
Vi Dieäu Phaùp 

 

            Thieän Phuùc 

 

Dieäu phaùp laø phaùp thuø thaéng ñeä nhaát khoâng theå nghó 

baøn. Theo Phaät giaùo, phaùp coù nghóa laø giaùo phaùp cuûa Phaät, 

taát caû ñeàu ñöôïc xem laø dieäu phaùp. Nhöõng lôøi daïy cuûa Ñöùc 

Phaät chuyeân chôû chaân lyù. Phöông caùch hieåu vaø yeâu thöông 

ñöôïc Ñöùc Phaät daïy trong giaùo phaùp cuûa Ngaøi. Ñöùc Phaät 

daïy giaùo phaùp cuûa Ngaøi nhaèm giuùp chuùng ta thoaùt khoûi khoå 

ñau phieàn naõo do nguyeân nhaân cuoäc soáng haèng ngaøy vaø ñeå 

cho chuùng ta khoûi bò maát nhaân phaåm, cuõng nhö khoâng bò sa 

vaøo aùc ñaïo nhö ñòa nguïc, ngaï quyû, suùc sanh, vaân vaân. Phaùp 

nhö chieác beø cho chuùng ta caùi gì ñoù ñeå baùm víu khi chuùng ta 

trieät tieâu nhöõng vöôùng maéc gaây cho chuùng ta khoå ñau phieàn 

naõo vaø laên troâi beân bôø sanh töû. Phaät phaùp chæ nhöõng phöông 

caùch roïi saùng noäi taâm, nhaèm giuùp cho chuùng ta vöôït thoaùt 

bieån ñôøi ñau khoå ñeå ñaùo ñöôïc bæ ngaïn Nieát Baøn. Moät khi ñaõ 

ñaùo ñöôïc bæ ngaïn, thì ngay caû Phaät phaùp cuõng phaûi xaû boû. 

Phaùp khoâng phaûi laø moät luaät leä phi thöôøng taïo ra hay ban 

boá bôûi ngöôøi naøo ñoù. Theo Ñöùc Phaät, thaân theå cuûa chuùng ta 

laø Phaùp, taâm ta laø Phaùp, toaøn boä vuõ truï laø Phaùp. Hieåu ñöôïc 

thaân, taâm vaø nhöõng ñieàu kieän traàn theá laø hieåu ñöôïc Phaùp. 

Phaùp töø voâ thæ voâ chung maø taát caû moïi hieän töôïng theo nhaân 

duyeân tuøy thuoäc vaøo ñoù. Phaùp bao goàm nhöõng lôøi daïy vaø 

nhöõng baøi thuyeát phaùp cuûa Phaät Thích Ca Maâu Ni trong aáy 

ñaõ giaûi roõ yù nghóa cuûa Nhaát Theå Tam Baûo vaø con ñöôøng ñi 

ñeán theå hieän ñöôïc noù. Phaùp baûo, bao goàm nhöõng baøi giaûng, 

baøi thuyeát phaùp cuûa chö Phaät (töùc laø nhöõng ñaáng giaùc ngoä 

vieân maõn) nhö ñaõ thaáy trong caùc kinh ñieån vaø baûn vaên Phaät 

giaùo khaùc vaãn ñöôïc phaùt trieån. Töôûng cuõng neân nhaéc laïi, 

Hoäi nghò thöù ba ñöôïc toå chöùc taïi thaønh Hoa Thò döôùi söï baûo 

trôï cuûa vua A Duïc, moät Phaät töû taïi gia noåi tieáng. Hoäi nghò 

thöù ba ñöôïc dieãn ra taïi thaønh Vaishali, vaøo naêm 386 BC, töùc 

laø khoaûng moät theá kyû sau hoäi nghò thöù nhöùt. Hoäi nghò naày 

ñöôïc xem nhö laø moät trong nhöõng bieán coá lòch söû quan troïng 

cuûa Phaät giaùo. Vi Dieäu Phaùp ñöôïc bao goàm trong Ñaïi Hoäi 

naày: Boá Taùt Thuyeát Giôùi, vaø Keát Taäp Tam Taïng Kinh, Luaät, 

Luaän. 

 

I. Toång Quan Veà Phaùp: 

Noùi chung, phaùp coù nghóa laø söï vaät. Phaùp coøn coù nghóa laø luaät vaø 

giaùo phaùp noùi chung. Phaùp coøn coù nghóa laø luaät vuõ truï hay traät töï maø 

theá giôùi chuùng ta phaûi phuïc toøng, nhöng theo ñaïo Phaät, ñaây laø luaät 

“Luaân Hoài Nhaân Quaû”Phaùp töø voâ thæ voâ chung maø taát caû moïi hieän 

töôïng theo nhaân duyeân tuøy thuoäc vaøo ñoù. Khi phaùp coù nghóa laø hieän 
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töôïng, noù chæ moïi hieän töôïng, söï vaät vaø bieåu hieän cuûa hieän thöïc. Moïi 

hieän töôïng ñeàu chòu chung luaät nhaân quaû, bao goàm caû coát tuûy giaùo 

phaùp Phaät giaùo. Phaùp laø moät danh töø raéc roái, khoù xöû duïng cho ñuùng 

nghóa; tuy vaäy, phaùp laø moät trong nhöõng thuaät ngöõ quan troïng vaø thieát 

yeáu nhaát trong Phaät Giaùo. Phaùp coù nhieàu nghóa. Do goác chöõ Phaïn “dhr” 

coù nghóa laø “naém giöõ” hay “mang vaùc”, hình nhö luoân luoân coù moät caùi 

gì ñoù thuoäc yù töôûng “toàn taïi” ñi keøm vôùi noù. Nguyeân thuûy noù coù nghóa 

laø luaät vuõ truï, traät töï lôùn maø chuùng ta phaûi theo, chuû yeáu laø nghieäp löïc 

vaø taùi sinh. Hoïc thuyeát cuûa Phaät, ngöôøi ñaàu tieân hieåu ñöôïc vaø neâu ra 

nhöõng luaät naày. Kyø thaät, nhöõng giaùo phaùp chaân thaät ñaõ coù tröôùc thôøi 

Phaät lòch söû, baûn thaân Phaät chæ laø moät bieåu hieän. Hieän nay töø “dharma” 

thöôøng ñöôïc duøng ñeå chæ giaùo phaùp vaø söï thöïc haønh cuûa ñaïo Phaät. 

Phaùp coøn laø moät trong “tam baûo” theo ñoù ngöôøi Phaät töû ñaït thaønh söï 

giaûi thoaùt, hai “baûo” khaùc laø Phaät baûo vaø Taêng baûo. Theo Phaïn ngöõ, 

chöõ “Phaùp” phaùt xuaát töø caên ngöõ “Dhri” coù nghóa laø caàm naém, mang, 

hieän höõu, hình nhö luoân luoân coù moät caùi gì ñoù thuoäc yù töôûng “toàn taïi” 

ñi keøm vôùi noù. YÙ nghóa thoâng thöôøng vaø quan troïng nhaát cuûa “Phaùp” 

trong Phaät giaùo laø chaân lyù. Thöù hai, phaùp ñöôïc duøng vôùi nghóa “hieän 

höõu,” hay “höõu theå,” “ñoái töôïng,” hay “söï vaät”. Thöù ba, phaùp ñoàng 

nghóa vôùi “ñöùc haïnh,” “coâng chaùnh,” “chuaån taéc,” veà caû ñaïo ñöùc vaø tri 

thöùc. Thöù tö, coù khi phaùp ñöôïc duøng theo caùch bao haøm nhaát, goàm taát 

caû nhöõng nghóa lyù vöøa keå, neân chuùng ta khoâng theå dòch ra ñöôïc. Trong 

tröôøng hôïp naày caùch toát nhaát laø cöù ñeå nguyeân goác chöù khoâng dòch ra 

ngoaïi ngöõ. 

Ñoái vôùi giaùo lyù Phaät giaùo, chö phaùp voâ thöôøng vaø khoâng coù thöïc 

theå, duyeân hôïp hay möôïn caùc phaùp khaùc maø coù, nhö möôïn uaån maø coù 

chuùng sanh, möôïn coät keøo maø coù nhaø cöûa. Taát caû chæ laø hieän töôïng giaû 

taïm vaø khoâng thaät. Teân goïi chæ laø giaû danh, laø daáu hieäu hay caùi töôïng 

tröng taïm thôøi. Caùc phaùp do nhaân duyeân giaû hôïp taïm bôï maø coù chöù 

khoâng coù thöïc theå. Caùc phaùp voâ danh, do ngöôøi ta giaû trao cho caùi teân, 

chöù ñeàu laø hö giaû khoâng thöïc. Trong Kinh Laêng Giaø, Ñöùc Phaät nhaéc 

ngaøi Mahamati: “Naøy Mahamati! Vì bò raøng buoäc vaøo caùc teân goïi, caùc 

hình aûnh vaø daáu hieäu, neân phaøm phu ñeå maëc cho taâm thöùc cuûa hoï lang 

baït.” Moïi söï moïi vaät hieän höõu nhôø söï phoái hôïp cuûa caùc vaät khaùc vaø chæ 

laø goïi teân theo loái kinh nghieäm (nhö boán thöù saéc, thinh, höông, vò, xuùc, 

nhaân duyeân hoøa hôïp vôùi nhau ñeå thaønh moät caùi gì ñoù trong moät thôøi 

gian höõu haïn roài tan hoaïi, chaúng haïn nhö söõa boø, kyø thaät laø do boán thöù 
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aáy duyeân hôïp maø thaønh, chöù khoâng bao giôø coù caùi töï theå cuûa söõa). Chö 

phaùp hay moïi hieän töôïng tuøy theo nhaân duyeân maø giaû hoøa hôïp, laø söï 

phoái hôïp cuûa caùc yeáu toá, chöù khoâng coù thöïc theå (hoøa hôïp aét phaûi coù ly 

taùn, ñoù laø söï hoøa hôïp nhöùt thôøi chöù khoâng vónh cöûu). Caùc phaùp hay 

hieän töôïng do nhaân duyeân sinh ra, nhö boùng hoa trong nöôùc, hay aùnh 

traêng nôi ñaùy gieáng, khoâng coù thöïc tính. Tuy khoâng coù thöïc tính, laïi 

khoâng phaûi laø phaùp hö voâ. Söï hieän höõu cuûa chö phaùp chæ laø giaû höõu, 

neáu khoâng muoán noùi laø khoâng hôn gì söï hieän höõu cuûa loâng ruøa söøng 

thoû.  

Theo Kinh Baùt Nhaõ Ba La Maät Ña Taâm Kinh, baûn chaát cuûa chö 

phaùp ñeàu khoâng sanh, khoâng dieät, khoâng nhô, khoâng saïch, khoâng taêng, 

khoâng giaûm. Ñöùc Phaät daïy: “Nhöõng ai thaáy ñöôïc Phaùp laø thaáy Ta.” 

Phaùp laø giaùo phaùp cuûa Phaät hay nhöõng lôøi Phaät daïy. Phaùp laø con ñöôøng 

hieåu vaø thöông maø Ñöùc Phaät ñaõ daïy. Phaùp laø toaøn boä giaùo thuyeát Phaät 

giaùo, caùc quy taéc ñaïo ñöùc bao goàm kinh, luaät, giôùi. Phaùp coøn laø nhöõng 

phaûn aùnh cuûa caùc hieän töôïng vaøo taâm con ngöôøi, noäi dung taâm thaàn, yù 

töôûng. Phaùp laø nhöõng nhaân toá toàn taïi maø tröôøng phaùi Tieåu thöøa cho ñoù 

laø neàn taûng cuûa nhaân caùch kinh nghieäm. Theo Giaùo Sö Junjiro 

Takakusu trong Cöông Yeáu Trieát Hoïc Phaät Giaùo, chöõ “Phaùp” (Dharma) 

coù naêm nghóa nhö sau. Thöù nhaát “Dharma” laø caùi ñöôïc naém giöõ hay lyù 

töôûng neáu chuùng ta giôùi haïn yù nghóa cuûa noù trong nhöõng taùc vuï taâm lyù 

maø thoâi. Trình ñoä cuûa lyù töôûng naày seõ sai bieät tuøy theo söï tieáp nhaän 

cuûa moãi caù theå khaùc nhau. ÔÛ Ñöùc Phaät, noù laø söï toaøn giaùc hay vieân 

maõn trí (Bodhi). Thöù ñeán, lyù töôûng dieãn taû trong ngoân töø seõ laø giaùo 

thuyeát, giaùo lyù, hay giaùo phaùp cuûa Ngaøi. Thöù ba, lyù töôûng ñeà ra cho caùc 

ñeä töû cuûa Ngaøi laø luaät nghi, giôùi caám, giôùi ñieàu, ñöùc lyù. Thöù tö, lyù 

töôûng laø ñeå chöùng ngoä seõ laø nguyeân lyù, thuyeát lyù, chaân lyù, lyù tính, baûn 

tính, luaät taéc, ñieàu kieän. Thöù naêm, lyù töôûng theå hieän trong moät yù nghóa 

toång quaùt seõ laø thöïc taïi, söï kieän, söï theå, yeáu toá (bò taïo hay khoâng bò 

taïo), taâm vaø vaät, yù theå vaø hieän töôïng, nhöõng phaûn aùnh cuûa caùc hieän 

töôïng vaøo taâm con ngöôøi, noäi dung taâm thaàn, yù töôûng, vaø nhöõng nhaân 

toá toàn taïi maø tröôøng phaùi Tieåu thöøa cho ñoù laø neàn taûng cuûa nhaân caùch 

kinh nghieäm. Theo phaùi Trung Quaùn, chöõ Phaùp trong Phaät Giaùo coù 

nhieàu yù nghóa. Nghóa roäng nhaát thì noù laø naêng löïc tinh thaàn, phi nhaân 

caùch beân trong vaø ñaèng sau taát caû moïi söï vaät. Trong ñaïo Phaät vaø trieát 

hoïc Phaät giaùo, chöõ Phaùp goàm coù boán nghóa. Thöù nhaát, phaùp coù nghóa laø 

thöïc taïi toái haäu. Noù vöøa sieâu vieät vöøa ôû beân trong theá giôùi, vaø cuõng laø 
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luaät chi phoái theá giôùi. Thöù nhì, phaùp theo yù nghóa kinh ñieån, giaùo nghóa, 

toân giaùo phaùp, nhö Phaät Phaùp. Thöù ba, phaùp coù nghóa laø söï ngay thaúng, 

ñöùc haïnh, loøng thaønh khaån. Thöù tö, phaùp coù nghóa laø thaønh toá cuûa söï 

sinh toàn. Khi duøng theo nghóa naày thì thöôøng ñöôïc duøng cho soá nhieàu. 

 

II. Phaät Phaùp Laø Dieäu Phaùp Thaäm Thaâm: 

Dieäu phaùp laø phaùp thuø thaéng ñeä nhaát khoâng theå nghó baøn. Theo 

Paul L. Swanson trong quyeån Neán Taûng Trieát Lyù Toâng Thieân Thai, ñoái 

vôùi Trí Khaûi Ñaïi Sö, "Dieäu Phaùp" chæ cho caùi chaân lyù thöïc söï laø. Dieäu 

phaùp ñoàng nghóa vôùi nhöõng teân goïi khaùc nhö thöïc töôùng, chaân thöïc, 

trung ñaïo ñeä nhaát nghóa ñeá, baát khaû thuyeát, baát khaû tö nghì, vaø dieäu. 

Coù boán caùi nhaát cuûa dieäu phaùp. Cuõng theo Paul L. Swanson trong 

quyeån Neán Taûng Trieát Lyù Toâng Thieân Thai, ñieåm chính yeáu cuûa Thieân 

Thai Trí Khaûi Ñaïi Sö veà chöõ "Dieäu" cho baát cöù giaùo lyù, hoïc thuyeát hay 

haønh trì... chöùa ñöïng khaùi nieäm ñoàng hoaëc nhaát. Ñieàu naøy ñöôïc giaûi 

thích trong söï phaân loaïi laøm boán caùi nhaát töø giaùo lyù nhaát thöøa trong 

kinh Phaùp Hoa cuûa toâng Thieân Thai: Giaùo nhaát, raèng taát caû giaùo lyù cuûa 

ñöùc Phaät tuyeät ñoái khoâng choáng traùi nhau, vaø ñeàu ñöa ñeán moät muïc 

tieâu laø Phaät quaû. Haønh nhaát, raèng tu haønh chæ coù moät muïc ñích toái haäu 

laø chöùng ñaéc Phaät quaû. Nhaân nhaát, raèng Phaät vaø taát caû chuùng sinh cuoái 

cuøng ñeàu seõ ñaéc Phaät quaû. Lyù nhaát, raèng chaân lyù laø moät. Sau khi Ñöùc 

Phaät thaønh ñaïo, ngaøi nhaän thaáy raèng: “Giaùo phaùp naøy thaät laø thaâm dieäu 

vaø thaät khoù hieåu ñoái vôùi chuùng sanh vì noù vi teá vaø vöôït haún ngoaøi lyù 

luaän bieän giaûi. Chæ coù baäc trí môùi hieåu noåi. Beân caïnh ñoù, chuùng sanh 

laïi tham luyeán vaø öa thích duïc laïc. Lyù duyeân khôûi laïi laø moät vaán ñeà 

khoù laõnh hoäi. Söï tònh chæ caùc haønh, söï thoaùt ly moïi luyeán aùi, söï ñoaïn 

taän duïc voïng, ly tham, ñoaïn dieät, Nieát Baøn, vaân vaân cuõng laø nhöõng vaán 

ñeà khoù laõnh hoäi. Giaû söû Ta giaûng phaùp naøy, moïi ngöôøi seõ khoâng hieåu, 

laïi caøng phieàn phöùc hôn.” Chính vì theá maø thoaït tieân Ñöùc Phaät khoâng 

coù yù höôùng thuyeát giaûng giaùo phaùp cuûa Ngaøi. Tuy nhieân, sau ba laàn 

thænh caàu cuûa Phaïm thieân Sahampati, Ñöùc Theá Toân ñaõ quyeát ñònh ñem 

giaùo phaùp cuûa Ngaøi quaûng baù khaép chuùng ñeå ñoä sanh. Theo Kinh 

Trung Boä, quyeån 26, Phaïm thieân Sahampati bieát ñöôïc yù höôùng khoâng 

thuyeát phaùp cuûa Ñöùc Phaät, sôï raèng theá gian seõ bò tieâu huûy neáu khoâng 

nghe ñöôïc giaùo phaùp cuûa Ngaøi, lieàn ñeán gaàn cung thænh Ngaøi thuyeát 

phaùp: “Baïch Theá Toân, caàu xin Ñöùc Theá Toân giaûng daïy giaùo phaùp, caàu 

xin baäc Thieän Theä truyeàn baù giaùo phaùp. Coù haïng chuùng sanh ít vöôùng 
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buïi trong maét, neáu khoâng nghe ñöôïc giaùo phaùp, hoï seõ sa ñoïa. Nhöng 

neáu hoï ñöôïc hoïc giaùo phaùp, hoï seõ hieåu phaùp. Thuôû xöa taïi xöù Ma Kieät 

Ñaø naøy xuaát hieän moät giaùo phaùp khoâng thanh tònh do nhöõng ngöôøi coù 

taâm yù oâ nhieãm suy ra. Caàu xin Ñöùc Theá Toân môû caùnh cöûa Baát Töû naøy 

ñeå chuùng sanh ñöôïc nghe phaùp töø ñaáng Thanh Tònh chöùng ngoä. Gioáng 

nhö moät ngöôøi ñang ñöùng treân ñænh nuùi coù theå nhìn thaáy moïi ngöôøi 

xung quanh. Cuõng vaäy, oâi, ñaáng Thieän Theä, ñang ñöùng treân laâu ñaøi 

phaùp baûo, caàu mong ñaáng Thoaùt Khoå nhìn xuoáng chuùng sanh ñang ñaém 

chìm trong phieàn naõo vaø bò sanh giaø aùp böùc. Hôûi baäc Chieán Thaéng, vò 

tröôûng ñoaøn löõ haønh ñaõ thoaùt ly nôï naàn, caàu xin Ngaøi haõy ñöùng leân vaø 

ñi khaép theá gian, caàu xin Ñöùc Theá Toân thuyeát phaùp, seõ coù nhöõng ngöôøi 

hieåu ñöôïc phaùp.” Sau ba laàn thænh caàu cuûa Phaïm thieân Sahampati, vì 

thöông töôûng chuùng sanh, Ngaì ñaõ duøng Phaät nhaõn quaùn saùt theá gian. 

Ngaøi thaáy coù haïng chuùng sanh vöôùng ít buïi trong maét, coù chuùng sanh 

vöôùng nhieàu buïi trong maét, coù haïng lôïi caên, coù haïng ñoän caên, coù ngöôøi 

thieän taùnh, coù ngöôøi aùc taùnh, coù chuùng sanh deã daïy, coù chuùng sanh khoù 

daïy vaø moät soá ít khaùc, sôï haõi khi thaáy aùc nghieäp vaø ñôøi sau trong caùc 

caûnh taùi sanh. Vì theá Ngaøi quyeát ñònh ñaùp lôøi Phaïm Thieân vaø noùi: “Caùc 

caùnh cöûa Baát Töû ñeàu ñöôïc môû ra. Hôõi nhöõng ai nghe phaùp, haõy phaùt 

khôûi tín taâm.” Phaïm Thieân Sahampati nghó raèng chính mình ñaõ taïo cô 

hoäi ñeå Ñöùc Theá Toân thuyeát phaùp, lieàn ñaûnh leã vaø ñi nhieãu quanh Ñöùc 

Theá Toân moät voøng veà phía höõu roài bieán maát. 

