
phép, thong hiéu gido phap gitip chiing ta tin diét tham sin si va tién
bd trén con dudng gidc ngd. Gidi luat trong Phit gido c6 rat nhiéu va
da dang, tuy nhién, nhiém vu ctia gidi luat chi c6 mot. B6 1a kiém soat
nhitng hanh dong cda than va khau, cich cu xt clia con ngudi, hay néi
khéc di, 1a d€ thanh tinh 15i n6i va hanh vi cia ho. T4t c4 nhitng diéu
hoc dudc ban hanh trong dao Phat déu din dé€n muc dich chdnh hanh
niy. Tuy nhién, gidi luat ty thin né khdng phdi 1a citu canh, ma chi 12
phuong tién, vi né chi hd tr¢ cho dinh (samadhi). Pinh ngugc lai 1a
phuong tién cho cho sy thu thip tri tué, va chinh tri tué ndy 1an lugt
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din dén sy gidi thoat clia tAm, muc tiéu cudi cung cia dao Phat. Do
dé, Gié6i, Pinh va Tué 12 mot sy két hdp hai hoa giita nhitng cdm xtic
va tri thiic ctia con ngudi. Bic Phit vach ra cho hang dé t clia Ngai
nhitng cdch dé khic phuc td hanh vé thin va khau. Theo Kinh Trudng
B6 (Majjhima Nikaya), Pitc Phat day: “Sau khi diéu phuc 18i néi, da
ché& ngu dugc cdc hanh dong cia than va ty 1am cho minh thanh tinh
trong cdch nudi mang, vi dé ti ty dit minh vao né€p song gidi hanh.
Nhu vay vi 4y tho tri va hoc tip cdc hoc gi6i, giit gidi mot cach than
trong, va thy su nguy hi€m trong nhitng 15i nhd nhit. Trong khi ti€t
ch€ 151 n6i va hanh dong nhu vi 4y phdi c6 ging phong ho cdc cin. Vi
néu vi Ay thi€u sy ki€m sodt cic cin clia minh thi cic tu duy bat thién
s& xAm nhdp diy tAm clia minh. Thdy mot sic, nghe mot Am thanh,
van van... Vi 4y khong thich thd, ciing khong khé chiu véi nhitng ddi
tugng gidc quan Ay, ma giit 1ong binh thdn, bd qua mot bén moi wa
ghét.” Gidi luadt ma Pic Phat da ban hanh khong phai l1a nhitng diéu
rin tiéu cuc ma rd ring xdc dinh y chi cuong quyét hanh thién, su
quyét tAm cé nhitng hanh dong t6t dep, mdt con dudng toan hdo dugc
ddp xay bing thién y nhim tao an lanh v hanh phic cho ching sanh.
Nhitng gi6i luat ndy 13 nhitng quy tic dao 1y nhiim tao dung mdt xa hoi
chiu toan bing cich dem lai tinh trang hoa hgp, nhat tri, diéu hoa,
thuan thdo va sy hi€u biét 1an nhau giita ngudi vdi ngudi. Gidi 1a nén
tdng vitng chic trong 18i sdng clia ngudi Phat tir. Ngudi quyét tim tu
hanh thién dinh dé phat trf hué, phai phat tim wa thich gi6i dic, vi gidi
dic chinh 12 y&u t& bdi dudng ddi séng tAm linh, gidp cho tAm dé dang
an try va tinh ldng. Ngudi c6 tim nguyén thanh dat trang thdi tim
trong sach cao thugng nhit hiing thuc hanh phdp thiéu dét duc vong,
chat liéu 1am cho tim 6 nhiém. Ngudi 4y phdi ludn suy tu ring: “Ké
khédc c6 thé giy tdn thuong, nhung ta quyé&t khong 1am ton thuong ai;
ké khac c6 thé st sanh, nhung ta quy&t khong sat hai sinh vat; ké khac
c6 thé 14y vat khong dude cho, nhung ta quyét khong 1am nhu vay; ké
khéc c6 thé song phong ting lang cha, nhung ta quyét giit minh trong
sach; ké khic c6 thé dn néi gid ddi dam thoc, hay tho 16 nhdm nhi,
nhung ta quyét ludn néi 15i chan thiat, dem lai hoa hgp, thuin tho,
nhitng 13i vO hai, nhitng 15i thanh nha diu hién, day tinh thuong, nhitng
151 1am dep da, ding lic ding noi, ddng dugc ghi vao long, cling nhu
nhitng 15i hitu ich; ké khic c6 thé tham lam, nhung ta s& khong tham;
ké khic c6 thé d€ tAm cong queo quang xién, nhung ta ludn giit tAm
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ngay thing. Ky thit, tu tip gidi luit cling c6 nghia 13 tu tip chdnh tu
duy, chanh ngit va chdnh nghi€p, van van, vi gilf gidi 1a tu tdp chanh tu
duy vé 1ong vi tha, tlr 4i, bat ton hai; giit gidi I tu tdip chdnh ngit d€ c6
thé ki€m sodt giong Iudi tdc hai clia chinh minh; giit gidi 1a tu tip
chdnh nghiép biing cich kém hiam khong st sanh, khong trom cip dit
truc ti€p hay gidn ti€p, khong ta dam; gilt gidi con 1a tu tdp chdnh
mang, nghia 12 khong song bing nhitng phudng tién bat chinh cling nhu
khong thti dic tai sin mdt cadch phi phdp.

Vinaya in Buddhism

I. A Summary of the Vinaya in Buddhism:

Pratimoksa, sila, or upalaksa (Vinaya) are the disciplines, or
monastic rules; one of the three divisions of the Canon, or Tripitaka,
and said to have been compiled by Upali. Also called Pratimoksa or
Sutra of emancipation or part of the Vinaya-pitaka that contains 250
precepts for bhiksus and 348 precepts for bhiksunis. These precepts are
recited in an assembly of the whole Order of monks and/or nuns at
every Uposatha or and this is the opportunity for the monks and nuns
confess any violations of these rules. However, the rules required a
monk or nun who is guilty of any of these offenses is required to
confess the matter and submit to the appropriate discipline or penalty
from the Order. According to Most Venerable Narada in The Buddha
and His Teaching, the Vinaya Pitaka, which is regarded as the sheet
anchor of the Holy Order, deals mainly with the rules and regulations
of the Order of Bhikkhus and Bhikkhunis. For nearly twenty years after
the enlightenment of the Buddha, no definite rules were laid down for
the control and discipline of the Sangha. Subsequently as occasion
arose, the Buddha promulgated rules for the future discipline of the
Sangha. Vinaya Pitaka mentions in details (fully describes) reasons for
the promulgation of rules, their various implications, and specific
Vinaya ceremonies of the Sangha. Besides the history of the gradual
development of the Sasana from its very inception, a brief account of
the life and ministry of the Buddha, and details of the thee councils are
some other additional relevant contents of the Vinaya Pitaka. In
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summary, Vinaya Pitaka reveals useful information about ancient
history, Indian customs, ancient arts and sciences.

Vinaya is a Sanksrit word which means “Disciplines”, “Laws”, or
“Rules”. Vinaya is another name for Pratimoksa, sila, and upalaksa.
The discipline, or monastic rules; one of the three divisions of the
Canon, or Tripitaka, and said to have been compiled by Upali. Vinaya
is concerned with the Rules of Discipline governing four classes of
disciples: The Vinaya Pitaka is the third division of the Tipitaka. It is
concerned with the Rules of Discipline governing four classes of
disciples (monks, nuns, upasaka and upasika). The Vinaya-pitaka
consists of three parts: First, Bhiksuvibhanga: Explanations of the
Rules for Monks which consists of eight chapters. Parajika: Final
expulsion of monks who have been guilty of murder, theft, sexual
offences, usage of dana for personal or family expenses, and
unsuitably extolled their own sanctity. Sanghavashesha: Provisional
expulsion of monks who have committed one of the thirteen principal
faults, such as slander, instigating dissatisfaction, touching a woman,
and so on. Two Anivata: Indetermined faults. Thirty cases of giving up
dishonestlyacquired things like clothes, food, medicine, etc. Ninety
Patayantila sins: Ninety cases of penance exercises for minor
violations such as lying, disobedience, insults, etc. Four Pratideshaniya
sins: Four faults related to mealtimes. Rules of Conducts or
Shikshakaraniya: Manners. Seven rules for the participation and
settlement of disputed questions that have been raised or
Adhikarashamatha: guidelines for resolution of conflicts. First,
Bhiksunivibhanga: Explanations of the Rules for Nuns, which also
consists of eight chapters as for monks; however, regulations for nuns
are considerably more numerous. Third, the Khandhaka: Khandhaka
contains regulations concerning daily life of monks and nuns as well as
ceremonies, rites, dress, food, behavior during rainy season retreat, etc.
In Buddhism, Pratimoksa is also called Sutra of emancipation or part of
the Vinaya-pitaka that contains 250 precepts for bhiksus and 348
precepts for bhiksunis. These precepts are recited in an assembly of the
whole Order of monks and/or nuns at every Uposatha or and this is the
opportunity for the monks and nuns confess any violations of these
rules. However, the rules required a monk or nun who is guilty of any
of these offenses is required to confess the matter and submit to the
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appropriate discipline or penalty from the Order. Fourth, Precepts for
Lay People: Although vinayas for lay people were not recorded in the
Pratimoksa, the Buddha did set out rules and ceremonies, an intuitive
apprehension of which, both written and unwritten, enables devotees to
practice and act properly under all circumstances. In both forms of
Buddhism, Theravada and Mahayana, the Buddha taught his disciples,
especially lay-disciples to keep the Five Precepts. Although details are
not given in the canonical texts, Buddhist teachers have offered many
good interpretations about these five precepts: not to kill, not to steal,
not to engage in improper sexual conduct, not to lie, and refrain from
intoxicants.

I1. A Summary of the Vinaya in Buddhism:

At the time of the Buddha, in the beginning a follower was
accepted into the Sangha, the Buddha talked to them with the simple
words “Ehi-bhikku” (Come, O monk)! But as numbers grew and the
community dispersed, regulations were established by the Buddha.
Every Buddhist undertakes the “Five Precepts” in the cultivation of the
moral life, and monks and nuns follow follow five additional precepts,
which are elaborated as training rules and referred to collectively as
the “Pratimoksa.” The five additional precepts are to abstain from
eating after midday, from dancing and singing, from personal
adornments, from using high seats or beds, and from handling gold or
silver. Later, situations arised so the number of rules in the
“Pratimoksa” varies among the different traditions, although there is a
common core of approximately 150. Nowadays, in Mahayana and
Sangha Bhiksu traditions, there are about 250 rules for monks and 348
for nuns; while in the Theravadin tradition, there are 227 rules for
monks and 311 for nuns. In all traditions, both Mahayana, including
Sangha Bhiksu and Theravada, every fortnight these rules are recited
communally, providing an occasion for the members of the Sangha to
confess and breaches.

The worldly way is outgoing exuberant; the way of the devoted
Buddhist’s life is restrained and controlled. Constantly work against
the grain, against the old habits; eat, speak, and sleep little. If we are
lazy, raise energy. If we feel we can not endure, raise patience. If we
like the body and feel attached to it, learn to see it as unclean. Virtue
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or following precepts, and concentration or meditation are aids to the
practice. They make the mind calm and restrained. But outward
restraint is only a convention, a tool to help gain inner coolness. We
may keep our eyes cast down, but still our mind may be distracted by
whatever enters our field of vision. Perhaps we feel that this life is too
difficult, that we just can not do it. But the more clearly we understand
the truth of things, the more incentive we will have. Keep our
mindfulness sharp. In daily activity, the important point is intention. ;
know what we are doing and know how we feel about it. Learn to
know the mind that clings to ideas of purity and bad karma, burdens
itself with doubt and excessive fear of wrongdoing. This, too, is
attachment. We must know moderation in our daily needs. Robes need
not be of fine material, they are merely to protect the body. Food is
merely to sustain us. The Path constantly opposes defilements and
habitual desires.

Basic precepts, commandments, discipline, prohibition, morality, or
rules in Buddhism. Precepts are designed by the Buddha to help
Buddhists guard against transgressions and stop evil. Transgressions
spring from the three karmas of body, speech and mind. Observe moral
precepts develops concentration. Concentration leads to understanding.
Continuous Understanding means wisdom that enables us to eliminate
greed, anger, and ignorance and to obtain liberation, peace and joy.
Rules and ceremonies, an intuitive apprehension of which, both written
and unwritten, enables devotees to practice and act properly under all
circumstances. Precepts mean vows of moral conduct taken by lay and
ordained Buddhists. There are five vows for lay people, 250 for fully
ordained monks, 348 for fully ordained nuns, 58 for Bodhisattvas (48
minor and 10 major). The Buddha emphasized the importance of
morals as a means to achieve the end of real freedom for observing
moral precepts develops concentration. Concentration leads to
understanding. Continuous understanding means wisdom that enables
us to eliminate greed, anger, and ignorance and to advance and obtain
liberation, peace and joy.

Secondary commandments, deriving from the mandate of Buddha,
i.e. against drinking wine, as opposed to a commandment based on the
primary laws of human nature, i.e., against murder. The moral code
taught in Buddhism is very vast and varied and yet the function of
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Buddhist morality is one and not many. It is the control of man’s verbal
and physical actions. All morals set forth in Buddhism lead to this end,
virtuous behavior, yet moral code is not an end in itself, but a means,
for it aids concentration (samadhi). Samadhi, on the other hand, is a
means to the acquisition of wisdom (panna), true wisdom, which in turn
brings about deliverance of mind, the final goal of the teaching of the
Buddha. Virtue, Concentration, and Wisdom therefore is a blending of
man’s emotions and intellect. The Buddha points out to his disciples the
ways of overcoming verbal and physical ill behavior. According to the
Majjhima Nikaya, the Buddha taught: “Having tamed his tongue,
having controlled his bodily actions and made himself pure in the way
he earns his living, the disciple establishes himself well in moral habits.
Thus he trains himself in the essential precepts of restraint observing
them scrupulously and seeing danger in the slightest fault. While thus
restraining himself in word and deed he tries to guard the doors of the
senses, for if he lacks control over his senses unhealthy thoughts are
bound to fill his mind. Seeing a form, hearing a sound, and so on, he is
neither attracted nor repelled by such sense objects, but maintains
balance, putting away all likes and dislikes.”

The code of conduct set forth by the Buddha is not a set of mere
negative prohibitions, but an affirmation of doing good, a career paved
with good intentions for the welfae of happiness of mankind. These
moral principles aim at making society secure by promoting unity,
harmony and mutual understanding among people. This code of
conduct is the stepping-stone to the Buddhist way of life. It is the basis
for mental development. One who is intent on meditation or
concentration of mind should develop a love of virtue that nourishes
mental life makes it steady and calm. This searcher of highest purity of
mind practises the burning out of the passions. He should always think:
“Other may harm, but I will become harmless; others may slay living
beings, but I will become a non-slayer; others may wrongly take things,
but I will not; others may live unchaste, but I will live pure; other may
slander, talk harshly, indulge in gossip, but I will talk only words that
promote concord, harmless words, agreeable to the ear, full of love,
heart pleasing, courteous, worthy of being borne in mind, timely, fit to
the point; other may be covetous, but I will not covet; others may
mentally lay hold of things awry, but I will lay mental hold of things
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fully aright.” In fact, observation of morality also means cultivation or
exercise of right thoughts of altruism, loving-kindness and
harmlessness; observation of morality also means cultivation of the
right speech because that enables one to control one’s mischievous
tongue; right action by refraining from killing sentient beings, and from
sexual misconduct; and right livelihood which should be free from
exploitation misappropriation or any illegal means of acquiring wealth
or property.

According to the Mahaparinibbana Sutta and the Sangiti Sutta in
the Long Discourses of the Buddha, there are five dangers to the
immoral through lapsing from morality (bad morality or failure in
morality): First, precept breaker suffers great loss of property through
neglecting his affairs. Second, precept breaker gets bad reputation for
immorality and misconduct. Third, whatever assembly the precept
breaker approaches, whether of Khattiyas, Bramins, Ascetics, or
Householders, he does so differently and shyly. Fourth, at the end of
his life, he dies confused. Fifth, after death, at the breaking up of the
body, he arises in an evil state, a bad fate, in suffering and hell. Also
according to the Mahaparinibbana Sutta and the Sangiti Sutta in the
Long Discourses of the Buddha, there are five advantages to one of
good morality and of success in morality: First, through careful
attention to his affairs, he gains much wealth. Second, precept keeper
gets a good reputation for morality and good conduct. Third, whatever
assembly he approaches, whether of Khattiyas, Brahmins, Ascetics, or
Householders, he does so with confidence and assurance. Fourth, at the
end of his life, he dies unconfused. Fifth, after death, at breaking up of
the body, he arises in a good place, a heavenly world. According to the
Uttarasanghati Sutra, there are five benefits for the virtuous in the
perfecting of virtue: First, one who is virtuous, possessed of virtue,
comes into a large fortune as consequence of diligence. Second, one
who is virtuous, possessed of virtue, a fair name is spread abroad.
Third, one who is virtuous, possessed of virtue, enters an assembly of
Khattiyas, Brahmans, householders or ascetics without fear or
hesitation. Fourth, one who is virtuous, dies unconfused. Fifth, one who
is virtuous, possessed of virtue, on the break up of the body after death,
reappears in a happy destiny or in the heavenly world. In the
Dharmapada Sutra, the Buddha taught: “The scent of flowers does not
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blow against the wind, nor does the fragrance of sandalwood and
jasmine, but the fragrance of the virtuous blows against the wind; the
virtuous man pervades every direction (Dharmapada 54). Of little
account is the fragrance of sandal-wood, lotus, jasmine; above all these
kinds of fragrance, the fragrance of virtue is by far the best
(Dharmapada 55). Of little account is the fragrance of sandal; the
fragrance of the virtuous rises up to the gods as the highest
(Dharmapada 56). Mara never finds the path of those who are virtuous,
careful in living and freed by right knowledge (Dharmapada 57). To be
virtue until old age is pleasant; to have steadfast faith is pleasant; to
attain wisdom is pleasant; not to do evil is pleasant (Dharmapada 333).

In Buddhism, there is no so-called cultivation without discipline,
and also there is no Dharma without discipline. Precepts are rules
which keep us from committing offenses. Precepts are considered as
cages to capture the thieves of greed, anger, stupidity, pride, doubt,
wrong views, killing, stealing, lust, and lying. Although there are
various kinds of precepts, i.e., the five precepts, the ten precepts, the
Bodhisattva precepts, etc, the five precepts are the most basic.
Learning by commandments is one of the three important practices of
all Buddhists. The other two are meditation and wisdom. Learning by
the commandments or prohibitions, so as to guard against the evil
consequences of error by mouth, body or mind. According to Bhikkhu
Piyadassi Mahathera in The Spetrum of Buddhism, it is essential for us
to discipline ourselves in speech and action before we undertake the
arduous task of training our mind through meditation. The aim of
Buddhism morality is the control of our verbal and physical action, in
other words, purity of speech and action. This is called training in
virtue. Three factors of the Noble Eightfold Path form the Buddhsit
code of conduct. They are right speech, right action, and right
livelihood. If you wish to be successful in meditation practice, you
should try to observe at least the five basic precepts of morality,
abstinence from killing, stealing, illicit sexual indulgence, speaking
falsehood and from taking any liquor, including narcotic drugs that
cause intoxication and heedlessness. According to the Potaliya Sutta in
the Middle Length Discourses of the Buddha, there are eight things in
the Noble One’s Discipline that lead to the cutting off of affairs: “With
the support of the non-killing of living beings, the killing of living
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beings is to be abandoned.” So it was said. And with reference to what
was this said? Here a noble disciple considers thus: ‘I am practicing the
way to abandoning and cutting off of those fetters because of which I
might kill living beings. If I were to kill living beings, I would blame
myself for doing so; the wise, having investigated, would censure me
for doing so; and on the dissolution of the body, after death, because of
killing living beings an unhappy destination would be expected. But
this killing of living beings is itself a fetter and a hindrance. And while
taints, vexation, and fever might arise through the killing of living
beings, there are no taints, vexation, and fever in one who abstains
from killing living beings.” So it is with reference to this that it was
said: “With the support of the non-killing of living beings, the killing of
living beings is to be abandoned.": “Y ctt khong sit sanh, sit sanh cin
phai tir bo”. “With the support of taking only what is given, the taking
of what is not given is to be abandoned.” (the rest remains the same as
in the above). “With the support of truthful speech, false speech is to be
abandoned.” (the rest remains the same as the above). “With the
support unmalicious speech, malicious speech is to be abandoned.” (the
rest remains the same as the above). “With the support of refraining
from rapacious greed, rapacious greed is to be abandoned.” (the rest
remains the same as the above). “With the support of refraining from
spiteful scolding, spiteful scolding is to be abandoned.” (the rest
remains the same as the above). “With the support of refraining from
angry despair, angry despair is to be abandoned.” (the rest remains the
same as the above). “With the support of non-arrogance, arrogance is
to be abandoned.” (the rest remains the same as the above).

I11.Roles of Precepts in Buddhist Cultivation:

Summaries of Roles of Precepts in Buddhist Cultivation: In
Buddhism, there is no so-called cultivation without discipline, and also
there is no Dharma without discipline. Precepts are rules which keep us
from committing offenses. For Buddhist practitioners, precepts are
considered as cages to capture the thieves of greed, anger, stupidity,
pride, doubt, wrong views, killing, stealing, lust, and lying. Although
there are the Five Precepts, the Ten Precepts, the Bodhisattva
Precepts, and so on, the Five Precepts are the most fundamental. They
are: do not kill, do not steal, do not engage in sexual misconduct, do not
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engage in false speech, and do not consume intoxicants. If one can hold
the precepts, one will not make transgressions. Learning by
commandments is one of the three important practices of all Buddhists.
The other two are meditation and wisdom. Learning by the
commandments or prohibitions, so as to guard against the evil
consequences of error by mouth, body or mind. Morality is one of the
most important factors in meditation. Especially for Buddhist
practitioners, virtues also include compassion, loving-kindness, modest,
patience, tolerance, courage, and gratitude, and so on. A good Buddhist
practitioner is needed to be a good virtue one, and cultivation progress
is valued from the cultivator’s behavior toward people around.
Buddhist practitioners always live peacefully and tolerantly with
people, not retreat in deep jungle to be away from people. Therefore,
in order to cultivate, first of all, we must be able to live together with
everyone before turning into solitude life for deep meditation. While
living in the community, we have chances and conditions to improve
our morality. Beside the times of practicing, we use the rest of our time
to live nicely and kindly to people. According to Bhikkhu Piyadassi
Mahathera in The Spetrum of Buddhism, it is essential for us to
discipline ourselves in speech and action before we undertake the
arduous task of training our mind through meditation. The aim of
Buddhism morality is the control of our verbal and physical action, in
other words, purity of speech and action. This is called training in
virtue. Three factors of the Noble Eightfold Path form the Buddhsit
code of conduct. They are right speech, right action, and right
livelihood. If you wish to be successful in meditation practice, you
should try to observe at least the five basic precepts of morality,
abstinence from killing, stealing, illicit sexual indulgence, speaking
falsehood and from taking any liquor, including narcotic drugs that
cause intoxication and heedlessness.

Buddhist practitioners should always remember that sila plays an
extremely important role in cultivation. The good root of keeping the
commandments, from which springs the power for one who keeps the
five to be reborn as a man; or for one who keeps the ten to be reborn in
the heaven, or as a king. As a matter of fact, sila or morality forms the
foundation of further progress on the right path. The contents of
morality in Buddhism compose of right speech, right action, and right
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livelihood. The moral code taught in Buddhism is very vast and varied
and yet the function of Buddhist morality is one and not many. It is the
control of man’s verbal and physical actions. All morals set forth in
Buddhism lead to this end, virtuous behavior, yet moral code is not an
end in itself, but a means, for it aids concentration (samadhi). Samadhi,
on the other hand, is a means to the acquisition of wisdom (panna), true
wisdom, which in turn brings about deliverance of mind, the final goal
of the teaching of the Buddha. Virtue, Concentration, and Wisdom
therefore is a blending of man’s emotions and intellect. Dainin Katagiri
wrote in Returning to Silence: "The Triple Treasure in Buddhism, 'I
take refuge in the Buddha, I take refuge in the Dharma, I take refuge
in the Sangha,' is the foundation of the precepts. The precepts in
Buddhism are not a moral code that someone or something outside
ourselves demands that we follow. The precepts are the Buddha-
nature, the spirit of the universe. To receive the precepts is to transmit
something significant beyond the understanding of our sense, such as
the spirit of the universe or what we call Buddha-nature. What we have
awakened to, deeply, through our body and mind, is transmitted from
generation to generation, beyond our control. Having experienced this
awakening, we can appreciate how sublime human life is. Whether we
know it or not, or whether we like it or not, the spirit of the universe is
transmitted. So we all can learn what the real spirit of a human being
is... Buddha is the universe and Dharma is the teaching from the
universe, and Sangha is the group of people who make the universe
and its teaching alive in their lives. In our everyday life we must be
mindful of the Buddha, Dharma and Sangha whether we understand
this or not."

Roles of Precepts in Meditation Practice: Buddhists practise
meditation for mind-training and self-discipline by looking within
ourselves. To meditate is also to try to understand the nature of the
mind and to use it effectively in daily life. The mind is the key to
happiness, and also the key to sufferings. To practice meditation and
meditation daily will help free the mind from bondage to any thought-
fetters, defilements, as well as distractions in daily life. Practicing
meditation and contemplation is the most direct way to reach
enlightenment. The main purpose of practicing meditation and
contemplation is to gain a mind without thoughts, but with awaking on
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everything. However, it is not easy to achieve a thoughtless mind
because of long lasting thoughts that always occupy our minds. Thus, if
we are not patient enough, we might give up any time. Luckily, in
Buddhism we have the three studies of Precept-Concentration-
Wisdom. Basic precepts, commandments, discipline, prohibition,
morality, or rules in Buddhism. Precepts are designed by the Buddha to
help Buddhists guard against transgressions and stop evil.
Transgressions spring from the three karmas of body, speech and mind.
Observe moral precepts develops concentration. Concentration leads to
understanding. Continuous Understanding means wisdom that enables
us to eliminate greed, anger, and ignorance and to obtain liberation,
peace and joy. In Buddhism, desciplines are rules and ceremonies, an
intuitive apprehension of which, both written and unwritten, enables
devotees to practice and act properly under all circumstances. Precepts
mean vows of moral conduct taken by lay and ordained Buddhists.
There are five vows for lay people, 250 for fully ordained monks, 348
for fully ordained nuns, 58 for Bodhisattvas (48 minor and 10 major).
The Buddha emphasized the importance of morals as a means to
achieve the end of real freedom for observing moral precepts develops
concentration. Concentration leads to understanding. Continuous
understanding means wisdom that enables us to eliminate greed, anger,
and ignorance and to advance and obtain liberation, peace and joy. The
moral code taught in Buddhism is very vast and varied and yet the
function of Buddhist morality is one and not many. It is the control of
man’s verbal and physical actions. All morals set forth in Buddhism
lead to this end, virtuous behavior, yet moral code is not an end in
itself, but a means, for it aids concentration (samadhi). Samadhi, on the
other hand, is a means to the acquisition of wisdom (panna), true
wisdom, which in turn brings about deliverance of mind, the final goal
of the teaching of the Buddha. Virtue, Concentration, and Wisdom
therefore is a blending of man’s emotions and intellect. The Buddha
points out to his disciples the ways of overcoming verbal and physical
ill behavior. According to the Majjhima Nikaya, the Buddha taught:
“Having tamed his tongue, having controlled his bodily actions and
made himself pure in the way he earns his living, the disciple
establishes himself well in moral habits. Thus he trains himself in the
essential precepts of restraint observing them scrupulously and seeing
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danger in the slightest fault. While thus restraining himself in word and
deed he tries to guard the doors of the senses, for if he lacks control
over his senses unhealthy thoughts are bound to fill his mind. Seeing a
form, hearing a sound, and so on, he is neither attracted nor repelled by
such sense objects, but maintains balance, putting away all likes and
dislikes.” The code of conduct set forth by the Buddha is not a set of
mere negative prohibitions, but an affirmation of doing good things, a
career paved with good intentions for the welfae of happiness of
mankind. These moral principles aim at making society secure by
promoting unity, harmony and mutual understanding among people.
This code of conduct is the stepping-stone to the Buddhist way of life.
It is the basis for mental development. One who is intent on meditation
or concentration of mind should develop a love of virtue that nourishes
mental life makes it steady and calm. This searcher of highest purity of
mind practises the burning out of the passions. He should always think:
“Other may harm, but I will become harmless; others may slay living
beings, but I will become a non-slayer; others may wrongly take things,
but I will not; others may live unchaste, but I will live pure; other may
slander, talk harshly, indulge in gossip, but I will talk only words that
promote concord, harmless words, agreeable to the ear, full of love,
heart pleasing, courteous, worthy of being borne in mind, timely, fit to
the point; other may be covetous, but I will not covet; others may
mentally lay hold of things awry, but I will lay mental hold of things
fully aright.” In fact, observation of morality also means cultivation or
exercise of right thoughts of altruism, loving-kindness and
harmlessness; observation of morality also means cultivation of the
right speech because that enables one to control one’s mischievous
tongue; right action by refraining from killing sentient beings, and from
sexual misconduct; and right livelihood which should be free from
exploitation misappropriation or any illegal means of acquiring wealth
or property.
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Chuong Nam Muoi
Chapter Fifty