Söï khai sanh Phaät Phaùp laø ñænh cao tuyeät veà thaønh quaû cuûa Ñöùc 

Phaät. Veà moät khía caïnh naøo ñoù, söï giaùc ngoä cuûa Ñöùc Phaät chính laø 

ñænh cao tuyeät veà thaønh quaû cuûa Ngaøi, nhöng thaät ra chính laø giaùo phaùp 

theo sau ñoù cuûa Ngaøi ñaõ ñaët neàn taûng vöõng chaõi cho di saûn muoân ñôøi 

cuûa Ngaøi. Taêng ñoaøn vaø Ni ñoaøn ñöôïc thaønh laäp ñeå baûo ñaûm söï truyeàn 

baù giaùo lyù naøy ñeán caùc theá heä mai sau, vaø vaøo theá kyû thöù 3 tröôùc Taây 

lòch, hoaøng ñeá A Duïc ñaõ ñoùng moät vai troø chính yeáu trong vieäc truyeàn 

baù Phaät giaùo moät caùch roäng raõi taïi AÁn Ñoä. Sau khi ñaït ñöôïc ñaïi giaùc, 

Ñöùc Phaät ñaõ löu laïi döôùi goác caây Boà Ñeà theâm 49 ngaøy vôùi nieàm hyû laïc 

voâ bieân. Trong khoaûng thôøi gian naøy, Ngaøi nhaän thöùc raèng nhöõng gì 

Ngaøi ñaõ hieåu bieát laø moät chaân lyù vi dieäu vaø khoù khaên maø nhöõng ngöôøi 

khaùc coøn nhöõng ham muoán traàn tuïc khoù loøng thaáu hieåu. Theo Ñöùc 

Phaät, Phaät Phaùp chính laø theá gian phaùp maø trong ñoù ngöôøi bieát tu haønh 

quay ngöôïc laïi. Noù laø phaùp maø ngöôøi theá gian khoâng muoán laøm. Ngöôøi 

theá gian ñang laën huïp trong theá gian phaùp, ai cuõng laêng xaêng baän roän 
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khoâng ngoaøi loøng ích kyû rieâng tö, chæ lo baûo veä thaân maïng vaø cuûa caûi 

cuûa chính mình. Trong khi Phaät phaùp thì chæ coù coâng ích chöù khoâng coù 

tö lôïi. Ngöôøi chaân tu luùc naøo cuõng nghó ñeán lôïi ích cuûa ngöôøi khaùc. 

Ngöôøi chaân tu luùc naøo cuõng xem nheï caùi “Toâi”, luùc naøo cuõng queân 

mình vì ngöôøi vaø khoâng bao giôø laøm cho ngöôøi khaùc caûm thaáy khoù chòu 

hay phieàn naõo. Tuy nhieân, phaàn lôùn ngöôøi ta khoâng nhaän thöùc ñöôïc roõ 

raøng veà Phaät Phaùp nhö chính Ñöùc Phaät ñaõ moät laàn tuyeân thuyeát. Vì theá 

maø ngay chính trong noäi boä Phaät giaùo ñaõ xaõy ra ñuû thöù tranh chaáp, caõi 

vaõ, phieàn naõo vaø thò phi. Nhöõng thöù naày xem ra chaúng khaùc gì hôn 

choán traàn tuïc, neáu chuùng ta khoâng muoán noùi laø coù khi chuùng coù phaàn teä 

haïi  nöõa laø ñaèng khaùc. Ñöùc Phaät ñaõ tieân ñoaùn ñöôïc taát caû nhöõng ñieàu 

naày, vì theá maø Ngaøi ñaõ ñi ñeán keát luaän raèng chaân lyù naøy seõ trôû neân voâ 

nghóa khi Ngaøi coá tìm caùch giaûng daïy cho ngöôøi khaùc veà söï giaùc ngoä 

cuûa Ngaøi, nhöng vò ñaïi Phaïm Thieân Sahampati hieän ra thænh caàu Ngaøi 

chia xeû söï khaùm phaù cuûa Ngaøi cho nhaân loaïi.  

Vò ñaïi Phaïm Thieân Sahampati hieän ra thænh caàu Ngaøi chia xeû söï 

khaùm phaù cuûa Ngaøi cho nhaân loaïi. Bò thuùc ñaåy bôûi loøng bi maãn vó ñaïi 

cuûa chính mình, Ñöùc Phaät quyeát ñònh xem xeùt laïi theá gian. Ngaøi thaáy 

chuùng sanh coù nhieàu haïng baäc khaùc nhau, gioáng nhö hoa sen trong hoà, 

moät soá naèm ngaàm döôùi laøn nöôùc, moät soá moïc töïa leân maët nöôùc, laïi coù 

moät soá khaùc vöôn cao khoûi maët nöôùc vaø ñöùng thaät vöõng chaõi. Ngaøi 

hieåu raèng cuõng gioáng nhö vaäy, con ngöôøi thì coù ngöôøi toát, coù ngöôøi 

xaáu, moät soá deã daøng chæ daïy vaø moät soá khaùc thì khoù khaên. Do tính ña 

daïng naøy vaø vì loøng bi maãn lôùn lao cuûa Ngaøi daønh cho chuùng sanh, 

Ñöùc Phaät thay ñoåi yù ñònh cuûa Ngaøi vaø quyeát ñònh  daãn daét chuùng sanh. 

Baøi phaùp ñaàu tieân cuûa Ngaøi ñöôïc giaûng giaûi cho 5 ñaïo só khoå haïnh, 

nhöõng ngöôøi moät thôøi ñaõ töøng laø ñoàng ñaïo cuûa Ngaøi tröôùc khi Ngaøi 

giaùc ngoä. ÔÛ vöôøn Loäc Uyeån, gaàn thaønh Ba La Naïi, Ngaøi giaûi thích cho 

hoï veà noäi dung söï giaùc ngoä cuûa mình ôû hình thöùc “Töù Dieäu Ñeá,” 5 vò 

ñaïo só voâ cuøng kinh ngaïc bôûi tueä giaùc saâu saéc cuûa Ngaøi vaø tính môùi laï 

cuûa böùc thoâng ñieäp ñeán noãi moät ngöôøi trong nhoùm cuûa hoï ñaõ chöùng 

ngay quaû vò A La Haùn, moät quaû vò cao quyù, ngöôøi ñaõ ñaït ñöôïc an laïc 

toái thöôïng cuûa Nieát Baøn qua giaùo phaùp cuûa Ngaøi. Boán ngöôøi coøn laïi 

cuõng laàn löôït chöùng Thaùnh vaøo nhöõng ngaøy sau ñoù. Baøi phaùp kyø vó ñaàu 

tieân cuûa Ngaøi, ñaõ trôû thaønh moät trong nhöõng lôøi giaùo huaán maïch laïc 

nhaát cuûa Ñöùc Phaät vaø cuûa Phaät giaùo noùi chung, vaø ñöôïc goïi laø “Chuyeån 

Phaùp Luaân.” Noù vaãn ñöôïc moïi ngöôøi toân kính ôû haàu heát caùc quoác gia 
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theo Phaät giaùo nguyeân thuûy ôû trong leã hoäi ñöôïc goïi laø “Asalha Puja,” 

dieãn ra vaøo ngaøy raèm thaùng 7. 

Ñöùc Phaät ñaõ truyeàn daïy giaùo phaùp cuûa Ngaøi trong 45 naêm lieàn sau 

ñoù, cho ñeán luùc Ngaøi nhaäp Nieát Baøn. Soá tín ñoà cuûa Ngaøi ngaøy caøng 

taêng vaø coäng ñoàng Taêng baét ñaàu thaønh hình. Chính Ñöùc Phaät vaãn tieáp 

tuïc chu du thuyeát giaûng vaø khaát thöïc. Ngaøi truyeàn daïy phaùp cuûa mình 

khoâng phaân bieät, Ngaøi noùi chuyeän vôùi haøng vua chuùa cuõng nhö thöù daân 

ñeàu gioáng nhau, vaø chæ döøng chaân trong ba thaùng muøa möa. Ñöùc Phaät 

khoâng chæ ñònh ngöôøi keá vò. Khi nhöõng vò ñeä töû cuûa Ngaøi hoûi Ngaøi ai seõ 

laø ngöôøi daãn daét giaùo hoäi sau khi Ngaøi nhaäp dieät, Ngaøi ñaùp raèng hoï 

phaûi töï baûn thaân tieáp tuïc vaø tuaân theo Phaùp maø Ngaøi ñaõ truyeàn daïy cho 

hoï. Boån phaän cuûa Taêng ñoaøn laø duy trì giaùo phaùp khi Ngaøi khoâng coøn ôû 

theá gian naøy nöõa. Khi Ngaøi saép nhaäp dieät, Ñöùc Phaät yeâu caàu chö Taêng 

hoïp laïi neáu hoï coù vaán ñeà naøo caàn muoán hoûi. Taát caû moïi ngöôøi ñeàu im 

laëng.  Nhöõng lôøi daïy cuoái cuøng cuûa Ñöùc Phaät ban boá cho chö Taêng: 

“Taát caû vaïn vaät ñeàu ñi ñeán hoaïi dieät. Baây giôø caùc con haõy noã löïc tinh 

taán.” Sau ñoù Ngaøi naèm nghieâng veà phía beân phaûi giöõa hai caây Song 

Thoï, Ngaøi baét ñaàu nhaäp saâu vaøo caùc taàng thieàn roài cuoái cuøng nhaäp vaøo 

Nieát Baøn, sau ñoù khoâng bao giôø coøn taùi sanh trôû laïi nöõa. Nhuïc thaân cuûa 

Ngaøi ñöôïc hoûa taùng, theo öôùc nguyeän cuûa Ngaøi xaù lôïi ñöôïc chia cho 

loaøi ngöôøi vaø chö Thieân. Ngöôøi ta döïng caùc baûo thaùp thaúng ñöùng treân 

caùc xaù lôïi. Ngaøy nay chuùng ta coù theå nhìn thaáy caùc baûo thaùp ôû caùc ñòa 

ñieåm thaùnh tích nhö ôû Sanchi vaø Amaravati ôû AÁn Ñoä, Anuradhapura ôû 

Sri Lanka vaø Borobudur ôû Nam Döông.  

Trong Phaät giaùo, Phaùp Haønh laø phaùp ñöôïc thaønh laäp bôûi nhaân 

duyeân hay ñieàu kieän. Taát caû caùc hieän töôïng bò aûnh höôûng bôûi quy luaät 

sanh, truï, dò vaø dieät. Chö phaùp haønh voâ thöôøng. Haønh phaùp voâ thöôøng, 

töùc laø phaùp dieät maát. Ñaây laø moät trong boán aâm thanh quaûng ñaïi cuûa 

Ñöùc Nhö Lai, “Ñaïi chuùng neân bieát taát caû haønh phaùp traøn ñaày nhöõng 

khoå nhö hoøn saét noùng, haønh phaùp voâ thöôøng, laø phaùp dieät maát. Nieát 

Baøn tòch tònh voâ vi an laïc lìa xa khoán khoå, tieâu saïch nhieät naõo.” Chuùng 

sanh nghe xong sieâng tu phaùp laønh, nôi Thanh Vaên thöøa ñöôïc tuøy thuaän 

aâm thanh nhaãn. Chö phaùp haønh ñeàu laø khoå. Ñaây laø moät trong boán loaïi 

aâm thanh quaûng ñaïi cuûa Ñöùc Nhö Lai, “Ñaïi chuùng neân bieát taát caû haønh 

phaùp ñeàu laø khoå. Nhöõng laø ñòa nguïc khoå, suùc sanh khoå, ngaï quyû khoå, 

khoâng phöôùc ñöùc laø khoå, chaáp ngaõ vaø ngaõ sôû laø khoå (chaáp caùi toâi vaø caùi 

cuûa toâi), taïo nhöõng aùc haïnh laø khoå. Muoán sanh leân coõi trôøi hay nhôn 
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gian phaûi gieo caên laønh, sanh trong nhôn thieân rôøi khoûi caùc choã naïn.” 

Chuùng sanh nghe xong boû lìa ñieân ñaûo tu nhöõng haïnh laønh, rôøi khoûi 

nhöõng choã naïn maø sanh leân coõi nhôn thieân. Chö phaùp haønh voâ ngaõ coù 

nghóa laø thaân voâ ngaõ; taâm voâ ngaõ; vaø caûnh cuõng voâ ngaõ. Khi Ñöùc Phaät 

ñöa ra khaùi nieäm veà “Voâ ngaõ,” Ngaøi ñaõ laøm ñaûo loän khoâng bieát bao 

nhieâu quan nieäm veà vuõ truï vaø nhaân sinh. Ñöùc Phaät ñaõ giaùng moät ñoøn 

lôùn treân yù nieäm phoå bieán vaø kieân coá nhaát cuûa loaøi ngöôøi thôøi ñoù: yù 

nieäm veà söï toàn taïi cuûa caùi “ngaõ” thöôøng coøn. Nhöõng ai thaáu hieåu ñöôïc 

voâ ngaõ ñeàu bieát raèng noù ñöôïc ñöa ra ñeå ñaùnh ñoå yù nieäm veà “ngaõ” chöù 

khoâng phaûi laø moät ñoà aùn môùi cuûa thöïc taïi. Khaùi nieäm “Voâ ngaõ” laø 

phöông tieän, chöù khoâng phaûi laø cöùu caùnh. Neáu noù trôû thaønh moät yù nieäm 

thì noù cuõng caàn ñöôïc phaù vôõ nhö bao nhieâu yù nieäm khaùc. Chöøng naøo 

maø chuùng ta coøn chaáp vaøo caùi “Ta”, chöøng aáy chuùng ta coøn phaûi baûo 

veä mình, baûo veä cuûa caûi, taøi saûn, uy tín, laäp tröôøng vaø ngay caû ñeán lôøi 

noùi cuûa mình. Nhöng moät khi vaát boû ñöôïc loøng tin vaøo caùi “Ta” ñoäc laäp 

vaø thöôøng coøn, chuùng ta coù theå soáng vôùi moïi ngöôøi moät caùch thoaûi maùi 

vaø an bình. Ñöùc Phaät daïy: “Hieåu ñöôïc voâ ngaõ laø chìa khoùa ñi vaøo ñaïi 

giaùc, vì tin vaøo caùi “Ta” laø ñoàng nghóa vôùi voâ minh, vaø voâ minh laø moät 

trong ba loaïi phieàn naõo chính (tham, saân, si). Moät khi nhaän bieát, hình 

dung hay quan nieäm raèng chuùng ta laø moät thöïc theå, ngay laäp töùc chuùng 

ta taïo ra söï ly giaùn, phaân chia giöõa mình vaø ngöôøi cuõng nhö söï vaät 

quanh mình. Moät khi coù yù nieäm veà caùi ta, chuùng ta seõ phaûn öùng vôùi 

ngöôøi vaø söï vaät quanh mình baèng caûm tình hay aùc caûm. Ñoù laø söï nguy 

hieåm thaät söï cuûa söï tin töôûng vaøo moät caùi ta coù thaät. Chính vì vaäy maø 

söï choái boû caùi ‘Ta’ chaúng nhöõng laø chìa khoùa chaám döùt khoå ñau phieàn 

naõo, maø noù coøn laø chìa khoùa ñi vaøo cöûa ñaïi giaùc.” 

 

III. Phaät Phaùp Laø Phaùp Giaûi Thoaùt Vi Dieäu: 

Noùi chung, giaùo phaùp nhaø Phaät ñeàu nhaém vaøo vieäc giaûi thoaùt con 

ngöôøi khoûi nhöõng khoå ñau phieàn naõo ngay trong kieáp naøy. Caùc lôøi daïy 

naøy ñeàu coù cuøng moät chöùc naêng giuùp ñôõ caù nhaân hieåu roõ phöông caùch 

khôi daäy thieän taâm vaø töø boû aùc taâm. Thí duï nhö duøng bi taâm ñeå giaûi 

thoaùt saân haän, duøng voâ tham ñeå giaûi thoaùt loøng tham, duøng trí tueä ñeå 

giaûi thoaùt si meâ, duøng voâ thöôøng, töôûng vaø khoå ñeå giaûi thoaùt söï ngaõ 

maïn coáng cao. Ñoái vôùi ngöôøi taïi gia coøn coù boån phaän ñoái vôùi töï thaân, 

gia ñình, toân giaùo vaø xöù sôû, Ñöùc Phaät ñaõ khuyeân neân töøng böôùc tu taäp 

caùc nghieäp khoâng saùt sanh, khoâng troäm caép, khoâng taø daâm, khoâng voïng 
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ngöõ, khoâng laøm nhöõng haønh ñoäng do chaáp tröôùc hay tham saân si vaø sôï 

haõi taùc ñoäng, khoâng tieâu phí taøi saûn baèng nhöõng caùch uoáng röôïu, la caø 

ñöôøng phoá, tham döï caùc toå chöùc ñình ñaùm khoâng coù yù nghóa, khoâng 

ñaùnh baïc, khoâng laøm baïn vôùi ngöôøi xaáu vaø khoâng nhaøn cö (vì coå ñöùc 

coù daïy ‘nhaøn cö vi baát thieän.’). Ngoaøi ra, ngöôøi taïi gia neân luoân giöõ gìn 

toát saùu moái quan heä gia ñình vaø xaõ hoäi: lieân heä giöõa cha meï vaø con caùi, 

giöõa vôï choàng, giöõa thaày troø, giöõa baø con thaân thuoäc, giöõa laùng gieàng, 

giöõa ngöôøi taïi gia vaø ngöôøi xuaát gia, giöõa chuû vaø thôï, vaân vaân. Caùc moái 

quan heä naøy phaûi ñöôïc xaây döïng treân cô sôû tình ngöôøi, söï thuûy chung, 

söï bieát ôn, bieát chaáp nhaän vaø caûm thoâng vôùi nhau, bieát töông kính laãn 

nhau vì chuùng lieân heä maät thieát vôùi haïnh phuùc caù nhaân trong nhöõng 

giaây phuùt hieän taïi. Chính vì theá maø Phaät Phaùp ñöôïc goïi laø Phaùp Giaûi 

Thoaùt. Beân caïnh ñoù, phaùp nhaãn trong Phaät giaùo cuõng laø moät phaùp giaûu 

thoaùt vi dieäu. Phaùp nhaãn laø chaáp nhaän söï khaúng ñònh raèng taát caû caùc söï 

vaät laø ñuùng nhö chính chuùng, khoâng phaûi chòu luaät sinh dieät laø luaät chæ 

ñöôïc thuø thaéng trong theá giôùi hieän töôïng taïo ra do phaân bieät sai laàm. 

Phaùp Nhaãn laø söï nhaãn naïi ñaït ñöôïc qua tu taäp Phaät phaùp coù khaû naêng 

giuùp ta vöôït thoaùt aûo voïng. Cuõng laø khaû naêng kham nhaãn nhöõng khoù 

khaên beân ngoaøi. Phaùp Moân Nhaãn Nhuïc laø moät trong saùu phaùp Ba La 

Maät, nhaãn nhuïc voâ cuøng quan troïng. Neáu chuùng ta tu taäp toaøn thieän 

phaùp moân nhaãn nhuïc, chuùng ta seõ chaéc chaén hoaøn thaønh ñaïo quaû. Thöïc 

taäp phaùp moân nhaãn nhuïc, chuùng ta chaúng nhöõng khoâng noùng taùnh maø 

coøn kham nhaãn moïi vieäc. 

 

IV. Vi Dieäu Phaùp Ñöôïc Giôùi Thieäu Tröôùc Hoäi Nghò Keát Taäp 

Kinh Ñieån Laàn Thöù Ba Taïi Thaønh Tyø Xaù Ly Vaøo Naêm 386 

Tröôùc Taây Lòch: 

Ñöùc Phaät ñaõ nhaäp dieät, nhöng giaùo lyù cuûa Ngaøi vaãn coøn löu truyeàn 

ñeán ngaøy nay moät caùch troïn veïn. Maëc duø giaùo huaán cuûa Ñöùc Theá Toân 

khoâng ñöôïc ghi cheùp ngay thôøi Ngaøi coøn taïi theá, caùc ñeä töû cuûa Ngaøi 

luoân luoân nhuaàn nhaõ naèm loøng vaø truyeàn khaåu töø theá heä naày sang theá 

heä khaùc. Vaøo thôøi Ñöùc Phaät coøn taïi theá, bieát chöõ laø ñaëc quyeàn cuûa giôùi 

thöôïng löu ôû AÁn Ñoä, vì theá truyeàn khaåu giaùo lyù laø moät daáu hieäu cho 

thaáy daân chuû ñöôïc coi troïng trong truyeàn thoáng Phaät giaùo ñeán möùc 

caùch trình baøy giaùo phaùp baèng vaên chöông ñaõ bò boû queân. Nhieàu ngöôøi 

khoâng bieát chöõ, cho neân truyeàn khaåu laø phöông tieän phoå thoâng vaø höõu 

hieäu nhöùt ñeå gìn giöõ vaø phoå bieán giaùo phaùp. Vì coù nhieàu khuynh höôùng 
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sai laïc veà giaùo phaùp neân ba thaùng sau ngaøy Ñöùc Theá Toân nhaäp dieät, 

caùc ñeä töû cuûa Ngaøi ñaõ trieäu taäp Ñaïi Hoäi Keát Taäp Kinh Ñieån Phaät Giaùo 

ñeå ñoïc laïi di ngoân cuûa Phaät. Lòch söû phaùt trieån Phaät giaùo coù nhieàu Hoäi 

Nghò keát taäp kinh ñieån vôùi nhöõng hoaøn caûnh vaãn coù phaàn chöa roõ. Luùc 

ñaàu caùc hoäi nghò naày coù theå laø nhöõng hoäi nghò ñòa phöông chæ taäp hôïp 

vaøi coäng ñoàng tu só. Sau ñoù môùi coù nhöõng nghò hoäi chung. Trong lòch söû 

Phaät giaùo, coù boán hoäi nghò lôùn beân trong AÁn Ñoä vaø vaøi cuoäc keát taäp 

khaùc beân ngoaøi AÁn Ñoä. Tam Taïng Kinh ñieån laø söï toång hôïp nhöõng lôøi 

daïy cuûa Ñöùc Phaät thuyeát giaûng treân 45 naêm, goàm coù kinh luaät vaø luaän. 