Bdt Nha Trong Gido Thuyét Phét Gido

“Prajna” thuong dugc dich 1a “tri thitc” trong Anh ngit, nhung chinh
xdc hon phai dich 1a “tryc gidc.” Poi khi tit nay cling dugc dich la “tri
tué siéu viét.” Sy thuc thi ngay ca khi ching ta c6 mot tryc gidc, doi
tugng van ctf & trudc mit ching ta va ching ta cim nhin nd, hay thiy
né. 6 day c6 su ludng phan chd thé va d6i tugng. Trong “Bat Nha” sy
ludng phan ndy khong con hién hitu. Bdt Nha khong quan tAm dén céc
ddi tugng hitu han nhu thé; chinh 1a toan thé tinh clia nhitng sy vat ty' y
thitc dudc nhu th€. va cdi toan thé tinh nay khong hé bi gi6i han. Mot
toan thé tinh v6 han vuot qua tAm hiéu biét ciia pham phu chiing ta.
Nhung truc gidc Bat Nha 1a thit truc gidc tong thé “khong thé hi€u biét
dugc bing tri cia pham phu” vé cdi vd han nay, 12 mdt cdi gi khong
bao gid c6 thé xay ra trong kinh nghiém hiing ngay clia ching ta trong
nhitng ddi tugng hay bi€n c6 hitu han. Do d6, néi cach khac, Bdt Nha
chi ¢6 thé x4y ra khi cdc d6i tugng hitu han clia cAm quan va tri ning
ddng nhat véi chinh c4i vo han. Thay vi néi ring vo han ty thiy minh
trong chinh minh, néi riing mot ddi tugng con bi coi 12 hitu han, thudc
vé th€ gidi ludng phan clia chi thé va d6i tugng, dugc tri gidc bdi Bdt
Nhi tlr quan di€ém vo han, nhu th€ gan giii v6i kinh nghiém con ngudi
clia chiing ta hon nhiéu. N6i mdt cdch tugng trung, hitu han lic Ay tu
thdy minh phdn chi€u trong chi€c guong ctia vo han. Tri ning cho
chiing ta bi€t riing d6i tugng hitu han, nhung Bdt Nha chdng lai, tuyén
bd né 1a cdi vd han, vugt qua pham vi clia tudng d6i. N6i theo ban thé
luan, diéu nay c6 nghia 12 tit cd nhitng d6i tugng hay hitu thé hitu han
c6 dudc 12 bdi cdi vo han 1am nén tdng cho chiing, hay nhitng doi
tugng tuong ddi gii han trong pham vi clia vd han ma khong c6 né
chiing ching c6 diy neo gi cd. C6 hai loai B4t Nhi. Thit nhat 13 thé
gian B4t nha. Thit hai 1a xuat th€ gian B4t nha. Lai c6 thuc tuéng bat
nhi va qudn chi€u bat nhd. Thyc tuéng bat nhi 13 phian diu clia Bat
Nhi Ba La Mat hay tri tué goc. Quan chi€u B4t nhd 13 phan thi nhi
ciia Bat Nha Ba La Mat hay tri tué dat dugc qua tu tdp. Lai c6 cOng
bt nhi va bit cdng bat nha. Cong bt Nhi 1a ba giai doan ctia Thanh



1652

vin, Duyén gidc va B6 Tat. BAt cong bat nha 1a loai bat nhi ctia hoc
thuy€t toan thién B6 T4t. Bdt nha ¢ nghia 1a Tri tué khi€n ching sanh
c6 khd niing ddo bi ngan. Tri tué gidi thodt 1 ba la mat cao nhat trong
luc ba la mat, 12 phuong tién chdnh d€ dat tdi ni€t ban. N6 bao trim sy
thay biét tat cd nhitng huyén hoic clia th€ gian van hitu, né phd tan
béng tdi clia si mé, ta ki€n va sai lac. C6 ba loai Bdt Nha. Thit nhat 1a
thuc tuéng bat nha, tic 1a tri hué dat dugc khi da ddo bi ngan. Thi nhi
12 qudn chi€u bat nhd, tic 12 phin hai clia tri hué B4t Nhi. Pay 1a tri
hué cin thi€t khi that sy d4do bi ngan. Thit ba 12 phuong tién B4t Nha
(Vin ty B4t nha), hay 1a tri hué hiéu biét chu phdp gia tam va ludn
thay d6i. Pay 1a tri hué can thi€t dua dé€n y huéng “Pdo Bi Ngan”.
Tudng cling nén nhd ring thdi ky Bdt Nha hay Lién Hoa 1a mot
trong nim thdi gido thuy&t clia Pitc Phat. Thdi B4t Nha chii y€u gidng
Vién gido nhung con li€n hé Thong gido va Biét gido. Do d6 né chua
hoan toan vién min. Trong 22 nim clia thdi ky ndy, Pic Phat thuyét
gidng gido phap Pai Thira & cAp cao hon va bac bd su luyé&n chap Tiéu
Dai clia cdac hang dé tt. Pic Phat da gidng vé tinh hu khong trong
Kinh Bat Nha. “Prajna” thudng dugc dich la “tri thic” trong Anh ngit,
nhung chinh xdc hon phéi dich 1a “truc gidc.” Doi khi tir nay cling dudc
dich 1a “tri tué siéu viét.” Sy thyc thi ngay ca khi ching ta c6 mdt truc
gidc, d6i tugng vin cit § trude mit chiing ta va chiing ta cAm nhan né,
hay thiy né. 0 day c6 sy ludng phin chi thé va d6i tugng. Trong “Bat
Nha” sy ludng phan nay khong con hién hitu. Bat Nha khong quan tim
dén cdc d6i tugng hitu han nhu the; chinh 13 toan thé tinh clia nhitng sy
vat ty y thifc duge nhu thé. va cdi toan thé tinh nay khong hé bi gidi
han. Mot toan thé tinh vd han vugt qua tim hi€u biét cta pham phu
chiing ta. Nhung truc gidc B4t Nhi 1a thit truc gidc tdng thé “khong thé
hi€u biét dugc bing tri cia pham phu” vé c4i vo han nay, 12 mot cdi gi
khong bao gid c6 thé xay ra trong kinh nghiém hiing ngay clia chiing ta
trong nhitng d6i tugng hay bi€n cd hitu han. Do dé, néi cdch khic, Bt
Nha chi c6 thé x3y ra khi cdc ddi tugng hitu han clia cdm quan va tri
ning ddng nhit vdi chinh cdi vd han. Thay vi néi ring vo han ty thay
minh trong chinh minh, néi ring mot ddi tugng con bi coi 1a hitu han,
thuoc vé th€ gi6i ludng phan clia chi thé va ddi tugng, dudc tri gidc
bdi Bat Nhi tir quan di€ém vo han, nhu thé gan giii v6i kinh nghiém con
ngudi cda chiing ta hon nhiéu. N6i mot cich tugng trung, hitu han lic
Ay tu thd'y minh phdn chi€u trong chi€c guong ciia v han. Tri ning cho
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chiing ta bi€t riing d6i tugng hitu han, nhung B4t Nha chdng lai, tuyén
b6 né 12 cdi vo han, vugt qua pham vi clia tuong d6i. N6i theo ban thé
ludn, diéu nay cé nghia 1 tit ci nhitng d6i tugng hay hitu thé hitu han
c6 dugc 12 bdi cdi vd han 1am nén tdng cho ching, hay nhitng ddi
tugng tuong ddi gidi han trong pham vi clia vd han ma khong c6 né
chiing ching ¢ diy neo gi ca.

Theo Kinh Phidp Bdo Pan, Luc T8 Hué Ning day: “Nay thién tri
thitc, “Ma Ha Bat Nha Ba La Mat” 1a ti€ng Phan, dich 1a dai trf tué
dé&n bd kia, n6 phai la hanh ndi tAm, khong phai tung & miéng. Miéng
tung ma tim ching hanh nhu huy&én nhu héa, nhu suong, nhu dién.
Miéng niém ma tim hanh 4t tim va miéng hdp nhau, bdn tdnh 1a Phat,
lia tdnh khong riéng cé Phat. Nay thién tri thdc, sao goi 1a Bat Nha?
B4t Nhad nghia 12 “trf tué.” TAt cd chd, tit c4d thdi, mdi niém khong
ngu, thudng hanh tri hué tic 1a Bat Nha hanh. Mot niém ngu khdi 1€n,
tic 1a Bat Nha bat. Mot niém tri khdi 1én, tic 1a Bat Nha sanh. Ngudi
ddi ngu mé khong thdy Bat Nha, miéng néi B4t Nha ma trong tAm
thudng ngu, thudng tu ndi ta tu B4t Nha, niém ni¢ém ndi khdng nhung
khong biét dugc chon khong. B4t Nha khong c6 hinh tuéng, tAm tri tué
Ay vay. Né&u khdi hi€u nhu th€ tic goi 1a Bat Nha tri. “Prajna” 1a tir
Phan ngt ¢6 nghia 1a tri tué (¥ thic hay tri ndng). C6 ba loai bat nha:
that tuéng, quan chi€u va vin ty. Bat Nhd con c¢6 nghia 1a thuc Iuc
nhin thic rd rAng sy vat va nhitng nguyén tic cin ban cla chiing cling
nhu xdc quy€t nhitng gi con nghi ngd. Bat Nhda Ba La Mt Kinh dién td
chit “B4t Nha” 1a dé nhat tri tué trong hét thdy tri tué, khong gi cao
hon, khong gi so sdnh bing (vo thugng, vo ty, vo ding). Bat Nhid hay
céi bi€t siéu viét nghia 1a § thic hay tri ning (Transcendental
knowledge). Theo Phat gido Pai thira, do tri ning tryc gidc va truc
ti€p, chit khong phai 13 tri ning tritu tugng va phuc ting tri tué pham
phu ma con ngudi cé thé dat d&€n dai gidc. Viéc thuc hién tri ning ciing
ddng nghia vé6i thuc hién dai gidc. Chinh tri ning siéu viét nay gitp
chiing ta chuyé&n héa moi hé phugc va gidi thoat khdi sanh i luin hdi,
chit khong & 1ong thuong x6t hay thuong hai clia bat cif ai.

Phat tif chon thudn, bat ctt § dau va bat ¢t ldc ndo, tiing hanh dong
cla ching ta phdi ludon kh& hdp vé6i “tri tué Bat Nha”. Pham phu ludn
khoe khoang ndi miéng, nhung tadm tri lai mé md. Pay la mot trong ba
loai B4t Nha, 13y tri tué qudn chi€u cdi ly thyc tu6ng hay nhg thién
quan ma gidc ngd dugc chin ly, vi ddy la tri tué gidi thodat hay Bat
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Nha Ba La Mit 1a me cia chu Phat. Bat nha 1a ngon dao tri tué cé kha
ning cit dit phién ndo va 4dc nghiép. Bat Nhi 1a sy hiu bié't tryc gidc.
N6i chung, tir nay chi sy phat trién sy hi€u bi€t truc gidc 12 y niém chi
y&u trong Phat gido. Theo Phat gido Pai thira, “bat nha ba la mat” la
ba la mat th sdu trong sdu ba la mit ma mot vi BO Tat tu hanh trén
dudng di d€n Phat qua, va do tri niing tryc gidc va tryc ti€p, chit khong
phai la tri nang tritu tugng va phuc tung tri tué pham phu ma con ngudi
c6 thé dat dén dai gidc. Viéc thuc hién tri ning ciing ddong nghia vdi
thyc hién dai gidc. Chinh tri ning siéu viét ndy gitp chiing ta chuyén
héa moi hé phugc va gidi thoat khdi sanh ti luan hdi, chit khong &
1ong thuong x6t hay thuong hai clia bat ctf ai. B4t Nha 1a sy thdy biét
bat thinh linh. B4t Nha qué that 1a mot thuat ngit bién ching chi céi
ti€n trinh tri thitc dic biét dudce bi€t d€n nhu l1a “thd’y bt thinh linh,”
hay “bdng thdy,” “chgt thdy,” khong theo bat ctt mdt dinh luit hay ly
luan nao; vi khi Bat Nhd van hanh thi ngudi ta ty thi'y cdi khong clia
van hitu mot cach bit ngd va ky diéu. Piéu nay x3y ra mot cdch bat
than va khong do k&t qua cia 1y luin, ma vao lic Ay 1y luin nhu bi
quén ldng, va ndi theo cdach tAm 1y, d6 1a vao lic ning luc ctia ¥ chi di
dén chd thanh tyu. Cdi dung clia Bat Nhd mau thuiin véi tit cd nhitng
gi chiing ta c¢6 thé nhan thitc vé thé& gidi ndy; né thudc vé mot trat ty
hoan toan khdc véi trat ty cla cudc song binh thudng cla chiing ta.
Nhung diéu nay khong c6 nghia B4t Nha 12 mot cdi gi d6 hoan toan
céch biét véi doi song, véi tu tudng ching ta, mot cdi gi d6 phdi dén
vdi chiing ta tif cdi ngudn nao d6 khong biét va khong thé biét dugc,
bing phép la. N&éu vy, Bat Nha sé khong thé c6 1gi ich gi cho chiing
ta va chiing ta khong thé dat dudc gidi thodt. Qua that vai tro cla B4t
Nhi 1a bat lién tuc va né lam gidn doan budc ti€n clia suy luan hgp 1y,
nhung B4t Nhd khong ngitng hién dién dudi sy suy luin ndy va néu
khong c6 né chiing ta khong thé suy luan gi cd. Cling mot lic Bat Nhi
vira § trén vita & trong qud trinh suy ludn. V& hinh thifc ma néi, diéu
nay mau thuin, nhung sy that do chinh mau thuiin ndy kh4 hitu ciing do
Bat Nha dem lai.

HAau nhu tit cd vin hoc ton gido déu chita diy nhitng mau thuin,
phi 1y va nghich ly, va khong bao gid c6 thé c¢6 dudc, va doi héi tin va
chap nhan nhitng thi &y nhu 1a chan 1§ mic khai, chinh la vi tri thitc
ton gido dit cin ban trén sy van hanh cta Bat Nha. Mot khi ngudi ta
thich quan di€m B4t Nhi thi tdt cd nhitng phi Iy c6t y&u clia ton gido
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tr nén c6 thé hiéu dugc. N6 giong nhu mot mau chuyén chim bi€m
hay cin phai thuéng thiic. Trén mit phéi clia né phoi ra mot sy 16n xon
hdu nhu khé tin cla cdi dep, va ngudi nhin thitc sé khong vuot qua
dudc nhitng sdi chi r6i beng. Nhung ngay khi cAu chuyén chim bi€m bi
d4do ngugc thi tdnh cdch phic tap va thin tinh clia cdi dep Ay hién ra.
Bat Nhid gdm trong su ddo ngugc nay. Cho dén bay gid con mit nhin
thitc bé mit clia cdi 40, b mit duy nhat ma né thudng cho phép chiing
ta quan sit. BAy gid bdng nhién cdi 40 bi 16n trdi, chiéu huéng clia cdi
thdy thinh linh bi gidn doan, khong c6 sy lién tuc ndo clia cdi nhin. Tuy
nhién do sy gidn doan ndy, toan bo ciu tric clia cudc sdng bong nhién
dugc nhan thic, d6 1a “thdy trong ty tdnh.” Chinh Bat Nha dit nhitng
ban tay cia né 1&n “Tanh Khong,” hay “Chdn Nhu,” hay “Ty Tédnh.”
Va ban tay nay khong dit 1én c4i ma né hinh nhu hién hitu. Piéu nay
rd rang phdt sinh tif c4i ma chiing ta dd néi quan hé d&€n nhitng sy viéc
tuwong d6i. Cho ring tu tdinh & bén kia lanh vuc ngy tri cla thé gidi
tuong d6i, su nim 1y n6 bing B4t Nhi khong thé c6 nghia theo nghia
thong thudng cla thuit ngit nay. Nim 14y ma khong phdi 1a nim 1y,
su xdc quyét khong thé tranh dugc nghich 1y. Theo thuit ngit Phat
gido, su nim 14y nay c6 hiéu qud bing sy khong phan biét, nghia 1a
bing sy phin biét c6 tinh cdch khong phan biét. Cdi qué trinh dot
nhién, gidn doan, n6 1a mdt hanh dong ctia tim, nhung hanh dong nay,
du ring khong phdi 1a khong c6 y thic, phat sinh tif chinh tu tdnh, tic
la vO niém.

Ngay nao d6 Bat Nha phéi dudc phat khdi trong tu tdnh; vi chirng
nao ching ta chua cé kinh nghiém nay thi khong bao gid chiing ta cé
dugc cd hdi bi€t Phat, khdng nhitng chi ndi bdn than ching ta ma con
ndi nhitng ngudi khdc nita. Nhung su phat khGi nay khong phai 1a mot
hanh dong dic thu thanh tyu trong lanh vuc ngy tri cia y thic thyuc
nghiém, va viéc nay ciing c6 thé dem so sdnh v6i phian dnh clia mat
tring trong dong sudi; né khong phii lién tuc; né & bén kia sanh tir;
ciing nhu khi ngudi ta bdo n6é chét, né khong biét chét; chi khi ndo dat
dugc trang thdi vo tAm thi m&i c6 nhitng thuyét thoai chua tirng dugc
néi ra, nhitng hanh dong chua tirng duge thuc hién. Theo Luc TS Hué
Ning trong Kinh Phdp Bdo Pan, Bdt Nhd dugc phét khdi trong tu tdnh
theo cdch “bat thinh linh”, chit bat thinh linh & diy khong c6 nghia 1a
tic thi, theo cdch bat ngd hay thinh linh, n6 cling c6 nghia 12 hanh vi tu
phdt, n6 1a cdi thdy, khong phdi 12 mdt hanh dong c6 y thitc thudc
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phin tu tdnh. N6i cdch khdc, 4nh sidng clia Bat Nhd phéng ra tir vo
niém tuy nhién né khdng bao gid rdi vé niém; Bat Nha § trong v thiic
v€ sy vat. Pay Ia cdi ma ngudi ta 4m chi khi néi ring “thd’y 12 khong
thay va khong thdy 1a thd'y,” hoic khi néi ring vo niém hay ty tdnh, tr§
nén y thic chinh né bing phuong tién Bat Nha, tuy nhién trong y thitc
nay né khong cé sy phan cach nao giita chii va khich. Do dé, Luc T8
Hué Ning néi: “Ai hi€u dugc chan ly nay tic thi khdong nghi, khong
nhé va khong dinh mdc.” Nhung chiing ta phai nhé ring Luc TS Hué
Ning khong bao gid gidng mdt gido phdp nio vé cdi “Vo” don gidn
hay vé sy bat dong don gidn va Ngai khong cdy d&€n quan niém vé cdi
v tri trong vin dé d5i sdng. Ciing theo Luc TS Hué Ning, Bat Nhi la
cdi tén ddt cho “Ty Tanh,” hay chiing ta con goi né 1a “V6 Thiic,” khi
né ty y thic chinh nd, hay chinh xdc hon, chinh hanh dong tré thanh y
thitc. Do d6 Bat Nhi chi vé hai huéng: Vo thitc va thé gidi clia y thifc
hién md ra. Hinh théi thi nhat dugc goi 1a Tri V6 Phan Biét va hinh
thai kia 1a Tri Phan Biét. Khi chiing ta quan hé véi huéng di ra ngoai
clia y thifc va phan biét tai di€ém quén hudng kia cia Bat Nhi, huéng
quy tAm vé Vo thic, chiing ta cé thuit ngit dudc bi€t dusi tén “Tri
Tudng Tugng.” Hay chiing ta c¢6 thé néi ngudc lai: khi tri tudng tugng
tu x4c dinh, B4t Nhi bi che khuit, sy phan biét nguy tri lam chd, va bé
mit thanh tinh, khong vd nhiém cta V6 Thitc hay Ty T4nh hién thdi bi
che md. Nhitng ai chi truong “vd niém” hay “vod tAim” déu mong chiing
ta ngan Bdt Nha khdi lac theo hudéng phan biét va ching ta cudng
quyét quay cdi nhin theo huéng kia. Pat vo tim c6 nghia 13, néi mot
cdch khiach quan, phdt hién ra tri vd phan biét. Khi quan ni€ém nay
dugc phat trién thém, chiing ta hi€u dugc nghia ctia vo tim, trong tu
tuéng Thién.

Sau thdi Luc T6 Hué Ning, Thién dan din da trd thanh mot "Nghé
thuat," mot nghé thuat doc nhat dé truyén Chan 1y B4t Nha, nhu tit cd
nhitng nghé thuat vi dai, tit chdi khdng chiu theo mdt hinh thic, khudn
mau, hay hé thdng nhit dinh ndo trong viéc bi€u hién. Thai do phéng
khodng dic biét nay phat sinh ra nhitng cdch bi€u thi qua khich va doi
khi "hoang dai" d6 ctia Thién, gép phin 16n lao cho tinh phic tap va
kh6 hi€u clia van dé. Hanh gi3 tu Thién nén ludn nhé ring Chan ly
Bat Nhi citu canh ma Thién c¢d ging chuyén tai khong thé nio cé thé
1a mot cdi gi hep hoi, hitu han hodc chuyén biét; né phai la mot cdi gi
bao la, dai dong va vd han, him chifa tdt cd va bao trim tit c4; khong
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thé dinh nghia va ménh danh dugc. P6 1a 1y do tai sao Chan ly Bat
Nhi cttu cdnh Thién 1a khong thé dinh nghia ciing khong thé 1anh hoi
dugc bing pham tri. C4i ban chit khong thé dinh nghia va khong thé
lanh hoi nay ctia Chan ly Thién dugc gidi minh rat rd rang trong nhitng
cong an theo sau diy. Theo Kinh Phip Biao Pan, chuong bay, Nam
Nhac Hoai Nhugng d€n Tao Khé tham van Luc T6 Hué Ning. T3 hdi:
“0 dau d&€n?” Su thua: “G Tung Son d€n.” TS héi: “Ma vat gi dén?”
Su thua: “Néi in tudng mot vat tifc khong tring.” TS héi: “Lai ¢6 thé tu
chitng ching?” Su thua: “Tu ching tic ching khong, nhiém 6 tic
ching duge.” T néi: “Chinh cdi khong nhiém 6 niy 1a chd ho niém
ctia chu Phat, ngudi di nhu thé, ta cling nhu thé. T6 Bdt Nhi Pa La &
Tay Thién c6 18i sim riing: ‘Dudi chan ngudi s& xudt hien NHAT MA
CAU (con ngua t6) dap chét ngudi trong thién ha. Ung tai tim nguoi
ching cin néi sém.”” Va day la mot cong 4n khdc: Phé Pai ST néi
trong bai ké ndi ti€ng clia ngai:
"Khong thii bd xir dau;

B0 hanh ky thiiy nguu;

Nhin tung kiéu thugng qu4.

Kiéu luvu thiy bat luu."

(Tay khong, cAm cdn mai;

Di bd, lung trau ngdi;

Ngudi di qua trén cau.

CAu troi nudc chiang troi!)

That vay, theo Chang Chen-Chi trong quyén "Thién Pao Tu Tap,"
ngay chit "dinh nghia" khi€n ching ta lién tudng d€n mot ngén tay chi
vao mdt d6i tugng dic thil, va chit "lanh hoi," gdi ¥ mot ban tay cam
chic mot cdi gi khong d€ cho né thodt ra. Hai hinh 4nh nay miéu ta
mot cdch linh dong c4i ban tinh eo hep, bung bit va chap trude clia tAm
tri con ngudi. V6i tinh chat han hep va bung bit ddng thuong nay bit ré
sau xa trong 16i suy tudng cla con ngudi, khong la gi cdi Chan ly Bat
Nha t do va bao ham tit cd trd nén mot chi€c béng mii mii treo 10
Iting trong sy ¢6 ndm bit clia con ngudi.
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Prajna In Buddhist Teachings

Prajna is ordinarily translated as “knowledge” in English, but to be
exact “intuition” may be better. It is sometimes translated as
“transcendental wisdom.” The fact is even when we have an intuition,
the object is still in front of us and we sense it, or perceive it, or see it.
Here is a dichotomy of subject and object. In prajna this dichotomy no
longer exists. Prajna is not concerned with finite objects as such; it is
the totality of things becoming conscious of itself as such. And this
totality is not at all limited. An infinite totality is beyond our ordinary
human comprehension. But the prajna-intuition is  this
“incomprehensible” totalistic untuition of the infinite, which is
something that can never take place in our daily experience limited to
finite objects or events. The prajna, therefore, can take place, in other
words, only when finite objects of sense and intellect are identified
with the infinite itself. Instead of saying that the infinite sees itself, it is
much closer to our human experience to say that an object regarded as
finite, as belonging in the dichotomous world of subject and object, is
perceived by prajna from the point of view of infinity. Symbolically,
the finite then sees itself reflected in the mirror of infinity. The
intellect informs us that the object is finite, but prajna contradicts,
declaring it to be the infinite beyond the realm of relativity.
Ontologically, this means that all finite objects or beings are possible
because of the infinite underlying them, or that the objects are
relatively and therefore limitedly laid out in the field of infinity without
which they have no moorings. There are two kinds of prajna. First,
temporal wisdom. Second, supernatural wisdom. There are also
original wisdom and contemplative wisdom. Original wisdom is the
first part of the Prajnaparamita. Contemplative wisdom is the second
part of the Prajnaparamita, or the wisdom acquired from cultivation or
contemplation. There are also prajna of the three stages of Sravaka and
Pratyeka-buddha and the imperfect bodhisattva sect. The prajna of the
perfect bodhisattva teaching. Prajna means “Enlightened wisdom,” the
wisdom which enables one to reach the other shore, i.e. wisdom for
salvation; the highest of the six paramitas, the virtue of wisdom as the
principal means of attaining nirvana. It connotes a knowledge of the
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illusory character of everything earthly, and destroys error, ignorance,
prejudice, and heresy. There are three prajnas or perfect
enlightements. The first part of the prajnaparamita. The wisdom
achieved once crossed the shore. The second part of the
prajnaparamita. The necessary wisdom for actual crossing the shore of
births and deaths. Third, the wisdom of knowing things in their
temporary and changing condition. The necessary wisdom for vowing
to cross the shore of births and deaths.

It should be remembered that the Prajnaparamita Period or the
Lotus period was one of the five periods of the Buddha’s teachings.
The period of Prajnaparamita-Sutra or Lotus-Sutra. The Time of
Wisdom mainly teaches the Round Doctrine and yet is linked with the
Common and Distinct Doctrines. Therefore, it is not quite perfect or
complete. This phase lasted twenty-two years, in which the Buddha
expounded a higher level of provisional Mahayana and refuted his
disciples’ attachment to the distinction between Theravada and
Mahayana by teaching the doctrine non-substantiality or emptiness. He
taught the teachings of shunyata in the Prajnaparamita-sutra. Prajna is
ordinarily translated as ‘“knowledge” in English, but to be exact
“intuition” may be better. It is sometimes translated as “transcendental
wisdom.” The fact is even when we have an intuition, the object is still
in front of us and we sense it, or perceive it, or see it. Here is a
dichotomy of subject and object. In prajna this dichotomy no longer
exists. Prajna is not concerned with finite objects as such; it is the
totality of things becoming conscious of itself as such. And this totality
is not at all limited. An infinite totality is beyond our ordinary human
comprehension. But the prajna-intuition is this “incomprehensible”
totalistic untuition of the infinite, which is something that can never
take place in our daily experience limited to finite objects or events.
The prajna, therefore, can take place, in other words, only when finite
objects of sense and intellect are identified with the infinite itself.
Instead of saying that the infinite sees itself, it is much closer to our
human experience to say that an object regarded as finite, as belonging
in the dichotomous world of subject and object, is perceived by prajna
from the point of view of infinity. Symbolically, the finite then sees
itself reflected in the mirror of infinity. The intellect informs us that the
object is finite, but prajna contradicts, declaring it to be the infinite
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beyond the realm of relativity. Ontologically, this means that all finite
objects or beings are possible because of the infinite underlying them,
or that the objects are relatively and therefore limitedly laid out in the
field of infinity without which they have no moorings.

According to the Platform Sutra of the Sixth Patriarch’s Dharma
Treasure, the Sixth Patriarch, Hui-Neng, taught: “Good Knowing
Advisors, Maha Prajna Paramita is a Sanskrit word which means ‘great
wisdom which has arrived at the other shore.” It must be practiced in
the mind, and not just recited in words. When the mouth recites and the
mind does not practice, it is like an illusion, a transformation, dew
drops, or lightning. However, when the mouth recites and the mind
practices, then mind and mouth are in mutual accord. One’s own
original nature is Buddha; apart from the nature there is no other
Buddha. Good Knowing Advisors, what is meant by ‘Prajna?’ Prajna in
our language means wisdom. Everywhere and at all times, in thought
after thought, remain undeluded and practice wisdom constantly; that is
Prajna conduct. Prajna is cut off by a single deluded thought. By one
wise thought, Prajna is produced. Worldly men, deluded and confused,
do not see Prajna. They speak of it with their mouths, but their minds
are always deluded. They constantly say of themselves, ‘I cultivate
Prajna!” And though they continually speak of emptiness, they are
unaware of true emptiness. Prajna, without form or mark, is just the
wisdom of the mind. If thus explained, this is Prajna wisdom. Prajna is
a Sanskrit term which means wisdom. There are three kinds of prajna:
real mark prajna, contemplative prajna, and literary prajna. Prajna also
means the real power to discern things and their underlying principles
and to decide the doubtful. The Prajna-paramita-sutra describes
“prajna” as supreme, highest, incomparable, unequalled, unsurpassed.
Prajna means real wisdom or transcendental 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.
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At anywhere and at all time, Devout Buddhists’ actions must be in
accordance with “Prajna” at all time. Worldly people always brag with
their mouths, but their minds are always deluded. This is one of the
three kinds of Prajna, the prajna or wisdom of meditative
enlightenment on reality, for prajna is wisdom for salvation, and
through wisdom is the mother or source of all Buddhas. Prajna is the
spear of wisdom, which is able to cut off illusion and evil. Prajna is the
intuitive understanding. In general, this refers to the development of
intuitive understanding of key Buddhist concepts. According to the
Mahayana Buddhism, the “prajna paramita” or the “perfection of
wisdom” is the sixth of the perfections that a Bodhisattva cultivates on
the path to Buddhahood, and 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. Prajna is abruptly
seeing. Prajna is really a dialectical term denoting that this special
process of knowing, known as “abruptly seeing,” or “seeing at once,”
does not follow general laws of logic; for when prajna functions one
finds oneself all of a sudden, as if by a miracle, facing Sunyata, the
emptiness of all things. This does not take place as the result of
reasoning, but when reasoning has been abandoned as futile, and
psychologically when the will-power is brought to a finish. The use of
prajna contradicts everything that we may conceive of things worldly; it
is altogether of another order than our usual life. But this does not
mean that Prajna is something altogether disconnected with our life and
thought, something that is to be given to us by a miracle from some
unknown and unknowable source. If this were the case, prajna would
be no possible use to us. It is true that the functioning of Prajna is
discrete, and interrupting to the progress of logical reasoning, but all
the time it underlies it, and without Prajna we cannot have any
reasoning whatever. Prajna is at once above and in the process of
reasoning. This is a contradiction, formally considered, but in truth this
contradiction itself is made possible because of Prajna.
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That most of religious literature is filled with contradictions,
absurdities, paradoxes, and impossibilities, and demands to believe
them, to accept them, as revealed truths, is due to the fact that religious
knowledge is based on the working of Prajna. Once this viewpoint of
Prajna is gained, all the essential irrationalities found in religion
become intelligible. It is like appreciating a fine piece of brocade. On
the surface there is an almost bewildering confusion of beauty, and the
professional fails to trace the intricacies of the threads. But as soon as it
is turned over all the intricate beauty and skill is revealed. Prajna
consists in this turning-over. The eye has hitherto followed the surface
of the cloth, which is indeed the only side ordinarily allows us to
survey. Now the cloth is abruptly turned over; the course of the
eyesight is suddenly interrupted; no continuous gazing is possible. Yet
by this interruption, or rather disruption, the whole scheme of life is
suddenly grasped; there is the “seeing into one’s self-nature.” It is
Prajna which lays its hands on Emptiness, or Suchness, or self-nature.
And this laying-hands-on is not what it seems. This is self-evident from
what has already been said concerning things relative. Because the
self-nature is beyond the realm of relativity, its being grasped by
Prajna cannot mean a grasping in its ordinary sense. The grasping must
be no-grasping, a paradoxical statement which is inevitable. To use
Buddhist terminology, this grasping is accomplished by non-
discrimination; that is, by discrete, an act of the conscious; not an
unconscious act but an act rising from self-nature itself, which is the
unconscious.