Tam Taïng kinh ñieån goàm troïn veïn giaùo lyù cuûa Ñöùc Phaät (baèng 11 laàn 

quyeån Thaùnh Kinh). Tam Taïng kinh ñieån Nguyeân Thuûy ñöôïc vieát baèng 

tieáng Pali vaø trong tröôøng phaùi Ñaïi Thöøa noù ñöôïc vieát baèng tieáng Phaïn. 

Ñöùc Phaät duø ñaõ nhaäp dieät, nhöng nhöõng giaùo phaùp sieâu phaøm cuûa Ngaøi 

ñeå laïi cho nhaân loaïi vaãn hieän höõu. Duø ñaáng Ñaïo sö khoâng ñeå laïi buùt 

tích, nhöng caùc ñaïi ñeä töû cuûa Ngaøi ñaõ gìn giöõ giaùo phaùp baèng trí nhôù vaø 

ñaõ truyeàn khaåu töø theá heä naày sang theá heä khaùc. 

Hoäi nghò thöù ba ñöôïc toå chöùc taïi thaønh Hoa Thò döôùi söï baûo trôï cuûa 

vua A Duïc, moät Phaät töû taïi gia noåi tieáng. Hoäi nghò thöù ba ñöôïc dieãn ra 

taïi thaønh Vaishali, vaøo naêm 386 BC, töùc laø khoaûng moät theá kyû sau hoäi 

nghò thöù nhöùt. Hoäi nghò naày ñöôïc moâ taû cuï theå hôn trong caùc vaên baûn 

vaø ñöôïc xem nhö moät bieán coá lòch söû cuûa Phaät giaùo. Lyù do trieäu taäp hoäi 

nghò laø vì nhöõng baát ñoàng veà kyû luaät cuûa caùc sö taïi Vaishali vaø caùc ñeä 

töû cuûa Ngaøi A Nan. Caùc sö taïi Vaishali chaáp nhaän cuùng döôøng baèng 

tieàn vaø vaøng baïc, duø vieäc naày phaïm luaät. Caùc sö naày coøn bò caùo buoäc 

bôûi phaùi Yasha (moät ñeä töû cuûa A Nan) chín söï vi phaïm khaùc, trong ñoù 

coù thoï thöïc baát thôøi, uoáng röôïu, v.v. Ngöôïc laïi caùc sö Vaishali khai tröø 

Yasha vì nhöõng lôøi caùo buoäc cuûa oâng. Do ñoù hoäi nghò thöù hai ñöôïc 

trieäu taäp vôùi söï hieän dieän cuûa 700 nhaø sö, vaø hoäi ñoàng goàm boán sö 

tröôûng laõo ñaõ phaùn quyeát raèng caùc sö Vaishali coù toäi. Caùc sö Vaishali 

ñaõ chaáp nhaän söï phaùn quyeát maø khoâng moät lôøi phaûn khaùng. Vaãn theo 

Mahadeva thì A la haùn coù theå ñaït ñöôïc söï giaùc ngoä qua söï giuùp ñôû cuûa 

tha nhaân. Nhöõng yù kieán naày daãn tôùi söï phaân lieät, do ñoù hoäi nghò ñöôïc 

trieäu taäp. Tuy nhieân, hoäi nghò chæ xaùc nhaän nhöõng phaân lieät chöù khoâng 

ñaït ñöôïc moät thoûa hieäp naøo. Phaùi Phaät giaùo Tích Lan phaûn ñoái hoäi nghò 

naày. Hoï xem hoäi nghò ñöôïc Vua A Duïc trieäu taäp laø hoäi nghò chính thöùc 

vaø lyù do trieäu taäp hoäi nghò A Duïc vaøo naêm 244 tröôùc Taây Lòch laø vì coù 

söï lôïi duïng cuûa moät soá nhaø sö muoán gia nhaäp Taêng ñoaøn ñeå höôûng lôïi. 
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Toaøn boä ñieån leã ñöôïc trình baøy ôû hoäi nghò naày daãn ñeán vieäc saùng laäp 

tröôøng phaùi Theravada taïi Tích Lan. 

Moät nhaø sö thuoäc thaønh Hoa Thò teân laø Ñaïi Thieân ñöa ra luaän ñieåm 

cho raèng moät vò A La Haùn coù theå ñeå cho mình bò caùm doã, nghóa laø coù 

nhöõng söï xuaát tinh ban ñeâm vaø khoâng tröø boû ñöôïc söï ngu si cuõng nhö 

nhöõng nghi ngôø veà giaùo thuyeát. Cuoái cuøng A La Haùn coù theå tieán böôùc 

theo con ñöôøng giaûi thoaùt, theo Ñaïi Thieân, nhôø ôû moät söï giuùp ñôû beân 

ngoaøi vaø nhôø gia taêng khaû naêng taäp trung, do ñoù nhöõng cô may cöùu roãi 

cuûa ngöôøi ñoù laø nhôø ôû vieäc laëp ñi laëp lai moät soá aâm thanh. Nhöõng yù 

kieán khaùc nhau veà nhöõng luaän ñieåm aáy daãn tôùi söï phaân chia caùc sö 

thaønh hai phe: Nhöõng ngöôøi töï cho mình ñoâng hôn, nhöõng ngöôøi baûo veä 

nhöõng luaän ñieåm cuûa Ñaïi Thieân töï goïi mình baèng caùi teân 

Mahasanghika hay coäng ñoàng lôùn, coøn nhöõng ñoái thuû cuûa hoï, do nhöõng 

ngöôøi “Cuõ” ñaïi dieän, ñoù laø nhöõng vò noåi baäc veà ñaïi trí vaø ñaïi ñöùc, thì töï 

goïi mình laø “Sthavira”. 

Vôùi vieäc vua A Duïc ñi theo ñaïo Phaät, nhieàu tu vieän nhanh choùng 

phaùt trieån veà maët vaät chaát vaø caùc tu só coù moät ñôøi soáng ñaày ñuû deã chòu 

hôn. Nhieàu nhoùm dò giaùo ñaõ bò maát nguoàn thu nhaäp neân ngaõ theo Phaät 

giaùo. Tuy nhieân, duø theo ñaïo Phaät, nhöng hoï vaãn giöõ tín ngöôõng, caùch 

haønh trì, cuõng nhö thuyeát giaûng giaùo lyù cuûa hoï thay vì giaùo lyù ñaïo Phaät. 

Ñieàu naày khieán cho tröôûng laõo Muïc Kieàn Lieân Tö Ñeá Tu ñau buoàn voâ 

cuøng, neân oâng lui veà ôû aån moät nôi heûo laùnh trong nuùi A Phuø suoát baûy 

naêm. Soá ngöôøi dò giaùo vaø tu só giaû hieäu ngaøy moät ñoâng hôn nhöõng tín 

ñoà chaân chaùnh. Keát quaû laø trong suoát baûy naêm chaúng coù moät töï vieän 

naøo toå chöùc leã Boá Taùt hay töï töù. Coäng ñoàng tu só suøng ñaïo töø choái 

khoâng chòu laøm leã naày vôùi nhöõng ngöôøi dò giaùo. Vua A Duïc raát lo laéng 

veà söï xao laõng naày cuûa Taêng chuùng neân phaûi ra leänh thöïc hieän leã Boá 

Taùt. Tuy nhieân, vò ñaïi thaàn ñöôïc nhaø vua giao phoù nhieäm vuï naày ñaõ 

gaây ra moät vuï thaûm saùt ñau loøng. OÂng ta hieåu sai meänh leänh nhaø vua 

neân ñaõ chaët ñaàu nhöõng tu só khoâng chòu thöïc hieän leänh vua. Hay tin 

naày, vua raát ñau loøng. Ngaøi ñaõ cho thænh tröôûng laõo Muïc Kieàn Lieân Tö 

Ñeá Tu veà ñeå toå chöùc hoäi nghò.  

Vì nhöõng lyù do neâu treân laøm chia reõ Taêng ñoaøn neân vua A Duïc cho 

toå chöùc Ñaïi Hoäi keát taäp kinh ñieån laàn thöù ba taïi thaønh Ba Tra Lôïi Phaát 

(Hoa Thò Thaønh, thuû ñoâ coå cuûa Tích Lan), khoaûng vaøo theá kyû thöù ba 

tröôùc Taây Lòch. Vua A Duïc ñaõ ñích thaân choïn 60.000 vò Tyø Kheo tham 

döï Hoäi Nghò. Trong khi ñoù tröôûng laõo Muïc Kieàn Lieân Tö Ñeá Tu ñaõ 
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phuïng meänh vua A Duïc choïn ra moät ngaøn vò Taêng tinh thoâng tam taïng 

kinh ñieån keát taäp chaùnh phaùp. Hoäi nghò ñaõ baøn thaûo trong chín thaùng veà 

nhöõng yù kieán dò bieät giöõa nhöõng Tyø Kheo cuûa nhieàu phaùi khaùc nhau. 

Taïi Ñaïi Hoäi naày, söï khaùc bieät khoâng chæ haïn heïp trong Giôùi Luaät, maø 

cuõng lieân quan ñeán Giaùo Phaùp nöõa. Ñaây khoâng phaûi laø moät hoäi nghò 

toaøn theå maø chæ laø moät cuoäc nhoùm hoïp nhoû thoâi. Luùc keát thuùc Hoäi 

Nghò, ngaøi Muïc Kieàn Lieân Tö Ñeá Tu, ñaõ toång hôïp vaøo moät cuoán saùch 

goïi laø Thuyeát Söï Luaän (Kathavatthupakarana), baùc boû nhöõng quan 

ñieåm vaø lyù thuyeát dò giaùo cuõng nhö nhöõng sai laàm cuûa moät soá giaùo 

phaùi. Giaùo lyù ñöôïc pheâ chuaån vaø chaáp thuaän bôûi Ñaïi Hoäi ñöôïc bieát laø 

Theravada hay Nguyeân Thuûy. Vi Dieäu Phaùp ñöôïc bao goàm trong Ñaïi 

Hoäi naày: Boá Taùt Thuyeát Giôùi, vaø Keát Taäp Tam Taïng Kinh, Luaät, Luaän.   

Do ñoù maø Hoäi Nghò thöù ba ñöôïc tieán haønh vôùi nhu caàu thanh khieát 

hoùa Phaät phaùp ñang laâm nguy do söï xuaát hieän cuûa nhieàu heä phaùi khaùc 

nhau vôùi nhöõng luaän ñieäu, giaùo lyù vaø caùch haønh trì ñoái nghòch nhau. 

Moät trong nhöõng thaønh quaû quan troïng cuûa Hoäi Nghò laàn thöù ba laø 

nhieàu phaùi ñoaøn truyeàn giaùo ñaõ ñöôïc gôûi ñi khaép caùc xöù ñeå hoaèng 

döông Phaät phaùp. Sau Ñaïi Hoäi keát taäp laàn thöù ba, ngöôøi con cuûa Vua A 

Duïc, ngaøi Hoøa Thöôïng Mahinda,vaø ngöôøi con gaùi teân Taêng Giaø Maät 

Ña, ñaõ mang Tam Taïng Kinh Ñieån ñeán Sri-Lanka, cuøng vôùi nhöõng lôøi 

bình luaän cuûa Hoäi Nghò naày. Hoï ñaõ ñaït ñöôïc thaønh coâng röïc rôõ taïi ñaûo 

quoác naày. Nhöõng kinh ñieån ñöôïc mang veà Sri-Lanka vaãn ñöôïc giöõ gìn 

cho ñeán ngaøy nay khoâng maát moät trang naøo. Nhöõng kinh ñieån naày ñöôïc 

vieát baèng chöõ Pali, caên cöù vaøo ngoân ngöõ cuûa xöù Ma Kieät Ñaø laø ngoân 

ngöõ cuûa Ñöùc Phaät. Chöa coù gì goïi laø Ñaïi Thöøa vaøo thôøi baáy giôø. Ngoaøi 

ra, qua nhöõng chæ duï cuûa vua A Duïc, chuùng ta ñöôïc bieát theâm veà nhöõng 

phaùi ñoaøn truyeàn giaùo Phaät giaùo ñöôïc nhaø vua cöû ñi ñeán caùc nöôùc xa 

xoâi ôû AÙ Chaâu, Phi Chaâu vaø AÂu Chaâu. Phaät giaùo ñaõ trôû thaønh moät toân 

giaùo quan troïng cuûa nhaân loaïi phaàn lôùn laø nhôø ôû caùc hoaït ñoäng cuûa 

phaùi ñoaøn naày. Giöõa theá kyû thöù nhaát tröôùc Taây Lòch vaø theá kyû thöù hai 

sau Taây Lòch, hai töø Ñaïi Thöøa vaø Tieåu Thöøa xuaát hieän trong Kinh Dieäu 

Phaùp Lieân Hoa. Vaøo theá kyû thöù hai sau Taây Lòch, Ñaïi Thöøa ñöôïc ñònh 

nghóa roõ raøng. Ngaøi Long Thoï trieån khai trieát hoïc “Taùnh Khoâng” cuûa 

Ñaïi Thöøa vaø chöùng minh taát caû moïi thöù ñeàu laø “Khoâng” trong moät boä 

luaän ngaén goïi laø Trung Quaùn Luaän. Vaøo khoaûng theá kyû thöù tö sau Taây 

Lòch, hai ngaøi Voâ Tröôùc vaø Theá Thaân vieát nhieàu taùc phaåm veà Ñaïi 

Thöøa. Sau theá kyû thöù nhaát sau Taây Lòch, nhöõng nhaø Phaät giaùo Ñaïi 
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Thöøa giöõ vöõng laäp tröôøng roõ raøng naày, töø ñoù hai töø Ñaïi Thöøa vaø Tieåu 

Thöøa ñöôïc noùi ñeán. Chuùng ta khoâng neân laãn loän Tieåu Thöøa vôùi 

Nguyeân Thuûy, vì hai töø naày hoaøn toaøn khaùc nhau. Nguyeân Thuûy Phaät 

Giaùo nhaäp vaøo Sri-Lanka vaøo theá kyû thöù ba tröôùc Taây Lòch, luùc chöa 

coù Ñaïi Thöøa xuaát hieän. Phaùi Tieåu Thöøa xuaát hieän taïi AÁn Ñoä, coù moät boä 

phaän ñoäc laäp vôùi daïng thöùc Phaät Giaùo taïi Sri-Lanka.  

 

V. A Tyø Ñaït Ma (Vi Dieäu Phaùp): 

1) Toång Quan Vaø YÙ Nghóa Cuûa Vi Dieäu Phaùp: A Tyø Ñaït Ma coøn 

ñöôïc goïi laø Vi dieäu Phaùp hay boä Luaän Taïng Phaät giaùo hay laø caùi gioû 

cuûa hoïc thuyeát cao thöôïng. Vi Dieäu Phaùp laø taïng thöù ba trong Tam 

taïng giaùo ñieån Phaät giaùo. Nghieân cöùu veà Phaät phaùp. A Tyø Ñaït Ma ñöôïc 

dòch sang tieáng Trung Hoa nhö laø Ñaïi Phaùp hay Voâ Tyû Phaùp (Voâ Ñoái 

Phaùp). Tuy nhieân, trong nhöõng taùc phaåm Phaät giaùo Ñaïi Thöøa veà sau 

naøy, ngöôøi ta thöôøng gaùn cho töø “A Tyø Ñaït Ma” laø giaùo thuyeát Tieåu 

Thöøa. Kyø thaät, ñaây chính laø nhöõng lôøi giaûng vaø phaân tích veà caùc hieän 

töôïng taâm thaàn vaø taâm linh chöùa ñöïng trong nhöõng thôøi thuyeát phaùp 

cuûa Phaät vaø caùc ñeä töû cuûa Ngaøi. Abhidharma vôùi tieáp ñaàu ngöõ “Abhi” 

coù nghóa laø “hôn theá,” hay “noùi veà.” Nhö vaäy Abhidharma coù nghóa laø 

“Toái thaéng Phaùp”  hay “traàn thuaät veà Dharma.” Trong khi Dharma laø 

giaùo lyù toång quaùt cuûa Phaät, thì A Tyø Ñaït Ma laø moät traàn thuaät sieâu hình 

ñaëc bieät do caùc baäc tröôûng laõo mang laïi. A Tyø Ñaït Ma chöùa ñöïng 

nhöõng minh giaûi tröøu töôïng vaø trieát hoïc sieâu hình veà Phaät giaùo; hai 

taïng kia laø Luaät Taïng, goàm nhöõng ñieàu luaät Phaät cheá ra cho töù chuùng. 

Taïng Luaän, do ngaøi Ca Chieân Dieân (Katyayana) truøng tuïng, chöùa ñöïng 

nhöõng baøi luaän baøn thaûo veà nhöõng giaùo lyù chính yeáu cuûa ñaïo Phaät. 

Luaän Taïng bao goàm phaàn giaûi thích vaø bieän luaän kinh ñieån hay nhöõng 

lôøi Phaät daïy. Luaän Taïng ñaàu tieân ñöôïc moïi ngöôøi coâng nhaän laø cuûa 

ngaøi Ñaïi Ca Dieáp, moät ñeä töû cuûa Phaät bieân soaïn, nhöng maõi veà sau 

naày môùi hoaøn thaønh. Luaän Taïng taäp trung chính yeáu vaøo trieát hoïc vaø 

taâm lyù hoïc, thöôøng ñöôïc goïi taét laø Luaän. Nhöõng lôøi giaûng vaø phaân tích 

veà caùc hieän töôïng taâm thaàn vaø taâm linh chöùa ñöïng trong nhöõng thôøi 

thuyeát phaùp cuûa Phaät vaø caùc ñeä töû cuûa Ngaøi. Boä Luaän Taïng ñaõ ñöôïc 

dòch sang Hoa ngöõ goàm ba phaàn: Ñaïi Thöøa Luaän, Tieåu Thöøa Luaän, vaø 

Toáng Nguyeân Tuïc Nhaäp Taïng Chö Luaän (960-1368 sau Taây Lòch). Ñaây 

cuõng laø cô sôû giaùo lyù chuû yeáu cuûa phaùi Nam Toâng. Vi Dieäu Phaùp laø 

taïng thöù ba trong Tam Taïng Kinh Ñieån Phaät Giaùo cuûa tröôøng phaùi Phaät 
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giaùo Nguyeân Thuûy. Maëc duø haàu heát caùc tröôøng phaùi Phaät giaùo nguyeân 

thuûy ñeàu coù boä luaän taïng rieâng cuûa hoï, nhöng chæ coù hai boä coøn ñeán 

ngaøy nay: 1) Thuyeát Nhaát Thieát Höõu Boä A Tyø Ñaït Ma, coøn baûn Hoa 

ngöõ vaø Taây Taïng; vaø 2) A Tyø Ñaït Ma Phaät Giaùo Nguyeân Thuûy, baûn 

chöõ Pali. 

Phaïn ngöõ Abhidharma coù nghóa laø “giaùo thuyeát cao,” chæ trieát 

thuyeát chöùa ñöïng trong A Tyø Ñaït Ma Luaän Taïng cuûa caùc tröôøng phaùi 

Phaät giaùo AÁn Ñoä. Nhöõng taøi lieäu veà A Tyø Ñaït Ma Luaän ñöôïc bieân soaïn 

vaøo khoaûng 300 naêm tröôùc Taây lòch. Theo truyeàn thuyeát, thì A Tyø Ñaït 

Ma laàn ñaàu tieân ñöôïc Ñöùc Phaät thuyeát giaûng cho meï Ngaøi khi Ngaøi 

thaêm vieáng baø treân cung trôøi Ñaâu Suaát. Theo caùc nhaø trieát hoïc Ñoâng 

vaø Taây phöông, thì A Tyø Ñaït Ma Luaän laø moät söï gaïn loïc vaø nghieân 

cöùu kyû löôõng veà giaùo thuyeát ñöôïc trình baøy trong vaên chöông kinh 

ñieån. Vì giaùo thuyeát trong kinh ñieån khoâng trình baøy theo moät heä thoáng 

trieát hoïc tröôùc sau nhö moät, neân muïc tieâu chính cuûa ngöôøi vieát A Tyø 

Ñaït Ma laø saép xeáp caùc giaùo thuyeát naøy laïi cho coù heä thoáng. A Tyø Ñaït 

Ma Luaän saép xeáp laïi vaø phaân loaïi nhöõng töø ngöõ vaø khaùi nieäm trong 

kinh ñieån, ñaëc bieät veà nhaän thöùc luaän vaø taâm lyù hoïc. Nhöõng chuû ñeà 

quan troïng khaùc bao goàm vuõ truï luaän vaø hoïc thuyeát veà thieàn ñònh. 

Theo Erich Frauwallner, nhöõng hoïc giaû sôùm nhaát ñaõ gom goùp nhöõng 

khaùi nieäm töø nhieàu kinh ñieån, nhöng khoâng coù söï saép xeáp coù chuaån 

möïc roõ raøng naøo caû. Maõi cho ñeán vaøi theá kyû sau Taây lòch thì A Tyø Ñaït 

Ma môùi ñöôïc phaùt trieån toaøn veïn thaønh nhieàu taäp trong ñoù giaùo thuyeát 

vaø phöông phaùp thöïc haønh ñöôïc saép xeáp vaø heä thoáng hoùa vôùi nhöõng chi 

tieát chính xaùc vaø giaûi thích roõ raøng. Vì coù nhieàu tröôøng phaùi phaùt trieån 

trong Phaät giaùo AÁn Ñoä thôøi ñoù, neân nhöõng tröôøng phaùi khaùc nhau töï taïo 

A Tyø Ñaït Ma luaän cho rieâng mình. Hieän taïi boä A Tyø Ñaït Ma Hoaøn 

chænh coøn soùt laïi trong ngoân ngöõ AÁn Ñoä ñöôïc tìm thaáy trong kinh taïng 

Pali cuûa tröôøng phaùi Nguyeân Thuûy, nhöng caùc baûn dòch ra tieáng Trung 

Hoa vaø Taây Taïng, vaø nhöõng phaàn khoâng ñaày ñuû baèng tieáng Baéc Phaïn 

vaãn coøn. Beân caïnh boä A Tyø Ñaït Ma cuûa caùc tröôøng phaùi Phaät giaùo 

Nguyeân Thuûy, cuõng coøn coù caùc taùc phaåm veà A Tyø Ñaït Ma cuûa caùc 

tröôøng phaùi Ñaïi Thöøa, nhö boä A Tyø Ñaït Ma Luaän cuûa ngaøi Voâ Tröôùc. 

A Tyø Ñaït Ma laø nhöõng phaùp ñöôïc xeáp ñaët coù lyù luaän. Ngöôøi ta coù theå 

coi A Tyø Ñaït Ma nhö trình baøy coù heä thoáng veà taâm lyù hoïc cuûa Taâm. A 

Tyø Ñaït Ma hay Luaän Taïng ñöôïc Ñöùc Phaät vaø caùc ñeä töû tröïc tieáp cuûa 

Ngaøi thuyeát giaùo ñaàu tieân, tuy nhieân veà sau naøy Luaän Taïng cuõng bao 
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goàm nhöõng baøi luaän cuûa nhöõng vò thaày ñaõ giaùc ngoä. Luaän Taïng noåi 

tieáng cuûa phaùi Tieåu Thöøa laø boä luaän A Tyø Ñaït Ma Caâu Xaù ñöôïc vieát 

bôûi ngaøi Theá Thaân. Trong soá nhöõng boä luaän phoå thoâng nhaát cuûa Ñaïi 

Thöøa laø boä Luaän Thaønh Duy Thöùc cuûa ngaøi Tam Taïng Phaùp Sö Huyeàn 

Trang. 

Vi Dieäu Phaùp laø nhöõng phöông phaùp phaùt trieån Trí Tueä ñöôïc trình 

baøy trong Luaän Taïng. Nhöõng boä saùch naøy roõ raøng ñöôïc vieát sau nhöõng 

phaàn khaùc cuûa Kinh Ñieån. Moät vaøi tröôøng phaùi nhö Kinh Löôïng Boä, 

chuû tröông raèng nhöõng taùc phaåm naøy khoâng phaûi ñích thöïc lôøi Phaät 

thuyeát, vaø do ñoù phaûi gaït ra ngoaøi. YÙ nghóa cuûa chöõ A Tyø Ñaït Ma 

khoâng hoaøn toaøn roõ reät. A Tyø Ñaït Ma coù theå coù nghóa laø “Phaùp Toái 

Haäu” hay “Toái Thaéng Phaùp.” Thaät khoù maø bieát A Tyø Ñaït Ma ñöôïc 

tröôùc taùc vaøo luùc naøo. Coù leõ ngöôøi ta khoâng sai laàm laém khi cho raèng 

boä luaän naøy ñöôïc tröôùc taùc vaøo khoaûng hai theá kyû sau khi Ñöùc Phaät 

nhaäp dieät. Ngaøy nay chuùng ta coøn coù hai baûn sao vaø hieäu ñính cuûa luaän 

taïng A Tyø Ñaït Ma: moät boä 7 cuoán baèng tieáng Pali , vaø moät boä 7 cuoán 

ñöôïc löu giöõ baèng tieáng Hoa, nhöng theo nguyeân baûn tieáng Phaïn. Kinh 

baûn tieáng Pali cuûa truyeàn thoáng Thöôïng Toïa Boä, kinh baûn Sanskrit cuûa 

Höõu Boä. Vaøo khoaûng 7 theá kyû sau khi nguyeân baûn A Tyø Ñaït Ma ñöôïc 

tröôùc taùc, nhöõng giaùo lyù cuûa caû hai truyeàn thoáng A Tyø Ñaøm sau cuøng 

ñöôïc bieân taäp thaønh phaùp ñieån, coù leõ vaøo khoaûng 400 ñeán 450 sau Taây 

lòch. Taùc phaåm naøy ñöôïc ngaøi Phaät AÂm thöïc hieän cho Thöôïng Toïa Boä 

ôû Tích Lan, vaø Theá Thaân cho Höõu Boä ôû vuøng Baéc AÁn. Sau naêm 450 

sau Taây lòch, coù raát ít, neáu khoâng phaûi laø khoâng coù, moät söï phaùt trieån 

noái tieáp nhöõng lyù thuyeát cuûa A Tyø Ñaït Ma. Phaûi nhaän raèng vaên phaùp 

cuûa A Tyø Ñaït Ma raát khoâ khan vaø khoâng haáp daãn. Caùch luaän giaûi 

nhöõng chuû ñeà khaùc nhau trong ñoù gioáng nhö taøi lieäu maø ngöôøi ta mong 

thaáy trong moät baøi khaùi luaän veà keá toaùn, hay moät cuoán saùch giaùo khoa 

veà cô hoïc hay vaät lyù. Vaên phaùp boùng baåy loâi cuoán khoâng thieáu trong 

vaên chöông Phaät giaùo khi noù ñöôïc duøng ñeå hoaèng hoùa ñaïo phaùp, hay 

caûm hoùa tín ñoà. Nhöng A Tyø Ñaït Ma chæ daønh rieâng cho thaønh phaàn 

tinh hoa nhaát cuûa Phaät giaùo, vaø hình nhö trí Tueä thuû ñaéc töø vieäc ñoïc 

nhöõng cuoán saùch ñoù ñuû laø moät phaàn thöôûng vaø khích leä cuûa vieäc hoïc 

hoûi. 

Trong Phaät giaùo, Vi Dieäu Phaùp laø caùi gioû cuûa hoïc thuyeát cao 

thöôïng: Vi dieäu Phaùp hay boä Luaän Taïng Phaät giaùo hay laø caùi gioû cuûa 

hoïc thuyeát cao thöôïng. Vi Dieäu Phaùp laø taïng thöù ba trong Tam taïng 
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giaùo ñieån Phaät giaùo. Nghieân cöùu veà Phaät phaùp. A Tyø Ñaït Ma ñöôïc dòch 

sang tieáng Trung Hoa nhö laø Ñaïi Phaùp hay Voâ Tyû Phaùp (Voâ Ñoái Phaùp). 

Tuy nhieân, trong nhöõng taùc phaåm Phaät giaùo Ñaïi Thöøa veà sau naøy, 

ngöôøi ta thöôøng gaùn cho töø “A Tyø Ñaït Ma” laø giaùo thuyeát Tieåu Thöøa. 

Kyø thaät, ñaây chính laø nhöõng lôøi giaûng vaø phaân tích veà caùc hieän töôïng 

taâm thaàn vaø taâm linh chöùa ñöïng trong nhöõng thôøi thuyeát phaùp cuûa Phaät 

vaø caùc ñeä töû cuûa Ngaøi. Vi Dieäu Phaùp laø Toái thaéng Phaùp: Abhidharma 

vôùi tieáp ñaàu ngöõ “Abhi” coù nghóa laø “hôn theá,” hay “noùi veà.” Nhö vaäy 

Abhidharma coù nghóa laø “Toái thaéng Phaùp”  hay “traàn thuaät veà 

Dharma.” Trong khi Dharma laø giaùo lyù toång quaùt cuûa Phaät, thì A Tyø 

Ñaït Ma laø moät traàn thuaät sieâu hình ñaëc bieät do caùc baäc tröôûng laõo 

mang laïi. Phaïn ngöõ Abhidharma coù nghóa laø “giaùo thuyeát cao,” chæ trieát 

thuyeát chöùa ñöïng trong A Tyø Ñaït Ma Luaän Taïng cuûa caùc tröôøng phaùi 

Phaät giaùo AÁn Ñoä. Nhöõng taøi lieäu veà A Tyø Ñaït Ma Luaän ñöôïc bieân soaïn 

vaøo khoaûng 300 naêm tröôùc Taây lòch. Theo truyeàn thuyeát, thì A Tyø Ñaït 

Ma laàn ñaàu tieân ñöôïc Ñöùc Phaät thuyeát giaûng cho meï Ngaøi khi Ngaøi 

thaêm vieáng baø treân cung trôøi Ñaâu Suaát. Theo caùc nhaø trieát hoïc Ñoâng 

vaø Taây phöông, thì A Tyø Ñaït Ma Luaän laø moät söï gaïn loïc vaø nghieân 

cöùu kyû löôõng veà giaùo thuyeát ñöôïc trình baøy trong vaên chöông kinh 

ñieån. Vì giaùo thuyeát trong kinh ñieån khoâng trình baøy theo moät heä thoáng 

trieát hoïc tröôùc sau nhö moät, neân muïc tieâu chính cuûa ngöôøi vieát A Tyø 

Ñaït Ma laø saép xeáp caùc giaùo thuyeát naøy laïi cho coù heä thoáng. A Tyø Ñaït 

Ma Luaän saép xeáp laïi vaø phaân loaïi nhöõng töø ngöõ vaø khaùi nieäm trong 

kinh ñieån, ñaëc bieät veà nhaän thöùc luaän vaø taâm lyù hoïc. Nhöõng chuû ñeà 

quan troïng khaùc bao goàm vuõ truï luaän vaø hoïc thuyeát veà thieàn ñònh. 

Theo Erich Frauwallner, nhöõng hoïc giaû sôùm nhaát ñaõ gom goùp nhöõng 

khaùi nieäm töø nhieàu kinh ñieån, nhöng khoâng coù söï saép xeáp coù chuaån 

möïc roõ raøng naøo caû.  Maõi cho ñeán vaøi theá kyû sau Taây lòch thì A Tyø Ñaït 

Ma môùi ñöôïc phaùt trieån toaøn veïn thaønh nhieàu taäp trong ñoù giaùo thuyeát 

vaø phöông phaùp thöïc haønh ñöôïc saép xeáp vaø heä thoáng hoùa vôùi nhöõng chi 

tieát chính xaùc vaø giaûi thích roõ raøng. Vì coù nhieàu tröôøng phaùi phaùt trieån 

trong Phaät giaùo AÁn Ñoä thôøi ñoù, neân nhöõng tröôøng phaùi khaùc nhau töï taïo 

A Tyø Ñaït Ma luaän cho rieâng mình. Hieän taïi boä A Tyø Ñaït Ma Hoaøn 

chænh coøn soùt laïi trong ngoân ngöõ AÁn Ñoä ñöôïc tìm thaáy trong kinh taïng 

Pali cuûa tröôøng phaùi Nguyeân Thuûy, nhöng caùc baûn dòch ra tieáng Trung 

Hoa vaø Taây Taïng, vaø nhöõng phaàn khoâng ñaày ñuû baèng tieáng Baéc Phaïn 

vaãn coøn. Beân caïnh boä A Tyø Ñaït Ma cuûa caùc tröôøng phaùi Phaät giaùo 
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Nguyeân Thuûy, cuõng coøn coù caùc taùc phaåm veà A Tyø Ñaït Ma cuûa caùc 

tröôøng phaùi Ñaïi Thöøa, nhö boä A Tyø Ñaït Ma Luaän cuûa ngaøi Voâ Tröôùc. 

Vi Dieäu Phaùp laø Trieát hoïc sieâu hình veà Phaät giaùo: A Tyø Ñaït Ma chöùa 

ñöïng nhöõng minh giaûi tröøu töôïng vaø trieát hoïc sieâu hình veà Phaät giaùo; 

hai taïng kia laø Luaät Taïng, goàm nhöõng ñieàu luaät Phaät cheá ra cho töù 

chuùng. Vi Dieäu Phaùp laø taïng thöù ba trong Tam Taïng Kinh Ñieån: Taïng 

Luaän, do ngaøi Ca Chieân Dieân (Katyayana) truøng tuïng, chöùa ñöïng 

nhöõng baøi luaän baøn thaûo veà nhöõng giaùo lyù chính yeáu cuûa ñaïo Phaät. 

Luaän Taïng bao goàm phaàn giaûi thích vaø bieän luaän kinh ñieån hay nhöõng 

lôøi Phaät daïy. Luaän Taïng ñaàu tieân ñöôïc moïi ngöôøi coâng nhaän laø cuûa 

ngaøi Ñaïi Ca Dieáp, moät ñeä töû cuûa Phaät bieân soaïn, nhöng maõi veà sau 

naày môùi hoaøn thaønh. Luaän Taïng taäp trung chính yeáu vaøo trieát hoïc vaø 

taâm lyù hoïc, thöôøng ñöôïc goïi taét laø Luaän. Nhöõng lôøi giaûng vaø phaân tích 

veà caùc hieän töôïng taâm thaàn vaø taâm linh chöùa ñöïng trong nhöõng thôøi 

thuyeát phaùp cuûa Phaät vaø caùc ñeä töû cuûa Ngaøi. Boä Luaän Taïng ñaõ ñöôïc 

dòch sang Hoa ngöõ goàm ba phaàn: Ñaïi Thöøa Luaän, Tieåu Thöøa Luaän, vaø 

Toáng Nguyeân Tuïc Nhaäp Taïng Chö Luaän (960-1368 sau Taây Lòch). Ñaây 

cuõng laø cô sôû giaùo lyù chuû yeáu cuûa phaùi Nam Toâng. Vi Dieäu Phaùp laø 

taïng thöù ba trong Tam Taïng Kinh Ñieån Phaät Giaùo cuûa tröôøng phaùi Phaät 

giaùo Nguyeân Thuûy. Maëc duø haàu heát caùc tröôøng phaùi Phaät giaùo nguyeân 

thuûy ñeàu coù boä luaän taïng rieâng cuûa hoï, nhöng chæ coù hai boä coøn ñeán 

ngaøy nay: 1) Thuyeát Nhaát Thieát Höõu Boä A Tyø Ñaït Ma, coøn baûn Hoa 

ngöõ vaø Taây Taïng; vaø 2) A Tyø Ñaït Ma Phaät Giaùo Nguyeân Thuûy, baûn 

chöõ Pali. Vi Dieäu Phaùp ñöôïc xeáp ñaët coù lyù luaän: A Tyø Ñaït Ma laø nhöõng 

phaùp ñöôïc xeáp ñaët coù lyù luaän. Ngöôøi ta coù theå coi A Tyø Ñaït Ma nhö 

trình baøy coù heä thoáng veà taâm lyù hoïc cuûa Taâm. A Tyø Ñaït Ma hay Luaän 

Taïng ñöôïc Ñöùc Phaät vaø caùc ñeä töû tröïc tieáp cuûa Ngaøi thuyeát giaùo ñaàu 

tieân, tuy nhieân veà sau naøy Luaän Taïng cuõng bao goàm nhöõng baøi luaän 

cuûa nhöõng vò thaày ñaõ giaùc ngoä. Luaän Taïng noåi tieáng cuûa phaùi Tieåu 

Thöøa laø boä luaän A Tyø Ñaït Ma Caâu Xaù ñöôïc vieát bôûi ngaøi Theá Thaân. 

Trong soá nhöõng boä luaän phoå thoâng nhaát cuûa Ñaïi Thöøa laø boä Luaän 

Thaønh Duy Thöùc cuûa ngaøi Tam Taïng Phaùp Sö Huyeàn Trang. Vi Dieäu 

Phaùp laø phöông phaùp phaùt trieån Trí Tueä: Nhöõng phöông phaùp phaùt 

trieån Trí Tueä ñöôïc trình baøy trong Luaän Taïng. Nhöõng boä saùch naøy roõ 

raøng ñöôïc vieát sau nhöõng phaàn khaùc cuûa Kinh Ñieån. Moät vaøi tröôøng 

phaùi nhö Kinh Löôïng Boä, chuû tröông raèng nhöõng taùc phaåm naøy khoâng 

phaûi ñích thöïc lôøi Phaät thuyeát, vaø do ñoù phaûi gaït ra ngoaøi. YÙ nghóa cuûa 
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chöõ A Tyø Ñaït Ma khoâng hoaøn toaøn roõ reät. A Tyø Ñaït Ma coù theå coù 

nghóa laø “Phaùp Toái Haäu” hay “Toái Thaéng Phaùp.” Thaät khoù maø bieát A 

Tyø Ñaït Ma ñöôïc tröôùc taùc vaøo luùc naøo. Coù leõ ngöôøi ta khoâng sai laàm 

laém khi cho raèng boä luaän naøy ñöôïc tröôùc taùc vaøo khoaûng hai theá kyû sau 

khi Ñöùc Phaät nhaäp dieät. 

2) Lòch Söû A Tyø Ñaït Ma Hay Vi Dieäu Phaùp: Ngaøy nay chuùng ta 

coøn coù hai baûn sao vaø hieäu ñính cuûa luaän taïng A Tyø Ñaït Ma: moät boä 7 

cuoán baèng tieáng Pali , vaø moät boä 7 cuoán ñöôïc löu giöõ baèng tieáng Hoa, 

nhöng theo nguyeân baûn tieáng Phaïn. Kinh baûn tieáng Pali cuûa truyeàn 

thoáng Thöôïng Toïa Boä, kinh baûn Sanskrit cuûa Höõu Boä. Vaøo khoaûng 7 

theá kyû sau khi nguyeân baûn A Tyø Ñaït Ma ñöôïc tröôùc taùc, nhöõng giaùo lyù 

cuûa caû hai truyeàn thoáng A Tyø Ñaøm sau cuøng ñöôïc bieân taäp thaønh phaùp 

ñieån, coù leõ vaøo khoaûng 400 ñeán 450 sau Taây lòch. Taùc phaåm naøy ñöôïc 

ngaøi Phaät AÂm thöïc hieän cho Thöôïng Toïa Boä ôû Tích Lan, vaø Theá Thaân 

cho Höõu Boä ôû vuøng Baéc AÁn. Sau naêm 450 sau Taây lòch, coù raát ít, neáu 

khoâng phaûi laø khoâng coù, moät söï phaùt trieån noái tieáp nhöõng lyù thuyeát cuûa 

A Tyø Ñaït Ma. 

3) Noäi Dung Cuûa A Tyø Ñaït Ma Hay Vi Dieäu Phaùp: Phaûi nhaän raèng 

vaên phaùp cuûa A Tyø Ñaït Ma raát khoâ khan vaø khoâng haáp daãn. Caùch luaän 

giaûi nhöõng chuû ñeà khaùc nhau trong ñoù gioáng nhö taøi lieäu maø ngöôøi ta 

mong thaáy trong moät baøi khaùi luaän veà keá toaùn, hay moät cuoán saùch giaùo 

khoa veà cô hoïc hay vaät lyù. Vaên phaùp boùng baåy loâi cuoán khoâng thieáu 

trong vaên chöông Phaät giaùo khi noù ñöôïc duøng ñeå hoaèng hoùa ñaïo phaùp, 

hay caûm hoùa tín ñoà. Nhöng A Tyø Ñaït Ma chæ daønh rieâng cho thaønh 

phaàn tinh hoa nhaát cuûa Phaät giaùo, vaø hình nhö trí Tueä thuû ñaéc töø vieäc 

ñoïc nhöõng cuoán saùch ñoù ñuû laø moät phaàn thöôûng vaø khích leä cuûa vieäc 

hoïc hoûi. 

4) Söï Giaûi Thích Veà A Tyø Ñaït Ma: Thöù nhaát laø Thaéng Phaùp: 

Thaéng Phaùp Yeáu Luaän laø moät trong nhöõng boä luaän cuûa Caâu Xaù Toâng, 

trong ñoù taát caû caùc phaùp ñöôïc chia laøm höõu vi vaø voâ vi. Nhöõng phaùp 

naày ñeàu laø höõu vi, toång coäng coù 72, cuøng vôùi 3 phaùp voâ vi taïo thaønh 5 

boä loaïi vôùi 75 phaùp. Höõu Vi Phaùp: Phaùp höõu vi ñöôïc thaønh laäp bôûi 

nhaân duyeân hay ñieàu kieän. Taát caû caùc hieän töôïng bò aûnh höôûng bôûi quy 

luaät sanh, truï, dò vaø dieät. Phaùp coøn naèm trong phaïm truø ñieàu kieän (coù 

tính ñieàu kieän), laøm cho yù chí vaø nghò löïc chuùng ta höôùng ngoaïi caàu 

hình töôùng thay vì höôùng noäi caàu laáy taâm Phaät. Phaùp höõu vi laø phaùp coù 

lieân quan ñeán caùc phaùp khaùc. Caùc phaùp trong cuoäc soáng haèng ngaøy cuûa 
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chuùng ta laø höõu vi theo hai caùch: moät laø moãi phaùp tuøy thuoäc vaøo voâ soá 

caùc phaùp khaùc xung quanh noù, vaø hai laø taát caû caùc phaùp bò raøng buoäc 

vôùi nhau, roài daãn ñeán khoå ñau vaø voâ minh ngang qua möôøi hai maéc 

xích nhaân duyeân noái vôùi nhau. Ñöùc Phaät ñaõ keát luaän vôùi moät baøi keä noåi 

tieáng trong kinh Kim Cang Baùt Nhaõ Ba La Maät Ña nhö sau: “Nhaát thieát 

höõu vi phaùp, nhö moäng huyeãn baøo aûnh, nhö loä dieäc nhö ñieån, phaûi quaùn 

saùt nhö vaäy.” Voâ Vi Phaùp: Voâ vi phaùp laø phaùp xa lìa nhaân duyeân taïo 

taùc hay khoâng coøn chòu aûnh höôûng cuûa nhaân duyeân. Voâ vi phaùp laø phaùp 

thöôøng haèng, khoâng thay ñoåi, vöôït thôøi gian vaø sieâu vieät. Nieát Baøn vaø 

hö khoâng ñöôïc xem nhö laø Voâ Vi Phaùp. Voâ vi phaùp laø thöïc tính tónh 

laëng cuûa chö phaùp. Thöù nhì laø Voâ Tyû Phaùp: Phaùp cao toät khoâng gì coù 

theå so saùnh ñöôïc. Thöù ba laø Ñoái Phaùp: Trí ñoái caûnh, phaùp ñoái quaùn hay 

ñoái höôùng, nghóa laø duøng trí hueä cuûa baäc Thaùnh ñaïo voâ laäu ñeå ñoái quaùn 

caùi lyù cuûa töù ñeá Nieát Baøn. Thöù tö laø Höôùng Phaùp: Nhaân höôùng quaû. 