Prajna must once be awakened in self-nature; for unless this is
experienced we shall never have a chance of knowing the Buddha not
only in ourselves but in others. But this awakening is no particular deed
performed in the realm of empirical consciousness, and for this reason
it is like a lunar reflection in the stream; it is neither continuous nor
discrete; it is beyond birth and death; even when it is said to be born, it
knows no birth; even when it is said to have passed away, it knows no
passing away; it is only when no-mind-ness or the Unconscious is seen
that there are discourses never discoursed, that there are acts that
never acted. According to the Sixth Patriarch Hui Neng in the Platform
Sutra, Prajna is awakened in self-nature abruptly, and the term
“abrupt” not only means ‘instantaneously’, ‘unexpectedly’ or



1663

‘suddenly’, but signifies the idea that the act of awakening which is
seeing is not a conscious deed on the part of self-nature. In other
words, Prajna flashes from the Unconscious and yet never leaves it; it
remains unconscious of it. This is the sense of saying that “seeing is no-
seeing, and no-seeing is seeing,” and that the Unconscious or self-
nature becomes conscious of itself by means of Prajna, and yet in this
consciousness there is no separation of subject and object. Therefore,
Hui-Neng says: “One who understands this truth is without thought,
without memory, and without attachment.” But we must remember that
Hui-Neng never advocated the doctrine of mere nothingness, or mere-
doing-nothing-ness, nor assumed an unknown quantity in the solution of
life. Also according to Hui-Neng, Prajna is the name given to self-
nature, or the Unconscious, as we call it, when it becomes conscious of
itself, or rather to the act itself of becoming conscious. Prajna therefore
points in two directions to the Unconscious and to the world of
consciousness which is now unfolded. The one is call the Prajna of non-
discrimination and the other the Prajna of discrimination. When we are
so deeply involved in the outgoing direction of consciousness and
discrimination as to forget the other direction of Prajna pointing to the
Unconscious, we have what is technically known as “Prapanca,”
imagination. Or we may state this conversely: when imagination
asserts itself, Prajna is hidden, and discrimination has its own sway, and
the pure, undefiled surface of the Unconscious or self-nature is now
dimmed. The advocates of “no-thought” or “no-mind” want us to
preserve Prajna from going astray in the direction of discrimination,
and to have our eyes looking steadily in the other direction. To attain
“no-mind” means to recover, objectively speaking, the Prajna or non-
discrimination. When this idea is developed in more detail we shall
comprehend the significance of “no-mind” in Zen thought.

After the period of the Sixth Patriarch Hui-néng (638-713), Zen
gradually became an "Art", a unique art for transmitting the Prajna-
Truth, refusing, as all great arts do, to follow any set form, pattern, or
system in expressing itself. This exceptionally liberal attitude gave
birth to those radical and sometimes "wild' Zen expressions, which also
contribute so greatly to the complexity and incomprehensibility of the
subject. Zen practitioners should always remember that the ultimate
Prajna-Truth that Zen tries to convey cannot be a thing that is narrow,
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finite, or exclusive; it must be something vast, universal, and infinite;
all-inclusive and all-embracing; defying definition and designation.
That's why the ultimate Prajna-Truth cannot be defined and grasped by
ordinary intellect. This indefinable and ungraspable nature of Zen-truth
is well illustrated in the following koans. According to the Flatform
Sutra, Chapter Seven, Nan-Yueh came to Tsao-Xi to study with Hui-
Neng. Hui-Neng said to Nan-Yueh: “Where did you come from?” Nan-
Yueh said: “From Mount Song.” Hui-Neng said: “What is it that thus
come?” Nan-Yueh couldn’t answer. After eight years, Nan-Yueh
suddenly attained enlightenment. He informed the Sixth Patriarch of
this, saying: “I have an understanding.” The Sixth Patriarch said: “What
is it?” Nan-Yueh said: “To say it’s a thing misses the mark.” The Sixth
Patriarch said: “Then can it be made evident or not?” Nan-Yueh said:
“I don’t say it can’t be made evident, but it can’t be defiled.” The Sixth
Patriarch said: “Just this that is undefiled is what is upheld and
sustained all Buddhas. You are thus. I am also thus. “Prajnadhara has
foretold that from beneath your feet will come a horse which will
trample to death everyone in the world. Bear this in mind but don’t
soon repeat it.” And here is another koan: Fu Ta Shih said in his
famous stanza:

"Empty-handed I go,

but a spade is in my hand;

I walk on my feet,

yet I am riding on the back of a bull;

When I pass over the bridge,

The bridge, but not the water, flows!"

As a matter of fact, according to Chang Chen-Chi in the "Practice

of Zen (p.17)," the very word "defining" suggests a finger pointing to a
particular object, and the word "grasping”, a hand holding something
tightly and not letting it go. These two pictures vividly portray the
narrow, tight, and clinging nature of the human mind. With this
deplorable limitation and tightness deeply rooted in the human way of
thinking, no wonder the free and all-inclusive Prajna-Truth becomes an
evasive shadow forever eluding one's graps.
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Chuong Nam Muoi Mot
Chapter Fifty-One

Tdnh Khong Theo Quan Diém Phit Gido

Thuat ngit “Sunyata” 12 sy k€t hgp clia “Sunya” c¢6 nghia 13 khdng,
trong rong, rong tu€ch, v4i hau ti€p tir “ta” c6 nghia 12 “sy” (dung cho
danh tr). Thuit ngit rdt khé ma dich dudc sang Hoa ngit; tuy nhién,
chiing ta c¢6 thé dich sang Anh ngit nhu 13 sy tréng khong, sy trong
rdng, hodc chan khong. Khdi niém cia tir “Sunyata” cin ban thudc vé
cd hop 1y va bién chiing. Thiat khé d€ hi€u dugc khdi niém “Tanh
khdng” vi y niém chan d€ clia n6 (thing nghia khong, lia cdc phap thi
khodng c6 tu tdnh) lién quan dé€n ¥ nghia ngdn ngit hoc, dic biét vi tir
nguyén hoc (tdnh khdng c6 nghia 1 tréng réng hoic khong c6 gi trong
hinh ddng ciia chu phdp) khong cung cip thém dudc gi vao y thuc tién
hay ly thuyé&t cia kh4i niém nay. Theo Ti€n si Harsh Narayan, tinh
khong 12 thuyé&t hu vd thanh tinh hoan toan, 1a thuyé&t phd dinh, su
trong rong khong triét d€ clia chu phap hién hitu cho d&€n nhitng hé qua
cudi cuing cdia sy phi dinh. Nhitng nha tu tudng clia trudng phai Du Gia
da mo td tdnh khdng nhu 12 hoan toan hu vo. Ti€n si Radhakrishnan
néi ring sy tuyét doi dudng nhu 1a bat dong trong tinh tuyét doi. Tién
sT Murti n6i riing tri tué Ba la mat 12 mot sy tuyét d6i hoan toan. Theo
Trung Anh Phat hoc Tir Pién, bin chit khdng 1a tinh khong vat thé
clia ban chat c4c hién tugng 12 ¥ nghia cin ban cla tanh khong.

Chu phdp khong hay 1a hu khong, trong rdng (su khong c6 tinh chat
céd biét hay doc lap), vo thudng, va khong cé tu nga. Nghia [a van phdp
khong c6 tu tinh, ma tly thudc vao nhan duyén, va thi€u hin ty tinh.
Vi vay mdt con ngudi néi 12 khong c¢é “tu tdnh” vi con ngudi 4y dugc
k&t hgp bdi nhiéu thit khdc nhau, nhitng thit 4y ludn thay d6i va hoan
toan ty thudc vio nhan duyén. Tuy nhién, Phat t&f nhin ¥ niém vé
“khong” trong dao Phat mot cdch tich cuc trén sy hién hitu, vi n6 4m
chi moi vat déu ludn bi€n chuyén, nhd vdy mdi mé rong dé hudng vé
tuong lai. Néu van hitu ¢6 tdnh chit khong bién chuyén, thi td't cd déu
bi ket & nhitng hoan cinh hién tai mii mai khong thay ddi, mot diéu
khong thé ndo xay ra dugc. Phat ti thudn thanh phai c6 ging thdy cho
dugc tdnh khdng d€ khong vudng viu, thay vao d6 ding tit ca thdi gio
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c6 dugc cho viéc tu tip, vi cang tu tip ching ta cing c6 thé ti€n gan
dé&n viéc thanh dat “tri hué” nghia 1a cang ti€n gin dén viéc tryc
nghiém “khong tdnh,” va cang chitng nghi€ém “khong tdnh” ching ta
cang c6 kha ning phat trién “trf hué ba la mat.”

Muc dich ctia Tdnh khong chi ra sy doan diét vé ngdn ngit va
nhitng nd lyc nhim dwa dén sy doan diét nay: “T4dnh khong tudng Gng
v6i chan ly 81 hau, dugc goi 1a trang thdi trong d6 ngdn ngit ciling bi
doan tdn va ‘T4dnh khong’ nghia 13 tit cd nhitng phdp hién hitu lién
quan téi doi s6ng hiing ngdy chiing ta 12 mot yéu t& dudgc x4c 1ap that
su.. Thudt ngr ‘Tanh Khong’ dugc x&t dung don gidn nhu modt phucng
tién d€ di d€n Niét Ban hay Giai thoat. V& mit tdm 1y hoc, ‘Tanh
Khong’ 12 sy budng béd chip thi. Phip thoai vé ‘Tanh Khong’ nhim dé
budng x4 t't c4 khdt 4i clia tim. V& mit dao dic hoc, sy phii dinh clia
‘Tanh Khong’ 12 mot hiéu qué tich cuc, ngin chin Bd Tat khong 1am
cdc diéu 4c ma nd lyc gitip ngudi khdc nhu chinh ban thAn minh. Pc
hanh niy khi€n nu6i dudng va ting trudng 1ong tir bi. V& mit nhin
thic luan, ‘Tdnh Khong’ nhu 4nh sdng chén tri tué ring chan 1y khong
phai 12 thuc thé tuyét d6i. Tri thitc chi cung cap kién thitc, khong cung
cAp tri tué chan thit v tué gidc 13 vudt qua tdt cd ngdn tr. V& miit
siéu hinh, ‘Tdnh Khong’ nghia 1a tit cd cdc phdp khong c6 ban chat,
tanh cach va chiic ning c¢d dinh. V& mit tinh than, ‘Tanh Khong’ 1a su
tu do, Ni€t Ban hoic gidi thodt khdi khd dau phién ndo. Nhu viy,
‘Tanh Khong® khong phai 1a 1y thuy&t sudng, ma 12 nac thang dé budc
1én gidi thodt. Nac thang ma noi d6 khdng can phai ban luan, ma chi
can cit chian budc 1én. N&éu hanh gid khdng budc, dit chi mot bac, thi
nic thang trd nén vd dung. Nhu vy, ‘Tanh Khong’ tugng trung cho
mot phuong phép tu tip hon chi 1a mot khai niém d€ ban luan. Cong
dung duy nhit cia ‘“Tanh Khong’ 13 gitp cho ching ta loai bd phién
nio va vé minh dang bao boc chiing ta &€ md ra nhitng ti€n trinh tim
linh siéu vudt thé gidi ndy ngang qua tué gidc.

Theo céc kinh di€n Pai Thira khac, tinh khong c6 nghia 12 ban
chat dich thuc clia thyuc tai kinh nghiém. Tanh khong vudt khdi sy phii
dinh va khong thé dién t3 dugc. Pitc Phat cling diing vd s6 nhitng hinh
4nh so sanh trong kinh dién Pali d€ chi ra sy khong that ciia mdi loai
phdp va chinh nhitng hinh dnh nay, sau nay dugc diing mot cach hiéu
qud trong cic trudng phdi tri€t hoc Pai Thira, dic biét 12 nhitng nha tu
tudng Phat gido Trung Hoa da so sanh tdnh khong v6i nhiéu hinh 4nh
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va mau sic linh dong. “Tdnh khong” khdng chudng ngai... gidng nhu
hu khong trong khdng, hién hitu trong moi hién tugng nhung chua bao
gid cdn trd hodc chuéng ngai bt ¢t twdng trang nao. “Tdnh khong”
nhu nhat thi€t tri... giong nhu trong khdng, & khip noi, nim giit va biét
hé&t moi diéu, moi noi. “Tanh khong” nhu sy binh ding... giong nhu
Khong, binh ding vdi tit ca, khong phan biét thién I&ch bt cit ndi nao.
“T4nh khong” biéu thi tdinh chdt ménh mong... gidng nhu khong, vo
bién, rong 16n va vo tan. “Tanh khong” khong c6 hinh sic va bong
ddng... gidng nhu khong, khong mang ding dap hoic hinh tuéng nao.
“T4nh khong” biéu thi sy thanh tinh... giong nhu khong, ludn ludn trong
sang khong gdn phién nio 6 ué. “Tanh khong” bi€u thi sy ba't dong...
giong nhu khong, luén luon & trang thai dirng chi, ning dong nhung
vudt 1én nhitng ti€n trinh sanh va diét. “Tdnh khong” 4m chi sy phd
dinh tich cyc... phi dinh tit cd nhitng gi c¢6 gi6i han va két thic. “Tdnh
khdng” 4m chi sy phd dinh clia phd dinh... phii dinh tdt c4 Nga chap va
doan diét nhitng chap thd vao tdnh khong. “Tdnh khong” 4m chi sy
khong dat dugc hodc khong nim giit dudc... giong nhu khong gian hay
hu khong, khong luu ddu hodc nim giit phdp nao.

Bit diu Trung Qudn Luan, ngai Long Tho dd dua ra nén ting triét
Iy cia minh bidng tdm sy pht dinh. Khong c¢6 sanh diét, mot, khdc,
doan, thudng, di dén trong dinh thiic duyén khdi. Hay néi mot cdch
khdc vé& cin ban thi ndi diy chi c6 duy nhdt “khong sanh” dudc coi
ngang hang véi tdnh khong. Trong vai chd khic ngai Long Tho ciing
cho riing Duyén khdi 1a tdnh khong. O ddy tanh khong nim trong thuc
tai cia ly Trung Pao nay vuot khdi hai quan di€ém cin ban d6i dii la
hién hitu va khong hién hitu. T4nh khong 1a sy hién hitu tuong d6i clia
chu phdp hoic 1a sy twong d6i. Nhu vay theo Trung Quén Luén thi tinh
khong khdng c6 nghia 12 khong hién hitu tuyét d6i ma l1a sy hién hitu
twong doi. Tanh khong 4m chi badn chit dich thuc clia thuc tai kinh
nghiém hoic diéu gi d6 gidng nhu vay, hinh thic clia ban chit thit clia
cdc hién tugng. Tanh khong bao gdm tit cd nhitng vin dé lién quan
dén quan diém clia Phat gido vé cudc ddi va thé gidi. Ngai Long Tho
da tuyén bd ring Tanh khong nhu mdt ban chit dich thuc cia thuc tai
kinh nghiém: “Véi tinh khong, tat ci déu c6 thé; khdng c6 tinh khong,
tdt cd déu khong thé.” Trong kinh B4t Nha Ba La Mat, tinh khong chi
cho th€ gidi tué giac 1a khong thé tach rdi ra khéi thé gii vong tudng:
“Th& gi6i vong tudng 12 dong véi thé gidi tué gidc (sic 1a dong nhat
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v6i khong), th€ gidi tué gidc 1a dong vdi thé gidi vong tudng (khong thi
ddong vdi sic).”

Theo Kinh Ti€u Khong, Pitc Phat bio A Nan: “Nay A Nan, nhd an
trd vao ‘khong tdnh’ ma bay gid ta dudc an trd vién man nhit.” Vay
thi nghia cda trang thai ‘khong’ 1a gi ma tr d6 Pdc Phat dugc an trd
vao sy vién man nhat? Chinh né 1a ‘Ni€t Ban’ chit khong 1a thi gi
khdc. N6 chinh 13 sy trong ving tit cd nhitng duc lau, hitu 1au va vd
minh. Chinh vi th€ ma trong thién dinh, hanh gid cd ging chuyén héa
su vong dong cuia thiic cho t6i khi nao tim hoan toan la khong va
khong c6 vong tudng. Miic d6 cao nhit clia thién dinh, diét tin tho-
tudng dinh, khi moi ¥ tudng va cdm tho da dirng thi dugc xem nhu 1a
nén ting vitng chic dé€ dat d&€n Ni€t Ban. Pitc Phat bdo X4 Ldi Phat
vé khong nhu sau: “Trong ‘Khdng’ khdng c6 hinh thé, khong c6 cam
xuc, khong cé ni€ém lg, khdong cé tu duy, khong c6 y thitc, khdng c6
mait, tai, miii, ludi, thin va y; khong c6 hinh thé, Am thanh, huong
thom, mui vi, xtic cham va hién hitu; khong c6 ddi tugng clia mit cho
dé&n khong c6 do6i tugng clia y thitc; khong c6 minh, khong ¢é vo minh,
khong c6 sy chAm dit clia minh, cling khong c6 su chAm dit clia vd
minh; cho d&€n khong cé tudi gia va su chét, ciing khong cé su chim
dit ctia tudi gia va sy chét; khong c6 khd dau, khong c6 nguyén nhin
ctia kh6 dau, khong c6 su chdm dit khd dau va khong cé con dudng
dua dé€n sy chdm didt khd dau; khong c6 tri gidc ciing khong c6 sy
thanh tuu tri gidc; vi chdng c6 qua vi tri gidc nio dé thanh tyu. Ngudi
nao tinh thic binh yén do s6ng an lanh trong tué gidc vo thugng thi
thodt ly tat cd. Va ring, vi khong c6 nhitng chuéng ngai trong tim nén
khong c6 s¢ hdi va xa rdi nhitng cudng si mong tudng, d6 1 cifu cinh
Niét Ban vay!”

Trén quan di€m Tuyét P&i, Sunyata c6 nghia 12 “hoan toan khong
c6 ciu tdc cda tu tudng, khdng c6 da nguyén tdnh.” N6i cich khic,
khong tinh dugc st dung noi nguyén 1y c¢6 ham y: ngdn ngit ctia nhan
loai khong thé dién td dudc; né vira “1a” ma ciing vira 1a “khong 1a,”
“vira 13 vira khong 13,” “ching phai 1a ciing khong phai 1a khong 1a,”
pham trii tu tudng hodc thuit ngit déu khong thé 4p dung vio nhitng
thit vira k€ trén dudc. N6 siéu viét trén tu tudng; né6 vo da nguyén
tanh, né 12 mot tong thé, khong thé phan chia thinh nhitng bd phin
dugc. Pic di€m ndi bat nhat ctia tri€t Iy Trung Quan 13 sy st dung
nhiéu 1an hai chit “khdng” va “khong tdnh.” Vi ddy 12 kh4i niém chinh
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y€&u cta hé thong tri€t ly nay, cho nén, hé thong triét 1y nay thudng
dudc goi l1a “hé thong tri€t Iy khong tdnh,” xdc dinh “khong” nhu 1a
dic tanh cda Thyc tai. Chit “khdng” da khi€n cho ngudi ta cim thiy
bdi rdi nhat trong triét 1y Phat gido. Nhitng ngudi khong phai 1a Phat t
da gidi thich né nhu 1a thuyét “hu vo.” Nhung d6 khong phdi la y nghia
clia chit ndy. Trén phuong dién ngit nguyén thi chit gbc clia né 12 “svi,”
c6 nghia 12 “nd 16n ra” hay “banh truéng ra.” C6 diéu ddng tdo mo la
chit “Brhaman” (Ba la mon) c¢6 gbc 1a “brh” hodc “brhm,” ciling ¢
nghia 12 nd 16n hay banh truéng. Theo 13i Pic Phat vé “Khong 1y va
vé nguyén tic clia khong, chit khong dudng nhu duge st dung theo
nghia clia “tdn hitu hoc” trong hau hét cdc kinh vin Phit gido. Su ngu
¥ vé y nghia ngit nguyén cda chit nay dudng nhu khong dugc dién ta
mot cich day dd va tron ven. Theo mdt s& cdc hoc gid cho ring chit
“khong” khong mang y nghia trén phuong dién ton hitu hoc. N6 chi 1a
mot loai 4m thi trén mit “cu cdnh hoc” ma thdi. Nhung rd rang chi
“sunya” dugc diing theo y nghia “tdn hitu hoc,” kém theo ngu ¥ cla
gid tri ludn va bdi cdnh cla citu thé hoc. Theo nghia ton hitu hoc thi
“sunya” 12 mot loai “khdng” ma ddng thdi cling “chita day.” B&i vi n6
khong phdi la mot thi dac biét nao dd, cho nén né c¢6 khd niang trd
thanh moi thit. N6 dugc xem la ddng nhat v6i Ni€t Ban, véi Tuyét Pai,
v6i Thuce Tai.

Tir “khong tanh” 1a danh tif tritu tugng bit ngudn tir chit “sunya”.
N6 c¢6 nghia la sy tude doat chd khong phai 1a vién man. Hai chi
“sunya” va “sunyata” nén dudc hi€u theo tuong quan vdi chit
“svabhava” hay “tu tdnh.” Nghia den cua chit “svabhava” 1a “tu ky.”
Nguyét Xitng cho ring trong tri€t 1y Phat gido, chit nay dugc ding
biang hai cdch: bin chit hay dic tdnh clia mot sy vat, thi du nhu néng
12 ty tdnh hay dic tdnh cla Ia. O trong thé giéi ndy, mot thudc tanh
ludn ludn di theo mot vat, tuyét doi, bat kha phan, nhung khong lién
hé mot cdch bén vitng véi bat cit sy vat nao khdc, ddy dugc biét nhu 1a
tu tdnh hay dic tdnh clia vat 4y. Chit “svabhava” hay tu tdnh 12 phin
nghia clia “tha tdnh” (parabhava). nguyét Xdng néi ring “svabhava 1a
tu tdnh, c4i bin chat ¢t y&u clia sy vat.” Trong khi ngai Long Tho bio
ring “Ky thuc ty tdinh khdng do bat ¢t mot vat nao khdc dem lai, né 1a
vO tic, n6 khong 1& thudc vao bat cit cdi gi, né khong lién hé vé6i bat
cit thit gi khdc hon 13 chinh n6, né khong tuy thudc va vo diéu kién.”
Chit “sunya” can phai dugc hi€u theo hai quan diém. Thi nhat 1a tir
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quan diém cda hién tugng hodc thyc tai kinh nghi€ém, né cé nghia la
“svabhava-sunya,” tifc 1a “tu tdnh khong,” hodc khdng c6 thyc tai tdnh
ctia thuc thé ty ky doc 1ap cla chinh né. Thit nhi 13 tif quan di€ém cla
Tuyét Pai, né c6 nghia 12 “prapanca-sunya,” nghia 1a “hy luan khong,”
hay khong c6 su dién dat bing ngdn ngit khong c6 hy luin, khong do
tu tudng tao thanh, va khong cé da nguyén tanh.

D6i véi tuc d€ hoic thyc tai kinh nghiém thi khong tdnh c6 nghia
12 “vo ty tdnh,” nghia 12 khong cé tu ngd, khong c6 ban chit, vo diéu
kién. N6i cach khdc, khong tdnh 1a chit bao ham “duyén khdi” hodc sy
hoan toan tuong ddi, hd twong 14n nhau clia sy vat. Y tudng nay ciing
dugc chuyén chd bing cdch khic véi thuat ngit “gid danh s& tdc,” su
c6 mat ciia mdt cdi tén khong c6 nghia 1a thyc tai tdnh cia sy vat dugc
goi tén. Nguyét Xing da ndi: “Mdt cdi xe dudc goi nhu vay khi xét t6i
cdc b0 phan ciu thanh cla né nhu banh xe, van van; diéu d6 khong c6
nghia ring chinh cdi xe c6 th€ 1 vat gi khic ngoai nhitng thanh phan
clia né. Pay 12 mot thi du khdc vé tanh tuong d6i hodc sy hd tuong 1in
nhau clia sy vat. Trén phuong dién hd twong nuong nhau ma ton tai thi
‘khong tdnh’ ciing bao ham tinh chit tuong ddi va phi tuyét doi cla
nhitng quan di€m dic thii. Khong tinh di vach 16 ra sy dién rd clia
viéc ti€p nhan bat cit su khdi dau tuyét d6i nao hodc sy két thiic hoan
toan nao; vi vay ‘khong tdnh’ bao ham ‘trung dao’, d6i x{t v6i su vat
theo ban chit clia ching, tranh nhitng khing dinh hodc pht dinh cuc
doan nhu “12” va “khdng 12.” Ngoai nhitng diém trén, trong tri€t hoc
Trung Qudn, ‘khong tdnh’ con c6 nhitng y nghia khdc. D6i véi thuc tai
t0i thugng hay thing nghia d€, khong tdnh con bao ham ban chat phi
khdi niém clia tuyét d6i. P&i vdi hanh gid, khdong tdnh c6 nghia 1a thai
do clia “vd s& dic,” khong bam viu vao sy tuong doi nhu la tuyét doi,
ciing khong bam viu vao sy tuyét doi nhu 12 mot cdi gi dic biét. Pai
Tri PO Luin da dua ra mdt ham y khac vé nguyén 1y ‘khong tanh,” d6
chinh 13 “sy tim ki€m thuc tai” khong thé cudng ciu dudc, né siéu viét
trén ddi song bi€n ddi hiing ngay nay.

Chit ‘khong tdnh’ khdng phdi chi ham ¥ tdn hitu hoc, ma né con
ham y trén phuong dién gid tri ludn. Do bdi tit cd moi sy vat kinh
nghiém déu khong c6 thuc thé, vi thé ching déu khong c6 gia tri. S§ di
chiing ta gin cho nhitng sy vit clia tran thé nhiéu gid tri nhu vay 13 vi
s ngu mudi cia ching ta. Mot khi ching ta 1anh hdi dugc khong tdnh
mot cach chinh xdc thi nhitng bam viu 4y sé ty dong bi€n mat. Khong
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tdinh khong phai chi 1a mot khdi niém trén mat tri thic. Ma su ching
nghiém khong tdnh la phuong tién ctu do. N€u ching ta nim viing
mot cich ding din vé khong tanh, thi né c6 thé din ching ta d&n sy
pht dinh tanh “da tap” clia cdc phdp, c6 thé gidi thodt khéi sy “thodng
hién” cda nhitng cim dd trong ddi song. Thién quin vé ‘khdng tinh’
c6 thé din dén tué gidc B4t Nha hay tri tué siéu viét, 1a thi dem lai
gidi thodt cho hanh gid. Ngai Long Tho da dién dat dugc sy tinh tdy
trong 13i day clia ngai vé ‘khdng tdnh qua bai ké& du6i diy: “Giai thodt
dat dudc bing cédch tiéu trlir cdc hanh vi va 4i duc ich ky. TAt cd céc
hanh vi va 4i duc ich ky déu bit ngudn tir nhitng ciu tric tudng tuong,
chitng coi nhitng sut vAt vo gid tri nhu 13 nhitng su vat ddy gid tri. Su
ciu tdc clia tudng tugng phat sanh tif tic dong clia tAm tri s& cham dit
khi d3 nhan thiic dugc khong tdnh, sy tréng rdng clia sy vat. Khong
tdnh dugc st dung trong tri€t hoc Trung Quén nhu 12 mot biéu tugng
ctia nhitng thit khong thé dién tad dugc. Khi goi Thuc Tai la ‘khong’,
tri€t hoc trung Qudn chi c6 y néi riing n6 1a ‘khong thé dién ta dugc
biang ngdn ngit.” Ngay trong cAu thit nhat clia Trung Qudn Tung, ngai
Long Tho di lam ndi bat 14p diém vé ‘khdng luin’ mot cich ngdi
sang. Lap di€m nay dudc cidu thanh bdi “tdm diéu khong”: khong diét,
khong sanh, khdng doan, khong thudng, khong nhit nguyén, khong da
nguyén, khong tdi, khong di.