5) Vaên Hoïc A Tyø Ñaøm: Theo Giaùo Sö Junjiro Takakusu trong 

Cöông Yeáu Trieát Hoïc Phaät Giaùo, vaên hoïc A Tyø Ñaøm goàm nhöõng taùc 

phaåm sau ñaây: Thöù nhaát laø A Tyø Ñaït Ma Phaùt Trí Luaän: Phaùt Trí Luaän 

hay Baùt Kieàn Ñoä Luaän cuûa Ca Ña Dieãn Ni Töû, do Tyø kheo AÁn Ñoä Caø 

Ña Dieãn Ni Töû soaïn vaøo khoaûng theá kyû thöù nhaát sau Taây Lòch (coù 

thuyeát noùi vaøo khoaûng naêm 300 sau khi Phaät nhaäp dieät) vaø ñöôïc ngaøi 

Huyeàn Trang dòch sang Hoa ngöõ vaøo khoaûng nhöõng naêm 656 vaø 659. 

Thöù nhì laø Luïc Tuùc Luaän (vieát veà Baùt Kieàn Ñoä Luaän): 1) Phaåm Loaïi 

Tuùc Luaän, ñöôïc vieát bôûi ngaøi Theá Höõu. 2) Thöùc Thaân Tuùc Luaän, ñöôïc 

vieát bôûi ngaøi Ñeà Baø Thieát Ma. 3) Phaùp Uaån Tuùc Luaän, ñöôïc vieát bôûi 

ngaøi Xaù Lôïi Phaát. 4) Thi Thieát Tuùc Luaän, ñöôïc vieát bôûi ngaøi Muïc Kieàn 

Lieân. 5) Giôùi Thaân Tuùc Luaän, ñöôïc vieát bôûi ngaøi Phuù Laâu Na. 6) Taäp 

Dò Moân Tuùc Luaän: Taäp Dò Moân Tuùc Luaän, ñöôïc vieát bôûi ngaøi Ñaïi Caâu 

Thi La. Thöù ba laø Ñaïi Tyø Baø Sa Luaän, ñöôïc vieát bôûi Parsva, ñöôïc dòch 

ra Haùn vaên thaønh 200 quyeån. Thöù tö laø Beä Baø Sa Luaän (Tyø Ba Sa 

Luaän), ñöôïc dòch ra Haùn vaên thaønh 14 quyeån. ÔÛ Trung Hoa coù hai baûn 

löu truyeàn cuûa Tyø Baø Sa. Ñaïi boä 200 quyeån vaø tieåu boä 14 quyeån. Tuy 

nhieân, chuùng ta khoâng theå ñoan chaéc raèng boä naøo laø baûn toùm taéc cuûa 

boä kia. Nhöng theo nhieàu quan ñieåm chuùng ta coù theå tin raèng boä lôùn 

thuoäc phaùi Kashmir vaø boä nhoû thuoäc phaùi Kieän Ñaø La. Thöù naêm laø A 

Tyø Ñaøm Taâm Luaän, ñöôïc vieát bôûi Phaùp Thöôïng, dòch ra Haùn vaên vaøo 

naêm 391 sau Taây Lòch. A Tyø Ñaït Ma Taâm Luaän ñöôïc vieát tröôùc hay 

sau cuoäc keát taäp kinh ñieån cuûa vua Ca Saéc Nò Ca, bôûi Phaùp Thöôïng 
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(Dharmamottara), moät cao Taêng thuoäc chi phaùi ôû Kieän Ñaø La. Taùc 

phaåm naày ñöôïc dòch sang Haùn vaên vaøo naêm 391 sau Taây Lòch. Moät baûn 

chuù giaûi veà taùc phaåm naày laø Taïp A Tyø Ñaøm Taâm Luaän, do Phaùp Cöùu, 

moät ñoà ñeä cuûa Phaùp Thöôïng soaïn thaûo. Taùc phaåm naày trôû thaønh baûn 

vaên caên baûn cuûa chi phaùi Kieän Ñaø La vaø sau cuøng laø cuûa phaùi A Tyø 

Ñaøm Trung Hoa. Thöù saùu laø Taïp A Tyø Ñaøm Taâm Luaän, ñöôïc vieát bôûi 

ngaøi Phaùp Cöùu, Haùn dòch vaøo naêm 426 sau Taây Lòch. Keå töø ñoù, hoïc 

phaùi A Tyø Ñaøm ñöôïc thaønh laäp ôû Trung Quoác. Thöù baûy laø A Tyø Ñaït Ma 

Caâu Xaù Luaän, vieát bôûi Theá Thaân: A Tyø Ñaït Ma Caâu Xaù Luaän (Toång 

Minh Luaän) hay A Tyø Ñaït Ma Caâu Xaù Luaän, kho baùu Vi Dieäu Phaùp, 

phaûn aûnh vieäc chuyeån töø Tieåu Thöøa (Hinayana) sang Ñaïi Thöøa 

(Mahayana) ñöôïc Ngaøi Theá Thaân soaïn taïi Kashmir vaøo khoaûng theá kyû 

thöù 5 sau coâng nguyeân. Haùn dòch cuûa Chaân Ñeá vaøo khoaûng nhöõng naêm 

563-567 sau Taây Lòch. Keå töø ñoù hoïc phaùi Caâu Xaù ñöôïc thaønh laäp ôû 

Trung Hoa. Haùn dòch cuûa Huyeàn Trang (596-664 sau Taây Lòch) vaøo 

khoaûng nhöõng naêm 651 ñeán 654 sau Taây Lòch. Sau baûn Haùn dòch naày, 

hoïc phaùi Caâu Xaù ñöôïc kieän toaøn nhö moät heä thoáng trieát hoïc, chính yeáu 

laø do Khuy Cô (632-682), moät ñeä töû cuûa Huyeàn Trang. 

6) Nhöõng Boä Luaän A Tyø Ñaït Ma khaùc: 1) A Tyø Ñaït Ma Phaùp Tuï 

Luaän. 2) A Tyø Ñaït Ma Phaùp Uaån Tuùc Luaän: Do Ngaøi Ñaïi Muïc Kieàn 

Lieân bieân soaïn. 3) A Tyø Ñaït Ma Giôùi Thuyeát Luaän. 4) A Tyø Ñaït Ma 

Giôùi Thaân Tuùc Luaän: A Tyø Ñaït Ma Giôùi Thaân Tuùc Luaän, do Ngaøi Theá 

Höõu bieân soaïn. 5) A Tyø Ñaït Ma Thuyeát Söï Luaän. 6) A Tyø Ñaït Ma Caâu 

Xaù Hieån Toâng Luaän: Do Ngaøi Chuùng Hieàn bieân soaïn. 7) A Tyø Ñaït Ma 

Ñaïi Tyø Baø Sa Luaän: A Tyø Ñaït Ma Ñaïi Tyø Baø Sa Luaän, ñöôïc vieát bôûi 

Parsva, ñöôïc dòch ra Haùn vaên thaønh 200 quyeån. Teân goïi taét cuûa Boä 

Luaän A Tyø Ñaït Ma Ñaïi Tyø Baø Sa. Boä Kinh Luaän do Thi Ñaø Baøn Ni 

soaïn, ñöôïc ngaøi Taêng Giaø Baït Tröøng dòch sang Hoa ngöõ vaøo khoaûng 

naêm 383 sau Taây Lòch. Theo Giaùo Sö Junjiro Takakusu trong Cöông 

Yeáu Trieát Hoïc Phaät Giaùo, coù leõ vaøo theá kyû thöù II sau Taây Lòch, tröôùc 

hay sau cuoäc kieát taäp kinh ñieån cuûa trieàu ñaïi Ca Saéc Nò Ca, chuùng ta 

khoâng theå noùi ñöôïc, moät sôù giaûi vó ñaïi vaø chi li meänh danh Tyø Baø Sa 

Luaän (Aibhasa-sastra) ñöôïc taäp thaønh döïa treân taùc phaåm cuûa Ca Ña 

Dieãn Ni Töû. Töø ngöõ “Vibhasa” coù nghóa laø “Quaûng dieãn,” hay nhöõng 

“Dò kieán,” vaø tieâu ñeà naày toû ra raèng nhieàu quan ñieåm cuûa thôøi aáy ñöôïc 

taäp hôïp vaø pheâ bình chi tieát, vaø moät vaøi quan ñieåm rieâng tö ñöôïc tuyeån 

choïn vaø ghi cheùp laïi. Muïc ñích chaùnh cuûa luaän Tyø Baø Sa  laø löu truyeàn 
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lôøi traàn thuaät chính xaùc cuûa tröôøng phaùi A Tyø Ñaøm, töø ñoù tröôøng phaùi 

naày môùi ñöôïc goïi laø phaùi Phaân Bieät Thuyeát (Vaibhasika). 8) A Tyø Ñaït 

Ma Thuaän Chaùnh Lyù Luaän: Do Ngaøi Chuùng Hieàn bieân soaïn. 9) A Tyø 

Ñaït Ma Thi Thieát Tuùc Luaän. 10) A Tyø Ñaït Ma Phaåm Loaïi Tuùc Luaän: 

Do Ngaøi Theá Höõu bieân soaïn. 11) A Tyø Ñaït Ma Nhaân Thi Thieát Luaän. 

12) A Tyø Ñaït Ma Taïp Taäp Luaän: Do Ngaøi Xaù Lôïi Phaát bieân soaïn. 13) 

Trích yeáu Vi Dieäu Phaùp: Abhidharma-samuccaya theo Phaïn ngöõ coù 

nghóa laø “Baûn trích yeáu Vi Dieäu Phaùp.” Ñaây laø baûn luaän baèng Phaïn 

ngöõ quan troïng ñöôïc vieát bôûi Ngaøi Voâ Tröôùc, coá gaéng döïng boä Vi Dieäu 

Phaùp cho Phaät giaùo Ñaïi Thöøa. Baûn trích yeáu naøy taäp trung vaøo nhöõng 

ñaëc tính cuûa chö Phaùp, ñoàng thôøi cuõng nhaán maïnh ñeán taùnh khoâng vaø 

töï taùnh. 14) A Tyø Ñaït Ma Giaùo nghóa Cöông Yeáu. 15) A Tyø Ñaït Ma 

Thaäp Nhò Moân Tuùc Luaän. 16) A Tyø Ñaït Ma Phaùp Uaån Tuùc Luaän. 17) A 

Tyø Ñaït Ma Giaùo Nghóa Cöông Yeáu: Do moät luaän sö ngöôøi Tích Lan 

teân Anuruddha soaïn vaøo khoaûng naêm 1100 sau Taây Lòch, giôùi thieäu 

toång quaùt giaùo nghóa cuûa phaùi A Tyø Ñaøm. 18) A Tyø Ñaït Ma Phaân Bieät 

Luaän. 19) A Tyø Ñaït Ma Tyø Ba Sa Luaän: A Tyø Ñaït Ma Tyø Ba Sa Luaän 

giaûi thích cuoán Phaùt Trí Luaän cuûa Caø Ña Dieãn Ni Töû vaø ñöôïc ngaøi 

Huyeàn Trang dòch sang Hoa ngöõ vaøo khoaûng nhöõng naêm 656 vaø 659. 

Ngöôøi ta tin raèng coù leõ boä luaän naøy ñöôïc bieân soaïn taïi Kashmir vaøo 

khoaûng theá kyû thöù nhaát sau Taây Lòch. Ñaây laø moät boä luaän veà trieát hoïc 

cuûa tröôøng phaùi Thuyeát Nhöùt Thieát Höõu Boä bieän luaän choáng laïi caùc 

tröôøng phaùi ñöông thôøi khaùc. 20) A Tyø Ñaït Ma Thöùc Thaân Tuùc Luaän: 

Do Tyø Kheo AÁn Ñoä teân Ñeà Baø Thieát Ma bieân soaïn, phuû nhaän caùi 

“ngaõ”. 21) A Tyø Ñaït Ma Song Ñoái Luaän (Kinh Song Ñoái). 

 

VI. A Tyø Ñaït Ma Caâu Xaù Luaän: 

A Tyø Ñaït Ma Caâu Xaù Luaän, kho baùu Vi Dieäu Phaùp, phaûn aûnh vieäc 

chuyeån töø Tieåu Thöøa (Hinayana) sang Ñaïi Thöøa (Mahayana) ñöôïc 

Ngaøi Theá Thaân soaïn taïi Kashmir vaøo khoaûng theá kyû thöù 5 sau coâng 

nguyeân. A Tyø Ñaït Ma Caâu Xaù, teân goïi cuûa toâng phaùi laø moät danh töø 

giaûn löôïc cuûa Phaïn ngöõ A Tyø Ñaït Ma Caâu Xaù, laø nhan ñeà cuûa moät taùc 

phaåm cuûa Theá Thaân vieát veà chuû thuyeát duy thöïc vaø coù theå dòch laø “Caâu 

chuyeän cuûa Phaùp Toái Thöôïng.” Ñaïi trieát gia Theá Thaân sanh taïi Baïch 

Sa Ngoõa, thuoäc xöù Kieän Ñaø La, xuaát gia theo Höõu Boä. OÂng aâm thaàm 

ñeán Ca Thaáp Di La ñeå hoïc trieát hoïc A Tyø Ñaøm. Khi trôû veà coá höông, 

oâng vieát A Tyø Ñaït Ma Caâu Xaù Luaän (Abhidharma-kosa-sastra) hieän 
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vaãn coøn 60 quyeån Haùn dòch. Baûn vaên Phaïn ngöõ ñaõ thaát laïc, nhöng may 

maén chuùng ta vaãn coøn moät baûn chuù giaûi do Yasomitra vieát vôùi nhan ñeà 

laø A Tyø Ñaït Ma Caâu Xaù Thích Luaän. Nhôø baûn chuù giaûi naøy maø coá 

Giaùo Sö Louis De La Valleùe-Poussin ôû Bæ ñaõ deã daøng trong vieäc taùi laäp 

baûn vaên thaát laïc vaø ñöôïc kieän toaøn bôûi Rahula Sankrityayana ngöôøi 

Tích Lan. Moãi yeáu toá trong vuõ truï ñöôïc Theá Thaân giaûi nghóa chi li trong 

Luaän Caâu Xaù cuûa oâng. Danh töø quan troïng cuûa toâng naøy laø ‘hoïc thuyeát 

veà taát caû ñeàu hieän höõu,’ khaúng ñònh moïi hieän höõu, caû taâm vaø vaät, cuõng 

nhö khoâng phaûi taâm vaø khoâng phaûi vaät. Tuy nhieân, ñieàu naày khoâng 

phaûi ñeå thöøa nhaän hieän höõu cuûa ngaõ (atman), moät baûn ngaõ caù bieät hay 

moät linh hoàn hay nguyeân lyù phoå quaùt hay nguyeân nhaân ñaàu tieân. Chuùng 

ta khoâng bieát Theá Thaân coù tieân ñoaùn moïi nguy hieåm do söï thöøa nhaän  

coù ‘Ngaõ,’ seõ xaûy ra hay khoâng maø oâng ñaõ boû ra toaøn chöông chín ñeå 

baùc boû thuyeát Höõu Ngaõ. Caâu Xaù toâng duø chuû tröông raèng taát caû caùc 

phaùp ñeàu thöïc höõu, hoaøn toaøn khaùc vôùi duy thöïc luaän ngaây thô thöôøng 

tình, bôûi vì theo lyù thuyeát cuûa toâng naày, vaïn höõu laø nhöõng phaùp bao 

goàm caû taâm vaø vaät, taát caû cuøng ôû treân cöôùc ñòa nhö nhau. Toâng naøy 

thöøa nhaän thöïc taïi tính cuûa moïi phaùp nhöng laïi chaáp nhaän thuyeát khoâng 

coù toàn theå, khoâng coù thöôøng haèng, khoâng coù phuùc laïc ngoaïi tröø Nieát 

Baøn. Haàu heát nhöõng tröôøng phaùi A Tyø Ñaøm coù leõ ñaõ phaùt khôûi sau 

cuoäc keát taäp cuûa Vua A Duïc (khoaûng naêm 240 tröôùc Taây Lòch), bôûi vì 

vaên hoïc A Tyø Ñaøm goàm taát caû 7 boä luaän, laàn ñaàu tieân ñöôïc chaáp nhaän 

laø moät trong Tam taïng Kinh Ñieån (Tripitaka) trong cuoäc keát taäp naøy. 

Trong cuoäc keát taäp laàn ñaàu vaø laàn thöù hai chæ coù hai taïng (Kinh vaø 

Luaät).   

A Tyø Ñaït Ma Caâu Xaù Luaän coøn ñöôïc goïi laø Toång Minh Luaän. 

Abhidharma-Kosa laø töø Phaïn ngöõ coù nghóa laø “Taïng Vi Dieäu Phaùp,” 

moät trong nhöõng taùc phaåm Phaät giaùo quan troïng, ñöôïc Ngaøi Theá Thaân 

vieát  tröôùc khi Ngaøi chuyeån qua Ñaïi Thöøa. Kho baùu A Tyø Ñaït Ma, 

phaûn aûnh vieäc chuyeån töø Tieåu Thöøa (Hinayana) sang Ñaïi Thöøa 

(Mahayana). Ngaøi Theá Thaân soaïn boä luaän naøy taïi Kashmir vaøo khoaûng 

theá kyû thöù 5 sau Taây lòch. Baûn goác thöôøng ñöôïc tin raèng ñaõ ñöôïc vieát 

theo heä thoáng trieát lyù cuûa tröôøng phaùi Tyø Baø Sa, nhöng luaän luaän taïng 

cuûa Ngaøi Theá Thaân, nhöõng baøi pheâ bình nhöõng yeáu toá chính cuûa baûn 

goác thì töø boái caûnh cuûa tröôøng phaùi ñoái nghòch laø Kinh Löôïng Boä. Ñaây 

laø moät boä luaän haøm suùc baøn luaän veà giaùo thuyeát Tieåu Thöøa. Boä luaän 

bao goàm nhöõng phaân tích chi tieát veà nghieäp thöùc cuûa con ngöôøi lieân heä 
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vôùi moâi tröôøng chung quanh, cuõng nhö söï chuyeån hoùa xaûy ra trong tieán 

trình thieàn taäp. Hoïc thuyeát A Tyø Ñaït Ma Caâu Xaù goùp phaàn phaùt trieån 

giaùo thuyeát cuûa tröôøng phaùi Du Giaø veà sau naøy. A Tyø Ñaït Ma Caâu Xaù 

Luaän ñaõ ñöôïc ngaøi Huyeàn Trang dòch sang tieáng Hoa vaøo khoaûng 

nhöõng naêm 651 vaø 654. Boä A Tyø Ñaït Ma caâu Xaù Luaän ñöôïc ngaøi Theá 

Thaân soaïn ra ñeå phaûn baùc laïi tröôøng phaùi Tyø Baø Sa, ñöôïc ngaøi Huyeàn 

Trang dòch ra Hoa ngöõ döôùi thôøi nhaø Ñöôøng. Noäi dung boä luaän, theo 

Giaùo Sö Junjiro Takakusu trong Cöông Yeáu Trieát Hoïc Phaät Giaùo. Thöù 

nhaát, theo aán baûn naày vaø dòch baûn cuûa Trung Hoa, noäi dung cuûa Caâu 

Xaù Luaän nhö sau: Phaân bieät giôùi veà caùc phaùp, Phaân bieät caên veà caùc 

quan naêng, Phaân bieät theá gian veà theá giôùi, Phaân bieät nghieäp veà caùc 

nghieäp, Phaân bieät tuøy mieân veà caùc phieàn naõo, Phaân bieät Hieàn Thaùnh 

veà Thaùnh giaû vaø ñaïo, Phaân bieät trí veà trí thöùc, Phaân bieät ñònh veà tö 

duy. Ngoaøi ra, Haùn dòch coù moät phaåm thöù chín (Phaù Ngaõ Phaåm). Thöù 

nhì, theo nguoàn taøi lieäu cuûa A Tyø Ñaït Ma: Khi vieát Caâu Xaù Luaän, Theá 

Thaân hình nhö ñaõ noi theo taùc phaåm cuûa vò tieàn boái laø ngaøi Phaùp Cöùu, 

goïi laø Taïp A Tyø Ñaït Ma Taâm Luaän (Samyukta-abhidharma-hrdaya); 

vaø taùc phaåm naày laïi laø sôù giaûi veà A Tyø Ñaøm Taâm Luaän cuûa ngaøi Phaùp 

Thöôïng. So saùnh kyõ caû ba taùc phaåm naày chuùng ta seõ thaáy raèng Theá 

Thaân ñaõ coù tröôùc maët nhöõng taùc phaåm cuûa caùc vò tieàn boái, neáu khoâng 

thì nhöõng vaán ñeà ñöôïc thaûo luaän trong caùc taùc phaåm naày chaéc chaén 

cuõng laø chuû tröông chung cuûa hoïc phaùi naày. Taùm chöông ñaàu cuûa taùc 

phaåm caét nghóa nhöõng söï kieän hay  nhöõng yeáu toá ñaëc thaéng laø saéc vaø 

taâm, trong khi  chöông chín laø chöông cuoái cuøng minh giaûi nguyeân lyù 

cô baûn vaø toång quaùt, töùc Voâ Ngaõ, moät nguyeân lyù maø heát thaûy caùc hoïc 

phaùi Phaät giaùo khaùc ñeàu phaûi noi theo. Ñaëc bieät chöông chín hình nhö 

xuaát phaùt töø quan ñieåm rieâng cuûa Theá Thaân, vì khoâng coù daáu veát gì veà 

chuû ñeà naày trong nhöõng saùch khaùc. Maëc duø Caâu Xaù Luaän gioáng vôùi 

Taâm Luaän veà chuû ñeà, nhöng khoâng coù chöùng côù naøo noùi raèng noù vay 

möôïn Taâm Luaän khi thaønh laäp caùc quan ñieåm, bôûi vì Theá Thaân raát töï 

do  vaø quaùn trieät trong tö töôûng cuûa mình, vaø oâng khoâng ngaàn ngaïi laáy 

nhöõng  chuû tröông cuûa baát cöù boä phaùi naøo ngoaøi chuû tröông rieâng cuûa 

mình khi tìm thaáy ôû chuùng loái lyù luaän tuyeät haûo. 

Hai nhaân vaät Chaân Ñeá vaø Huyeàn Trang coù coâng raát lôùn trong 

chuyeän dòch thuaät vaø söï phaùt trieån cuûa boä A Tyø Ñaït Ma Caâu Xaù Luaän 

taïi Trung Quoác. Khi Caâu Xaù Luaän cuûa Theá Thaân ñöôïc truyeàn baù ôû 

Kieän Ñaø La, lieàn gaëp phaûi söï choáng ñoái nghieâm khaéc töø beân trong vaø 
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beân ngoaøi boä phaùi cuûa oâng (töùc Höõu Boä). Duø vaäy, hình nhö thaéng lôïi 

cuoái cuøng ñaõ veà phía oâng, bôûi vì taùc phaåm cuûa oâng phoå bieán khaép xöù 

AÁn Ñoä, noù ñöôïc giaûng daïy roäng raõi vaø coù nhieàu chuù giaûi veà noù ñöôïc 

vieát ôû Na Lan Ñaø, Valabhi vaø nhöõng nôi khaùc. Noù ñöôïc dòch sang Taïng 

ngöõ do Jinamittra vaø dòch sang Hoa ngöõ laàn ñaàu do Chaân Ñeá töø naêm 

563 ñeán naêm 567 sau Taây Lòch, vaø laàn sau do Huyeàn Trang, ngöôøi ñaõ 

töøng du hoïc taïi Na Lan Ñaø vaøo khoaûng nhöõng naêm 651-564 sau Taây 

Lòch. Ñaëc bieät ôû Trung Hoa coù nhieàu khaûo cöùu  vaø ít ra coù baûy boä sôù 

giaûi ñöôïc vieát caên keû veà noù, moãi boä coù treân hai hay ba möôi quyeån. 

Tröôùc khi Caâu Xaù Luaän ñöôïc dòch, ôû Trung Hoa ñaõ coù moät hoïc phaùi 

meänh danh laø Tì Ñaøm Toâng, döùng ñaàu trong baûn danh saùch veà caùc toâng 

phaùi Trung Hoa ôû treân. Tyø Ñaøm laø teân goïi taét cuûa tieáng Trung Hoa veà 

A Tyø Ñaït Ma (Abhidharma). Toâng phaùi naày ñaïi dieän cho chi phaùi Höõu 

Boä ôû Kieän Ñaø La. Nhöõng taùc phaåm chính cuûa phaùi naày, cuøng vôùi baûn 

sôù giaûi Tyø Baø Sa ñöôïc dòch sang Haùn vaên raát sôùm, vaøo khoaûng nhöõng 

naêm 383-434 sau Taây Lòch. Baûn ñaïi sôù Ñaïi Tyø Baø Sa thuoäc chi phaùi 

Kashmir cuõng ñöôïc phieân dòch, nhöng khoâng coù toâng phaùi Trung Hoa 

naøo ñaïi dieän caû. Khi Caâu Xaù Luaän cuûa Theá Thaân ñöôïc Chaân Ñeá dòch 

vaøo khoaûng nhöõng naêm 563-567 sau Taây Lòch, vaø Huyeàn Trang dòch 

vaøo khoaûng nhöõng naêm 651-654 sau Taây Lòch, töø ñoù Caâu Xaù Toâng 

(Kosa) xuaát hieän, ñöôïc nghieân cöùu töôøng taän vaø trôû thaønh moät neàn taûng 

thieát yeáu cho taát caû nhöõng khaûo cöùu Phaät hoïc. Tyø Ñaøm toâng hoaøn toaøn 

ñöôïc thay theá  bôûi toâng phaùi môùi mang teân laø Caâu Xaù Toâng.  

 

VII.Thaéng Phaùp Yeáu Luaän: 

Thaéng Phaùp Yeáu Luaän laø moät trong nhöõng boä luaän cuûa Caâu Xaù 

Toâng, trong ñoù taát caû caùc phaùp ñöôïc chia laøm höõu vi vaø voâ vi. Nhöõng 

phaùp naày ñeàu laø höõu vi, toång coäng coù 72, cuøng vôùi 3 phaùp voâ vi taïo 

thaønh 5 boä loaïi vôùi 75 phaùp. Theo A Tyø Ñaøm Luaän, 75 phaùp ñöôïc Caâu 

Xaù Toâng phaân chia laøm naêm caáp trong hai loaïi höõu vi vaø voâ vi. Höõu vi 

phaùp laø nhöõng hieän töôïng coù tính phuï thuoäc. Phaùp höõu vi ñöôïc thaønh 

laäp bôûi nhaân duyeân hay ñieàu kieän. Taát caû caùc hieän töôïng bò aûnh höôûng 

bôûi quy luaät sanh, truï, dò vaø dieät. Phaùp coøn naèm trong phaïm truø ñieàu 

kieän (coù tính ñieàu kieän), laøm cho yù chí vaø nghò löïc chuùng ta höôùng 

ngoaïi caàu hình töôùng thay vì höôùng noäi caàu laáy taâm Phaät. Phaùp höõu vi 

laø phaùp coù lieân quan ñeán caùc phaùp khaùc. Caùc phaùp trong cuoäc soáng 

haèng ngaøy cuûa chuùng ta laø höõu vi theo hai caùch: moät laø moãi phaùp tuøy 
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thuoäc vaøo voâ soá caùc phaùp khaùc xung quanh noù, vaø hai laø taát caû caùc 

phaùp bò raøng buoäc vôùi nhau, roài daãn ñeán khoå ñau vaø voâ minh ngang qua 

möôøi hai maéc xích nhaân duyeân noái vôùi nhau. Ñöùc Phaät ñaõ keát luaän vôùi 

moät baøi keä noåi tieáng trong kinh Kim Cang Baùt Nhaõ Ba La Maät Ña nhö 

sau: “Nhaát thieát höõu vi phaùp, nhö moäng huyeãn baøo aûnh, nhö loä dieäc 

nhö ñieån, phaûi quaùn saùt nhö vaäy.”  

Coù boán loaïi phaùp Höõu Vi bao goàm: Saéc Phaùp, Taâm Phaùp, Taâm Sôû 

Phaùp, vaø Taâm Baát Töông Öng Haønh Phaùp (phaùp khoâng thuoäc saéc, cuõng 

khoâng thuoäc taâm). Töôûng cuõng neân ghi nhôù raèng chö phaùp ñöôïc chia laøm 

hai loaïi: saéc phaùp vaø taâm phaùp. Saéc phaùp laø nhöõng gì coù chaát ngaïi. Ñaây 

cuõng laø moät trong tam höõu. Cuõng laø moät trong ba laäu hoaëc nuoâi döôõng 

doøng sanh töû luaân hoài. Saéc Phaùp coù 11 phaùp, goàm 5 caên (giaùc quan), 5 

caûnh hay nhöõng ñoái töôïng tri giaùc, vaø voâ bieåu saéc. 1-5) Töø moät tôùi naêm 

laø naêm caên goàm coù nhaõn, nhó, tyû, thieät, vaø thaân. 6-10)Töø saùu tôùi möôøi 

laø naêm caûnh: saéc, thanh, höông, vò, vaø xuùc. 11) Thöù möôøi moät laø voâ 

bieåu saéc. 12) Thöù möôøi hai laø Taâm Phaùp: Taâm Phaùp laø caùi gì khoâng coù 

chaát ngaïi maø duyeân khôûi neân caùc phaùp goïi laø Taâm Phaùp. Moät phaùp, 

ñoâi khi ñöôïc chia thaønh naêm phaùp töông öùng vôùi naêm caên. 13-50) Töø 

thöù 13 ñeán 50 laø Taâm Sôû Phaùp: Taâm sôû phaùp laø traïng thaùi taâm, ñoái laïi 

vôùi taâm. Taâm laø goác cuûa vaïn phaùp, coù theå saûn sanh ra heát thaûy vaïn 

phaùp. Taùc nhaân thöù ba trong ba taùc nhaân thaân, khaåu vaø yù. Theo Cöông 

Yeáu Trieát Hoïc Phaät Giaùo cuûa Giaùo Sö Junjiro Takakusu, coù 46 taâm sôû 

phaùp trong Taâm Lyù Hoïc Phaät Giaùo. Taâm Sôû Phaùp goàm  coù 46 phaùp, 

ñöôïc chia thaønh 6 caáp: 13-22) Möôøi Bieán Ñaïi Ñòa Phaùp: Bieán Ñaïi Ñòa 

Phaùp (Mahabhunika) coù nghóa laø nhöõng nhieäm vuï toång quaùt, ôû ñaây chæ cho 

“taâm.” Baát cöù khi naøo taâm hoaït ñoäng, thì nhöõng ñaïi ñòa phaùp nhö thoï, töôûng, 

tö, xuùc, duïc, hueä, nieäm, taùc yù, thaéng giaûi, vaø ñònh, vaân vaân luoân luoân cuøng 

xuaát hieän. 23-32)  Ñaïi Thieän Ñòa Phaùp (möôøi ñaïi phieàn naõo phaùp): Phaùp 

thieän haønh vôùi taát caû taâm sôû thieän: Tín, taán, xaû, taøm, quyù, voâ tham, voâ 

saân, baát haïi, khinh an, vaø baát phoùng daät. 33-38) Saùu ñaïi phieàn naõo ñòa 

phaùp, nhöõng thöù bò nhieãm oâ tham duïc: Voâ minh, phoùng daät, giaûi ñaõi, 

baát tín, hoân traàm, vaø traïo cöû. 39-40) Hai ñaïi baát thieän ñòa phaùp: Chuùng 

cuøng xuaát hieän vôùi taát caû nhöõng tö töôûng xaáu xa cuûa voâ taøm vaø voâ quyù. 

41-50) Möôøi tieåu phieàn naõo ñòa phaùp: Phaãn, phuù, xan, taät, naõo, haïi, 

haän, huyeãn, cuoáng, vaø kieâu. Ñaây laø möôøi phaùp thuoäc ñaëc chaát tham 

duïc thoâng thöôøng. Chuùng luoân ñi theo taám xaáu xa cuõng nhö vôùi taâm 

laøm chöôùng ngaïi Thaùnh Ñaïo, vaø chuùng caàn phaûi ñöôïc loaïi tröø töø töø qua 
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tu taäp, chöù khoâng theå naøo ñöôïc ñoaïn tröø töùc khaéc baèng trí tueä. 51-58) 

Taùm baát ñònh ñòa phaùp: OÁ taùc, thuïy mieân, taàm, tö, tham, saân, maïn, vaø 

nghi. Ñaây laø nhöõng taâm sôû, tính chaát cuûa noù laø phi thieän phi aùc. Chuùng 

laø nhöõng phaùp khoâng theå ñöôïc xeáp vaøo naêm phaàn vöøa keå treân. 59-72) 

Töø phaùp naêm möôi chín ñeán phaùp baûy möôi hai laø Taâm Baát Töông Öng 

Haønh Phaùp: Phaùp khoâng thuoäc saéc, cuõng khoâng thuoäc taâm. Taâm Baát 

Töông Öng Haønh Phaùp laø söï hoaït ñoäng cuûa taâm khoâng töông öng vôùi 

Phaät phaùp hay nhöõng yeáu toá khoâng lieân heä tröïc tieáp vôùi söï hoaït ñoäng 

cuûa taâm thöùc. Ñaây laø möôøi boán Taâm Baát Töông Öng Haønh Phaùp: Ñaéc, 

phi ñaéc, ñoàng phaàn, voâ töôûng quaû, voâ töôûng ñònh, dieät taän ñònh, maïng 

caên, sinh, truï, dò, dieät, danh thaân, cuù thaân, vaø vaên thaân. 73-75) Ba Phaùp 

Voâ Vi: Thöù baûy möôi ba laø Hö khoâng. Thöù baûy möôi boán laø Traïch dieät. 

Thöù baûy möôi laêm laø Phi traïch dieät. Ñaây laø ba phaùp voâ vi: Thöù nhaát laø 

Hö Khoâng. Phaùp khoâng chöôùng ngaïi vaø thaâm nhaäp qua taát caû moïi 

chöôùng ngaïi moät caùch töï do khoâng bieán chuyeån. Thöù nhì laø Traïch Dieät. 

Söï tòch dieät ñaït ñöôïc baèng naêng löïc trí tueä nhö Nieát Baøn. Thöù ba laø Phi 

Traïch Dieät. Söï tòch dieät xaûy ra maø khoâng caàn coù nhöõng noã löïc hay söï 

tòch dieät ñöôïc taïo ra do khuyeát duyeân. Phaùp voâ vi laø phaùp xa lìa nhaân 

duyeân taïo taùc hay khoâng coøn chòu aûnh höôûng cuûa nhaân duyeân. Phaùp voâ 

vi  thöôøng haèng, khoâng thay ñoåi, vöôït thôøi gian vaø sieâu vieät. Phaùp voâ vi 

laø thöïc tính tónh laëng cuûa chö phaùp. Nieát Baøn vaø hö khoâng ñöôïc xem 

nhö laø Voâ Vi Phaùp. 

 

VIII.Trung Quaùn Luaän:  

Theo cuoäc Keát Taäp Kinh Ñieån laàn thöù III, Vi Dieäu Phaùp ñöôïc ñöa 

vaøo Luaän Taïng, moät trong ba taïng kinh ñieån. Luaän Taïng bao goàm phaàn 

giaûi thích vaø bieän luaän kinh ñieån hay nhöõng lôøi Phaät daïy. Luaän Taïng 

ñaàu tieân ñöôïc moïi ngöôøi coâng nhaän laø cuûa ngaøi Ñaïi Ca Dieáp, moät ñeä 

töû cuûa Phaät bieân soaïn, nhöng maõi veà sau naày môùi hoaøn thaønh. Trong soá 

nhöõng boä luaän noåi tieáng phaûi keå ñeán boä Trung Quaùn Luaän. Trung Quaùn 

Luaän coøn goïi laø Trung Luaän vôùi 4 quyeån, boä luaän thöù nhaát vaø cuõng laø 

boä luaän chính trong ba boä luaän chính cuûa Tam Toâng Luaän. Boä Trung 

Quaùn Luaän do Ngaøi Long Thoï bieân soaïn, may maén nguyeân baûn tieáng 

Phaïn vaãn coøn toàn taïi. Baûn Haùn vaên do Ngaøi Cöu Ma La Thaäp dòch. Taùc 

phaåm naày goàm 400 baøi tuïng, trong ñoù Ngaøi Long Thoï ñaõ baùc boû moät soá 

nhöõng kieán giaûi sai laàm cuûa phaùi Tieåu Thöøa hay cuûa caùc trieát gia thôøi 

baáy giôø, töø ñoù oâng baùc boû taát caû nhöõng quan nieäm duy thöùc  vaø ña 
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nguyeân ñeå giaùn tieáp thieát laäp hoïc thuyeát “Nhaát Nguyeân” cuûa mình. 

Trieát hoïc Trung Quaùn khoâng phaûi laø chuû thuyeát hoaøi nghi maø cuõng 

khoâng phaûi laø moät chuû thuyeát baát khaû tri luaän. Noù laø moät lôøi môøi goïi 

coâng khai ñoái vôùi baát cöù ai muoán tröïc dieän vôùi thöïc taïi. Theo Nghieân 

Cöùu veà Phaät Giaùo, ngaøi Taêng Hoä ñaõ noùi veà lyù töôûng Boà Taùt trong 

Trung Quaùn nhö sau: “Phaät Giaùo coù theå ví nhö moät caùi caây. Söï giaùc 

ngoä sieâu vieät cuûa Ñöùc Phaät laø reã cuûa noù. Phaät Giaùo cô baûn laø caùi thaân 

caây, caùc hoïc thuyeát Ñaïi Thöøa laø nhaùnh cuûa noù, coøn caùc phaùi vaø chi cuûa 

Ñaïi Thöøa laø hoa cuûa noù. Baây giôø, duø hoa coù ñeïp ñeán theá naøo thì chöùc 

naêng cuûa noù laø keát thaønh quaû. Trieát hoïc, ñeå trôû thaønh ñieàu gì cao hôn 

laø söï suy luaän voâ boå, phaûi tìm ñoäng cô vaø söï thaønh töïu cuûa noù trong 

moät loái soáng; tö töôûng caàn phaûi daãn tôùi haønh ñoäng. Hoïc thuyeát naày sinh 

ra phöông phaùp. Lyù töôûng Boà Taùt laø traùi caây hoaøn myõ chín muøi treân 

caây ñaïi thuï cuûa Phaät Giaùo. Cuõng nhö traùi caây bao boïc haït gioáng, vì vaäy 

beân trong lyù töôûng Boà Taùt laø söï keát hôïp cuûa taát caû nhöõng thaønh toá khaùc 

nhau, vaø ñoâi khi döôøng nhö chia reõ cuûa Ñaïi Thöøa.” Theo Jaidev Singh 

trong Ñaïi Cöông Trieát Hoïc Trung Quaùn, chuùng ta thaáy raèng nhöõng neùt 

chính yeáu cuûa trieát hoïc Trung Quaùn vöøa laø trieát hoïc vöøa laø thuyeát thaàn 

bí. Baèng caùch xöû duïng bieän chöùng phaùp vaø chieáu roïi söï pheâ bình vaøo 

taát caû nhöõng phaïm truø tö töôûng , noù ñaõ thaúng tay vaïch traàn nhöõng khoa 

tröông hö traù cuûa lyù trí ñeå nhaän thöùc Chaân Lyù. Baây giôø ngöôøi taàm ñaïo 

quay sang vôùi thieàn ñònh  theo nhöõng hình thöùc khaùc nhau cuûa ‘Khoâng 

Taùnh,” vaø thöïc haønh Baùt Nhaõ Ba La Maät Ña. Nhôø thöïc haønh tinh thaàn 

ñöùc haïnh Du Giaø, ngöôøi taàm ñaïo theo Trung Quaùn doïn ñöôøng ñeå tieáp 

nhaän Chaân Lyù. Taïi giai ñoaïn sau cuøng cuûa Baùt Nhaõ, nhöõng baùnh xe 

töôûng töôïng bò chaän ñöùng, taâm trí voïng ñoäng laéng ñoïng tòch tònh laïi, vaø, 

trong söï tòch tònh ñoù, Thöïc Taïi cuùi hoân leân ñoâi maét cuûa ngöôøi taàm ñaïo; 

keû ñoù ñoùn nhaän söï taùn döông cuûa Baùt Nhaõ vaø trôû thaønh hieäp só phieâu 

du cuûa Chaân Lyù. Ñaây laø kinh nghieäm thuoäc veà moät chieàu khaùc, moät 

chieàu voâ khoâng gian, voâ thôøi gian, noù sieâu vieät leân treân laõnh vöïc cuûa tö 

töôûng vaø ngoân ngöõ. Cho neân noù khoâng theå dieãn ñaït ñöôïc baèng baát cöù 

ngoân ngöõ naøo cuûa nhaân loaïi.  

 

IX. Du Giaø Sö Ñòa Luaän: 

Tröôùc khi noùi veà boä Du Giaø Sö Ñòa Luaän, chuùng ta haõy noùi moät 

chuùt veà tröôøng phaùi Du Giaø. Du Giaø Sö hay Du giaø Taêng laø vò thaày daïy 

giaùo thuyeát cuûa tröôøng phaùi Du Giaø. Moät trong nhöõng phaùp tu taäp chuû 
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yeáu cuûa heä thoáng Phaät giaùo Maät toâng Taây Taïng, lieân heä tôùi vieäc thanh 

tònh söï tænh thöùc cuûa haønh giaû baèng caùch möôøng töôïng vò ñaïo sö cuûa 

mình nhö moät vò Phaät. Haønh giaû töôûng töôïng vò ñaïo sö cuûa mình nhö laø 

hieän thaân cuûa taát caû nhöõng phaåm haïnh tuyeät haûo cuûa chö Phaät, vaø ñoàng 

thôøi haønh giaû cuõng tu taäp taâm thaùi nhaän thöùc chính mình vaø vò ñaïo sö 

cuûa mình ñeàu khoâng coù thöïc höõu. Cuõng baèng caùch möôøng töôïng chính 

mình vaø vò ñaïo sö  laø baát khaû phaân veà taùnh, ngöôøi ta coù theå ñaït ñöôïc 

Phaät quaû nhanh hôn baèng caùch trôû neân quen thuoäc vôùi thöïc chöùng 

thuoäc tính cuûa Phaät quaû. “Tröôøng Phaùi Du Giaø” laø tröôøng phaùi tu taäp 

thieàn ñònh Du Giaø, moät loaïi Tam ma ñòa ñaëc bieät. Baøi taäp Du Giaø 

(Yoga), coøn goïi laø Duy Thöùc (Vijnanavada) hay laø tröôøng daïy veà nhaän 

thöùc. Du Giaø (Yoga) Phaät giaùo do Maitreyanatha, Voâ Tröôùc (Asanga) 

vaø Theá Thaân (Vasubandu) saùng laäp. Theo yù töôûng trung taâm cuûa 

Yogachara, moïi caùi coù theå tri giaùc ñöôïc ñeàu laø tinh thaàn. Tri giaùc laø 

quaù trình saùng taïo baèng töôûng töôïng. Theo Yogachara, A laïi da thöùc, 

cô sôû cuûa söï tri giaùc moïi vaät vaø laø nôi taøng chöùa taát caû nhöõng aán töôïng 

cuûa chuùng ta. A Laïi da laø nhaân toá quyeát ñònh söï chín muoài cuûa nghieäp. 