“Trang thdi hu khong bi hi€u sai lac” 1a cdch ly giai sai lac khéi
1én tif viéc xem sy am hi€u vé hu khong c6 dugce tir sy hoc chit khdng
nhat thi€t tir sy thé nghiém dai gidc. Trong cdi hi€u sai lac nay, hu
khong & diy 13 ddi tugng clia mot sy 1y gidi vé hu vo, né dugc dong
nhit véi hu vo, hay véi sy phii dinh vé moi tdn tai. Ngugc lai, hu
khong ma nha Thién néi t6i khong c6 lién quan gi d&n khdi niém
thudn tdy tri€t hoc “hu v6” cd. Pay 1a chan khong, khdong nhitng trai
ngugc véi sy ton tai clia cdc sy vat va nhitng phdm chi't clia ching, ma
né chinh 12 nén ting cla sy tdn tai d6. Chinh n6é 1am cho cdc sy vat
hién 16 1&n, chinh n6 mang cdc sy vat d6 va tir quan diém vién gidc, né
tuyét d6i dong nhat vdi cdc sy vat. Vi thé€ ma Kinh B4t Nhi Ba La Mat
Pa nhan manh, “Sic tic thi khong, khdng tifc thi sic” (hinh thic chi 1a
hu khong, hu khong chi 1a hinh thifc ma thoi).
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Emptiness in Buddhist Point of View

The term “Sunyata” terminologically compounded of “Sunya”
meaning empty, void, or hollow, and an abstract suffix “ta” meaning
“ness”. The term was extremely difficult to be translated into Chinese;
however, we can translate into English as “Emptiness,” “Voidness,” or
“Vacuity.” The concept of this term was essentially both logical and
dialectical. The difficulty in understanding this concept is due to its
transcendental meaning in relation to the logico-linguistic meaning,
especially because the etymological tracing of its meaning (sunyata
meaning vacuous or hollow within a shape of thing) provides no
theoretical or practical addition to one’s understanding of the concept.
According to Dr. Harsh Narayan, Sunyavada is complete and pure
Nihilism. Sunyata is a negativism which radically empties existence up
to the last consequences of Negation. The thinkers of Yogacara school
describe “Sunyata” as total Nihilism. Dr. Radhakrishnan says that
absolute seems to be immobile in its absoluteness. Dr. Murti views
Prajna-paramita as absolute itself and said: “The absolute is very often
termed sunya, as it is devoid of all predicates.” According to Chinese-
English Buddhist Dictionary, “the nature void, i.e., the immaterialityof
the nature of all things” is the basic meaning of “Sunyata”.

Emptiness or void, central notion of Buddhism recognized that all
composite things are empty (samskrita), impermanent (anitya) and void
of an essence (anatamn). That is to say all phenomena lack an essence
or self, are dependent upon causes and conditions, and so, lack inherent
existence. Thus, a person is said to be empty of being a “self” because
he is composed of parts that are constantly changing and entirely
dependent upon causes and conditions. However, the concept of
emptiness is viewed by Buddhists as a positive perspective on reality,
because it implies that everything is constantly changing, and is thus
open toward the future. If things possessed an unchanging essence, all
beings would be stuck in their present situations, and real change
would be impossible. Devout Buddhists should try to attain the
realization of emptiness in order to develop the ability to detach on
everything, and utilize all the available time to practice the Buddha-
teachings. The more we practice the Buddha’s teachings, the more we
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approach the attainment of wisdom, that is to say the more we are able
to reach the “direct realization of emptiness,” and we realize the
“emptiness of all things,” the more we can reach the “perfection of
wisdom.”

The purpose of Sunyata refers to the objective of extinguishing
linguistic proliferation and the efforts leading towards this objective:
“Sunyata corresponds to ultimate truth, namely, the state in which
linguistic proliferation has been extinguished; and the meaning of
Sunyata signifies all existent relating to our everyday life in which
Sunyata is an actual established fact.” The term ‘Emptiness’ or
‘Sunyata’ is mainly used as a means to achieve Nirvana or Salvation.
Psychologically, ‘Sunyata’ is detachment. The teaching of Sunyata is to
empty the mind of cravings. Morally, this negation has a positive
effect, namely, preventing one from doing evils and making one love
oneself and others. It is to foster the virtue of compassion.
Epistemologically, Sunyata is an unattached insight that truth is not
absolutely true. It teaches that discursive knowledge does not provide
true wisdom and that enlightenment is the abandonment of conceptual
thinking. Metaphysically, Sunyata means that all things are devoid of
definite nature, characteristic and function, and that metaphysical
views are unintelligible and should be discarded. Spiritually, Sunyata is
freedom, Nirvana or liberation from suffering of the world. Emptiness
is not a theory, but a ladder that reaches out into the infinite. A ladder
is not there to be discussed, but to be climbed. If one does not even
take the first steps on it, it is no use to have the ladder. Thus, Emptiness
is a practical concept for cultivation, not a view for discussion. The
only use of the Emptiness is to help us get rid of this world and of the
ignorance which binds us to it. It has only one meaning which is to help
us transcend the world through wisdom.

According to other Mahayana sutras, “Sunyata” means the true
nature of emperical Reality. It is considered as beyond the Negation or
Indescribable. The Buddha used a number of similes in the Nikayas to
point out the unreality of dharmas of every kind and it is these similes
that have been later used with great effectiveness in Mahayana
philosophical schools, especially of Chinese Buddhist thinkers.
Emptiness implies non-obstruction... like space or the Void, it exists
within many things but never hinders or obstructs anything. Emptiness
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implies omnipresence... like the Void, it is ubiquitous; it embraces
everything everywhere. Emptiness implies equality... like the Void, it
is equal to all; it makes no discrimination anywhere. Emptiness implies
vastness... like the Void, it is vast, broad and infinite. Emptiness
implies formlessness or shapelessness... like the Void, it is without
form or mark. Emptiness implies purity... like the Void, it is always
pure without defilement. Emptiness implies motionlessness... like the
Void, it is always at rest, rising above the processes of construction and
destruction. Emptiness impliesthe positive negation... it negates all that
which has limits or ends. Emptiness implies the negation of negation...
it negates all Selfhood and destroys the clinging of Emptiness.
Emptiness implies unobtainability or ungraspability... space or the
Void, it is not obtainable or graspable.

At the beginning of Madhyamika Sastra, Nagarjuna gives the
fundamentals of his philosophy by means of eight negations. There is
neither origination, nor cessation, neither permanence nor
impermanence, neither unity nor diversity, neither coming-in nor
going-out, in the law of Pratityasamutpada (Dependent Origination).
Essentially, there is only non-origination which is equated with
Sunyata. Elsewhere he also states that Pratityasamutpada is called
Sunyata. Here Sunyata referring as it does to non-origination, is in
reality the Middle path which avoids the two basic views of existence
and non-existence. Sunyata is the relative existence of things, or a kind
of relativity. So, according to the Madhyamika, sunyata does not means
absolute non-being, but relative being. Emptiness implies the true
nature of empirical Reality or what is the same, the form of true nature
of all phenomena. This subject matter of sunyata will cover all the
questions concerning the Buddhist outlooks on life and world.
Nagarjuna claimed Sunyata as the true nature of empirical Reality:
“With sunyata, all is possible; without it, all is impossible”. In the
Prajna-Paramita Sutra, Sunyata refers to the world of enlightenment,
but it also stated that this world of enlightenment is not separate from
the world of delusion: “The world of illusion is identical with the world
of enlightenment (form is identical with void), and the world of
enlightenment is identical with the world of illusion (void is identical
with form).”
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According to the Culla Sunnata Sutta, the Buddha affirmed
Ananda: “Ananda, through abiding in the ‘emptiness’, I am now
abiding in the complete abode or the fullness of transcendence.” So,
what is the emptiness from that the Buddha abides in the fullness of
transcendence? It is nothing else but “Nirvana”. It is empty of cankers
of sense-pleasure, becoming and ignorance. Therefore, in meditation,
practitioners try to reduce or eliminate the amount of conscious
contents until the mind is completely motionless and empty. The
highest level of meditation, the ceasing of ideation and feeling, is often
used as a stepping stone to realization of Nirvana. The Buddha told
Sariputra about Emptiness as follows: “In Emptiness there are no form,
no feelings, no perceptions, no actions, no consciousnesses; ho €ye, no
ear, no nose, no tongue, no body, and no mind; no form, sound, odour,
taste, touch or mind object; no eye-elements until we come to no
elements of consciousnesses; no ignorance and no extinction of
ignorance; no old age and death, and no extinction of old age and
death; no truth of sufferings, no truth of cause of sufferings, of the
cessation of sufferings or of the path. There is no knowledge and no
attainment whatsoever. By reason of non-attachment, the Bodhisattva
dwelling in Prajnaparamita has no obstacles in his mind. Because there
is no obstacle in his mind, he has no fear, and going far beyond all
perverted view, all confusions and imaginations... This is a real
Nirvana!”

From the standpoint of the Absolute, Sunyata means “Devoid of, or
completely free of thought construct, devoid of plurality.” In other
words, sunyata as applied to tattva signifies that: it is inexpressible in
human language; that ‘is’, ‘not is’, ‘both is’, and ‘not is’, ‘neither is’ nor
‘not is’, no thought, category or predicative can be applied to it. It is
transcendental to thought; it is free of plurality, that it is a Whole which
can not be sundered into parts. The most striking feature of
Madhyamaka philosophy is its ever, recurring use of “sunya” and
“sunyata.” So central is this idea to the system that it is generally
known as “Sunyavada,” i.e., the philosophy that asserts “Sunya” as the
characterization of Reality. Sunya is a most perplexing word in
Buddhist philosophy. Non-Buddhists have interpreted it only as
nihilism. But that is not what it means. Etymonogically it is derived
from the root “svi” which means “to swell” or “to expand.” Curiously
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enough, the word Brahman is derived from the root “brh™ or “brhm”
which also means “to swell” or “to expand.” According to the Buddha’s
teaching on Sunya tattva and the ‘sunya principle’, the word sunya
seems to have been used in an ontological sense in most of Buddhist
contexts. The implication of the etymological signification of the word
does not seem to have been fully worked out. According to some
scholars the word “sunya” has no ontological signification. It has only a
soteriological suggestion. But the word “sunya” has obviously been
used also in an ontological sense with an axiological overtone and
soteriological background. In the ontological sense, “sunya” is the void
which is also fullness. Because it is nothing in particular, it has the
possibility of everything. It has been identified with Nirvana, with the
Absolute, with Supreme Reality or Paramartha, with Reality or Tattva.

Sunyata is an abstract noun derived from “sunya.” It means
deprivation and suggests fulfillment. The word “sunya” and “sunyata”
will best be understood in connexion with “svabhava.” Svabhava
literally means ‘own being.” Candrakirti says that this word has been
used in Buddhist philosophy in two ways: the essence or special
property of a thing, e.g., ‘heat is the svabhava or special property of
fire.” In this world an attribute which always accompanies an object,
never parts from it, that, not being indissolubly connected with any
thing else, is known as the svabhava, i.e., special property of that
object; svabhava (own-being) as the contrary of parabhava (other-
being). Candrakirti says, “Svabhava is the own being, the very nature
of a thing.” While Nagarjuna says: “That is really svabhava which is
not brought about by anything else, unproduced (akrtrimah), that which
is not dependent on, not relative to anything other than itself, non-
contingent, unconditioned.” The word “sunya” has to be understood
from two points of view. First, from the point of view of phenomena or
empirical reality, it means “svabhava-sunya,” i.e. devoid of svabhava
or independent, substantial reality of its own. Second, from the point of
view of the Absolute, it means “prapanca-sunya,’ i.e. devoid of
prapanca or verbalization , thought construct and plurality. According to
Buddhism, there is not a thing in the world which is unconditionally,
absolutely real. Everything is related to, contingent upon, conditioned
by something else.
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In reference to “vyavahara” or empirical reality, sunyata means
devoidness of self-being, of unconditioned nature (naihsvabhava). In
other words, it connotes conditioned co-production or thorough going
relativity (pratiyasamutpada). This idea is conveyed in another way by
the term, “derived name” (upadayaprajnapti) which means that the
presence of a name does not mean the reality of the named.
Candrakirti says “A chariot is so named by taking into account its parts
like wheel, etc; it does not mean that the chariot is something different
in its own right apart from its constituent parts.” This is another instant
of relativity. As relativity, sunyata also connotes the relative, non-
absolute nature of specific views. Sunyata exposes the folly of
accepting any absolute beginning or total cessation and thus connotes
taking things as they are and avoiding the extremes ‘is’ and ‘is not’
(madhyamapratipat). Over and above these views, there are other
senses in which the word sunyata has been used in Madhyamaka
philosophy. In reference to “ultimate reality” (paramartha), sunyata
connotes the non-conceptual nature of the absolute. In reference to the
practitioner, sunyata implies his attitude of skillfulness of non-clinging
to the relative as the absolute or to the absolute as something specific
(aunpalambha). The Mahaprajna-paramita Sastra brings out another
implication of the sunyata principle, the irrepressible longing for the
Real, beyond the passing show of mundane life.

Sunyata is not merely a word of ontological signification. It has
also an axiological implication. Since all empirical things are devoid of
substantial reality, therefore they are ‘worthless’. It is because of our
ignorance that we attach so much value to worldly things. Once sunyata
is properly understood, the inordinate craving for such things will
automatically disappear. Sunyata is not merely an intellectual concept.
Its realization is a means in salvation. When rightly grasped, it leads to
the negation of the multiplicity of the dharmas and of detachment from
the ‘passing show’ of the tempting things of life. Meditation on sunyata
leads to transcendental wisdom (prajna) which brings about the
emancipation of the practitioner from spiritual darkness. Nagarjuna
puts the quintessence of his teachings about sunyata in the following
verse: “Emancipation is obtained by the dissolution of selfish deeds
and passions. All selfish deeds and passions are by imaginative
constructs which value worthless things as full of worth. The
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imaginative constructs (vikalpas) are born of activity of the mind
ceases when Sunyata, emptiness or hollowness of things is realized.”
Sunyata is used in Madhayamka philosophy as a symbol of the
inexpressible. In calling Reality sunya, the Madhyamika only means to
say that it is inexpressible (avacya, anabhilapya). In the very first verse
of Madhyamaka Karida, Nagarjuna makes the standpoint of Sunyavada
luminously Prominent. The standpoint consists of the eight notions:
Beyond destruction, beyond production, beyond dissolution, beyond
eternity, beyond oneness, beyond plurality, beyond ingress, beyond
egress.

Falsely understood Emptiness is the misunderstanding of the
teaching of emptiness arises from the concept that understanding of
emptiness can be acquired from learning, not neccesarily from the
experience of enlightenment. In this misunderstanding, emptiness is
understood as mere nothingness, as a negation of all existence. In the
contrary, emptiness, as it is spoken of in Zen, had nothing to do with
this purely philosophical concept of nothingness. It is an emptiness that
is not the opposite of the existence of all things and their properties but
rather the basis of this existence, and bears it and, from the standpoint
of complete enlightenment, is absolutely identical with it. Thus, the
Mahaprajnaparamita-hridaya-sutra emphasizes, “Form is no other than
emptiness, emptiness is no other than form.”
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Chuong Nam Muoi Hai
Chapter Fifty-Two

Tam Bdo & Quy Y Tam Bdo

1. So Lugc Vé Tam Bao:

Nén méng trong Phat Gido la Tam Bdo: Phat, Phdp, va Ting.
Trong khi Phat Thich Ca 1a ngdi thtt Nhat cia Tam Bdo, thi phéap cta
Ngai 1a ngdi Hai, va Ting doan 12 ngdi Ba. TAt cd ba ngdi nay dudc
coi nhu 12 sy thi hién cla chu Phat. Thi nhdt la Phdt Bdo: Phat la
DPang da dat dudc toan gidc din dén sy gidi thodt hoan toan khdi luan
hdi sanh t&r. Danh tir Phat khong phai 13 danh tir riéng ma 14 mot tén
goi “Pang Gidc Ngo” hay “Pang Tinh Thic.” Thdi tir ST Pat Pa khong
phdi sanh ra d€ dugc goi 1a Phat. Ngai khong sanh ra 13 tu nhién gidc
ngd. Ngai cling khong nhd an dién cda bat ctt mot dang siéu nhién
ndo; tuy nhién sau nhiéu cd ging lién tuc, Ngai di gidc ngd. Hién
nhién ddi v6i Phat i, nhitng ngudi tin tudng vao luin hdi sanh ti, thi
Ditc Phat khong phai d&€n vdi cdi Ta Ba nay 1an thit nhat. Nhu bat c
chiing sanh nao khic, Ngai di trdi qua nhiéu ki€p, di tirng luin hdi
trong th& gian nhu modt con vat, mot con ngudi, hay mot vi than trong
nhiéu ki€p tdi sanh. Ngai dd chia x& s6 phan chung clia tit ci chiing
sanh. St vién min tim linh ctia Pic Phat khong phai va khong thé 1a
k&t qui cta chi modt ddi, ma phdi dude tu luyén qua nhiéu ddi nhiéu
ki€p. N6 phdi trdi qua mot cudc hanh trinh dai ding ding. Tuy nhién,
sau khi thanh Phat, Ngai dd khing dinh bit ctt chiing sanh nao thanh
tdm ciing c¢6 thé vuot thodt khdi nhitng vuéng mic d€ thanh Phat. TAt
cd Phat tif nén ludn nhé ring Phat khong phdi 1a thin thanh hay siéu
nhién. Ngai cling khong phdi 12 mot ddng citu thé citu ngudi biing cich
tu minh gdnh 14y gdnh niing toi 18i clia chiing sanh. Nhu chiing ta, Phat
cling sanh ra 1a mot con ngudi. Sy khac biét gitta Phat va pham nhan la
Phat da hoan toan gidc ngd, con pham nhian vin mé md tim t6i. Tuy
nhién, Phat tinh vin luon ddng ding trong chiing sanh moi loai. Trong
Tam Bdo, Phit 1a dé nhat bdo, phdp 1a dé nhi bdo va Ting la dé tam
bdo. Theo Pao Xudc (562-645), mdt trong nhitng tin do 16i lac cia
Tinh D6 Tong, trong An Lac TAp, mdt trong nhitng ngudn tai liéu chinh
clia gido phdp Tinh P9, chu Phit cifu do chiing sanh bing bon phuong
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phép. Thit nhit 13 bing khiu thuyé&t nhu dudce ky tdi trong Nhi Thap Bo
Kinh; th nhi la bing tuéng hio quang minh; thi ba 1a bing vd lugng
ditc dung than thong dao luc, di cdc thif bi€n hda; va thi tu 1 bing
cdc danh hi€u cia cdc Ngai, ma, mot khi chiing sanh thot 1én, sé trir
kht nhitng chuéng ngai va chic chin s& ving sanh Phat tién.

Thit nhi la Phdp Bdo: Phap 12 mot danh tif ric r6i, khé xit dung cho
ding nghia; tuy vdy, phdp la mdt trong nhitng thuit ngit quan trong va
thi€t y&u nhat trong Phat Gido. Thi nhat, theo Phan ngit, chit “Phap”
phdt xuat tir cin ngit “Dhri” ¢6 nghia 12 cAm ndm, mang, hién hitu,
hinh nhu lu6n ludn c6 mot cdi gi d6 thudc ¥ tudng “ton tai” di kém vdi
n6. Y nghia thong thudng va quan trong nhit cia “Phdp” trong Phat
gido 1a chan ly. Thd hai, phdp dugc dung v6i nghia “hién hitu,” hay
“hitu thé,” “ddi tugng,” hay “sy vat.” Thi ba, phdp ddng nghia vdi
“dtrc hanh,” “cong chanh,” “chuén tic,” vé ca dao dic va tri thitc. Thit
tut, ¢6 khi phdp dugc ding theo ciach bao ham nhat, gdm ti't cd nhiing
nghia 1y vira k&, nén ching ta khong thé dich ra dugc. Trong trudng
hgp ndy cach t6t nhit 13 ct d€ nguyén goc chi khong dich ra ngoai
ngit. Ngodi ra, Phap con Ia luat vii tru hay trat ty ma thé gidi chiing ta
phdi phuc tong. Theo dao Phat, diy 1a luat “Luin Hdi Nhan Qua”.
Phdp con 12 moi hién tugng, sy vat va bi€u hién cda hién thuc. Moi
hién tugng déu chiu chung ludt nhian qua, bao gdm ca cot tiy gido
phdp Phit gido. Trong Phit gido, Phdp la gido phdp clia Phit hay
nhitng 15i Phat day. Con dudng hi€u va thuong ma Dic Phat da day.
Phat day: “Nhitng ai thdy dudc phdp la thdy dudc Phat.” Van vat dugc
chia 1am hai loai: vat chit va tinh than; chat liéu 13 vat chit, khong
phdi vat chat Ia tinh than, 1a tAm. Toan bd gido thuyé&t Phat gido, cic
quy tic dao dic bao gdm kinh, luat, gidi.

Theo Gido Su Junjiro Takakusu trong Cuong Yé&u Tri€t Hoc Phat
Gido, chit Dharma c¢6 nim nghia. Thi nhat, Dharma 13 cdi dudc nim
gift hay 1y tuéng néu chiing ta gi6i han ¥ nghia clia né trong nhitng tic
vu tAm 1y ma thoi. Trinh d6 cda 1y tudng niy sé sai biét tlly theo su
ti€p nhan clia mdi c4 th€ khdc nhau. G Pic Phat, né 1a su toan gidc
hay vién min tri (Bodhi). Thit nhi, Dharma 1a 1y tudng dién td trong
ngdn tir s& 12 gido thuyét, gido 1y, hay gido phdp cia Ngai. Thit ba, Iy
tudng dé ra cho cdc dé tif cia Ngai 1a lut nghi, gi6i cAm, gidi dicu,
ddc ly. Thi tu, ly tudng 12 dé chiing ngd sé 1a nguyén ly, thuyét 1y,
chin ly, 1y tinh, ban tinh, luat tic, diéu kién. Thi nim, ly tudng thé
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hién trong mot y nghia tdng quat sé& 1a thyc tai, sy kién, sy thé, yé&u to
(bi tao hay khong bi tao), tim va vat, ¥ thé€ va hién tugng. Theo phdi
Trung Quén, chit Phdp trong Phat Gido c¢6 nhiéu y nghia. Nghia rong
nha't thi né 14 ning lyc tinh than, phi nhan cdch bén trong va diing sau
tdt cA moi sy vat. Trong dao Phat va tri€t hoc Phat gido, chit Phdp gdm
c6 bon nghia. Thit nhi't, Phap c6 nghia 1a thyc tai t8i hdu. N6 vira siéu
viét vira & bén trong th€ gidi, va cling 12 luat chi phoi th€ gidi. Thif nhi,
Phdp theo y nghia kinh dién, gido nghia, tdn gido phap, nhu Phat Phip.
Thit ba, Phip c6 nghia 13 sy ngay thing, ditc hanh, 1ong thanh khin.
Th tu, Phdp c6 nghia 12 thanh t§ clia sy sinh ton. Khi dung theo nghia
niy thi thudng dudc dung cho s& nhiéu. Theo nghia clia Phan ngi,
Phép 12 mot danh tir ric r6i, khé x{t dung cho ding nghia; tuy vay,
phdp 1a mot trong nhitng thudt ngit quan trong va thi€t y&u nhit trong
Phit Gido. Phdp c¢6 nhiéu nghia. Do g&c chit Phan “dhr” cé nghia la
“ndm gilt” hay “mang vac”, hinh nhu ludn luén c6 mot cai gi dé thudc
y tudng “ton tai” di kém véi né. Nguyén thidy né c6 nghia 13 luat vii
tru, trit ty I6n ma ching ta phdi theo, chii y&u la nghiép luc va tdi sinh.
Hoc thuyé&t clia Phat, ngusi dau tién hi€u dude va néu nhitng luat ndy
1én. Ky that, nhitng gido phdp chin that di c6 trudc thdi Phat lich s,
ban than Phat chi 12 mot bi€u hién. Hién nay tir “dharma” thudng dugc
diing @€ chi gido phdp va sy thuc hinh clia dao Phat. Phdp con 12 mot
trong “tam bdo” theo d6 ngudi Phat t& dat thanh sy gidi thoat, hai
“bdo” khac 1a Phiat bdo va Tang bao.

Ngoai ra, chit Phdp con c¢6 nghia 1a nhitng 16i day clia Pic Phat
chuyén chd chin 1y. Phuong cich hiéu va yéu thuong dudc Pic Phat
day trong gido phdp clia Ngai. Pic Phat day gido phap cia Ngai nhim
gitp chiing ta thoat khdi khd dau phién nio do nguyén nhin cudc sdong
hiing ngay va dé cho chiing ta khdi bi mit nhan phdm, ciing nhu khong
bi sa vao dc dao nhu dia nguc, nga quy, sdc sanh, vin van. Phap nhu
chi€c bé cho chiing ta cdi gi d6 d€ bam viu khi chiing ta triét tiéu
nhitng vuéng mic giy cho chiing ta khd dau phién nio va lin troi bén
bd sanh tir. Phat phdp chi nhitng phuong cich roi sing ndi tim, nhim
gitip cho chiing ta vugt thodt bién ddi dau khd dé ddo dugc bi ngan
Nié€t Ban. Mot khi da ddo dugc bi ngan, thi ngay cd Phat phdp ciing
phdi xa bd. Phdap khong phéi 1a mot ludt 1€ phi thudng tao ra hay ban
bd bdi ngudi nao d6. Theo Pic Phit, than thé clia ching ta 1a Phap,
tam ta 1a Phdp, toan bo vii tru 12 Phap. Hi€u dudc thin, tim va nhitng
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diéu kién trin thé& 12 hi€u dugc Phap. Phdp tir vo thi vo chung ma tat
cd moi hién tugng theo nhan duyén tiy thudc vao d6. Phdp bao gdm
nhitng 15i day va nhitng bai thuyé&t phdp ctia Phat Thich Ca Mau Ni
trong Ay da gidi rd y nghia cia Nhit Thé Tam Bio va con dudng di
dé&n thé hién dudc né. Phap bdo, bao gdm nhitng bai gidng, bai thuyét
phdp clia chu Phat (tifc 12 nhitng ddng gidc ngd vién man) nhu da thay
trong cdc kinh dién va ban vin Phat gido khdc vin dugc phat trién.
Theo Kinh B4t Nha Ba La Mat Pa TAm Kinh, bdn chat clia chu phap
déu khong sanh, khdng diét, khong nhd, khong sach, khong ting,
khong gidm. Ditc Phat day: “Nhitng ai thd'y dudc Phap 1a thay Ta.”
Thit ba la Tang Bdo: Tt Bic Phan “Sangha” dugc dung d€ chi cho
“Cong ddng Phat tr.” Theo nghia hep, tif ndy c6 thé dudc dung cho
chu Tang Ni; tuy nhién, theo nghia rOng, theo nghia rong, Sangha dm
chi ca ti ching (Ting, Ni, Uu Ba Tic va Uu Ba Di). Phit t tai gia
gdm nhitng Uu Ba Té4c va Uu Ba Di, nhitng ngudi da tho ngii gidi. TAt
ca tif chiing ndy déu ddi hdi phai chinh thirc tho gidi lut; gidi luat ty
vién gidi han giita 250 va 348 giGi; tuy nhién, con sd gi6i luat thay ddi
gifta luat 1& khdc nhau cia cédc truyén thong. Mot diéu bit budc tién
khdi cho ca tf ching 1a 1€ quan d4nh hay quy-y Tam Bao: Phat, Phdp,
Ting. Ting bdo, bao gdm cdc mon dé duong thdi tu tAp va thé hién
chin 1y cttu @6 ctia Nhat Thé Tam Bdo diu tién dugc Phat Thich Ca
Mau Ni khai thi. Sangha, nguyén 13 ti€ng Phan nghia 13 doan thé Ting
Ni, dich ra chit Han la hoa hgp ching. Ly hoa la cung ching dugc ly
vO vi gidi thoat. Than hoa ciing &, khidu hoa vo tranh, ki€n hoa ddng
gidi, 1gi hoa dong quan, va gidi hoa dong tu. Ting Ni 13 cdc vi da rdi
bd nép sdng gia dinh dé tu tAp Phat Phap. Thudng thudng ho chi giit lai
vai mén can ding nhu' y 4o, bat khat thuc, va 1udi lam cao rau téc. Ho
huéng dé€n viéc tir bd nhitng nhu ciu tu hitu vat chit. Ho tip trung tu
tudng vao viéc phdt trién ndi tim dé dat dé€n sy thong hi€u ban chat
clia van hitu bing c4ch sdng thanh tinh va don gidn. Cong dong Ting
Ni va Phat t& cing nhau tu hanh chdnh dao. Tang gia con c6 nghia la
mdt hoi ddng, mot tAp hogp, hdi ching Ting vdi it nhat tir ba d&€n bon vi
Ting, dudi mot vi Tang chd. Tiang gid hay cong dong Phit gido. Tuy
nhién, theo nghia hep Sangha 4m chi cdng ddng tu si; tuy nhién, theo
nghia rong, Sangha 4m chi cd t& ching (tdng, ni, vu ba tic va uu ba di).
Thong thudng, chiing gdm ba hay bon vi Ty Kheo hop lai véi nhau,
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dudi sy chd tri clia mot vi Tang cao ha, d€ cling nhau phat 16 sdm hdi,
tim ra giai phdp thda ding, hay tho gidi.

II. Cdc Loai Tam Bdo:

TAt c Phat tir déu bi€t nén méng trong Phiat Gido 12 Tam Bio,
khong tin, hay khong ton kinh Tam Bao thi khong thé nao cé dugc nép
song Phat gido. Ngudi ta dinh nghia Tam Bdo theo nhiéu cdch khic
nhau. Thit nhdt la Nhdt Thé Tam Bdo: “Phat Ty Lo Gid Na la sy biéu
thi sy thé hién ctia th€ gidi Tanh Khong, cla Phat tdnh, clia tinh Binh
Ping V6 Ngai. Phdp tir vo thi vo chung ma tit cA moi hién tugng theo
nhin duyén tiy thuéc vao d6. Su hoa hgp gitta Phat Ty Lo Gid Na va
Phép (hai y&u t6 trén) tao thanh toan bd thyc tai nhu nhitng bac gidc
ngd kinh nghiém.” Mot ngudi khong nhian ra Nhat Thé Tam Bao thi
khong thé nao hi€u siu y nghia sy gidc ngd ctia Pitc Phat Thich Ca
Mau Ni, khdng thé ddnh gid su quy bdu vd ciing clia nhitng 15i Ngai
day, ciing nhu khong thé 4p 4 hinh dnh chu Phat nhu nhitng thuc thé
sinh dong. Lai nita, Nhat Thé Tam Bao s& khong dudc bi€t d€n néu néd
khong duge Phat Thich Ca Mau Ni thé hién noi than tim Ngai va con
dudng thé hién do Ngai trién khai ciing vdy. Cudi ciing, khong cé
nhirng ngudi gidc ngd theo con dudng clia Phat trong thdi dai ching ta
khich 1& va din dit ngudi khidc theo con dudng Ty Ngod ndy thi Nhat
Thé Tam Bao chi 12 mdt 1y tudng xa xdi. Cau chuyén lich st cudc ddi
biic Phat Thich Ca s€ 1a cau chuyén lich st kho héo vé nhitng 16i Phat
day, hoic sé& 1a nhitng chuyén triru tugng vo hdn. Hon nita, khi mdi
chiing ta thé hién Nhit Thé Tam Bio, thi nén méng cia Tam Bao
khong gi khiac hon chinh ty tinh ctia minh. Hanh gid tu Phat ma khong
nhan ra Nhat Thé Tam B3o thi khong thé nao hi€u siu y nghia sy gidc
ngd ctia Pitc Phat Thich Ca Mau Ni, khong thé danh gid sy quy bau vo
cling ctia nhitng 15i Ngai day, ciing nhu khong thé 4p G hinh dnh chu
Phat nhu nhitng thuc thé sinh dong. Lai nita, Nhat Thé Tam Bao sé&
khong dudc biét d€n néu né khong dugc Phat Thich Ca Mau Ni thé
hién noi than tAm Ngai va con dudng thé hién do Ngai trién khai ciing
vay. Cudi cuing, khong c6 nhitng ngudi gidc ngd theo con dudng cla
Phat trong thdi dai ching ta khich 1& va din ddt ngudi khic theo con
dudng Ty Ngd ndy thi Nhat Thé Tam Bo chi 1a mot 1y tudng xa xi.
Cau chuyén lich st cuéc ddi Pic Phat Thich Ca s€ 1a ciu chuyén lich
stt kho héo vé nhitng 15i Phat day, hoic sé 1a nhitng chuyén tritu tugng
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v6 hon. Hon nita, khi mdi ching ta thé hién Nhit Thé Tam Bdo, thi
nén méng clia Tam Bao khong gi khac hon chinh tu tdnh clia minh.
Thién su Bich Trugng Hoai Hai day: "TAm 12 Phit va khong cin thiét
phai st dung vi Phat nay dé di tim Phat. TAm 132 Phdp va khong cin
thi€t phai sit dung Phap nay dé di tim Phdp. Phat va Phdp khong phai
12 hai thyc thé riéng biét nhung cling gép lai d€ tao thanh Ting gia.
D6 1a y nghia ctia Tam Bido Nhat Thé. Kinh dién c6 néi ring: 'TAm,
Phat, ching sanh: gitta cd ba y niém d6, khong mot mdy may khdc
bi¢t.' Khi ban gilt dugc thin, tim va 161 néi thanh tinh, ching ta néi
ring mdt vi Phat vira din sanh trong th€ gian nay. Khi c4 ba déu 6 ué,
chiing ta néi riing mot vi Phit vira bi triét tiéu." Thit nhi la Hién Tién
Tam Bdo: “Phat 1a Pidc Phat Lich St Thich Ca Mau Ni, ngudi da thé
hién noi chinh minh sy that cia Nhat Thé Tam Bdo qua sy thanh tuu
vién min cia Ngai. Phiap bao gdm nhitng 15i day va nhitng bai thuyé&t
phdp cta Phat Thich Ca Mau Ni trong 4y da gidi rd ¥ nghia clia Nhat
Thé Tam Bio va con dudng di d&€n thé hién dudc né. Ting 1a nhitng
mon dé truc ti€p cla Pic Phat Thich Ca Mau Ni, bao gdm ludn ci
nhitng dé ti trong thdi Ngai con tai thé, dd nghe, tin, va thuc hién noi
ban than ho Nhat Thé Tam Bio ma Ngai da chi day. Mot chiing phai
c6 it nhat 1a ba vi TangTir Bic Phan diing d€ chi cho “Cong dong Phat
tt.” Theo nghia hep, tir nay c6 thé dudc dung cho chu Ting Ni; tuy
nhién, theo nghia rong, theo nghia rong, Sangha dm chi ca t& ching
(Tang, Ni, Uu Ba Tic va Uu Ba Di). Phat tif tai gia gdm nhitng Uu Ba
Tidc va Uu Ba Di, nhitng ngudi da tho ngii gidi. Tat cd ti ching nay
déu doi hdi phdi chinh thifc tho gidi luat; gidi luat ty vién giGi han giita
250 va 348 gidi; tuy nhién, con s6 gidi luat thay ddi giira luat 1é khac
nhau ciia cdc truyén thong. Mot diéu bit budc tién khdi cho ci td
chiing 12 1& qudn ddnh hay quy-y Tam Bdo: Phat, Phdp, Ting.” Tho tri
Phat B4do bao gdbm sy thd cling hinh tugng chu Phit nhu di dugc truyén
dé&n chiing ta. Tho tri Phiap bdo bao gdm nhitng bai gidng, bai thuyét
phdp ctia chu Phat (tifc 12 nhitng dang gidc ngd vién min) nhu da thdy
trong cdc kinh dién va ban vin Phat gido khic vin dugc phat trién.
Tho tri Ting bio bao gdm cidc mon dé duong thdi tu tap va thé hién
chian Iy cttu @6 ctia Nhat Thé Tam Bio diu tién dugc Phat Thich Ca
Mau Ni khai thi.
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II1. Quy-Y Tam Bdo:

Quy Y Tam B4o 1a tin vao Phat gido va vé nuong ndi ba ngdi Tam
Bdo. Quy Y Tam Bdo 1a ba trong nhitng ctta ngd quan trong di vao dai
gidc. Ngudi Phat tf ma khong quy y Tam Bdo sé& c6 nhiéu van dé tr§
ngai cho sy ti€n bd trong tu tip. N&u khdng c6 dip than cin chu Ting
(Ting Bio) d€ dugc chi day din dit. Kinh Phat thudng day, “khdng
quy y Tiang dé doa sic sanh.” Khong quy-y Ting chiing ta khong c6
guong hanh lanh dé€ bit chudc, ciing nhu khong c6 ai dwa dudng chi 161
cho ta lam lanh 1dnh dc, nén si mé phat khdi, ma si mé 1a mot trong
nhitng nhin chinh dua ta t4i sanh vao c¢di siic sanh. N&u khong cé dip
than can Phap d€ tim hi€u va phin biét chdnh ta chian nguy. Do dé
tham duc diy 1&én, ma tham duc 12 mot trong nhitng nhan chinh dé tdi
sanh vao cdi nga quy. Vi th€ ma kinh Phat luon day, “khdng quy y
phip d& doa nga quy”. Khong dudc dip than cin vdi chu Phit ching
nhitng khdng cdm dudc hdng 4n clia quy ngai, ma khong cé dip bit
chudc diic tir bi ctia cdc Ngai. Do d6 sin han ngay mdt ting, ma sin
han 1a mdt trong nhitng nguyén nhan chinh clia dia nguc. Vi th€ ma
kinh Phat luon day, “khong quy y Phat dé bi doa dia nguc”. Trong Kinh
Phip Cd, Pitc Phit day: “Vi sg hdi bAt an ma dén quy-y than nii, quy-
y ritng cdy, quy-y miéu thd tho than (188). Nhung d6 ching phai la chd
nuong dya yén 8n, 1a chd quy-y tdi thuong, ai quy-y nhu th€ khd nio
van con nguyén (189). Trai lai, quy-y Phat, Phdp, Ting, phdt tri hué
chon chanh (190). Hi€u thau bon 1& mau: biét khd, biét khd nhan, biét
khé diét va biét tim chi Thdnh dao, diét trir hét khd ndo (191). 6 1a
chd quy-y an 8n, 1a chd quy-y tSi thugng. Ai quy-y dugc nhu vay mdi
gii thodt khd dau (192).”

Mudn quy y Tam Bao, truSc hét ngudi Phat tif nén tim dé€n mot vi
thay tu hanh gidi dic trang nghiém d€ xin lam 1& quy y tho gidi trudc
dién Phat. Pudc nhian 1am dé ti¥ tai gia sau nghi thiic sdm hdi va 1ap lai
nhitng 13i mot vi Ting vé quy y. Quy y Phat vi dao su vo thugng. Tu
quy y Phat, duong nguyén chiing sanh, thé gidi dai dao, phit vd thugng
tam (1 lay). Quy y Phdp thin y luong dudc. Tu quy y Phip, duong
nguyén ching sanh, thim nhép kinh tang, tri hué nhu hai (1 lay). Quy y
Tang dé t& tuyét voi clia Phat. Ty quy y Tang, dudng nguyén ching
sanh, thong 1y dai ching, nhit thi€t vd ngai. Trong lic ling nghe ba
phdp quy-y thi 1dong minh phai nhat tim huéng vé Tam Bio va tha thiét
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phdt nguyén giit ba phap &y tron ddi, du gidp hoan cdnh ndo ciing
khong bién ddi.

V& nuong v6i Phat, Phdp, Ting. Ngudi thanh tim quy y Tam Bio
sé& khdng con sa vao cic dudng dit nita. HEt ki€p ngudi sé dugc sanh
vao cdc coi trgi. Pa 1a Phat t& thi phdi quy-y ba ngdi Tam Bdo Phat
Phdp Ting, nghia 1a cung kinh nuong vé v&i Phat, tu theo gido phdp
ctiia Ngai, cling nhu ton kinh Tang Gia. Phat t& thé nguyén khdng quy
y thién than quy vat, khong thd ta gido, khong theo tdn hitu, d4c ddng.
Quy y 1a trd vé& nuong twra. C6 nhiéu loai nuong twa. Khi con ngudi cAm
thdy bt hanh, ho tim d&€n ban be; khi 4u lo kinh sg ho tim vé nuong
ndi nhitng niém hy vong 4o huyén, nhitng niém tin vd cin ci; khi 1am
chung ho tim nuong tya trong sy tin tudng vao canh trdi vinh cttu. Bic
Phat day, khong chd nao trong nhitng noi 4y 1a nhitng noi nuong tua
that sy cung tng cho ta trang thdi thodi mdi va chiu todn that su. Pdi
vdi ngudi Phat ti thi chuyén quy-y Tam Bdo 12 chuyén cin thiét. L&
quy-y tuy 12 mot hinh thifc t6 chic don gidn, nhung rit quan trong ddi
vdi Phat tir, vi ddy chinh 13 budc dau tién trén dudng tu hoc d€ ti€n vé
huéng gidi thodt va gidc ngd. Py ciing 1a co hdi diu tién cho Phat ti
nguyén tinh tin gilt ngii gidi, in chay, tung kinh niém Phat, tu tim,
dudng tanh, quyét tAm theo diu chan Phat dé tu gitp minh ra khéi
sanh ti luan hoi.

Quy-y 12 nguyén Vé Nuong Phat Phap Ting. Ngit cin “Sr” trong
ti€ng Bic Phan (Sanskrit) hodc “Sara” trong ti€ng Nam Phan (Pali) c6
nghia 13 di chuyén hay di t6i, nhv vdy “Saranam” dién ti sy chuyén
dong, hodc ngudi 4y di dén trude hay cing di d&€n véi ngudi khac. Nhu
vay ciu “Gachchami Buddham Saranam” c6 nghia 1a “T6i di dén véi
Pitc Phat nhur bic huéng din cho tdi.” V& nuong noi ba ngdi Tam Bio
hay ba ngoi cao quy. Trong Phat gido, mot noi d€ vé& nuong 14 ndi ma
ngudi ta ¢ thé tya vao d6 d€ c6 sy hd trg va dan dit, chit khong phai
12 chay vao d6 d€ tron hay 4n ndu. Trong hdu hét cic truyén thong
Phat gido, “vé nuong” hay “tam quy y” hay “Tam Bdo”: Phat, Phép,
Ting dudc xem nhu 12 mot hanh dong chii y&u d€ trd thanh Phat ti.
Quy y 13 cong nhin ring minh cin sy trd gitip va huéng din, va quyét
dinh di theo con dudng ctia Phat gido. Pic Phat 1a vi da sdng 1ap mdt
céch thanh cong con dudng di dén gidi thodt, va Ngai da day cho ngudi
khdc vé gido phdp clia Ngai. Ting gia 1a cong ddong Ting lit sdng
trong tu vién, gdm nhitng ngudi di cdng hi€n ddi minh dé tu tap va
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hoiing héa, va cling 12 ngudn gido huadn va mau myc cho ngudi tai gia.
LJi nguyén tiéu chuin cia Tam Quy-Y la:
“Con nguyén quy-y Phit
Con nguyén quy-y Phdp
Con nguyén quy-y Tang.”

Ba ciu ndy c6 nghia 1a “Con nguyén quy-y Phit, Phap, Ting nhu
nhitng ngudi diét trir cdc diéu sg hii clia toi, trudc hét bing 13i day clia
buc Phat, k€ tht bing chan 1y rd rang clia gido phédp, va cudi clng
bing sy guong mau va gidi dic cia chu Ting.

C6 ndm giai doan Quy y: quy y Phat, quy y Phdp, quy y Tdng, quy
y bdt gidi, quy y Thap gi6i. Pay la nim cédch tin tung vao Tam Bdo,
dudc nhitng bac sau day tri gitt. Thit nhat 1a bic Phién ta, téc nhitng
ngudi tranh xa néo ta. Thit nhi 1a bic tri ngii gidi. Thit ba 1a bac tri bat
gidi. Thit tu 1a bac tri Thap gi6i. Thit nim 1a bac tri cu tic gidi. L& quy
y Tam Bdo va tho giGi nén ¢t hanh mot cach trang nghiém trugc dién
Phat. Nghi thific quy-y nén t8 chitc don gidn, tily theo hoan cdnh mdi
ndi. Tuy nhién, khung cinh 1& cin phdi trang nghiém, trén la dién
Phat, dudi c6 Thay chifng tri, chung quanh c6 sy ho niém ctia chu Ting
ni, cdc Phit tif khdc, va than biing quyé&n thudc. Vé phan ban thin cla
vi Phat tf quy-y cAn phdi trong sach, quin 4o chinh t&¢ ma gidn di. Pé&n
gid quy-y, theo su huéng din cta Thiy truyén trao quy-gidi, phat
nguyén tAm thanh, ba 14n sam hdi cho ba nghiép dugc thanh tinh: “Pé
tl xin sudt ddi quy-y Phat, nguyén khdng quy-y Thién thin, quy vat.
bé ti xin sudt doi quy-y Phdp, nguyén khong quy-y ngoai dao ta gido.
Pé tif xin quy-y Ting, nguyén khong quy-y tdn hitu 4c ddng.”

bic Phiat da ndi, “Ta 1a Phat da thanh, cic ngudi la Phat s€
thanh.” Y néi trong chinh ching ta tiém 4n Phat tdnh chua dugc xuat
hién, nén khi ta da quy-y Tam Bdo bén ngoai, chiing ta cling phai quy-
y Tam Bdo trong tdm cta ching ta, vi vy ching ta phdi nguyén: “bé
t& nguyén xin tu quy-y Phat (nghia 1a Phat trong tdm). Ty quy y Phat,
duong nguyén chiing sanh, thé gidi dai dao, phdt vd thugng tim (1
lay). Bé t nguyén xin tu quy-y Phdp (nghia 1a Phdp trong tdm). Ty
quy y Phdp, duong nguyén ching sanh, thim nhép kinh tang, tri hué
nhu héi (1 lay). Bé t nguyén xin ty quy-y Tang (nghia 1a Tang trong
tam). Ty quy y Ting, duong nguyén ching sanh, thong 1y dai ching,
nhit thi€t vd ngai.” Trong lic ling nghe ba phdp quy-y thi 1ong minh



1688

phdi nhat tim huéng vé Tam Bdo va tha thi€t phdt nguyén giit ba phap
4y tron ddi, di gip hoan cidnh nao ciing khong bién ddi.

Quy-Y Tam Bio trong trudng phai Mat tong, theo Ngai Ban Thién
Lat Ma ddi thit nhat bién soan: “Trong niém dai hy lac, dé ti bién
thanh Pic Phat Bon Su. Tir than con trong sudt, vo lugng 4nh hao
quang téa rang mudi phuong. Chd nguyén ho tri chén ndy cling moi
chiing sanh noi ddy. T4t c& bi€n thanh toan hdo va chi mang nhitng
phd&m hanh cyc ky thanh tinh. Tir trang thai cda tAm thifc siéu viét va
ddc hanh. Bé t cung vO lugng chiing sanh da tirng 1a me cla dé ti. T
bay gid cho dé€n khi Gidc Ngo. Chiing con nguyén xin quy-y Ptic Bon
Su va Tam Bdo. D¢ tf xin ddnh 1& Dic Bén Su. Bé tit xin ddnh 1& Dic
Phat. Bé tit xin dinh 1& Phap. Pé tf xin ddnh 1& Ting Gia (ba l1an). Vi
tdt cd ching sanh me. Pé ti xin héa thanh Pitc Phat Bdn Su. Va xin
nguyén din dit moi ching sanh dat dé€n Gidc Ngd tdi thugng clia Ditc
Phat Bon Su (ba 1an). Vi tit cd cdc ching sanh me, dé ti xin nguyén
nhanh chéng dat dé€n Gidc Ngo t6i thudng cia Pitc Phat Bon Su ngay
trong ki€p nay (ba 1in). P& tif xin nguyén gidi thodt moi ching sanh
me khéi khé dau va din dit ho d&n c6i Cuc Lac clia Phat qudc (ba
1an). Vi muc dich nay, dé t& xin nguyén tu tip phdp mon thim diéu Du
Gia Ptc Phat Bon Su (ba 1an). Om-Ah-Hum (ba 1dn). May thanh tinh
ciung dudng bén ngoai, bén trong va bi mat. Duyén hgp ching con lai
véi Pitc B6n Su, quan tudng cling dudng tran ngap tin cling hu khong,
da't va troi, trdi rong khdp cling, tot ciing bat khd tu nghi. Tinh tdy
chinh 12 Kim Cang B Pé Giac Ngo, hién bay bing sy cling dudng bén
trong va cidc phim vat cing dudng cdt d€ phat sinh t8i thugng Kim
Cang B Pé Gidc Ngo ctia Tanh khong va Hy lac. D6 ciing 1a niém hy
lac ma luc cédn an tru.

Ngoai ra, Phat gido M4t tong con quy-y Tam Bao va Bach Thién
Chu Phat tai Cuc Lac Qudc theo ngai Téng Lat Ba: “Pé ti xin quy-y
Tam Bdo va xin nguyén giai thodt moi ching sanh hitu tinh. B¢ t xin
phdt nguyén hanh tri dat Gidc Ngo (ba 1an). Xin cho toan cdi mudi
phuong trén trdi dit nay thanh thanh tinh, khong c¢6 cd mot hat san.
Tron tru nhu 10ng ban tay tré thd. Sdng béng tu nhién nhu phién d4 da
mai nhin. Xin cho moi ndi déu trin ngip phim vit cling dudng clia
chu nhin thién, trudc mit dé ti va trong niém quin tudng nhu ddm
may tuyét trin cing dudng Pitc Phd Hién Bd T4t. Tir trdi tim clia Pic
Ho Phdp Bach Thién Chu Phat tai Cuyc Lac Qudc bay ra ddm may nhu
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khéi sita didc tring, twdi mat. Bac Toan Tri Tong Lat Ba, vi Phap
Vuong, cling cdc chu ton dé tl, con cau xin ngudi thi hién ra ngay noi
day. H&i Pic Bon Su Ton Kinh dang mim cudi tir bi an lac. Toa trén
ngai su tl, nguyét ludn va nhat ludn trong khong gian truGc mit dé tb.
Con cau xin ngai thudng tru lai vd lugng a ting ky ki€p dé hoiing hda
dao phédp. Va 1a T6i Thugng Phudc Pién trong 1ong tin tAm siing kinh
clia con. TAm thic clia ngai mang tri hué Toan Gidc Toan Tri thdu
hi€u moi sy vat va tit cA moi phdp. Khiu ngit cia Ngai truyén dat
gido phdp, héa thanh doi hoa tai cia nhitng bac phd qui. Than ngai dep
tda rang hdo quang ling liy. Pé t& xin dinh 1€ noi ngai, chiém
ngudng, ling nghe va twdng nhé d&€n ngai, ngudi di mang lai that
nhiéu 1¢i lac. Nudc ciing dudng, hoa di loai ciing dudng hoan hy chu
Phat. Huong trim, dén va nudc thom va van van. Mot bién pham vat
hién hitu va quan tudng nhu may cing dudng. B¢ ti xin ding 1€n ngai,
bac T6i Thugng Phudc Dién. TAt cA moi nghiép 4c tir thAn khau y ma
con di tich tu tir vo thi vo lugng ki€p, va nhat la nhitng to6i vi pham ba
gidi, dé tif xin sim hdi nhiéu nita véi 1ong thiét tha tir tin ddy long. Tir
thAm sau trong 1d0ng con, con hoan hy, h&i ding Ho Phép, trong vo tin
ditc hanh clia ngudi, bac tinh tdn tu hoc va hanh tri trong thdi mat phap
nay, va mang lai cho ki€p sdng ¥ nghia khi tir bd tim ngon gi6 tu 1gi.
H&i bac Bon Su Thanh Tri ton kinh, tir ddm mAy tir bi hinh thanh trén
bau trdi tri hué ctia Phap Than Ngai, xin rdi ddm mua dao Phdp rong
16n va tham diéu, kh& hop ky diéu véi cin co clia dé tit. P& ti xin hdi
huéng moi cong ditc da tich lily cho sy 1gi ich hoding Phdp dén moi
chiing sanh hitu tinh, va nhat 14 cho gido Phdp tinh tiy ciia T8 T6ng
Lat Ba ton quy thudng tru tda rang. Xin ding Man Pa La nay 1én c6i
chu Phit trén Bio Pan 16ng 14y huy hoang diy hoa, nu6c nghé thom
dé trang hoang ndi Tu Di, bdn Pai Chau cing Nhiat Nguyét. Xin
nguyén moi chiing sanh dudc ti€p din vé cdi Cuc Lac. Pé tit xin ding
man di la chiu bdu nay 1én cdc ngai, Pic Bén Su ton quy. Nhg
nguyén luc véi 1ong thié€t tha cAu xin nhu thé. Cot 4nh sdng tring tda
tlr tam, tif ddng T Phy ton kinh va tir hai dé ti¥, cudi ciing nhap mot va
di vao ddnh diu cda con. T nudc Cam Lo tring, mau nhu sita dé ho,
chdy doc theo cot 4nh sdng tring din dudng, gitp con tiy sach moi
bénh tit, phién nio, 4c nghiép, chuéng ngai va cic huan tap khong sét
chiit ndo. Than con tr§ thanh thanh tinh va trong sudt nhu pha 1é. Ngai
12 hién than ctia Ptc Quin Th& Am, ngudn tir bi trin qui 16n, khong
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nhim muc dich hién hitu dich thuc. Va hién than B6 T4t Vin Thu Su
Ldi, bac dai tri toan my. Ciing la ddng Kim Cang Th, tiéu diét ddm
ma vuong khong ngoai 1é. H3i T8 Tong Lat Ba, vi vua cia moi hién
gid trén X& Tuyét. Pé tir xin quy dinh 1& TS, Phdp danh ngudi la
Lozang-Dragpa (ba 14an). Xin ding Bon Su ton quy va ryc 1§ dén ngy
trén toa sen va nguyét luan ngy tri trén dinh diu cda con. Gin giit ho
tri con trong dnh dai tir dai bi cia ngudi. Cdi xin ngudi ban phép lanh
cho con @€ con dat d&€n than khiu y gidc ngd clia ngudi. Xin ding Bon
Su ton quy va ryc rd dé€n ngy trén tda sen va nguyét ludn ngy tri trong
trai tim con. Gin gitt ho tri con trong dnh dai tir dai bi cia ngudi. Xin
ngudi thudng tru & thé gian hodng phip cho dén khi ching con Gidc
Ngo Bd Dé. Nguyén xin cong ditc nay gitip cho d& tif mau chéng dat
dén tAm gidc ngd cta Pic Bdn Su va xin nguyén din dit vo ludng
chiing sanh khong trir ai dat d€n tAm gidc ngd cia Pic Phat Bon Su.
That tinh ma néi, dao Phat da ban cho cac dian tdc ma né di qua
nhitng dic hanh cao cd nhi't clia con ngudi. NEp s6ng hoa nha, lich sy
va chdnh tryc clia ngudi Phat tif trén khip thé€ gidi cho thiy ring dao
Phét thuc sy da ching minh 12 chdn thit. Chinh dao Phat da ban cho
céc dan toc ma né di qua nhitng ditc hanh cao cd nhat clia con ngudi.
Né&u hanh phiic 12 hau qué cla tu tudng, ngdn ngit va hanh dong tdt
dep thi qua that nhitng Phat ti¥ thuin thanh di tim ra bi quyét cda cudc
song chan chanh. Ma that vay, c6 bao gid chiing ta thi'y hanh phiic that
su phat sanh tif nhitng hanh dong sai 1Am hay c6 bao git chiing ta gieo
nhin x4u ma hdi dudc qud tudi dep dau. Pi xa hon chit nifa, c6 ai
trong ching ta c6 thé thoat khdi dinh luat vd thudng hay chay ra ngoai
vong kh§ dau phién nio diu. Theo Phat gido, quy-y sai lac 1a khong
quy-y vao Phat, Phip, Ting. Thuat ngit Phit gido dung ti€ng “Quy-Y”
dé cong bd niém tin ciia minh ndi Phat, Phdp va Tiang. Tir vo thi,
chiing ta da quy-y sai lac vdi nhitng lac thd tam bg nhat thdi v6i hy
vong tim thda man trong nhitng lac thi nay. Ta xem nhitng thif 4y nhu
mot 16i thoét ra khdi nhitng chdn chudng budn ba clia minh, nén chay
theo ching dé rdi két qua cudi cling ciing van 1a khd dau phién nio.
Khi Pic Phat néi dén quy-y, Ngai khuyén day chiing ta nén doan tuyét
véi cdi 161 di tim thda man mot cach vo vong nhu vay. Quy-Y chian
that 13 mot sy thay ddi thdi do, do thay nhitng chuyén phii phi€m ma ta
thudng bam viu, rot r6i ching c¢6 ich 1gi gi. Mot khi chiing ta thdy ro
dugc ban chit bat toai cdia sy vt ma ching ta hiing theo dudi, chiing ta



1691

nén quyét tim vé nuong ndi Tam Béo. Lgi Ich clia sy quy y chin that.
Phat tif chan thuin, nhat 1a nhitng Phat t{ tai gia nén ¢d gdng am tudng
Tt Diéu D€, vi n€u sy hiéu biét vé t diéu d€ cang nhiéu va cang ro
thi chiing ta s& c6 dudc sy kinh ngudng vo bién dé€n v6i Phat, v6i Phép,
va vGi nhitng Thanh dé t& clia Ngai. Puong nhién ai trong ching ta
cling kinh ngudng Pdc Phit, nhung ching ta ciing phai c6 dugc sy kinh
ngudng sdu xa d6i véi chanh phdp vi chdnh phdp la ddi tugng chian
that cla sy quy y. Sau thdi khong cé Phat, thi chinh Gido Phép cla
Ngai la ngon héi ding gitp chiing ta tu tip gidi thodt. Su quy-y khong
chi dién ra trong cdi ngdy ma ching ta 1am I& quy-y, hay chi dién ra
trong vong vai ba ngay, hay vai ba nim, né ching nhitng 13 mot tié€n
trinh ctia cd mot ddi ndy, ma con cho nhiéu ddi nhiéu ki€p vé sau niy
nita. Phit tif chdn thudn phai thdy dugc dai 16 duy nhat 1én Phat 12 quy
y Tam bdo, khong c6 ngoai 1&! Ngoai ra, con nhitng 1gi lac khdc khi
chiing ta tré thanh Phat tif vd quy-y Tam Bio bao gdm thit nhat chiing
ta trd thanh mot ngudi c6 tho gidi; thi nhi, ching ta cé thé tiéu trir tt
c4 chuéng ngai do nhiéu nghiép tich liiy tir trudc; thif ba, ching ta sé
dé dang tich liiy mot s6 cong ditc c6 1gi trong viéc tu tip; thit t, chiing
ta it bi phién nhi€u vi nhitng hanh vi tdc hai ca ngudi khdc; thi nim,
ching ta s& khdng rdi vao doa xu; thi sdu, ching ta s€& khdong khé khian
thanh tyu nhitng muc tiéu tu tdp clia minh; v cudi ciing, con dudng
gidc ngd s& dén véi chiing ta, van dé chi con 1a thdi gian va mic d6 tu
tdp ma thoi.

The Triple Jewel &
Taking Refuge in the Triple Jewel

I. A Summary of the Triple Jewel:

The foundation of Buddhism is the Three Treasures: Buddha,
Dharma, and Sangha. While Sakyamuni Buddha is the first person of
the Trinity, his Law the second, and the Order the third, all three by
some are accounted as manifestations of the All-Buddha. The first
jewel is the Buddha: The Buddha is the person who has achieve the
enlightenment that leads to release from the cycle of birth and death
and has thereby attained complete liberation. The word Buddha is not a
proper name but a title meaning “Enlightened One” or “Awakened
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One.” Prince Siddhartha was not born to be called Buddha. He was not
born enlightened, nor did he receive the grace of any supernatural
being; however, efforts after efforts, he became enlightened. It is
obvious to Buddhists who believe in re-incarnation, that the Buddha did
not come into the world for the first time. Like everyone else, he had
undergone many births and deaths, had experienced the world as an
animal, as a man, and as a god. During many rebirths, he would have
shared the common fate of all that lives. A spiritual perfection like that
of a Buddha cannot be the result of just one life. It must mature slowly
throughout many ages and aeons. However, after His Enlightenment,
the Buddha confirmed that any beings who sincerely try can also be
freed from all clingings and become enlightened as the Buddha. All
Buddhists should be aware that the Buddha was not a god or any kind
of supernatural being (supreme deity), nor was he a savior or creator
who rescues sentient beings by taking upon himself the burden of their
sins. Like us, he was born a man. The difference between the Buddha
and an ordinary man is simply that the former has awakened to his
Buddha nature while the latter is still deluded about it. However, the
Buddha nature is equally present in all beings. According to Tao-Ch’o
(562-645), one of the foremost devotees of the Pure Land school, in his
Book of Peace and Happiness, one of the principal sources of the Pure
Land doctrine. All the Buddhas save sentient beings in four ways. First,
by oral teachings such recorded in the twelve divisions of Buddhist
literature; second, by their physical features of supernatural beauty;
third, by their wonderful powers and virtues and transformations; and
fourth, by recitating of their names, which when uttered by beings, will
remove obstacles and result their rebirth in the presence of the Buddha.