A laïi da thöùc ñöôïc ví nhö doøng soâng, trong ñoù nöôùc ñöôïc ví nhö nhöõng 

nghieäp. Ñaõ coù nöôùc (nghieäp) thì doøng soâng duø muoán hay khoâng muoán 

vaãn phaûi chaûy, nhö nhöõng nghieäp thöùc ñöôïc mang töø ñôøi naày sang ñôøi 

khaùc. Theo Phaät giaùo xöa thì con ñöôøng giaûi thoaùt cuûa Yogachara ñöôïc 

chia laøm boán gia ñoaïn (1) Con ñöôøng chuaån bò, nôi Boà Taùt nguyeän theo 

hoïc thuyeát vôùi toaøn boä tinh thaàn. 2) Con ñöôøng suy töôûng, nôi Boà taùt ñi 

saâu vaøo hoïc thuyeát ñaït ñöôïc hieåu bieát vaø böôùc vaøo giai ñoaïn thöù nhaát 

trong thaäp ñòa. 3) Con ñöôøng saùng taïo taâm linh, nôi Boà Taùt thieàn ñònh 

vaø ñi saâu vaøo thaäp ñòa. 4) Con ñöôøng keát thuùc, nôi maø taát caû moïi ueá 

tröôïc ñeàu bò xoùa traéng nhaèm chaám döùt chu kyø luaân hoài).  

Du Giaø laø moät trong hai tröôøng phaùi chính cuûa Phaät giaùo Ñaïi Thöøa. 

Phaùi Du Giaø gaén lieàn vôùi taâm thöùc. Hoï khoâng binh vöïc nhieàu cho 

thuyeát khoâng sinh khôûi duø raèng hoï cuõng chuû tröông theá giôùi naøy laø 

khoâng coù thöïc. Nhö vaäy, caû Trung Quaùn laãn Duy Thöùc toâng ñeàu xaùc 

nhaän tính chaát aûo aûnh cuûa theá giôùi. Cuõng nhö vaäy, nhöõng ngöôøi theo 

phaùi baát nhò cuõng baùm chaët vaøo thuyeát aûo aûnh ñeå giöõ vöõng nieàm tin vaø 

giaùo lyù cuûa mình. Sankaracarya, moät ngöôøi binh vöïc nhieät tình cuûa 

tröôøng phaùi baát nhò , ñaõ söû duïng vuõ khí laø thuyeát aûo töôûng naøy ñeå 

choáng laïi nhöõng nhaø duy thöïc (realist) ñoái thuû cuûa oâng, ñoù laø nhöõng 

ngöôøi Naiyayikas vaø Vaisesikas. Do ñoù oâng ñöôïc goïi laø moät Phaät töû bí 
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maät. Sankkara trong vieäc bieän hoä cho tính chaát khoâng thöïc cuûa theá giôùi 

laø ñieàu hôïp lyù vaø xaùc ñaùng, vì theo AÙo Nghóa Thö  (Upanisads) thì 

tröôùc ñaây chæ coù ngöôøi Baø La Moân hay Atman (caùi ta) laø coù thöïc  maø 

thoâi, coøn moïi thöù khaùc ñeàu khoâng thöïc vaø khoâng laønh maïnh. Söï tuyeân 

boá nhö vaäy cho thaáy roõ raøng ngoaøi ngöôøi Baø La Moân hay Atman ra 

khoâng coù gì laø thöïc caû. Moät caâu hoûi ñöôïc ñaët ra, “Ñaâu laø nguoàn goác 

chuû thuyeát aûo aûnh cuûa Sankara?” Raát coù theå nguoàn goác naøy laø töø 

nhöõng ngöôøi Phaät giaùo Ñaïi Thöøa ngay tröôùc oâng. Maët khaùc, nguoàn goác 

coù theå laø töø boä Sastitantra, boä luaän noåi tieáng veà nhò nguyeân (Sankhya 

philosophy). Ñöôïc bieát trong boä Sastitantra coù moät caâu veà vaán ñeà naøy 

laø “baûn chaát sau cuøng vaø thöïc söï cuûa trí tueä thanh tònh hay söùc maïnh 

cuûa nhò nguyeân  thì khoâng theå nhìn thaáy , coøn nhöõng gì chuùng ta nhìn 

thaáy ñöôïc thì hoaøn toaøn khoâng thaät, gioáng nhö moät vaät theå hö aûo hay 

aûo aûnh.” Nhaân ñaây caàn bieát theâm raèng caùc kinh boä cuûa Phaät giaùo tröôùc 

ñaây khoâng heà nhaéc ñeán chuû thuyeát aûo aûnh. Du giaø toâng laø moät tröôøng 

phaùi tö töôûng khaùc, coù lieân quan maät thieát vôùi Trung Quaùn, ñaëc ñöùc tin 

vaø loøng suøng moä nôi chö Phaät vaø chö Boà Taùt. Nhöng coâng trình heä 

thoáng hoùa do caùc nhaø Trung Quaùn thöïc hieän ñaõ boû rôi moät vaøi yù töôûng 

quen thuoäc cuûa Ñaïi Thöøa buoåi ban sô, sau naøy phaûi chòu nhaän moät söùc 

ñeø naëng lôùn lao cuûa nhöõng söï phaùt trieån song song vôùi AÁn Ñoä giaùo. 

AÛnh höôûng cuûa trieát hoïc Du Giaø Sankhya thaáy roõ trong Duy Thöùc toâng 

do ngaøi Voâ Tröôùc thaønh laäp vaøo khoaûng naêm 400 sau Taây lòch, ñaët giaûi 

thoaùt treân söï quaùn töôûng noäi quaùn ñöôïc goïi laø pheùp Du Giaø.  

Caùc luaän sö noåi tieáng cuûa tröôøng phaùi naày laø Voâ Tröôùc laø Voâ 

Tröôùc vaø Theá Thaân vaøo theá kyû thöù tö, An Hueä vaø Traàn Na vaøo theá kyû 

thöù naêm, Phaùp Trì vaø Phaùp Xöùng vaøo theá kyû thöù baûy, Tòch Hoä vaø Lieân 

Hoa Giôùi vaøo theá kyû thöù taùm, vaân vaân tieáp tuïc söï nghieäp cuûa ngöôøi 

saùng laäp baèng nhöõng taùc phaåm cuûa hoï vaø ñaõ ñöa tröôøng phaùi naày ñeán 

moät trình ñoä cao. Tröôøng phaùi naày ñaït ñeán ñænh cao aûnh höôûng trong 

thôøi kyø cuûa Voâ Tröôùc vaø Theá Thaân. Teân goïi Du Giaø Haønh Toâng laø do 

Voâ Tröôùc ñaët, coøn teân Duy Thöùc thì ñöôïc Theá Thaân xöû duïng. Tröôøng 

phaùi Duy Thöùc Du Giaø laø moät nhaùnh quan troïng khaùc cuûa phaùi Ñaïi 

Thöøa. Theo Keith trong Trung Anh Phaät Hoïc Töø Ñieån, coøn goïi laø Du 

Giaø phaùi, teân goïi chung cuûa Maät giaùo. Giaùo thuyeát Du Giaø do ngaøi 

Pantajali saùng laäp vaøo theá kyû thöù hai tröôùc Taây Lòch, sau ñoù ñöôïc ngaøi 

Voâ tröôùc thaønh laäp toâng phaùi Du Giaø vaøo theá kyû thöù tö sau Taây Lòch. 

Ngaøi Huyeàn Trang laø moät ñeä töû vaø moät ngöôøi beânh vöïc trieät ñeå cho 
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toâng phaùi naày (oâng ñaõ dòch boä Du Giaø Sö Ñòa Luaän cuûa ngaøi Toái 

Thaéng Töû Boà Taùt). Nhöng theo Giaùo sö Bapat trong Hai Ngaøn Naêm 

Traêm Naêm Phaät Giaùo, Du Giaø toâng ñöôïc ngaøi Maitreya hay 

Maitreyanatha saùng laäp vaøo theá kyû thöù ba sau Taây Lòch. 

Ngöôøi ta noùi Boà Taùt Di Laëc ñaõ ñoïc cho ngaøi Voâ Tröôùc cheùp laïi 

treân coõi trôøi Ñaâu Suaát, noùi veà giaùo lyù caên baûn cuûa phaùi Du Giaø hay 

Duy Thöùc. Boä Luaän ñöôïc ngaøi Huyeàn Trang dòch sang Hoa Ngöõ. Ñaây 

laø giaùo thuyeát cuûa tröôøng phaùi Du Giaø (giaùo thuyeát chính cuûa Du Giaø 

cho raèng ñoái töôïng khaùch quan chæ laø hieän töôïng giaû hieän cuûa thöùc A 

Laïi Da laø taâm thöùc caên baûn cuûa con ngöôøi. Caàn phaûi xa lìa quan nieäm 

ñoái laäp höõu voâ, toàn taïi vaø phi toàn taïi, thì môùi coù theå ngoä nhaäp ñöôïc 

trung ñaïo). Du giaø sö ñòa luaän, baøn veà nhöõng vuøng ñaát cuûa Yogachara 

(caùc ñòa cuûa Du Giaø). Ñaây laø taùc phaåm caên baûn cuûa tröôøng phaùi Du Giaø 

(Yogachara), taùc giaû coù theå laø Maitreyanatha hay laø Voâ Tröôùc 

(Asanga). Boä Du Giaø Sö Ñòa Luaän nhaán maïnh vaøo vieäc luyeän taäp thieàn 

laøm phöông phaùp höõu hieäu nhaát ñeå ñaït ñeán chaân lyù toái cao (bodhi). 

Phaûi ñi qua ‘Thaäp Ñòa’ cuûa quaû vò Boà Taùt môùi ñaït ñeán Boà Ñeà. Boä Du 

Giaø Sö Ñòa Luaän nhaán maïnh raèng khoâng coù gì ngoaøi yù thöùc vaø yù thöùc 

laø thöïc taïi cuoái cuøng. Toùm laïi, tröôøng phaùi naày daïy cho ngöôøi ta chuû 

nghóa duy taâm chuû quan, nghóa laø chæ coù yù töôûng laø coù thaät. Boä Du Giaø 

Sö Ñòa Luaän cho thaáy roõ khía caïnh thöïc haønh cuûa trieát lyù naày, coøn teân 

Duy Thöùc (Vijnanavada) laøm noåi baäc caùc ñaëc ñieåm lyù thuyeát kinh 

Laêng Giaø (Lankavatara Sutra), moät cuoán saùch quan troïng cuûa tröôøng  

phaùi naày, cho raèng chæ coù taâm yù (cittamatra) laø coù thöïc, coøn nhöõng vaät 

theå beân ngoaøi thì khoâng. Nhöõng vaät theå naày khoâng coù thöïc, chuùng nhö 

laø moäng mô aûo aûnh. Taâm yù ôû ñaây khaùc vôùi A Laïi Da thöùc, voán chæ laø 

kho chöùa ñöïng yù thöùc, taïo ñoái töôïng cho söï ñoái ngaãu chuû theå vaø ñoái 

töôïng. Veà sau naøy coù boä saùch giaûi thích vaø pheâ bình boä Du Giaø Sö Ñòa 

Luaän (Du Giaø Sö Ñòa Luaän Thích), do ngaøi Toái Thaéng Töû Boà Taùt soaïn, 

ngaøi Huyeàn Trang dòch sang Hoa ngöõ. 

 

X. Nhöõng Boä Luaän Noåi Tieáng Khaùc Trong Phaät Giaùo: 

1) Baùch Luaän: Baùch Luaän (hai quyeån), moät trong ba boä luaän cuûa 

tröôøng phaùi Trung Luaän, ñöôïc goïi laø Baùch Luaän vì  goàm moät traêm baøi 

keä, moãi keä 32 chöõ, ñöôïc Ngaøi Ñeà Baø Boà Taùt soaïn (Ñeà Baø laø ñeä töû cuûa 

Ngaøi Long Thoï). Muïc ñích cuûa boä luaän naày laø nhaèm baùc boû nhöõng taø 

kieán cuûa Baø La Moân Giaùo. Ngaøi Thieân Thaân Boà Taùt  giaûi thích, vaø 
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ñöôïc Ngaøi Cöu Ma La Thaäp dòch sang Hoa ngöõ, nhöng baûn phieân dòch 

coù soá caâu taêng giaûm khaùc nhau. Cuõng coù “Quaûng Baùch Luaän Boån,” laø 

baûn trieån khai roäng ra cuûa Baùch Luaän.  

2) Thaäp Nhò Moân Luaän: Thaäp Nhò Moân Luaän (moät quyeån). Thaäp 

Nhò Moân Luaän ñöôïc Ngaøi Long Thoï bieân soaïn, nguyeân baûn tieáng Phaïn 

ñaõ bò thaát laïc, nhöng dòch baûn Haùn Vaên hieän vaãn coøn toàn taïi. Taùc phaåm 

naày coù taát caû 12 chöông, chuû ñích nhaèm caûi söûa nhöõng sai laàm cuûa caùc 

nhaø Phaät giaùo Ñaïi Thöøa thôøi baáy giôø.  

3) Ñaïi Trí Ñoä Luaän: Ñaïi Trí Ñoä Luaän (100 quyeån). Ñaïi Trí Ñoä 

Luaän luaän veà Kinh Baùt Nhaõ Ba La Maät Ña. Ñaây laø moät taùc phaåm trieát 

hoïc noåi tieáng cuûa Phaät Giaùo Ñaïi Thöøa. Vì phaùi Tam Luaän quaù thieân 

troïng veà duy taâm luaän phuû ñònh, neân thôøi baáy giôø naûy leân moät tröôøng 

phaùi tích cöïc laø Töù Luaän Toâng, baèng caùch theâm vaøo moät taùc phaåm thöù 

tö cuûa Ngaøi Long Thoï, ñoù laø boä Ñaïi Trí Ñoä Luaän. Boä luaän naày goàm 

100 quyeån do ngaøi Long Thoï Boà Taùt soaïn, giaûi thích veà Ñaïi phaåm Baùt 

Nhaõ Kinh, trong ñoù Ngaøi Long Thoï thieát laäp quan ñieåm “Nhaát 

Nguyeân” cuûa mình moät caùch xaùc quyeát hôn trong baát cöù taùc phaåm naøo 

khaùc. Trong luaän thích naày ngaøi Long Thoï chuù thích veà Ñaïi Baùt Nhaõ 

Kinh, coù moät chuù giaûi veà nhöõng nguyeân lyù caên baûn naày: taát caû caùc söï 

theå bò chi phoái bôûi ñieàu kieän voâ thöôøng(sarva-samskara-anitya hay chö 

haønh voâ thöôøng); moïi yeáu toá ñeàu khoâng coù töï ngaõ (sarva-dharma-

anatman hay chö phaùp voâ ngaõ), vaø Nieát Baøn laø söï vaéng laëng (nirvana-

santam hay Nieát Baøn tòch tónh). Tam phaùp aán hay ba daáu hieäu cuûa phaùp 

coù theå ñöôïc quaûng dieãn thaønh boán baèng caùch theâm vaøo moät daáu hieäu 

khaùc: taát caû ñeàu leä thuoäc khoå ñau (sarva-duhkkam) hay thaät töôùng aán. 

Coù theå dòch chöõ ‘thaät töôùng aán’ laø ‘baûn theå’ (noumenon). Toâng Thieân 

Thai giaûi thích ‘thaät töôùng’ nhö laø ‘voâ töôùng’ hay ‘voâ thaät,’ nhöng 

khoâng coù nghóa laø meâ voïng; voâ töôùng hay voâ thaät ôû ñaây coù nghóa laø 

khoâng coù moät traïng thaùi hay töôùng naøo ñöôïc thieát laäp baèng luaän chöùng 

hay ñöôïc truy nhaän bôûi tö töôûng; noù sieâu vieät caû ngoân thuyeát vaø taâm 

töôûng. Laïi nöõa, Thieân Thai giaûi thích noù nhö laø ‘nhaát ñeá’ (eka-satya), 

nhöng ‘nhaát’ ôû ñaây khoâng phaûi laø nhaát cuûa danh soá, noù chæ cho ‘tuyeät 

ñoái.’ Nguyeân lyù cuûa hoïc thuyeát Thieân Thai quy tuï treân thaät töôùng ñoù 

cuûa vaïn phaùp. Tuy nhieân, vì caû Tam Luaän vaø Töù Luaän ñeàu töø tay Ngaøi 

Long Thoï maø ra caû neân khuynh höôùng toång quaùt cuûa nhöõng luaän chöùng 

sieâu hình trong hai phaùi naày cuõng gaàn gioáng nhau. Kinh ñöôïc ngaøi Cöu 
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Ma La Thaäp dòch sang Hoa ngöõ vaøo khoaûng nhöõng naêm 397-415 sau 

Taây Lòch. 

 4) Tyø Baø Sa Luaän: Thöù nhaát laø boä Tyø Baø Sa Luaän: Tyø Baø Sa laø 

teân goïi taét cuûa Boä Luaän A Tyø Ñaït Ma Ñaïi Tyø Baø Sa. Boä Tyø Ba Sa 

Luaän do Thi Ñaø Baøn Ni soaïn, ñöôïc ngaøi Taêng Giaø Baït Tröøng dòch sang 

Hoa ngöõ vaøo khoaûng naêm 383 sau Taây Lòch. Theo Giaùo Sö Junjiro 

Takakusu trong Cöông Yeáu Trieát Hoïc Phaät Giaùo, coù leõ vaøo theá kyû thöù 

II sau Taây Lòch, tröôùc hay sau cuoäc kieát taäp kinh ñieån cuûa trieàu ñaïi Ca 

Saéc Nò Ca, chuùng ta khoâng theå noùi ñöôïc, moät sôù giaûi vó ñaïi vaø chi li 

meänh danh Tyø Baø Sa Luaän (Aibhasa-sastra) ñöôïc taäp thaønh döïa treân 

taùc phaåm cuûa Ca Ña Dieãn Ni Töû. Töø ngöõ “Vibhasa” coù nghóa laø 

“Quaûng dieãn,” hay nhöõng “Dò kieán,” vaø tieâu ñeà naày toû ra raèng nhieàu 

quan ñieåm cuûa thôøi aáy ñöôïc taäp hôïp vaø pheâ bình chi tieát, vaø moät vaøi 

quan ñieåm rieâng tö ñöôïc tuyeån choïn vaø ghi cheùp laïi. Muïc ñích chaùnh 

cuûa luaän Tyø Baø Sa  laø löu truyeàn lôøi traàn thuaät chính xaùc cuûa tröôøng 

phaùi A Tyø Ñaøm, töø ñoù tröôøng phaùi naày môùi ñöôïc goïi laø phaùi Phaân Bieät 

Thuyeát (Vaibhasika). Thöù nhì laø boä Ñaïi Tyø Baø Sa Luaän: Luaän taïng Ñaïi 

Tyø Baø Sa, teân cuûa moät trong hai taùc phaåm Mahavibhasha vaø Vibhasha, 

ñöôïc coi nhö laø caên baûn cho tröôøng phaùi Sarvastivada. Ñaây laø nhöõng 

bình giaûi quan troïng veà Luaän Taïng cuûa tröôøng phaùi Ñaïi Chuùng Boä 

(Sarvastivada). Vaên baûn baèng Phaïn ngöõ hieän nay khoâng coøn, nhöng 

haõy coøn hai baûn baèng Hoa ngöõ. Ñaïi Tyø Baø Sa laø boä luaän taïng vôùi 

nhöõng nguoàn tin quan troïng veà Phaät giaùo trong thôøi kyø ñoù vôùi nhieàu 

trieát lyù vaø tröôøng phaùi khaùc nhau. Thöù ba laø boä Thaäp Truï Tyø Baø Sa 

Luaän: Boä Thaäp truï Tyø Ba Sa Luaän baøn veà Thaäp Ñòa Phaåm, moät chöông 

quan troïng nhaát trong Kinh Hoa Nghieâm, noùi veà hai giai ñoaïn ñaàu cuûa 

quaû vò Boà taùt, ñaõ taïo aûnh höôûng raát lôùn vôùi söï phaùt trieån cuûa caùc tröôøng 

phaùi Tònh Ñoä Trung Hoa. Cöu Ma La Thaäp dòch sang Hoa ngöõ. “Luaän 

veà Thaäp Ñòa,” giaûng veà con ñöôøng cuûa moät vò Boà taùt cuûa Ngaøi Theá 

Thaân Boà Taùt (Vasubandhu) trong baûn dòch cuûa Bodhiruchi laø cô sôû cuûa 

hoïc thuyeát cuûa tröôøng phaùi Ñòa Luaän. Möôøi ñòa vò Ñaïi Thöøa Boà Taùt 

trong Kinh Hoa Nghieâm: Hoan Hyû ñòa (Paramudita-bhumi (skt), Ly 

Caáu ñòa (Vimala-bhumi (skt), Phaùt Quang ñòa (Prabhakari-bhumi (skt), 

Dieãm Hueä ñòa (Archishmati-bhumi (skt), Cöïc Nan Thaéng ñòa 

(Sudurjaya-bhumi (skt), Hieän Tieàn ñòa (Abhimukhi-bhumi (skt), Vieãn 

Haønh ñòa (Duramgama-bhumi (skt), Baát Ñoäng ñòa (Acala-bhumi (skt), 
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Thieän Hueä ñòa (Sadhumati-bhumi (skt), vaø Phaùp Vaân ñòa 

(Dharmamegha-bhumi (skt). 