The second jewel is the Dharma: Dharma is a very troublesome
word to handle properly and yet at the same timeit is one of the most
important and essential technical terms in Buddhism. First,
etymologically, it comes from the Sanskrit root “Dhri” means to hold,
to bear, or to exist; there seems always to be something of the idea of
enduring also going along with it. The most common and most
important meaning of “Dharma” in Buddhism is “truth,” “law,” or
“religion.” Secondly, it is used in the sense of “existence,” “being,”
“object,” or “thing.” Thirdly, it is synonymous with ‘virtue,”

“righteousness,” or “norm,” not only in the ethical sense, but in the
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intellectual one also. Fourthly, it is occasionally used in a most
comprehaensive way, including all the senses mentioned above. In this
case, we’d better leave the original untranslated rather than to seek for
an equivalent in a foreign language. Besides, Dharma also means the
cosmic law which is underlying our world. According to Buddhism, this
is the law of karmically determined rebirth. Dharmas are all
phenomena, things and manifestation of reality. All phenomena are
subject to the law of causation, and this fundamental truth comprises
the core of the Buddha’s teaching. In Buddhism, Dharma means the
teaching of the Buddha (Understanding and Loving). The way of
understanding and love taught by the Buddha. The Buddha says: “He
who sees the Dharma sees me.” All things are divided into two classes:
physical and mental; that which has substance and resistance is
physical, that which is devoid of these is mental (the root of all
phenomena is mind). The doctrines of Buddhism, norms of behavior
and ethical rules including pitaka, vinaya and sila.

According to Prof. Junjiro Takakusu in The Essentials of Buddhist
Philosophy, the word “Dharma” has five meanings. First, the Dharma
would mean ‘that which is held to,” or ‘the ideal’ if we limit its
meaning to mental affairs only. This ideal will be different in scope as
conceived by different individuals. In the case of the Buddha it will be
Perfect Enlightenment or Perfect Wisdom (Bodhi). Secondly, the ideal
as expressed in words will be his Sermon, Dialogue, Teaching, and
Doctrine. Thirdly, the ideal as set forth for his pupils is the Rule,
Discipline, Precept, and Morality. Fourthly, the ideal to be realized will
be the Principle, Theory, Truth, Reason, Nature, Law, and Condition.
Fifthly, the ideal as realized in a general sense will be Reality, Fact,
Thing, Element (created and not created), Mind-and-Matter, or Idea-
and-Phenomenon. According to the Madhyamakas, Dharma is a
protean word in Buddhism. In the broadest sense it means an
impersonal spiritual energy behind and in everything. There are four
important senses in which this word has been used in Buddhist
philosophy and religion. First, Dharma in the sense of one ultimate
Reality. It is both transcendent and immanent to the world, and also the
governing law within it. Secondly, Dharma in the sense of scripture,
doctrine, religion, as the Buddhist Dharma. Thirdly, Dharma in the
sense of righteousness, virtue, and piety. Fourthly, Dharma in the sense
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of ‘elements of existence.” In this sense, it is generally used in plural.
According to the meaning of Dharma in Sanskrit, Dharma is a very
troublesome word to handle properly and yet at the same timeit is one
of the most important and essential technical terms in Buddhism.
Dharma has many meanings. A term derived from the Sanskrit root
“dhr,” which” means “to hold,” or “to bear”; there seems always to be
something of the idea of enduring also going along with it. Originally, it
means the cosmic law which underlying our world; above all, the law
of karmically determined rebirth. The teaching of the Buddha, who
recognized and regulated this law. In fact, dharma (universal truth)
existed before the birth of the historical Buddha, who is no more than a
manifestation of it. Today, “dharma” is most commonly used to refer to
Buddhist doctrine and practice. Dharma is also one of the three jewels
on which Buddhists rely for the attainment of liberation, the other
jewels are the Buddha and the Samgha.

Besides, the term “Dharma” also means the teaching of the
Buddhas which carry or hold the truth. The way of understanding and
love taught by the Buddha doctrine. The Buddha taught the Dharma to
help us escape the sufferings and afflictions caused by daily life and to
prevent us from degrading human dignity, and descending into evil
paths such as hells, hungry ghosts, and animals, etc. The Dharma is like
a raft that gives us something to hang onto as we eliminate our
attachments, which cause us to suffer and be stuck on this shore of birth
and death. The Buddha’s dharma refers to the methods of inward
illumination; it takes us across the sea of our afflictions to the other
shore, nirvana. Once we get there, even the Buddha’s dharma should
be relinquished. The Dharma is not an extraordinary law created by or
given by anyone. According to the Buddha, our body itself is Dharma;
our mind itself is Dharma; the whole universe is Dharma. By
understanding the nature of our physical body, the nature of our mind,
and worldly conditions, we realize the Dharma. The Dharma that is the
law of beginningless and endless becoming, to which all phenomena
are subject according to causes and conditions. The Dharma, which
comprises the spoken words and sermons of Sakyamuni Buddha
wherein he elucidated the significance of the Unified Three Treasures
and the way to its realization. The Dharma, the teaching imparted by
the Buddha. All written sermons and discourses of Buddhas (that is,
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fully enlightened beings) as found in the sutras and other Buddhist texts
still extant. According to the Prajnaparamita Heart Sutra, the basic
characteristic of all dharmas is not arising, not ceasing, not defiled, not
immaculate, not increasing, and not decreasing. The Buddha says: “He
who sees the Dharma sees me.”

The third jewel is the Sangha: “Sangha” is a Sanskrit term for
“community.” The community of Buddhists. In a narrow sense, the
term can be used just to refer to monks (Bhiksu) and nuns (Bhiksuni);
however, in a wider sense, Sangha means four classes of disciples
(monks, nuns, upasaka and upasika). Lay men (Upasaka) and lay
women (Upasika) who have taken the five vows of the Panca-sila
(fivefold ethics). All four groups are required formally to adopt a set of
rules and regulations. Monastics are bound to two hundred-fifty and
three hundred forty-eight vows, however, the actual number varies
between different Vinaya traditions. An important prerequisite for
entry into any of the four catergories is an initial commitment to
practice of the Dharma, which is generally expressed by “taking
refuge” in the “three jewels”: Buddha, Dharma, and Samgha. The
Sangha means the congregation of monks and nuns or genuine Dharma
followers. Sangha consists of contemporary disciples who practice and
realize the saving truth of the Unified Three Treasures that was first
revealed by Sakyamuni Buddha. Sangha is a Sanskrit term means the
monastic community as a whole. Sangha also means a harmonious
association. This harmony at the level of inner truth means sharing the
understanding of the truth of transcendental liberation. At the
phenomenal level, harmony means dwelling together in harmony;
harmony in speech means no arguments; harmony in perceptions;
harmony in wealth or sharing material goods equally, and harmony in
precepts or sharing the same precepts. Buddhist monks and nuns have
left the family life to practice the Buddha’s teachings. They usually
own only a few things, such as robes, an alms bowl and a razor to shave
their heads. They aim to give up the need for material possessions.
They concentrate on their inner development and gain much
understanding into the nature of things by leading a pure and simple
life. Community (congregation) of monks, nuns, and lay Buddhists who
cultivate the Way. The Buddhist Brotherhood or an assembly of
brotherhood of monks. Sangha also means an assembly, collection,
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company, or society. The corporate assembly of at least three or four
monks under a chairperson. “Sangha” is an Assembly of Buddhists;
however, in a narrow sense, sangha means the members of which are
called Bhikkhus or Bhikkhunis; however, in a wider sense, Sangha
means four classes of disciples (monks, nuns, upasaka and upasika).
Usually, an assembly of monks. The corporate assembly of at least
three or four monks under a chairman, empowered to hear a
confession, grant absolution, and ordain. The church or monastic order,
the third member of the Triratna.

I1. Categories of the Triple Jewel:

All Buddhists know the triple jewel is the foundation of Buddhism
is the Three Treasures, without trust in which and reverence for there
can be no Buddhist religious life. There are three kinds of Triratna
(three Treasures). The Triple Jewel was defined in many different
ways. First, the Unified or One-Body Three Treasures: “The Vairocana
Buddha, representing the realization of the world of Emptiness, of
Buddha-nature, of unconditioned Equality. The Dharma that is the law
of beginningless and endless becoming, to which all phenomena are
subject according to causes and conditions. The harmonious fusion of
the preceding two, which constitutes total reality as experienced by the
enlightened.” The Three Treasures are mutually related and
interindependent. One unrealized in the Unified Three Treasures can
neither comprehend in depth the import of Sakyamuni Buddha’s
enlightenment, nor appreciate the infinite preciousness of his
teachings, nor cherish as living images and pictures of Buddhas. Again,
the Unified Three Treasures would be unknown had not it been made
manifest by Sakyamuni in his own body and mind and the Way to its
realization expounded by him. Lastly, without enlightened followers of
the Buddhas’ Way in our own time to inspire and lead others along this
Path to Self-realization, the Unified Three Treasures would be a
remote ideal, the saga of Sakyamuni’s life desiccated history, and the
Buddhas’ words lifeless abstractions. More, as each of us embodies the
Unified Three Treasures, the foundation of the Three Treasures is
none other than one’s own self. Buddhist practitioners who cannot
realize the Unified Three Treasures can neither comprehend in depth
the import of Sakyamuni Buddha’s enlightenment, nor appreciate the
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infinite preciousness of his teachings, nor cherish as living images and
pictures of Buddhas. Again, the Unified Three Treasures would be
unknown had not it been made manifest by Sakyamuni in his own body
and mind and the Way to its realization expounded by him. Lastly,
without enlightened followers of the Buddhas” Way in our own time to
inspire and lead others along this Path to Self-realization, the Unified
Three Treasures would be a remote ideal, the saga of Sakyamuni’s life
desiccated history, and the Buddhas’ words lifeless abstractions. More,
as each of us embodies the Unified Three Treasures, the foundation of
the Three Treasures is none other than one’s own self. Zen Master
Huai-hai taught: "Mind is the Buddha and it is needless to use this
Buddha to seek the Buddha. Mind is the Dharma and it is needless to
use this Dharma to seek the Dharma. Buddha and Dharma are not
separate entities and their togetherness forms the Sangha. Such is the
meaning of Three Jewels in One Substance. A sutra says: "Mind,
Buddha and sentient beings, there is no difference between any of
them. When your body, speech and mind are purified, we say a Buddha
has appeared in teh world. When these three become impure, we say a
Buddha has been extinguished." Second, the Manifested Three
Treasures: “The Buddha is the historic Buddha Sakyamuni, who
through his perfect enlightenment relaized in himself the truth of the
Unified Three Treasures. The Dharma, which comprises the spoken
words and sermons of sakyamuni Buddha wherein he elucidated the
significance of the Unified Three Treasures and the way to its
realization. The Sangha, Sakyamuni Buddha’s disciples, including the
immediate disciples of the Buddha Sakyamuni and other followers of
his day who heard, believed, and made real in their own bodies the
Unified Three Treasures that he taught. An assembly of monks, an
order of the Monks, or a company of at least three monks. “Sangha” is
a Sanskrit term for “community.” The community of Buddhists. In a
narrow sense, the term can be used just to refer to monks (Bhiksu) and
nuns (Bhiksuni); however, in a wider sense, Sangha means four classes
of disciples (monks, nuns, upasaka and upasika). Lay men (Upasaka)
and lay women (Upasika) who have taken the five vows of the Panca-
sila (fivefold ethics). All four groups are required formally to adopt a
set of rules and regulations. Monastics are bound to two hundred-fifty
and three hundred forty-eight vows, however, the actual number varies
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between different Vinaya traditions. An important prerequisite for
entry into any of the four catergories is an initial commitment to
practice of the Dharma, which is generally expressed by “taking
refuge” in the “three jewels”: Buddha, Dharma, and Samgha.” The
Supremely Enlightened Being includes the iconography of Buddhas
which have come down to us. The teaching imparted by the Buddha.
All written sermons and discourses of Buddhas (that is, fully
enlightened beings) as found in the sutras and other Buddhist texts still
extant. The congregation of monks and nuns or genuine Dharma
followers. Sangha consists of contemporary disciples who practice and
realize the saving truth of the Unified Three Treasures that was first
revealed by Sakyamuni Buddha.

I11.Taking Refuge on the Three Gems:

The three Refuges are three of the most important entrances to the
great enlightenment. There are several problems for a Buddhist who
does not take refuge in the Three Gems. There is no chance to meet
the Sangha for guidance. Buddhist sutras always say, “If one does not
take refuge in the Sangha, it’s easier to be reborn into the animal
kingdom.” Not taking refuge in the Sangha means that there is no good
example for one to follow. If there is no one who can show us the right
path to cultivate all good and eliminate all-evil, then ignorance arises,
and ignorance is one of the main causes of rebirth in the animal realms.
There is no chance to study Dharma in order to distinguish right from
wrong, good from bad. Thus desire appears, and desire is one of the
main causes of rebirth in the hungry ghost. Therefore, Buddhist sutras
always say, “If one does not take refuge in the Dharma, it’s easier to
be reborn in the hungry ghost realms.” There is not any chance to get
blessings from Buddhas, nor chance to imitate the compassion of the
Buddhas. Thus, anger increased, and anger is one of the main causes of
the rebirth in hell. Therefore, Buddhist sutras always say, “if one does
not take refuge in Buddha, it’s easier to be reborn in hell. In the
Dharmapada Sutra, the Buddha taught: “Men were driven by fear to go
to take refuge in the mountains, in the forests, and in sacred trees
(Dharmapada 188). But that is not a safe refuge or no such refuge is
supreme. A man who has gone to such refuge, is not delivered from all
pain and afflictions (Dharmapada 189). On the contrary, he who take
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refuge in the Buddhas, the Dharma and the angha, sees with right
knowledge (Dharmapada 190). With clear understanding of the four
noble truths: suffering, the cause of suffering, the destruction of
suffering, and the eighfold noble path which leads to the cessation of
suffering (Dharmapada 191). That is the secure refuge, the supreme
refuge. He who has gone to that refuge, is released from all suffering
(Dharmapada 192).”

To take refuge in the Triratna, a Buddhist must first find a virtuous
monk who has seriously observed precepts and has profound
knowledge to represent the Sangha in performing an ordination
ceremony. An admission of a lay disciple, after recantation of his
previous wrong belief and sincere repetition to the abbot or monk of
the Three Refuges. Take refuge in the Buddha as a supreme teacher.
To the Buddha, I return to rely, vowing that all living beings understand
the great way profoundly, and bring forth the bodhi mind (1 bow). Take
refuge in the Dharma as the best medicine in life. To the Dharma, I
return and rely, vowing that all living beings deeply enter the sutra
treasury, and have wisdom like the sea (1 bow). Take refuge in the
Sangha, wonderful Buddha’s disciples. To the Sangha, I return and
rely, vowing that all living beings form together a great assembly, one
and all in harmony without obstructions (1 bow). When listening to the
three refuges, Buddhists should have the full intention of keeping them
for life; even when life is hardship, never change the mind.

To take refuge in the Triratna, or to commit oneself to the Triratna,
i.e. Buddha, Dharma, Sangha (Buddha, his Truth, and his Order). Those
who sincerely take refuge in Buddha, Dharma and Sangha shall not go
to the woeful realm. After casting human life away, they will fill the
world of heaven. Any Buddhist follower must attend an initiation
ceremony with the Three Gems, Buddha, Dharma, and Sangha, i.e., he
or she must venerate the Buddha, follow his teachings, and respect all
his ordained disciples. Buddhists swear to avoid deities and demons,
pagans, and evil religious groups. A refuge is a place where people go
when they are distressed or when they need safety and security. There
are many types of refuge. When people are unhappy, they take refuge
with their friends; when they are worried and frightened they might
take refuge in false hope and beliefs. As they approach death, they
might take refuge in the belief of an eternal heaven. But, as the
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Buddha says, none of these are true refuges because they do not give
comfort and security based on reality. Taking refuge in the Three
Gems is necessary for any Buddhists. It should be noted that the
initiation ceremony, though simple, is the most important event for any
Buddhist disciple, since it is his first step on the way toward liberation
and illumination. This is also the first opportunity for a disciple to vow
to diligently observe the five precepts, to become a vegetarian, to
recite Buddhist sutras, to cultivate his own mind, to nurture himself
with good deeds, and to follow the Buddha’s footsteps toward his own
enlightenment.

To take refuge means to vow to Take Refuge in the Buddha-
Dharma-Sangha. The root “Sr” in Sanskrit, or “Sara” in Pali means to
move, to go; so that “Saranam” would denote a moving, or he that
which goes before or with another. Thus, the sentence “Gachchami
Buddham Saranam” means “I go to Buddha as my Guide”. Take refuge
in the three Precious Ones, or the Three Refuges. In Buddhism, a
refuge is something on which one can rely for support and guidance,
not in a sense of fleeing back or a place of shelter. In most Buddhist
traditions, “going for refuge” in the “three refuges” or “three jewels”:
Buddha, Dharma, and Sangha, is considered to be the central act that
establishes a person as a Buddhist. Going for refuge is an
acknowledgment that one requires aid and instruction and that one has
decided that one is committed to following the Buddhist path. The
Buddha is one who has successfully found the path to liberation, and he
teaches it to others through his instructions on dharma. The Sangha, or
monastic community, consists of people who have dedicated their lives
to this practice and teaching, and so are a source of instruction and role
models for laypeople. The standard refuge prayer is:

“I go for refuge in the Buddha.
I go for refuge in the Dharma
I go for refuge in the Sangha.”

These three phrases mean: “I go to Buddha, the Law, and the
Order, as the destroyers of my fears, the first by the Buddha’s
teachings, the second by the truth of His teachings, and the third by
good examples and virtues of the Sangha.

There are five stages of taking refuge: Take refuge in the Buddha,
take refuge in the Dharma, take refuge in the Sangha, take refuge in
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the eight commandments, and take refuge in the Ten Commandments.
These are five modes of trisarana, or formulas of trust in the Triratna,
taken by those who: First, those who turn from heresy. Second, those
who take the five commandments. Third, those who take the eight
commandments. Fourth, those who take the Ten Commandments. Fifth,
those who take the complete commandments. The ceremony of taking
refuge in the Triratna and observing precepts should be celebrated
solemnly in front of the Buddha’s Shrine with the represent of the
Sangha in performing an ordination ceremony. The initiation ceremony
must be simple, depend on the situation of each place. However, it
must be solemn. It is led by Buddhist Master who would grace it by
standing before the altar decorated with the Buddha’s portrait, with the
assistance of other monks and nuns, relatives, and friends. As for the
initiated, he must be clean and correctly dressed. Under the guidance
of the Master, he must recite three times the penance verses in order to
cleanse his karmas: “As a Buddhist disciple, I swear to follow in
Buddha’s footsteps during my lifetime, not in any god, deity or demon.
As a Buddhist disciple, I swear to perform Buddhist Dharma during my
lifetime, not pagan, heretic beliefs or practices. As a Buddhist disciple,
I swear to listen to the Sangha during my lifetime, not evil religious
groups.”

The Buddha had said: “I am a realized Buddha, you will be the
Buddha to be realized,” meaning that we all have a Buddha-nature
from within. Therefore, after having taken the initiation with the Three
Gems, we must repeat the above vows, addressing this time the inner
Buddha, Dharma, and Sangha: “As a Buddhist disciple, I vow to take
refuge in the inner Buddha. To the Buddha, I return to rely, vowing that
all living beings understand the great way profoundly, and bring forth
the bodhi mind (1 bow). As a Buddhist disciple, I vow to take refuge in
the inner Dharma. To the Dharma, I return and rely, vowing that all
living beings deeply enter the sutra treasury, and have wisdom like the
sea (1 bow). As a Buddhist disciple, I vow to take refuge in the inner
Sangha. To the Sangha, I return and rely, vowing that all living beings
form together a great assembly, one and all in harmony without
obstructions (1 bow).” When listening to the three refuges, Buddhists
should have the full intention of keeping them for life; even when life
is hardship, never change the mind.
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Take refuge in the Triple Gem in Secret Sects according to the first
Tibetan Panchen Lama: “With great bless, I arise as my Guru Yidam.
From my clear body masses of light rays diffuse into the ten directions.
Blessing the world and all sentient beings. All becomes perfectly
arrayed with only extremely pure qualities. From the state of an
exalted and virtuous mind. I and all infinite, old mother sentient beings.
From this moment until our supreme enlightenment. We vow to go for
refuge to the Gurus and the Three Precious Gems. Homage to the Guru
(Namo Gurubhya). Homage to the Buddha (Namo Buddhaya). Homage
to the Dharma (Namo Dharmaya). Homage to the Sangha (Namo
Sanghaya three times). For the sake of all mother sentient beings. I
shall become my Guru Deity. And place all sentient beings in the
supreme state of a Guru Deity (three times). For the sake of all mother
sentient beings, I shall quickly attain supreme state of a Guru Deity in
this very life (three times). I shall free all mother sentient beings from
suffering and place them in the great bliss of Buddhahood (three
times). Therefore, 1 shall now practice the profound path of Guru-
Yidam yoga (three times). Om-Ah-Hum (three times). Pure clouds of
outer, inner and secret offerings. Fearsome items and objects to bond
us closely and fields of vision pervade the reaches of space, earth and
sky spreading out inconceivably. In essence wisdom-knowledge in
aspect inner offerings and various offerings objects as enjoyments of
the six senses they function to generate the special wisdom-knowledge
of bliss and voidness.

Take refuge in the Triple Gem and Hundred Thousand Buddhas in
the Pure Land for Secret Sects according to Lozang-Dragpa: “I take
safe direction from the Three Precious Gems; I shall liberate every
limited being. I reaffirm and correct my bodhicitta aim (three times).
May the surface of the land in every direction be pure, without even a
pebble. As smooth as the palm of a child’s hand; naturally polished, as
is a beryl gem. May divine and human objects of offering actually
arrayed and those envisioned as peerless clouds of Samantabhadra
offerings. From the heart of the Guardian of the hundreds of deities of
Tusita, the Land of Joy, on the tip of a rain-bearing cloud resembling a
mound of fresh, white curd. We request you alight and grace this site,
King of the Dharma, Lozang-Dragpa, the omniscient, with the pair of
your spiritual sons. Seated on lion-thrones, lotus, and moon in the sky
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before us, ennobling, impeccable gurus, we request you remain, with
white smile of delight. For hundreds of eons to further the teachings as
the foremost fields for growing a positive force for us with minds of
belief in the facts. Your minds have the intellect that comprehends the
full extent of what can be known. Your speech, with its elegant
explanations, becomes an adornment for the ears of those of good
fortune. Your bodies are radiantly handsome with glorious renown.
We prostrate to you whom to behold, hear, or recall is worthwhile.
Refreshing offerings of water, assorted flowers, fragrant incense,
lights, scented water, and more. This ocean of clouds of offerings,
actually arranged and imagined here. We present to you foremost
fields for growing a positive force. Whatever destructive actions of
body, speech and mind that we have committed, since beginningless
time, and especially the breaches of our three sets of vows, we openly
admit, one by one, with fervent regret from our heart. In this
degenerate age, you perserved with a phenominal amount of study and
practice and, by riding yourselves of the eight childish feelings, you
made the respites and enrichments of your lives worthwhile, and from
the depth of our hearts, we rejoice, O Guardians, in the towering waves
of your enlightening deeds. In the towering waves of your enlightening
deeds that billow in the skies of your Dharmakayas, we request you to
release a rain of profound and vast Dharma to rain upon the absorbent
earth of us, eager to be tamed in fitting ways. May whatever
constructive forces built up by this benefit the teachings and those who
wander, and may they especially enable the heart of the teachings of
the ennobling, impeccable Lozang-dragpa to beat ever on. By directing
and offering to the Buddha-fields this base, anointed with fragrant
waters, strewn with flowers, and decked with Mount Meru, four
islands, the sun, and the mon. May all those who wander be led to pure
land. I send forth this mandala to you precious gurus by the force of
having made fervent requests in this way. From the hearts of the
ennobling, impeccable father and the pairs of his spiritual sons, hollow
beams of white light radiate forth. Their tips combine into one and
penetrate us through the crowns of our heads. Through the conduit of
these white tubes of light, white nectars flow freely, the color of milk,
purging us of diseases, demons, negative forces, obstacles, and
constant habits, baring none. Our bodies become as pure and as clear
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as a crystal. You are Avalokitesvara, a great treasury of compassion.
Manjushri, a commander of flawless wisdom. Vajrapani, a destroyer of
all hordes of demonic forces. Tsongkhapa, the crown jewel of the
erudite masters of the Land of Snow. At your feet, Lozang-Dragpa, we
make you requests (three times). Glorious, precious root guru, come
grace the lotus and moon seats at the crowns of our heads. Taking care
of us through your great kindness. Direct us to the actual attainments of
your body, speech and mind. Glorious, precious guru, come grace the
lotus seats at our hearts. Taking care of us through your great kindness.
Remain steadfast to the core of our enlightenment. By this constructive
act, may we quickly actualize ourselves as Guru-Buddhas and
thereafter lead to that state, all wandering beings, not neglecting even
one.

Truly speaking, Buddhism has indeed proved to be the genuine
article and has given those people where it has come the highest right
conduct for a human being. The gentle, courtesy and upright lives of
the Buddhists from all over the world show that Buddhism has indeed
proved to be the genuine article and has given those people where it
has come the highest right conduct for a human being. If happiness is
the result of good thoughts, words and actions; then indeed devout
Buddhists have found the secred of right living. In fact, have we ever
found true happiness resulting from wrong thinking and wrong doing, or
can we ever sow evil cause and reap sweet fruits? Furthermore, Can
any of us escape from the Law of Change or run away from the
sufferings and afflictions? According to Buddhism, false refuge means
not to take refuge in the Buddha, the Dharma, and the Sangha. From
the beginningless time, we had taken refuge in momentary and
transitory pleasures with the hope to find some satisfaction in these
pleasures. We consider them as a way out of our depression and
boredom, only end up with other sufferings and afflictions. When the
Buddha talked about “taking refuge”, he wanted to advise us to break
out of such desperate search for satisfaction. Taking true refuge
involves a changing of our attitude; it comes from seeing the ultimate
worthlessness of the transitory phenomena we are ordinarily attached
to. When we see clearly the unsatisfactory nature of the things we have
been chasing after, we should determine to take refuge in the Triple
Gem. The Benefits of a true refuge. Devout Buddhists, especially
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laypeople, should try to understand the Four Noble Truths because the
more we have the understanding of the Four Noble Truths, the more
we respect the Buddha, the Dharma, and the Sacred Disciples of the
Buddha. Of course we all respect the Buddha, but all of us should gain
a profound admiration for the Dharma too for at the time we do not
have the Buddha, the Dharma is the true refuge for us, the lighthouse
that guide us in our path of cultivation towards liberation. The process
of “Taking refuge” is not a process that happens on the day of the
ceremony of “Taking refuge”, or take place within just a few days, or a
few years. It takes place not only in this very life, but also for many
many aeons in the future. Devout Buddhists should always see that the
only great avenue to Buddhahood is taking refuge in the Triratna
without any exception! Besides, there are still other benefits of taking
refuge include the followings: first, we become a Buddhist; second, we
can destroy all previously accumulated karma; third, we will easily
accumulate a huge amount of merit; fourth, we will seldom be
bothered by the harmful actions of others; fifth, we will not fall to the
lower realms; sixth, we will effortlessly achieve our goal in the path of
cultivation; and lastly, it is a matter of time, we will soon be
enlightened.
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Chuong Nadm Muoi Ba
Chapter Fifty-Three

Tém Lugc Vé Tu Hanh Trong Phdt Gido

1. Téng Quan Vé Tu Hanh Trong Phdt Gido:

Tu hanh trong Phat gido 1a thuc hanh nhitng gido phdp cua Bic
Phat trén cin ban lién tuc va déu din. Tu tAp trong Phit gido ciing c6
nghia 12 trudng dudng Bd P& bing cich tu tip gidi, dinh, tué. Nhu vay
tu tip trong Phat gido khong chi thudn 12 ngdi thién hay niém Phat, ma
né bao g6m ca viéc tu tip luc ba la mit, thap ba la mat, hay ba muai
bdy phim tr¢ dao, van van. Phat tif chin thuin nén ludn nhd ring thdi
gian rat v 12 quy bdu. Mot tic thdi gian 1a mot tAc mang song, chd nén
dé cho thdi gian trdi qua mot cach lang phi. C6 ngudi nghi ring: “Hom
nay khoan hén tu, chd d&€n ngay mai rdi hiy tu.” Nhung khi ngdy mai
dé&n thi ho lai hen 1an hen lya dén ngdy mai nifa, r6i ngdy mai nita,
hen mii cho d&n lic dau bac, ring long, mit md, tai di€c. Lic d6 diu
c6 mudn tu di nita thi thin thé ciing d3 rd rdi, ching con linh hoat, thin
nio con c6 nghe minh nita dau. Phat tif chan thuan nén ludn nhd ring
chiing ta sdng trén ddi niy nao khic chi cd nim trong viing nuéc nhd,
chﬁng bao l4u sau, nuéc s& can, roi minh sé ra sao? B3i th€ ¢ dic ¢
day: “Mdt ngay troi qua, mang ta gidm din. Nhu c4 trong nudc, thit hdi
c6 gl ma vui suéng? Hay siéng ning tinh tdn tu hanh, nhu 1¥a dot dau.
Chi nhé vo thudng, dirng c6 budng lung.” Tir v lugng ki€p, ching ta
khong c6 co may gip dugc Phat Phap nén khong bi€t 1am sao tu hanh,
nén hét sanh r6i lai t, hét t rdi lai sanh. That ddng thuong 1am sao!
Hom nay ching ta c6 duyén may, gip dudc Phat Phdp, th€ ma chiing
ta vin con chan chd ching chiu tu. Quy vi di! Thdi gian khong chd ddi
ai, thodng mot cdi la than ta da gid, mang ta rdi s& két thic.

Phdp mon tu Pao thi c6 d€n tdim muoi bon ngan thi. N6i vé hiéu
bi€t thi thif ndo ching ta ciing nén hi€u biét, chd dirng tu han hep minh
trong mdt thi ma thdi. Tuy nhién, néi vé tu tap thi ching ta nén tap
trung vao phdp mon nao thich hgp véi chiing ta nhat. Tu c6 nghia 1a tu
tap hay thuc tip nhitng 15i gido hudn clia Pitc Phat, bing cdch tung
kinh sdng chiéu, bing dn chay hoc kinh va giff gi6i; tuy nhién nhitng
y&u td quan trong nhat trong “thyc tu” 13 sira tdnh, 12 loai trlt nhitng
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théi hu tit xau, 1a tr bi hy x4, 1a x4y dung dao hanh. Trong khi tung
kinh ta phai hi€u 1y kinh. Hon thé nita, chiing ta nén thuc tip thién
quan mdi ngay d€ c6 dudc tué gidc Phat. VSi Phat tif tai gia, tu 13 sira
ddi tAm tanh, 1am lanh ldnh dit. Theo TS Bd P& Pat Ma, diy 1a mot
trong bon hanh ctia Thién gid. Ngudi tu hanh khi gip cdnh khd nén ty
nghi nhu vay: “Ta tif bao ki€p trudc budng lung khdng chiu tu hanh,
ning 1ong thuong ghét, giy tdn hai khong ciing. PJi nay tuy ta khong
pham 16i, nhung nghiép dir da gieo tir trudc nay két trdi chin, dicu Ay
nao phai do trdi hoic ngudi tao ra dau, vy ta dinh nhin nhuc chiu
khd, dirng nén odn trach chi ai. Nhu kinh d3 néi ‘gip khé khong budn.’
Vi sao vay? Vi da thau sudt luat nhan qud vay. Pay goi 1a hanh trd
odn dé ti€n budc trén dudng tu tap.”

Trong Kinh Phdp Cu, buc Phit day: “Chuyén lam nhitng viéc
khong ddng lam, nhac tu nhitng diéu cin tu, bd viéc lanh ma chay theo
duc lac, ngudi nhu th€ dit ¢c6 hAm md ké khac di c6 ging thanh cong,
cling chi 12 hAm md sudng (209).” Theo Kinh T& Thap Nhi Chuong, ¢
mot vi sa Modn ban dém tung kinh Di Gido ctia Pttc Phat Ca Diép,
ti€ng 6ng budn ba nhu ti€c nudi mudn thdi lui. Pic Phat lién héi: “Xua
kia khi & nha 6ng thudng lam nghé gi?” Ong ddp: “Bach Th& Ton, con
thich chdi dan cAm.” Pic Phat hdi ti€p: “Khi day dan chiing thi dng
lam sao?” Ong bén tra 13i: “Bach Th& Ton, khi ddy dan chiing thi dan
khong kéu dugc.” Phat hdi lai: “Khi ddy dan cdng qué thi 6ng lam
sa0?” Ong dap: “Bach Th& Ton, khi dan cing qud thi mét ti€ng.” Phat
lai hoi: “Khong cing khong chiing thi sao?” Ong dap: “Bach Thé Tén,
khi day khong cing khong chiing thi ti€ng kéu tdt véi Am thanh diy
dd.” Puc Phat bén day: “Ngudi Sa Mo6n hoc dao lai cling nhu vay, tAm
ly dugc quan binh thi méi dic dao. D6i v6i s Tu Hanh ma cing thing
qu4, 1am cho thain mét mdi, khi thin mét mdi thi tim ¥ sanh phién nio.
TAm y da sanh phién ndo thi cong hanh s& thdi lui. Khi cong hanh da
thoi lui thi toi 16i ting trudng. Chi c¢6 su thanh tinh va an lac, dao mdi
khong mat dugc.”

Chiing ta c6 thé tu tip bi dién”. Thuong x6t nhitng ngudi nghéo
hay cling khé, ddy 1 co hoi cho bd thi. Chiing ta ciing c6 thé tu tip
kinh dién. Kinh trong Phit va Hién Thdnh Ting. Hoic hoc nhan dién,
hay tu tdp phudc bing cdch ciing dudng nhitng ngudi hiay con dang tu
hoc. Hoic vd hoc nhan dién, hay tu tip phudc bing cich cling dudng
cho nhitng nguGi da hoan thanh tu tdp. Theo Thap Tru Ty Ba Sa Luan,
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c6 hai 16i tu hanh. Thit nhit 12 “Nan Hanh Pao”. Nan hanh dao 1a
chiing sanh & cdi ddi ngil trugc dc thé ndy da trdi qua vo lugng ddi chu
Phit, cau ngdi A Bé Bat Tri, that 1a rat khé dugce. N&i khé nay nhiéu
vd s6 nhu cat bui, néi khong thé xiét; tuy nhién, dai loai c6 nim diéu:
ngoai dao diy day lam loan Bd Tat phép; bi ngudi 4c hay ké vo lai
phd hu thing dic ctia minh; d€ bi phudc bdo thé gian 1am dién ddo, c6
th€ khi€n hoai ma't pham hanh; d& bi lac vao 18i tu 1¢i ctia Thanh Vin,
lam chuéng ngai 1ong dai tir dai bi; va bdi duy ¢6 tu luc, khong tha luc
hd tri, nén sy tu hanh rat khé khin; vi nhu ngudi qué y€u di bd mot
minh rit v 13 khé nhoc, mdt ngay ching qua dudc vai dim dudng. Thi
nhi 13 “Di Hanh Pao”. Di hanh dao 1 chiing sanh & c6i ndy néu tin 13i
Phat, tu mon niém Phit nguyén vé Tinh P9, tit s& nhd nguyén lyc cla
Phat nhi€p tri, quyét dinh dugc ving sanh khong con nghi. Vi nhu
ngudi nuong nhd sitc thuyén xudi theo dong nudc, tuy dudng xa ngan
dim ciing d€n ndi khong may chéc. Lai vi nhu ngudi tim thudng nuong
theo luan bdo clia Thanh Vuong cé thé trong mot ngay mot dém du
hanh khdp nim chiu thién ha; diy khdng phdi do siic minh, ma chinh
nhd thé lyc ctia Chuyén Luian Vuong. C6 ké suy theo 1y ma cho ring
hang pham phu hitu 1du khong thé sanh vé& Tinh D6 va khong thé thiy
than Phat. Nhung cdng ddc ni€ém Phat thudc vé v l4au thién cin, hang
pham phu hitu 1au do phit tim Bd P& ciu sanh Tinh P9 va thudng
niém Phat, nén c6 thé phuc diét phién nio, dugc ving sanh, va tiy
phan thdy dudc thd tuéng cia Phat. Con bac BS Tit thi c6 nhién dugc
ving sanh, lai thd'y tuéng vi diéu ctia Phat, di€u 4y khdng con nghi ngd
chi nita. Cho nén Kinh Hoa Nghiém néi: “TAt c4 cdc cdi Phiat déu binh
ding nghiém tinh, vi chiing sanh hanh nghiép khac nhau nén chd thiy
ching ddng nhau.”

Phan 16n chiing ta déu mudn lam viéc thién; tuy nhién, ching ta
thudng mau thudn véi chinh chiing ta gitta lac thi va tu hanh. C6 nhiéu
ngudi hiu 1am riing ton gido 1 tir bd hanh phic cudc ddi thé tuc. N6i
nhu thé, thay vi ton gido 12 mdt phuong tién gitip ngudi ta gidi thoat thi
ngudc lai, ton gido dudc xem nhu trang thai dan 4p ning né nhit, mot
ki€u mé tin di doan can dudc loai bd néu chiing ta thyc sy mudn gii
tho4t. Piéu té hai nhit 12 hién nay nhiéu xi hoi da va dang dung ton
gido nhu 1a mot phuong tién d€ dan 4p va kiém sodt vé mit chinh tri.
Ho cho ring hanh phiic ma minh c6 hién nay chi 1a tam bg, nén ho
huéng vé& cdi goi 12 “Pang sing tao siéu nhién” d€ nhy dang iy ban
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cho cdi goi l1a hanh phic vinh hing. Ho khuGc tir nhitng thd vui trén
ddi. Tham chi ho khong thé thuéng thifc mot bita in véi ddy di thic
dn, du 1a @n chay. Thay vi chdp nhan va thudng thic cdi gi ma ho dang
c6, thi ho lai t tao cho minh mot git mic tdi 16i “Trong khi bao nhiéu
ngudi trén thé gidi dang chét d6i va khd sd, tai sao ta lai buéng minh
trong 16i sdng nhu thé nay dudc!” Thdi do chap trude va tir chdi nhitng
phuong tién t&i can cho cudc sdng hiing ngay nay ciing sai 1im khong
khédc chi thdi d6 clia nhitng k¢ dim minh trong lac thd tran tuc. Ky
thuc, day chi 12 mdt hinh thitc chp thi khic. Phat tif thuan thanh phai
nén ludn nhéd riing chiing ta chdi bé nhitng lac thi trin tuc nhim loai
bd nhitng bam viu cho dé tu hanh. Chi chiing ta khdng bao gi chdi bd
phuong tién clia cudc song d€ chiing ta ti€p tuc song tu. Vi th& ngudi
con Phat vin in, nhung khong An mang (mang sdng clia ching sanh).
Ngudi con Phat vAn ngli, nhung khong ngii ngdy ngli dém nhu con heo.
Ngudi con Phit vin dam luin trong cudc song hiing ngdy, nhung khong
néi modt dudng lam modt néo. Néi tém lai, Phat t& thudn thanh khong
chdi bd phuong tién tién nghi trong cudc song, ma chi tir chdi khong
lin sAu hay bam viu vao nhitng duc lac trn tuc vi chiing chi 12 nhitng
nhén t6 ctia khd dau va phién nio ma thoi.

Trong Phat gido, tu hanh khong chi 13 diu tron 40 vudng bé ngoai
hay chi 13 sy thyc hanh theo hinh thifc bén ngoai cla than. Tinh tin tu
tap khong chi don thuin 12 thién quin, ngdi cho ding, ki€m soat hoi
thd, doc tung kinh di€n, hoic chiing ta khong ludi bi€ng cho thdi gian
trdi qua vo ich, ma con 1a biét tri tic thiu duc d€ cudi cling cham dit
tham duc hoan toan. Tinh tAn tu hoc con c¢6 nghia 1a ching ta phéi
diing hét thi gid vao viéc quan chi€u tif diéu d€, vo thudng, khd, vo
ngd va bat tinh. Tinh tdn tu hoc ciing 1a quén sdu vao chan nghia clia
TG niém xt& d€ thay ring van hitu ciing nhu thin nay ludn thay ddi, tir
sanh, rdi dé&n tru, di, va diét. Tinh tdn tu hoc con cé nghia 1a chiing ta
phdi tu tdp cho dudc chdnh ki€n va chdnh dinh dé tan diét thién kién.
Trong nhén sinh, thi€n ki€n 12 coi r& sdu nhat. Vi thé ma khi thién ki€n
bi nhd thi tham duc, sin, si, man, nghi déu bi nhd tin goc. Theo Kinh
Td Thap Nhi Chuong, Chuong 40, Pic Phat day: “Sa Mon hanh dao,
dirng nhu con trau kéo vAt v4; than tuy c6 tu tip ma tAm khong tu tap.
Né&u tAm that sy tu tap thi khong cAn hinh thifc bén ngoai cla thin.”
Phat tit thuan thanh chon 14y mot phdp mon duy nhit nao dé rdi y theo
phdp mon 4y ma tu cho d&n sudt ddi khong thay ddi; thi du nhu chon
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phdp mon Tinh Do thi su6t ddi chi chuyén niém Phit cAu ving sanh
ma thdi. N&u tu thién thi chi chd tim vao thién qudn ma thdi, chi
khong nén nay tu phip médn ndy, mai d6i phap mon khac.

Hanh gid tu Phat nén lam nhitng cong viéc hing ngdy mot cdch
thong tha, nhe nhang, va khoan thai. Du ban rdn th€ m4y, n€u ban tin
ban cAn chanh niém trong mdi sinh hoat thi ban phai 1am nhitng cong
viéc hiing ngdy mot cich thong tha, nhe nhang, va khoan thai. C§ ditc
c6 néi: “Plng lo, rdi thi moi viéc sé qua di.” Hay nhin chu Ting Ni,
moi moi cong viéc hay moi tdic dong nhu di, ditng, ngdi, nim, ho déu
khoan thai, nhit ¢t nhit dong déu nhe nhang, khong vut chac hoic
néng ndy. Khi can néi thi ho néi, khi khong cin néi thi ho khong néi.
Diéu t3i quan trong 13 sy thanh khin tuin thi gidi hanh. Phat tif thuin
thanh khong nén chay theo ki€u thai do thdi qud va ndng ndi ddi vdi
su gidng day Thién. Th4i d6 ndy ndy sinh khi mot ngudi tudng minh da
12 Phat, rdi di d&€n k&t ludn ring minh khong can tu tip, khdng cin
song ddi gi6i hanh, khong cAn dai gidc nita. Thdi o nay, dic biét 1a
gido thuyét clia phai Thién Tiao Pong, c6 thé din d€n sy hi€u 1am
trong phuong cdch tu hanh. Theo Kinh Tt Thap Nhi Chuong, Chudng
34, ¢c6 mot vi sa Mon ban dém tung kinh Di Gido ctia Bdc Phat Ca
Diép, ti€ng dng budn b nhu ti€c nudi mudn thdi lui. Pitc Phat lién
hdi: “Xua kia khi & nha 6ng thudng 1am nghé gi?” Ong ddp: “Bach Th&
Ton, con thich chdi dan cAm.” Ptc Phat hdi ti€p: “Khi diy dan chiing
thi 6ng 1am sao?” Ong ben tra 15i: “Bach Thé& To6n, khi diy dan chiing
thi dan khong kéu dugce.” Phat hdi lai: “Khi ddy dan cing qud thi 6ng
lam sa0?” Ong ddp: “Bach Thé& Ton, khi dan cing qud thi mat tiéng.”
Phat lai hdi: “Khong cing khong chiing thi sao?” Ong dap: “Bach Thé
Ton, khi day khong cing khong chiing thi tié€ng kéu tot véi Am thanh
diy di.” Dirc Phat ben day: “Ngudi sa Mon hoc dao lai cling nhu vay,
tdm 1y dugc quin binh thi méi dic dao. PSi v6i sy tu dao ma cing
thing qud, 1am cho thin mét mdi, khi thin mét mdi thi tAm y sanh
phién ndo. TAm § da sanh phién nio thi cong hanh s& thdi lui. Khi
cong hanh da thdi lui thi toi 16i ting trudng. Chi ¢ sy thanh tinh va an
lac, dao mé6i khong mat duge.” Nén nhd 1ong ngudi dé tinh tin ma
ciing d& thdi chuyén; khi nghe phap va 13i khuyén thi tinh tin tién tu,
nhung khi gip chuéng ngai thi ching nhitng ngai ngling muén thdi lui,
ma con mudn chuyén huéng khac va 1im khi phai sa vao ta dao. Phat
tlr thuan thanh nén ludn tinh tAn tu hanh va ludn tranh tu tudng “Nhit
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nién Phit tai tién, nhi nién Phit tai TAy Thién, tam nién vin Phat y&u
tién.”

Ngudi tu Pao dirng nén qué gip gdp, dirng nghi ring hom nay tu
ngay mai khai ngd. Tu Pao ching phdi dé dang nhu vy dau. Minh can
phdi ngay ngay tu luyén. Mién 12 minh khong thdi chuyén thi dirng lo
nghi dé€n chuyén ti€n bd. Néu mdi ngdy minh cang ngay cang it c6
vong niém, cang ngay cang cé it tham sin si, tic 12 minh da ti€n bd rdi
vay. Chiing ta tu hanh 13 d€ loai bd cdi tip khi, 18i 1Am x4u xa, bd di
nhitng tu tudng 1am lac, khi€n cho phat sanh tri hué quang minh. Tri
hué nay ai trong ching ta ciing déu c6, ngit ndi bi vd6 minh che 14p.
Chuyén tu hanh khong phdi 1a chuyén mdt ngay mot bita. Ching ta
phai tu tir sdng d&n t&i trong tirng niém, phai tu tif thing ndy qua thiang
no, tif nim nay qua nim no déu phai tu hanh thudng hiing bi't bi€n nhu
vay. Va trén hét, ngay ngay ching ta phi tu hanh mdt cdch chon that.
Trong khi tu tdp, ching ta phdi luén binh thdan di gip ma chudng,
nghich cdnh hay thuin cdnh gi cling vay. Chiing ta phdi ludn tinh tdn tu
tap va nghi ring hinh nhu nghich cidnh hay thuin cénh ciing déu dang
néi diéu phdp cho minh nghe diy. Ngudi tu Pao chon thuan phai ludn
nhé ring minh dang mugn phap thé gian d€ vugt khéi thé gian. Vi thé
khong c6 thi gi c¢6 thé 1am cho minh mé 14m, minh khong bi hinh
tuéng 1lam mé hoic. Khong con hoian cdnh nio cé th€ 1am minh
chuéng ngai nita. S& di ching ta ludn bi thut 1bi thay vi ti€n bd trong tu
hanh 1 vi khi gip duyén lanh thi ching ta lai nghi ngd khdng ca quyét,
lic gip duyén 4c thi lai lién theo. Do d6 ma chiing ta ctt mii lin troi
trong sanh tr, tif sanh; song say chét mdng trong dién ddo ddo dién chit
khong biét phdi lam gi d€ thoit ra.

Theo Kinh Hoa Nghiém, Phdm 38, chu dai B6 T4t c6 mudi diéu tu
tinh chuyén. Chu B Tt an tru trong nhitng phdp nay thdi dugc siéng
tu dai tri hué vo thugng ctia Nhu Lai. Thit nhit 1a siéng tu bd thi, vi
déu x4 thi tAt cA ma khong ciu bdo ddp. Thit nhi 1a siéng tu tri gidi, vi
diu da khd hanh, thi€u duc tri tic. Thit ba 13 siéng tu nhin nhuc, vi rdi
quan niém ta va ngudi (ty tha), nhin chiu tat cd diéu khd nio, tron
khong sanh 1ong sin hai. Thit tw 12 siéng tu tinh tan, vi thin ngit y ba
nghiép chua tirng tdn loan, ti't cd viéc 1am déu ching thdi chuyén mai
d&n khi r6t rdo. Thit nim 13 siéng tu thién dinh, vi gidi thot, tam mudi
xudt hién than thong, rdi lia tdt cd quyén thudc, duc lac, phién ndo, va
min nguyén. Thit sdu 12 siéng tu tri hué, vi tu tAp chifa nhém tit cd
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cong ditc khong nham moi. Thi bdy Ia siéng tu dai tit, vi bit tat ca
chiing sanh khong c6 ty tdnh. Thd tdm Ia siéng tu dai bi, vi bi€t cdc
phap déu khong, tho khd cho ti't cd chiing sanh khong nham moéi. Thi
chin 1a siéng tu gidc ngd thap luc Nhu Lai, vi rd thadu vo ngai chi bay
cho chiing sanh. Thit mudi 1a siéng tu phdp ludn bat thdi, vi chuyén
dé&n tAm clda tit cd ching sanh. N6i tém lai, h& Hinh Ngay thi Bong
Thing. Néu ban mudn git qui vi Phat, ban phdi gieo chiing tir Phat.
Hinh dep x4u th€ nao, béng hién trong guong ciing nhu thé€ 4y, 15i Phat
day mudn ddi van thé, bi€t dugc qua bdo ba dvi, lam lanh dugc phudc,
lam dit mang hoa 1a chuyén duong nhién. Ngudi tri bi€t sita d6i hinh,
ké dai ludn hon véi bong. TruGe canh nghich cdnh thuin cdnh, ngudi
con Phit chon thuan déu an nhién ty tai, chit khong odn trdi trach dat.
Ngugc lai, ngudi con Phit chon thuin phdi dung cong tu hanh cho dén
khi thanh Phit qua.

I1. 'Y Nuong Noi Phdt Phdp Trong Tu Tdp:

Tru6c khi nhap Ni€t Ban, dic Phat di tiing nhdn manh ring trong
tu tAp ngudi Phat tif nhat dinh phdi Y Nuong Noi Phat Phdp. Y Phdp c6
nghia 12 y cd ndi gido phdp cta dic Phit hay Phit phdp ma tu hanh.
Phat phédp la nhitng gido phap dugc Phat gidng day, ma thyc hanh theo
d6 s& din d&n gidc ngd. Ngudi Phat tlr, nhat 1a ngudi tai gia chi can
ludn nhé Phat Phdp Tinh Yé&u: “Pirng lam cédc viéc 4c, 1am céc viéc
lanh, giit cho tAm ¥ thanh sach, d6 1a tit cd nhitng gi Phat day.” Theo
Thién su No6i Son Hung Chinh trong quyén Tri Phong Gido Chi:
"Chiing ta nhin thdy thién dudng, dia nguc, gidc ngd va mé hoic vé6i
cling mdt con mit, hay néi mot cach tich cuc hon, ching ta ném tat ca
cudc sdng clia minh vao trong tAt cd nhitng gi ma chiing ta gip phdi, d6
12 th4i d6 s6ng bén ngoai Phat phdp. V&i mot thai do song nhu vay, ¥
nghia clia cudc séng ngdy qua ngay thay ddi hoan toan, tiiy theo cich
chiing ta danh gia su viéc, con ngudi hay hoan canh khdi 1én. Vi chiing
ta khdng con c6 ging vugt thoat khdi mé hoidc, bat hanh hay nghich
canh; ching ta ciing khong theo dudi su gidc ngd hay sy binh an trong
tAm, nhitng thit nhu tién bac hodc dia vi mit hét gid tri trudc diy cla
chiing. Sy néi ti€ng va ky x40 xoay x& trong xi hdi clia ngudi khic
khong con dnh hudng dén céch chiing ta thdy ching véi tu cdch 1a con
ngudi, cling nhu mot tim gid'y chiing nhan gidc ngd ciing khong lam ai
ngudng mo. Piu cdt y&u va quan trong hang diu la chiing ta cang



1714

phét trién nhin quan 4y, ¥ nghia clia cdch ti€p cin cdc sy viéc, hoan
cénh, hodc nhitng ngudi khdc trong cudc song ctia ching ta cang thay
ddi triét d€." Bén canh d6, ditc Phat con chi ra nhitng chd y nuong cin
ban ndi Phat Phap.

Bon Ché Y Nuong: Pic Phit di chi ra bon phép y nuong vao hay
Phdp T Y d€ hi€u thau Phat Phdp cho dé tir cia Ngai, trong s6 nay,
phdp ddu tién 12 y phdp bat y nhan, c6 nghia 1a nuong vao phdp chi
khdng nuong vao ngudi. Thit nhi 12 y nghia bat y ngit. Thit ba 1a y tri
bat y thitc. Thit tir 12 y liéu nghia kinh, bat y bat liéu nghia kinh. Hon
nita, khi Quy-y Tam Bdo, dé€n phan quy y Phdp bdo, ngudi Phat ti
nguyén: Ty quy y Phdp, duong nguyén ching sanh, thim nhip kinh
tang, tri hué nhu hai. Muoi Ché Y Chi: Theo Kinh Hoa Nghiém, phaAm
Ly Thé Gian, B4 T4t PhS Hién bdo Ph Hué ring chu Bd T4t c6 mudi
chd y-chi gitip chu Bd T4t dat dudc chd sé-y dai tri vo thugng ctia Nhu
Lai. Thit nhdt, chu Bd Tat dung tim B dé& 1am y-chi, vi hiing ching
quén mat. Thif nhi, chu Bd T4t dung thién tri thifc 1am y-chi, vi nhg dé
ma hoa hiép nhu mot. Thit ba, chu Bd T4t dung thién cin lam y-chi, vi
nhd d6 ma tu tip ting trudng. Thit tu, chu B6 T4t ding Ba-La-Mat 1am
y-chi, vi nhd @6 ma tu hanh dudc diy dd. Thit ndm, cha Bd Tat dung
nhtt thi€t phdp 1am y-chi, vi nhd d6 ma dudc xuat ly rot rdo. Thit sdu,
chu B6 Tét dung dai nguyén lam y-chi, vi nhd d6 ma Bd dé tAm ting
trudng. Thit bdy, chu Bd Tat diing cdc hanh 1am y-chi, vi nhd dé ma
khip déu thanh twu. Thit tam, chu B6 T4t dung tit cd Bo T4t lam y-chi,
vi ho dong mot tri hué. Thit chin, chu B6 tdt dung phdp cling dudng chu
Phat 1am y-chi, vi nhd d6 ma tin tAm thanh tinh. Thiz muoi, chu Bo Tat
dung tat cd Nhu Lai lam y-chi, vi chu Nhu Lai nhu cdc ddng tf phu riin
day ching dit. Muoi Ché Y Chi Khdc: Theo Kinh Hoa Nghiém, phdm
38, c6 mudi y chi ma chw Pai Bd T4t déu phdi nuong theo dé thyc
hanh hanh Bb Tat. Thit nhdt 13 y chi cling dudng tit cd chu Phat thyc
hanh hanh B Tat. Thit nhi 1a y chi diéu phuc tit cd ching sanh thyc
hanh hanh Bb Tat. Thit ba 1a y chi gin giii tit c4 thién hitu thyc hanh
hanh B6 Tat. Thit ti 12 y chi chifa nhém tat cd thién cin thuc hanh
hanh Bd Tat. Thit ndm 1a y chi nghiém tinh tit cd cdi Phat thyc hanh
hanh Bd Tat. Thit sdu 13 y chi ching lia b tit ca chiing sanh thyc hanh
hanh Bb Tat. Thit bdy 12 y chi thAim nhip tit cd Ba La Mat thuc hanh
hanh Bd Tat. Thit tdm 12 y chi ddy dd tat cd B T4t nguyén thuc hanh
hanh Bd Tat. Thit chin 13 y chi vo lugng B6 P& tAm thuc hianh hanh B
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Tét. Thit mui 13y chi vo Iugng Phat B Pé thyc hanh hanh B& Tt.
Tém lai, hanh gid tu Phat nén dung tat cd Nhu Lai lam y-chi, vi chu
Nhu Lai nhu cdc dang tir phu rin day ching dut.

I11. Hay Nuong Tua Noi Chinh Minh Trong Tu Tép:

Theo kinh Pai B4t Niét Ban trong Trudng Bo Kinh, quyén 16, tai
thanh Cau Thi Na, tru6c khi nhdp diét, dic Phat da an can din do A
Nan va tt chiing trong nhitng 15i di gido sau cung: “Nhu Lai khong
nghi ring Ngai phdi 1anh dao gido doan hay gido doan phdi 1€ thudc
vao Ngai. Vi viy, nay A Nan Pa, hdy lam ngon dén cho chinh minh.
Hay lam noi nuong twa cho chinh minh. Khong di tim ndi nudng tua
bén ngoai. Hay giit 14y chdnh phdp 1am ngon dén. C§ gitt 14y chdnh
phdp 1am noi nuong tua. Va nay A Nan DPa, thé nao 1a vi Ty Kheo phai
lam ngon den cho chinh minh, lam noi nuong twa cho chinh minh,
khong di tim ndi nuong tya bén ngoai, c6 gilf 14y chdnh phdp lam ngon
den? O day, ndy A Nan Pa, vi Ty Kheo song nhiét tdm, tinh cén,
chénh niém, tinh gidc, nhi€p phuc tham 4i wu bi & ddi, quan sét than,
tho, tdm, va phdp.”

Theo Phat gido, nuong twa ndi chinh minh 13 c6 ging dat t6i gidc
ngd bing chinh kha ning tu tip ctia minh, chi khong 1€ thudc vao long
tif bi ctia chu Phat va chu B T4t. Gidc ngd bing chinh kha ning tu tip
ctia minh, chit khong 1& thudc vio long tir bi ctia chu Phit va chu Bd
Tat. Theo Tri Gia va Thién Nhu Pai Su trong Tinh B§ Thip Nghi
Hodc Van Luin, diy 12 mot trong hai loai luc cho hang pham phu. Vé
tu lure, hiing cu phude pham phu & thé gidi ndy tuy cé doi chit tu hanh,
that ra chua c6 thé sanh vé Tinh Pd va chua xing ddng dugc ¢ Tinh
DPo. Kinh Anh Lac néi: “Tir dia vi cu phudc pham phu chua bi€t Tam
B4o va nhan qua thién 4c, trudc tién mdi phat tim B6 P& phdi 13y tin
1am gdc, d&n khi vao dao Phat lai 14y gii 1am nén tdng. Hang pham
phu niy khi méi tho B T4t gidi, né€u mdi dvi ctt ti€p tuc giit gidi nhu
th& khong cho khuy&t pham, trdi qua ba ki€p méi d€n dia vi sd phat
tAm tru. Lai ¢ nhu th€ ma tu thap tin, thip ba la mat cling v ludng
hanh nguyén, ndi nhau khong gidn doan, man mot van ki€p méi dén
ngdi dé luc Chdnh TAm tru. Khi ti€n 1&én dé that BAt Thoi tru tic 1a da
vao chiing tdnh vi, nhung dia vi ndy ciing chua dugc sanh vé Tinh Do.
Theo nhitng nhanh Phat gido khéc, nhu thién, tin vio khad ning thuc
hién dai gidc va dat t6i sy gidi thodt bing nhitng nd luc clia chinh
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minh, tc 12 bing sy thyc hanh thién dinh thudng xuyén. P&n mot giai
doan siu hon, thién lai nhAn manh ring tdt cd cdc sy vat va cic thuc
thé ngay tir ddu di dugc phd cho ban tinh Phit giong nhau. Theo quan
diém ndy, sy d6i lap gifta ty Iuc va tha lyc hién 1én nhu mot thi gi
thudn tdy gid tao, khong cé gid tri vitng vang nita. N6 chi 1a sy khéc
nhau trong cich thyc hanh tdn gido. R rang tu luc ludn cin dé hd trg
ngay cd cho nhitng ngudi tin vao tha lyc. Thém vao dé, "nd luc cd
nhan" trong "ty luc" bao gid ciing chi 1a sy bi€u hién cda "stc manh
ngudi khdc" trong chinh ban thAdn minh.

Ciing theo Phit gido, nuong tua ndi chinh minh 1a khong dung sic
manh clia ngudi khdc, dic biét 12 cia Phat va B6 T4t ma hanh gid dat
dugc bing niém tin cttu dd trong gido 1y Pai Thira. Theo trudng phai
Tinh Po, nhitng ai tinh chuyén tri niém hdng danh Phat A Di Pa, lic
1am chung s& dudc ving sanh vé TAy phudng cyc lac. “Con dudng dé”
lién hé v&i nhitng trudng phai Tinh P9, dya trén y ni€ém “trong thgi
Mat Phédp ching sanh khong c¢6 kha nidng tu minh gidi thodt cho chinh
minh nén phéi nhd dé€n an ditc ctia Pc Phat A Di Pa.” Tha luc thudng
ddi lai véi tu lyc, cin ban lién quan dén thién dinh va nhitng tu tip
khdc nhim ty minh dat dudc gidi thoat. Theo Tinh P6 Tong thi “Con
dudng d&,” 1a con dudng ma ching sanh s& dudgc Pic Phat A Di Pa
citu do, trong khi “con dudng khé” lai tiy thudc vao su c6 ging clia
chinh ban than minh.

Bén canh d6, theo Phit gido, nuong tua ndi chinh minh 1a ty minh
lam chd 18y minh c6 nghia 1a tu chd, tw 1am chd 14y minh, lam chd
nhitng cdm kich, nhitng xtic dong, nhitng wa thich va ghét bd. Nhitng
diéu nay that 1a khé thyc hién vo cting. Chinh vi thé ma DPic Phat day:
“Du ¢6 thé chinh phuc c3 triéu ngudi & chi€n trudng, tuy nhién, chién
thing vé vang nhit 12 ty chinh phuc 14y minh.” That vy, tu chi€n
thing 14y minh 13 chia khéa d€ md ctta vao hanh phic. P6 12 ning luc
clia moi thanh tyu. Hainh dong ma thi€u tu chi 4t khong dua dén muc
tieu nhat dinh ndo ma cudi cling 12 that bai. Chi vi con ngudi khdng tu
chti dugc tAim minh nén bi dd thit xung dot phat sanh trong tAm. Vi vay
ma tu chd 12 t8i quan trong va thi€t y&u cho bt cit ngudi tu Phat nao.
Theo DPitc Phat, hanh thién 13 con dudng hay nhit din d&n ty chd.
Theo quan diém Phat gido, tAim hay thic 13 phin ndong cot clia sy hién
hitu ctia con ngudi. TAt cd nhitng kinh nghiém tim 1y nhu dau khd va
thich thd, budn vui, thién 4c, sdng chét... déu khdng dén véi ta bing
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tdc nhian ngoai lai. Chiing chi 1a hiu qua cda nhitng tu tung va hanh
dong ctia ching ta. Chinh hanh dong ciing xuit phat tif tu tudng. Do d6
trong gudng may phifc tap clia con ngudi, tim 12 y&u td quan trong vo
cling.

A Summary of Cultivation in Buddhism

I. An Overview of Cultivation in Buddhism:

Cultivation in Buddhism is to put the Buddha’s teachings into
practice on a continued and regular basis. Cultivation in Buddhism also
means to nourish the seeds of Bodhi by practicing and developing
precepts, dhyana, and wisdom. Thus, cultivation in Buddhism is not
soly practicing Buddha recitation or sitting meditation, it also includes
cultivation of six paramitas, ten paramitas, thirty-seven aids to
Enlightenment, etc. Sincere Buddhists should always remember that
time is extremely precious. An inch of time is an inch of life, so do not
let the time pass in vain. Someone is thinking, “I will not cultivate
today. I will put it off until tomorrow.” But when tomorrow comes, he
will put it off to the next day. He keeps putting it off until his hair turns
white, his teeth fall out, his eyes become blurry, and his ears go deaf.
At that point in time, he wants to cultivate, but his body no longer
obeys him. Sincere Buddhists should always remember that living in
this world, we all are like fish in a pond that is evaporating. We do not
have much time left. Thus ancient virtues taught: “One day has passed,
our lives are that much less. We are like fish in a shrinking pond. What
joy is there in this? We should be diligently and vigorously cultivating
as if our own heads were at stake. Only be mindful of impermanence,
and be careful not to be lax.” From beginningless eons in the past until
now, we have not had good opportunity to know Buddhism, so we have
not known how to cultivate. Therefore, we undergo birth and death,
and after death, birth again. Oh, how pitiful! Today we have good
opportunity to know Buddhism, why do we still want to put off
cultivating? Sincere Buddhists! Time does not wait anybody. In the
twinkling of an eye, we will be old and our life will be over!

There are as many as eighty-four thousand Dharma-doors for
cultivating the Path. For the sake of understanding, we should be
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familiar with each one of these Dharma-doors. You should not limit
yourself in just a single method of cultivation. However, for the sake of
practicing, we should focus on the dharma-door that is the most
appropriate for us. “Tu” means correct our characters and obey the
Buddha’s teachings. “Tu” means to study the law by reciting sutras in
the morning and evening, being on strict vegetarian diet and studying
all the scriptures of the Buddha, keep all the precepts; however, the
most important factors in real “Tu” are to correct your character, to
eliminate bad habits, to be joyful and compassionate, to build virtue. In
reciting sutras, one must thoroughly understand the meaning.
Furthermore, one should also practise meditation on a daily basis to get
insight. For laypeople, “Tu” means to mend your ways, from evil to
wholesome (ceasing transgressions and performing good deeds).
According to the first patriarch Bodhidharma, “Requite hatred” is one
of the four disciplinary processes. What is meant by ‘How to requite
hatred?” Those who discipline themselves in the Path should think thus
when they have to struggle with adverse conditions: “During the
innumerable past eons I have wandered through multiplicity of
existences, never thought of cultivation, and thus creating infinite
occasions for hate, ill-will, and wrong-doing. Even though in this life I
have committed no violations, the fruits of evil deeds in the past are to
be gathered now. Neither gods nor men can fortell what is coming upon
me. I will submit myself willingly and patiently to all the ills that befall
me, and I will never bemoan or complain. In the sutra it is said not to
worry over ills that may happen to you, because I thoroughly
understand the law of cause and effect. This is called the conduct of
making the best use of hatred and turned it into the service in one’s
advance towards the Path.

In the Dharmapada Sutra, the Buddha taught: “He who applies
himself to that which should be avoided, not cultivate what should be
cultivated; forgets the good, but goes after pleasure. It’s only an empty
admiration when he says he admires people who exert themselves in
meditation (Dharmapada 209).” According to the Forty-Two Sections
Sutra, one evening a Sramana was reciting the Sutra of Bequeating the
Teaching by Kasyapa Buddha. His mind was mournful as he reflected
repentantly on his desie to retreat. The Buddha asked him: “When you
were a householder in the past, what did you do?” He replied: “I was
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fond of playing the lute.” The Buddha said: “What happened when the
strings were slack?” He replied: “They did not sound good.” The
Buddha then asked: “What happened when the strings were taut?” He
replied: “The sounds were brief.” The Buddha then asked again: “What
happened when they were tuned between slack and taut?” He replied:
“The sounds carried.” The Buddha said: “It is the same with a Sramana
who cultivates or studies the Way. If his mind is harmonious, he can
obtain (achieve) the Way. If he is impetuous about the Way, this
impetuousness will tire out his body, and if his body is tired, his mind
will give rise to afflictions. If his mind produces afflictions, then he will
retreat from his practice. If he retreats from his practice, it will
certainly increase his offenses. You need only be pure, peaceful, and
happy and you will not lose the Way.”

We can cultivate in charity. The pitiable, or poor and needy, as the
field or opportunity for charity. We can also cultivate the field of
religion and reverence of the Buddhas, the saints, the priesthood. We
can also cultivate of happiness by doing offerings to those who are still
in training in religion. Or we can cultivate by making Offerings to those
who have completed their course. According to The Commentary on
the Ten Stages of Bodhisattvahood, there are two paths of cultivation.
The first way is “the Difficult Path”. The difficult path refers to the
practices of sentient beings in the world of the five turbidities, who,
through countless Buddha eras, aspire to reach the stage of Non-
Retrogression. The difficulties are truly countless, as numerous as
specks of dust or grains of sand, too numerous to imagine; however,
there are basically five major kinds of difficulties: externalists are
legion, creating confusion with respect to the Bodhisattva Dharma; evil
beings destroy the practitioner’s good and wholesome virtues; worldly
merits and blessings can easily lead the practitioner astray, so that he
ceases to engage in virtuous practices; it is easy to stray onto the
Arhat’s path of self-benefit, which obstructs the Mind of great loving
kindness and great compassion; and relying exclusively on self-power,
without the aid of the Buddha’s power, make cultivation very difficult
and arduous; it is like the case of a feeble, handicapped person,
walking alone, who can only go so far each day regardless of how
much effort he expends. The second way is the Easy Path. The easy
path of cultivation means that, if sentient beings in this world believe in
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the Buddha’s words, practice Buddha Recitation and vow to be reborn
in the Pure Land, they are assisted by the Buddha’s vow-power and
assured of rebirth. This is similar to a person who floats downstream in
a boat; although the distance may be thousands of miles far away, his
destination will be reached sooner or later. Similarly, a common being,
relying on the power of a ‘universal mornach’ or a deity, can traverse
the five continents in a day and a night, this is not due to his own
power, but, rather, to the power of the monarch. Some people,
reasoning according to ‘noumenon,’ or principle may say that common
beings, being conditioned, cannot be reborn in the Pure Land or see the
Buddha’s body. The answer is that the virtues of Buddha Recitation are
‘unconditioned’ good roots. Ordinary, impure persons who develop the
Bodhi Mind, seek rebirth and constantly practice Buddha Recitation
can subdue and destroy afflictions, achieve rebirth and, depending on
their level of cultivation, obtain vision of the rudimentary aspects of the
Buddha (the thirty-two marks of greatness, for example). Bodhisattvas,
naturally, can achieve rebirth and see the subtle, loftier aspects of the
Buddha, i.e., the Dharma body. There can be no doubt about this. Thus
the Avatamsaka Sutra states: “All the various Buddha lands are equally
purely adorned. Because the karmic practices of sentient beings differ,
their perceptions of these lands are different.”

Most of us want to do good deeds; however, we are always
contraditory ourselves between pleasure and cultivation. A lot of
people misunderstand that religion means a denial or rejection of
happiness in worldly life. In saying so, instead of being a method for
transcending our limitations, religion itself is viewed as one of the
heaviest forms of suppression. It’s just another form of superstition to
be rid of if we really want to be free. The worst thing is that nowadays,
many societies have been using religion as a means of political
oppression and control. They believe that the happiness we have here,
in this world, is only a temporary, so they try to aim at a so-called
“Almighty Creator” to provide them with a so-called eternal happiness.
They deny themselves the everyday pleasures of life. They cannot
enjoy a meal with all kinds of food, even with vegetarian food. Instead
of accepting and enjoying such an experience for what it is, they tie
themselves up in a knot of guilt “while so many people in the world are
starving and miserable, how dare I indulge myself in this way of life!”
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This kind of attitude is just mistaken as the attitude of those who try to
cling to worldly pleasures. In fact, this just another form of grasping.
Sincere Buddhists should always remember that we deny to indulge in
worldly pleasures so that we can eliminate “clinging” to make it easy
for our cultivation. We will never reject means of life so we can
continue to live to cultivate. A Buddhist still eat everyday, but never
eats lives. A Buddhist still sleeps but is not eager to sleep round the
clock as a pig. A Buddhist still converse in daily life, but not talk in one
way and act in another way. In short, sincere Buddhists never reject
any means of life, but refuse to indulge in or to cling to the worldly
pleasures because they are only causes of sufferings and afflictions.

In Buddhism, cultivation does not barely mean to shave one’s head
or to wear the yellow robe; nor does it mean outer practices of the
body. Diligent cultivation does not only include meditation, correct
sitting and controlling the breath; or that we must not be lazy, letting
days and months slip by neglectfully, we should also know how to feel
satisfied with few possessions and eventually cease loking for joy in
desires and passions completely. Diligent cultivation also means that
we must use our time to meditate on the four truths of permanence,
suffering, selflessness, and impurity. We must also penetrate deeply
into the profound meaning of the Four Foundations of Mindfulness to
see that all things as well as our bodies are constantly changing from
becoming, to maturing, transformation, and destruction. Diligent
cultivation also means to obtain correct understanding and
concentration so that we can destroy narrow-mindedness. Among the
basic desires and passions, narrow-mindedness has the deepest roots.
Thus, when these roots are loosened, all other desires, passions, greed,
anger, ignorance, and doubt are also uprooted. According to the Sutra
In Forty-Two Sections, Chapter 40, the Buddha said: “A Sramana who
practices the Way should not be like an ox turning a millstone because
an ox is like one who practices the way with his body but his mind is
not on the Way. If the mind is concentrated on the Way, one does not
need the outer practices of the body.” Sincere Buddhists should select a
single Dharma Door and then practice according to the teachings of
that Dharma Door for the remainder of the cultivator’s life without
changing and mixing in other practices. For example, once a person
chooses to practice Pureland Buddhism, then for the entire life, he
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should always and often focus his energy into reciting the Buddha’s
virtuous name and pray to gain rebirth. If he or she chooses to practice
meditation, he or she should always focus on meditation and
contemplation. Thus, the wrong thing to do is to practice one Dharma
Door one day and switch to another the next.

No matter how busy you are, if you believe that you need be
mindful in every activity, Buddhist practitioners should perform your
daily activities in a slow, calm, and relaxing manner. The ancient said:
“Don’t worry, everything will pass.” Look at monks and Nuns, no
matter what task or motion they undertake, i.e., walking, standing,
sitting or lying, they do it slowly and evenly, without reluctance. When
they need to speak, they speak; when they don’t need to speak, they
don’t. The most important thing is the sincere observation of Buddhist
rules. Sincere Buddhists should not follow a kind of exaggerated,
frivolous attitude towards the training and discipline of Zen. It comes
about, for example, when someone, based on the mere thought that he
is already Buddha, comes to the conclusion that he need not concern
himself with practice, a disciplined life, or enlightenment. This is an
attitude can lead to a misunderstanding to the method of cultivation,
particularly of the teaching of the Tao-Tung School of Zen. According
to the Sutra in Forty-Two Sections, Chapter 34, one evening a Sramana
was reciting the Sutra of Bequeating the Teaching by Kasyapa Buddha.
His mind was mournful as he reflected repentantly on his desie to
retreat. The Buddha asked him: “When you were a householder in the
past, what did you do?” He replied: “I was fond of playing the lute.”
The Buddha said: “What happened when the strings were slack?” He
replied: “They did not sound good.” The Buddha then asked: “What
happened when the strings were taut?” He replied: “The sounds were
brief.” The Buddha then asked again: “What happened when they were
tuned between slack and taut?” He replied: “The sounds carried.” The
Buddha said: “It is the same with a Sramana who studies the Way. If
his mind is harmonious, he can obtain (achieve) the Way. If he is
impetuous about the Way, this impetuousness will tire out his body, and
if his body is tired, his mind will give rise to afflictions. If his mind
produces afflictions, then he will retreat from his practice. If he retreats
from his practice, it will certainly increase his offenses. You need only
be pure, peaceful, and happy and you will not lose the Way.”
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Remember our mind is easy to set great effort but is also easily prone
to retrogression; once hearing the dharma and advice, we bravely
advance with our great efforts, but when we encounter obstacles, we
not only grow lax and lazy retrogression, but also change our direction
and sometimes fall into heterodox ways. Sincere Buddhists should
always have Diligent Cultivation and aty away from this thinking “In
the first year of cultivation, the Buddha stands right before our eyes;
the second year he has already returned to the West; third year if
someone inquires about the Buddha or request recitations, payment is
required before a few words are spoken or a few verses recited”.

People who cultivate should not be rush, thinking that we can
cultivate today and become enlightened tomorrow. It is not tha easy.
We must train and cultivate everyday. As long as we do not retreat, do
not worry too much about progress we are making. If each day we have
less and less random thoughts, less and less lust, anger and ignorance,
then we are making progress. We cultivate to eliminate our bad habits
and faults, cast out our defiled thoughts, and reveal our wisdom. The
wisdom that each one of us once possessed, but it has been covered up
by ignorance. Cultivation is not a one-day affair. We should cultivate in
thought after thought, from morning to night, month after month, and
year after year with unchanging perseverance. And above all, we
should cultivate sincerely every day. As we practice, we should remain
calm whether we encounter demonic obstacles, adverse situations, or
even favorable situations. We should maintain our vigor in both
adversity and favorable situations, and we should think that all things
seem to be proclaiming the wonderful dharma to us. Sincere cultivators
should always remember that we are trying to reach the transcendental
dharma within worldly affairs. Thus, nothing will confuse us. No
situations will obstruct us. The reasons why we have been backsliding
instead of advancing: when we encounter good conditions, we hesitate
and feel unsure ourselves; when meeting evil conditions, we follow
right along. Thus, we continue to linger on birth and death, and rebirth.
We are born muddled, died confused, and do not know what we are
doing, cannot figure out what life is all about.

According to the Flower Adornment Sutra, Chapter 38, there are
ten kinds of diligent practices of Great Enlightening Beings.
Enlightening Beings who abide by these can attain the supreme
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practice of great knowledge and wisdom of Buddhas. First, diligent
practice of giving, relinquishing all without seeking reward. Second,
diligent practice of self-control, practicing austerities, having few
desires, and being content. Third, diligent practice of forbearance,
detaching from notions of self and other, tolerating all evils without
anger or malice. Fourth, diligent practice of vigor, their thoughts, words
and deeds never confused, not regressing in what they do, reaching the
ultimate end. Fifth, diligent practice of meditation, liberations, and
concentrations, discovering spiritual powers, leaving behind all desires,
afflictions, and contention. Sixth, diligent practice of wisdom, tirelessly
cultivating and accumulating virtues. Seventh, diligent practice of great
benevolence, knowing that all sentient beings have no nature of their
own. Eighth, diligent practice of great compassion, knowing that all
things are empty, accepting suffering in place of all sentient beings
without wearying. Ninth, diligent practice to awaken the ten powers of
enlightenment, realizing them without obstruction, manifesting them
for sentient beings. Tenth, diligent practice of the non receding wheel
of teaching, proceeding to reach all sentient beings. In summary, a
straight mirror image requires a straight object. If you want to reap the
“Buddhahood,” you must sow the Buddha-seed. A mirror reflects
beauty and ugliness as they are, the Buddha’s Teachings prevail
forever, knowing that requital spans three generations, obviously good
deeds cause good results, evil deeds causes evil results. The wise know
that it is the object before the mirror that should be changed, while the dull
and ignorant waste time and effort hating and resenting the image in the
mirror. Encountering good or adverse circumstances, devoted Buddhists
should always be peaceful, not resent the heaven nor hate the earth. In the

contrary, sincere Buddhists should strive their best to cultivate until they attain
the Buddhahood.

I1. Reliance on the Buddha's Dharma:

Before entering Nirvana, the Buddha emphasized in front of his
disciples that in cultivation, Buddhists must definitely rely on the
Buddha's Dharma. Reliance on the dharma means to to base on the
Buddha's teachings to cultivate. Buddha Dharma is Buddha's
Teachings, or Law of Buddhist or universal law which preached by the
Buddha, methods of cultivation taught by the Buddha leading beings to
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enlightenment. Buddhists, especially lay people only need to always
remember the essence of Buddhist doctrine: “Do not get involved in
evil deeds, do whatever benefits others, always keep the mind pure,
that is all the Buddha’s teaching. According to Zen Master Kosho
Uchiyama in the Instructions for the Zen Cook: "We view heaven or
hell, enlightenment or delusion all with the same eye, or to put it more
positively, we throw our whole lives into whatever we encounter, and
that is atttitude of living out the Buddhadharma. When we have
developed this kind of attitude toward our lives, the meaning of living
day by day changes completely, along with our valuation of the events
and people and circumstances that arise. Since we no longer try to
escape from delusion, misfortune, or adversity, nor chase after
enlightenment and peace of mind, things like money and position lose
their former value. People's reputations or their skills at maneuvering
in society have no bearing on the way we see them as human beings,
nor does a certificate of enlightenment make any impression on
anyone. What is primary and essential is that as we develop this vision,
the meaning of encountering the things, situations, or people in our
lives completely changes." Besides, the Buddha also pointed out basic
reliances in the Buddha-Dharma.

Four Reliances: The Buddha pointed out four basic principles for
thorough understanding Buddhism for his His disciples, among them,
the first one is to rely upon the dharma, or truth itself, and not upon the
false interpretations of men (relying on the teaching, not on any person;
or trust the teaching, not the person). The second reliance is relying on
the true meaning or spirit of a dharma statement in a sutra, not on the
words of the statement (trust the meaning of the teaching, not the
expression). The third reliance is relying on intuitive wisdom, not on
intellectual understanding (trust intuitive wisdom, not normal
consciousness). The fourth reliance is relying on sutras that give
ultimate teachings, not on those which preach expedient teachings
(trust discourses definitive meaning, not discourses of interpretable
meaning). Furthermore, upon taking refuge in Triratna, when it's time
for taking refuge in the Dharma Treasure, the follower vows: To the
Dharma, I return and rely, vowing that all living beings deeply enter
the sutra treasury, and have wisdom like the sea. Ten Reliances:
According to The Flower Adornment Sutra, chapter 38 (Detachment
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from the World), the Great Enlightening Being Universally Good told
Unversal Wisdom that Offsprings of Buddha, Great Enlightening
Beings have ten kinds of reliance which help them be able to obtain
abodes of the unexcelled great knowledge of Buddhas. First, Great
Enlightened Beings take the determination for enlightenment as a
reliance, as they never forget it. Second, Great Enlightened Beings
take spiritual friends as a reliance, harmonizing as one. Third, they
take roots of goodness as a reliance, cultivating, gathering, and
increasing them. Fourth, they take the transcendent ways as a reliance,
fully practicing them. Fifth, they take all truths as a reliance, as they
ultimately end in emancipation. Sixth, they take great vows as a
reliance, as they enhance enlightenment. Seventh, Great Enlightened
Beings take practice as a reliance, consummating them all. Eighth,
Great Enlightened Beings take all Enlightening Beings as a reliance
because they have the same one wisdom. Ninth, Great Enlightened
Beings take honoring the Buddhas as a reliance because their faith is
purified. Tenth, Great Enlightened Beings take all Buddhas as a
reliance because they teach ceaselessly like benevolent parents. Ten
Other Reliances: According to the Flower Adornment Sutra, chapter
38, there are ten kinds of basis on which Great Enlightening Beings
carry out their practices. First, Enlightening Beings carry out the
practices of Enlightening Beings based on honoring all Buddhas.
Second, Enlightening Beings carry out the practices of taming all
sentient beings. Third, Enlightening Beings associate with all good
companions. Fourth, Enlightening Beings accumulate all roots of
goodness. Fifth, Enlightening Beings purify all Buddha-lands. Sixth,
Enlightening Beings do not abandon all sentient beings. Seventh,
Enlightening Beings enter deeply into all transcendent ways. Eighth,
Enlightening Beings fulfill vows of Enlightening Beings. Ninth,
Enlightening Beings have infinite will for enlightenment. Tenth,
Enlightening Beings rely on enlightenment of all Buddhas. In short,
Buddhist practitioners should take all Buddhas as a reliance because
they teach ceaselessly like benevolent parents.

I11.Be A Refuge to Yourselves:
According to the Mahaparinirvana Sutra in the Digha Nikaya,
volume 16, in Kusinagara, in His last instructions to the Order, the
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Buddha compassionately reminded Ananda and the whole assembly:
“The Tathagata does not think that he should lead the Order or the
Order is dependent on Him. Therefore, Ananda, be lamps to
yourselves. Be a refuge to yourselves. Go to no external refuge. Hold
fast to the Dharma as a lamp. Hold fast to the Dharma as a refuge. And
how, O Ananda, is a Bhiksu to be a lamp to himself, a refuge to
himself, going to no external refuge, holding fast to the Dharma as a
lamp? Herein, a Bhiksu lives diligent, mindful, and self-possessed,
overcoming desire and grief in the world, reflecting on the body,
feeling, and mind and mental objects.”

According to Buddhism, self-reliance means the attempt to attain
enlightenment through one’s own efforts rather than by relying upon
the compassion of the Buddhas and Bodhisattvas. One’s own power,
merit, intelligence, discrimination. The attempt to attain enlightenment
through one’s own efforts rather than by relying upon the compassion
of the Buddhas and Bodhisattvas. According to Masters Chih-I and
T’ien-Ju in the Pure Land Buddhism, this is one of the two kinds of
power for ordinary people. As far as self-power is concerned, while the
ordinary beings of this world, totally bound by their attachments and
afflictions, may have some level of cultivation, in reality, they still
cannot be reborn in the Pure Land nor deserve to reside there. The
Peace and Bliss Collections states: “Those who first develop the Bodhi
Mind, starting from the level of completely fettered ordinary people
ignorant of the Three Treasures and the Law of cause and Effect,
should base themselves initially on faith. Next, when they have
embarked upon the Bodhi path, the precepts should serve as their
foundation. If these ordinary people accept the Bodhisattva precepts
and continue to uphold them unfailingly and without interruption for
three kalpas, they will reach the First Abode of Bodhisattvahood. If
they pursue their cultivation in this manner through the Ten Paramitas
as well as countless vows and practices, one after another without
interruption, at the end of ten thousand kalpas they will reach the Sixth
Abode of Bodhisattvahood. Should they continue still further, they will
reach the Seventh Abode or Non-Retrogression. They will then have
entered the stage of the ‘Seed of Buddhahood,’ i.e., they are assured of
eventual Buddhahood. However, even then, they still cannot achieve
rebirth in the Pure Land. Other Buddhist schools of Buddhism, such as
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Zen, place the emphasis on the ability to actualize enlightenment and
achieve liberation through one's own efforts, i.e., through meditative
training. On a deeper level, as is stressed in Zen, every sentient being
and thing from the very beginning is endowed with Buddha-nature.
From this point of view, the opposition of "self-power" and "other
power" must be regarded as an artificial one, which, though indicating
a differing emphasis in religious practice, is ultimately not valid.
Obviously, "self power" is always needed (necessary) in order to open
oneself to the liberating power of supposed "other power". In addition,
the practitioner's "own effort" on a "self power" path is nothing other
than a manifestation of the "power of the other."

Also according to Buddhism, self-reliance means not to utilize external
power or other power or the power or strength of another, especially that of a
Buddha or Bodhisattva, obtained through faith in Mahayana salvation. The
Pure Land sect believes that those who continually recite the name of
Amitabha Buddha, at the time of death, will be reborn in his Pure Land. Tariki
is associated with Pure Land traditions, which is based on the notion that “in
the final dharma age, sentient beings are no longer capable of bringing about
their own salvations (liberations), and so must rely on the saving grace of
Amitabha Buddha.” Easy path is commonly opposed to “difficult path” or
“own power,” which involves engaging in meditation and other practices
aimed at the attainment of liberation. Easy path is said by the Pure Land
traditions; it is called an “easy path” for one is saved by the power of
Amitabha Buddha, while a “difficult path” is a path on which practitioners rely
on their personal efforts.

Besides. according to Buddhism, self-reliance means self-mastery in
mastering our minds, emotions, likes and dislikes, and so on. These are
extremely difficult to achieve. Thus, the Buddha says: “Though one may
conquer in battle a million men, yet he indeed is the noblest victor who
conquers himself.” Self-mastery of the mind is the key to happiness. It is the
force behind all true achievement. Actions without self-mastery are
purposeless and eventually failed. It is due to lack of self-mastery that
conflicts of diverse kinds arise in our mind. Thus, self-mastery is extremely
important and essential for any Buddhist practitioners. According to the
Buddha, meditation or mind training is the best way to self-mastery. According
to the Buddhist point of view, the mind or consciousness is the core of our
existence. All our psychological experiences, such as pain and pleasure,
sorrow and happiness, good and evil, life and death... are not caused by any
external agency. They are the result of our own thoughts and their resultant
actions.
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Chuong Nam Muoi Bon
Chapter Fifty-Four

Phuéc-Hue Song Tu

I. Téng Quan Va Y Nghia Ciia Phuéc Piic & Cong Diic:

Phudc Diic: PhuGe dic 1a nhitng cdch thyc hanh khac nhau trong tu
tap cho Phat tit, nhu thyc hanh bd thi, in kinh an tong, xdy chia dung
thap, tri trai gitt gidi, van van. Tuy nhién, tdim khdng dinh tinh, khong
chuyén chd thyc tip mot phdp mon nhiit dinh thi khé ma dat dugce nhat
tam. Do d6 kh6 ma vang sanh Cuc Lac. Ngudi Phat tif chian thuin nén
ludén nhé ring “Phudc phai tir ndi chinh minh ma ciu. N&€u minh biét tu
phuéc thi ¢6 phudc, néu bi€t tu hué thi c6 hué. Tuy nhién, phudc hué
song tu thi vin t6t hon. Tu phudc 1a phdi huéng vé bén trong ma tu, tu
ndi chinh minh. Néu minh 1am viéc thién 12 minh c6 phu6c. Nguoc lai,
néu minh lam viéc 4c 12 minh khong c6 phudc, thé thdi. Ngudi tu Phat
phdi huéng vé noi chinh minh ma tu, chit dirng huéng ngoai cau hinh.
C6 dic c6 day: “Hoa Phuc vo mon, duy nhan tu chiéu,” hay “Bénh
ting khau nhap, hoa tiing khiu xuit,” nghia 12 hoa phudc khong cé cira
ra vao, chi do tv minh chudc 14y. Con ngudi gip phai di thi tai hoa,
hoan nan 1a do dn néi bdy ba ma ra. Ching ta c6 thé nhat thdi khodi
kh4u vdi nhitng mén ngon vat la nhu bo, ga, dd bién, van van, nhung
vé lau vé sau ndy chinh nhitng thuc phim ndy c6 thé gay nén nhitng
cin bénh ché&t ngudi vi trong thit ddng vat cé chita rat nhiéu ddc td qua
thitc n tAim héa chit d€ nuodi ching mau 16n. Tuy nhién, hanh gia tu
Phat nén luén nhé ring trong tu tip, modt viéc 1am dudc coi nhu hoan
toan thanh tinh khi né dugc lam hoan toan khong phdi véi y dugc
thudng cong, du 13 tran tuc hay thién cong. Viéc 1am ndy dudc goi 1a
‘viéc 1am khong cAu phudc’. Do bdi khong ciu phudc, ma viéc 1am
ndy dugc phudc vo k€, cong ditc vo tin. Mot viéc lam 16n, khong nhat
thi€t phdi 1 viéc vi dai. C4i quan trong & 