5) Luaän Thanh Tònh Ñaïo: Thanh Tònh Ñaïo hay con ñöôøng tinh 

khieát. Taùc phaåm noåi tieáng chính sau khi coù kinh ñieån cuûa tröôøng phaùi 

Theravada, ñöôïc Phaät AÂm (Buddhaghosha) soaïn vaøo theá kyû thöù V sau 

C.N. Thanh Tònh Ñaïo goàm coù 23 chöông, phaùc hoïa con ñöôøng Phaät 

phaùp theo truyeàn thoáng Mahavihara ôû Tích Lan. Taùc phaåm naày ñöôïc 

chia laøm ba phaàn vôùi 23 phaåm vuï: Phaàn I töø chöông 1 ñeán chöông 2, 

noùi veà Giôùi luaät. Phaàn II töø chöông 3 ñeán chöông 13, noùi veà Thieàn 

Ñònh. Phaàn III töø chöông 14 ñeán chöông 23, noùi veà Dieäu Ñeá vaø Thaùnh 

Ñaïo. Theo Phaät giaùo, taâm cuûa chuùng ta haønh xöû nhö con vöôïn chuyeàn 

caây, khoâng chòu ôû yeân vaø luoân nhaûy nhoùt; vì theá maø ngöôøi ta goïi noù laø 

‘taâm vieân’. Ñaây laø nhöõng lyù do khieán taïi sao chuùng ta caàn phaûi thanh 

tònh. Ñeå quaân bình ñôøi soáng, chuùng ta caàn phaûi coù luùc ngoài yeân laëng ñeå 

taäp chaáp nhaän vaø thöû nghieäm thay vì höôùng ngoaïi caàu hình, chuùng ta 

nhìn vaøo beân trong ñeå töï hieåu mình hôn. Qua tu taäp, chuùng ta coá gaéng 

giöõ cho caùi taâm vieân naày ñöùng yeân, giöõ cho noù tónh laëng vaø thanh tònh. 

Khi taâm ta ñöùng yeân, chuùng ta seõ nhaän thöùc raèng Phaät ôû ngay trong taâm 

mình, raèng caû vuõ truï ôû trong ta, raèng töï taùnh vaø Phaät taùnh khoâng sai 

khaùc. Nhö vaäy ñieàu quan troïng nhaát trong thieàn taäp laø giöõ cho taâm 

mình ñöôïc thanh tònh, moät vieäc coù leõ deã hieåu nhöng khoâng deã laøm chuùt 

naøo caû. Theá nhöng thöïc haønh laø quan troïng hôn caû; caùi hieåu bieát töï noù 

khoâng coù giaù trò gì caû neáu chuùng ta khoâng chòu ñem caùi hieåu bieát ra maø 

thöïc haønh. Thaät vaäy, taùc phaåm Thanh Tònh Ñaïo giuùp cho haønh giaû 

khoâng nhoû trong vieäc thanh tònh thaân taâm treân böôùc ñöôøng tu taäp. Nhôø 

thanh tònh giôùi ñöùc vaø ñaïo haïnh maø haønh giaû tu thieàn luùc naøo cuõng 

soáng hoøa aùi vaø khoan dung vôùi moïi ngöôøi, chöù khoâng caàn thieát phaûi lui 

vaøo röøng saâu nuùi thaúm, xa laùnh moïi ngöôøi. Thaät vaäy, luùc chung soáng 

trong coäng ñoàng, chuùng ta môùi coù cô hoäi vaø ñieàu kieän tu söûa giôùi haïnh 

cuûa chính mình. Nhö vaäy, ngöôøi sô cô tu taäp thieàn ñònh tröôùc heát phaûi 

coù khaû naêng soáng toát ñeïp vôùi moïi ngöôøi tröôùc khi ruùt vaøo nôi vaéng veû 

ñeå tu taäp thieàn ñònh thaâm saâu hôn. Nghóa laø beân caïnh tu taäp toïa thieàn, 

chuùng ta phaûi luoân coá gaéng soáng toát ñeïp vaø hoøa aùi vôùi moïi ngöôøi  trong 

cuoäc soáng haèng ngaøy. 

6) Duy Thöùc Luaän: Ngaøi Voâ Tröôùc ñaõ saùng laäp tröôøng phaùi Duy 

Thöùc, moät trong nhöõng tröôøng phaùi chính cuûa truyeàn thoáng Ñaïi thöøa 

vaøo theá kyû thöù tö, nhaán maïnh taát caû moïi thöù ñeàu laø nhöõng bieán coá cuûa 
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taâm. Coøn goïi laø Duy Thöùc Gia hay Phaùp Töôùng toâng. Hoïc thuyeát cuûa 

Duy Thöùc toâng chuù troïng ñeán töôùng cuûa taát caû caùc phaùp; döïa treân ñoù, 

luaän thuyeát veà Duy Thöùc Hoïc ñöôïc laäp neân ñeå minh giaûi raèng ly thöùc 

voâ bieät phaùp hay khoâng coù phaùp naøo taùch bieät khoûi thöùc ñöôïc. Giôùi 

Hieàn laø ngöôøi ñaõ laäp ra Duy Thöùc Toâng taïi AÁn Ñoä vaø coù nhieàu coâng 

lao trong vieäc saép xeáp caùc kinh ñieån Phaät Giaùo. Taïi Trung Quoác, sau 

khi Huyeàn Trang ñöôïc Giôùi Hieàn trao cho boä luaän, ñaõ laäp neân toâng 

phaùi naày. Veà sau, toâng naày cuõng coù teân laø Phaùp Töôùng Toâng vaø do moät 

ñoà ñeà cuûa Huyeàn Trang laø Khuy Cô daãn daét. 

Duy Thöùc Luaän laø boä giaùo ñieån daïy Taâm Lyù Hoïc, veà taùm thöùc 

(nhaõn, nhó, tyû, thieät, thaân, yù, Maït na vaø A Laïi Da). Nhöõng thöùc naày 

giuùp chuùng sanh phaân bieät phaûi traùi. Cuoán Duy Thöùc Hoïc cuûa ngaøi Theá 

Thaân laø cuoán saùch cô baûn cuûa heä tö töôûng naày. Saùch baùc boû moïi söï tin 

töôûng vaøo thöïc taïi cuûa theá giôùi khaùch quan, cho raèng chæ coù taâm (citta) 

hay thöùc (vijnana) môùi laø thöïc taïi duy nhaát, coøn trong thöùc a-laïi-da thì 

coù chöùa maàm moáng caùc hieän töôïng, caû chuû quan vaø khaùch quan. Gioáng 

nhö moät doøng nöôùc chaûy, thöùc a-laïi-da laø moät doøng yù thöùc luoân bieán 

ñoäng. Khi ñaõ chöùng ñaéc Phaät quaû thì doøng chaûy kia seõ ngöng laïi. Theo 

Sthiramati, nhaø bình giaûi caùc taùc phaåm cuûa Theá Thaân, thì a-laïi-da chöùa 

ñöïng chuûng töû cuûa vaïn phaùp, bao goàm caû caùc phaùp taïo ra baát tònh. Noùi 

caùch khaùc, vaïn phaùp hieän höõu trong a-laïi-da thöùc döôùi traïng thaùi tieàm 

taøng. Caùc nhaø Duy Thöùc Du Giaø coøn noùi raèng ngöôøi tinh thoâng taát seõ 

hieåu ñöôïc söï ‘khoâng hieän höõu cuûa ngaõ theå’ (pudgala-nairatmya) vaø söï 

‘khoâng hieän höõu cuûa vaïn vaät theá gian’ (dharma-nairatmya). Söï khoâng 

hieän höõu cuûa ngaõ theå seõ ñöôïc thöïc hieän qua söï xoùa boû ham muoán 

(klesavarana), vaø söï khoâng hieän höõu cuûa vaïn vaät theá gian seõ ñöôïc thöïc 

hieän qua söï caét boû böùc maøn che phuû chaân kieán thöùc (jneyavarana). Caû 

hai kieåu khoâng thöïc taïi naày (Nairatmya) ñeàu raát caàn thieát ñeå ñi ñeán 

giaûi thoaùt. Trong boä saùch naøy, coù hai möôi baøi luaän veà duy thöùc, ñöôïc 

vieát bôûi ngaøi Theá Thaân vaøo theá kyû thöù naêm. Coù boä Luaän veà nguyeân lyù 

duy thöùc, boä luaän ñöôïc ngaøi Theá Thaân vieát vaøo theá kyû thöù naêm, ñöôïc 

ngaøi Huyeàn Trang dòch ra Haùn töï vaøo theá kyû thöù baûy. Theo boä luaän 

naøy, khoâng coù gì ngoaøi nhöõng thay ñoåi cuûa yù thöùc. Trong tröôøng phaùi 

Duy Thöùc, Duy Thöùc Quaùn noùi veà ba ñoái töôïng trong quaùn Duy Thöùc 

hay ba tính Bieán Y Vieân: bieán keá sôû chaáp tính (coi nhöõng caùi khoâng 

thaät laø thaät), y tha khôûi tính (coi chö phaùp khôûi leân töø nhöõng caùi khaùc), 

vaø vieân thaønh thöïc tính (quan ñieåm nhìn chö phaùp baèng thöïc tính cuûa 



 35 

chuùng). Boä Tam Thaäp Tuïng Luaän ñöôïc Ngaøi Theá Thaân soaïn veà 30 caâu 

keä cuûa giaùo lyù Duy Thöùc. 

7) Luaän Phaùp Hoa Huyeàn Sôù: Dieäu Phaùp Lieân Hoa Kinh ñöôïc vieát 

vaøo theá kyû thöù nhaát sau Taây Lòch, moät trong nhöõng kinh chính cuûa Phaät 

giaùo Ñaïi thöøa vì noù chöùa ñöïng nhöõng yù töôûng chuû yeáu cuûa Ñaïi thöøa, yù 

töôûng veà baûn chaát sieâu vieät cuûa Phaät vaø vieäc phoå cöùu chuùng sanh. 

Trong nhieàu phöông dieän, kinh Phaùp Hoa ñöôïc xem laø kinh caên baûn 

cuûa truyeàn thoáng Phaät giaùo Ñaïi Thöøa. Kinh naày aûnh höôûng raát lôùn ñeán 

theá giôùi Phaät töû Ñaïi Thöøa, khoâng nhöõng chæ ôû AÁn Ñoä maø coøn taïi caùc xöù 

khaùc nhö Trung Hoa, Nhaät Baûn, vaø Vieät Nam, qua caùc toâng Thieân 

Thai, Nhaät Lieân vaø nhöõng toâng khaùc. Hôn nöõa, kinh naày daãn giaûi con 

ñöôøng töø bi voâ löôïng, cuõng nhö coát loõi höôùng ñi caên baûn cuûa truyeàn 

thoáng Ñaïi Thöøa, ñoù laø taâm ñaïi töø bi. Phaät giaùo Ñaïi thöøa coi Kinh Lieân 

Hoa laø boä kinh chöùa ñöïng toaøn boä hoïc thuyeát cuûa Phaät. Kinh naày ñöôïc 

Phaät thuyeát giaûng treân nuùi Linh Thöùu. Kinh Phaùp Hoa laø moät trong 

nhöõng boä kinh lôùn trong giaùo phaùp cuûa Phaät. YÙ nghóa cuûa kinh naày laø 

Ñöùc Phaät ñaõ gom tam thöøa Thanh Vaên, Duyeân Giaùc, vaø Boà Taùt veà moät 

thöøa duy nhaát laø Phaät Thöøa. Trong kinh naày Ñöùc Phaät ñaõ giaûi thích roõ 

raøng veà nhieàu phöông phaùp ñaït tôùi ñaïi giaùc nhö Thanh vaên, Duyeân 

giaùc, Boà taùt, v.v. chæ laø nhöõng phöông tieän ñöôïc ñaët ra cho thích hôïp 

vôùi trình ñoä cuûa töøng ngöôøi. Thaät ra chæ coù moät coã xe duy nhaát: Phaät 

thöøa daãn ñeán ñaïi giaùc cho chuùng sanh moïi loaøi. Kinh Phaùp Hoa tieâu 

bieåu cho giai ñoaïn chuyeån tieáp töø Phaät giaùo Tieåu Thöøa sang Ñaïi Thöøa. 

Phaàn lôùn kinh ñöôïc duøng ñeå chöùng minh raèng Ñöùc Phaät ñaõ giaûng giaùo 

phaùp Tieåu Thöøa cho lôùp ngöôøi ñaàu oùc thaáp keùm, vì ñoái vôùi nhöõng 

ngöôøi naày khoâng theå giaûi baøy toaøn boä chaân lyù ñöôïc. Caùc Phaät töû Tieåu 

Thöøa ñöôïc Phaät khuyeân neân haønh trì ba möôi baûy phaåm trôï ñaïo, hay 

caùc pheùp tu daãn ñeán söï giaùc ngoä ñeå ruõ saïch phieàn naõo, neân hieåu roõ Töù 

Dieäu Ñeá, luaät Nhaân Quaû vaø nhaän thöùc Nhaân Khoâng hay Voâ Ngaõ, ñeå 

qua ñoù coù theå ñaït ñöôïc nieát baøn. Sau ñoù Ñöùc Phaät nhaán maïnh raèng 

nhöõng ngöôøi naày caàn noã löïc theâm nöõa ôû ñôøi sau, taïo ñöôïc nhöõng coâng 

ñöùc vaø phaåm haïnh caàn thieát cuûa moät vò Boà Taùt ñeå chöùng ñaéc Phaät quaû. 

Kinh ñöôïc Ngaøi Dharmaraksa dòch ra Haùn vaên naêm 268 vaø Cöu Ma La 

Thaäp dòch naêm 383. Chuùng ta neân nhôù raèng Kinh Phaùp Hoa, nguyeân ñaõ 

ñöôïc ngaøi Cöu Ma La Thaäp phieân dòch thaønh baûy quyeån goàm 27 phaåm. 

Phaùp Hieån, tìm kieám moät phaåm nöõa neân du haønh sang AÁn Ñoä vaøo naêm 

475. Khi ñeán Khotan, oâng tìm thaáy phaåm veà Ñeà Baø Ñaït Ña. Ñeà Baø Ñaït 
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Ña laø anh hoï vaø cuõng laø keû phaù hoaïi Phaät. OÂng trôû veà, vaø yeâu caàu 

Phaùp YÙ, ngöôøi AÁn, phieân dòch phaåm naày. Phaåm naày veà sau ñöôïc phuï 

theâm vaøo baûn kinh tröôùc. Do ñoù kinh Phaùp Hoa hieän thôøi coù 28 phaåm. 

Naêm 602 hai vò Jnanagupta vaø Dharmagupta cuõng dòch boä kinh naày 

sang Haùn vaên. 

Sôù Phaùp Hoa hay Huyeàn Chæ Phaùp Hoa Kinh Huyeàn Nghóa cuûa 

toâng Thieân Thai. Tröôùc khi toâng Thieân Thai ñöôïc thaønh laäp, vieäc 

nghieân cöùu Kinh Phaùp Hoa ñaõ ñöôïc khôûi xöôùng raát sôùm, töø naêm 300 

sau Taây Lòch. Vaø nhöõng cuoäc dieãn giaûng ñöôïc môû ra khaép nôi. Moät 

baûn sôù giaûi goàm boán quyeån do Truùc Phaùp Toång hoaøn thaønh, nhöng söï 

nghieân cöùu chuû ñeà cuûa Phaùp Hoa thì baét ñaàu töø sau baûn dòch cuûa ngaøi 

Cöu Ma La Thaäp, vaøo naêm 406. Nhôø ghi nhaän nhieàu baûn sôù giaûi Phaùp 

Hoa ñöôïc soaïn töø theá kyû thöù 5 do caùc ñoà ñeä vaø truyeàn nhaân cuûa Cöu 

Ma La Thaäp maø chuùng ta coù theå hieåu roõ vaø ñaùnh giaù ñöôïc taàm phoå 

bieán vaø vieäc nghieân cöùu Kinh Phaùp Hoa ñaõ dieãn ra nghieâm maät nhö 

theá naøo. Suoát trong thôøi gian naày, coù taùm baûn sôù giaûi ñaõ ñöôïc hoaøn taát 

vaø nhieàu khaûo cöùu chuyeân moân veà nhöõng khía caïnh ñaëc bieät cuûa hoïc 

thuyeát ñaõ ñöôïc thöïc hieän. Theo Giaùo Sö Junjiro Takakusu trong Cöông 

Yeáu Trieát Hoïc Phaät Giaùo, maëc duø coâng cuoäc khaûo cöùu vaø nhöõng coâng 

trình veà Phaùp Hoa khôûi ñaàu ôû phöông Baéc, nghóa laø nhöõng vieäc phieân 

dòch vaø sôù giaûi ñaõ baét ñaàu ôû phöông Baéc, toâng phaùi nghieâng veà hoïc 

thuaät naày ñaëc bieät naåy nôû ôû phöông Nam, nhö söï kieän thaønh laäp toâng 

Thieân Thai. 

 

XI. Nhöõng Boä Luaän Quan Troïng Taïi Trung Hoa: 

1) Bích Nham Luïc: Bích Nham Luïc laø moät trong nhöõng taäp saùch 

veà thieàn luaän noåi tieáng vaø coå nhöùt cuûa Thieàn phaùi Laâm Teá, goàm moät 

traêm coâng aùn do thieàn sö Tuyeát Ñaäu Truøng Hieån (980-1052) bieân soaïn, 

vôùi lôøi bình baèng keä ñi keøm cuûa thieàn sö Phaät Quaû Vieân Ngoä (1063-

1135). Thieàn sö Vieân Ngoä theâm vaøo 100 coâng aùn cuûa taäp saùch coù saün 

tröôùc ñoù baèng nhöõng vaàn thô giaûng giaûi, ñöôïc xem nhö laø kieät taùc cuûa 

coå thi Trung Hoa. Cuøng vôùi “Voâ Moân Quan,” Bích Nham Luïc laø moät 

trong hai boä söu taäp coâng aùn coù aûnh höôûng nhaát. Taäp saùch laáy teân theo 

moät cuoän giaáy coù vieát hai chöõ Haùn “Bích” (xanh) vaø “Nham” (ñaù), 

ngaãu nhieân treo nôi chuøa nôi maø noù ñöôïc bieân soaïn, neân thieàn sö Tuyeát 

Ñaäu Truøng Hieån ñaõ duøng hai chöõ ñoù laøm nhan ñeà cho taùc phaåm cuûa 

mình (see Zhong-Hsian-Xue-Tou). 
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2) Caûnh Ñöùc Truyeàn Ñaêng Luïc: Caûnh Ñöùc Truyeàn Ñaêng Luïc coù 

nghóa laø Bieân Nieân Söû ñöôïc truyeàn döôùi aùnh ñeøn, soaïn döôùi thôøi Caûnh 

Ñöùc. Taùc phaåm xöa nhaát trong lòch söû vaên hoïc thieàn, do nhaø sö Trung 

Quoác teân Ñaïo Nguyeân soaïn naêm 1004. Taùc phaåm goàm nhöõng tieåu söû 

ngaén vaø nhöõng giai thoaïi veà cuoäc ñôøi cuûa caùc thieàn sö  töø tröôùc thôøi sô 

toå phaùi Phaùp Nhaõn laø Thieàn Sö Phaùp Nhaõn Vaên Ích. Caûnh Ñöùc Truyeàn 

Ñaêng Luïc goàm ba taäp, ghi laïi yù kieán cuûa hôn 600 thieàn sö vaø noùi ñeán 

haøng ngaøn thieàn sö khaùc. Nhieàu coâng aùn ñöôïc tìm thaáy trong taùc phaåm 

naày. 

3) Ñoán Ngoä Nhaäp Ñaïo Yeáu Moân Luaän: Ñoán ngoä laø lyù thuyeát giaùc 

ngoä baát thaàn do Thieàn Nam Toâng chuû tröông, ngöôïc laïi vôùi Thieàn Baéc 

Toâng hay phaùi ñaïi giaùc tuaàn töï cuûa Tieåu Thöøa. Tröôøng phaùi naày do 

Luïc toå Hueä Naêng, toå thöù saùu cuûa doøng Thieàn trung Hoa chuû xöôùng. 

Ñoán ngoä daønh cho nhöõng baäc thöôïng caên thöôïng trí. Ñoán ngoä laø giaùo 

phaùp toái thöôïng thöøa coù coâng naêng giuùp giaùc ngoä töùc thì. Giaùo phaùp 

naày lieân heä vôùi tröôøng phaùi Hoa Nghieâm vaø Thieàn. Ñoán ngoä giaûng veà 

thöïc chöùng chaân lyù töùc thì khoâng tuøy thuoäc vaøo nhöõng thôøi giaûng thuyeát 

baèng lôøi hay qua nhöõng giai ñoaïn khaùc nhau. Vì leõ "Ngoä" ñaäp thaúng 

vaøo caên baûn cuûa cuoäc soáng, neân ñaït ngoä ñaùnh daáu moät khuùc quanh 

quyeát ñònh cho cuoäc tu taäp cuûa haønh giaû. Tuy nhieân, caùi ngoä aáy phaûi laø 

toaøn trieät, phaûi "tieät ñoaïn" môùi coù ñöôïc keát quaû thoûa ñaùng. Ngoä chính 

thaät laø moät cuoäc caùch maïng noäi taâm cuøng tuyeät. Vì Thieàn thuoäc phaïm 

vi caù taùnh, chaúng phaûi trí thöùc, nghóa laø Thieàn naûy maàm leân töø yù chí 

nhö nguyeân lyù ñaàu tieân cuûa cuoäc soáng. Moät trí oùc tinh nhueä coù theå 

khoâng xoâ noåi caùnh cöûa huyeàn vi cuûa ñaïo Thieàn, nhöng moät baûn laõnh 

oai huøng uoáng ngay ñöôïc ngoïn nöôùc ñaàu nguoàn. Khoâng bieát trí thöùc coù 

phaûi chæ laø phieán dieän chaïm sô beân ngoaøi rìa cuûa caù theå con ngöôøi hay 

khoâng. nhöng thöïc söï thì yù chí môùi chính laø con ngöôøi, neân Thieàn keâu 

goïi ñeán yù chí. Heã naém chaët ñöôïc then maùy aáy laø coù "Ngoä Thieàn." Tuy 

nhieân, haønh giaû tu Thieàn neân luoân nhôù raèng seõ laø quaù kieâu ngaïo khi 

thaät tin raèng mình coù theå trôû neân giaùc ngoä hay ñoán ngoä sau moät vaøi 

ngaøy tu taäp. Ngöôïc laïi, haønh giaû caàn phaûi kieân trì tinh taán tu taäp, gioáng 

nhö moät doøng nöôùc chaûy maõi khoâng ngöøng. 

Ñoán Ngoä Nhaäp Ñaïo Yeáu Moân Luaän laø boä luaän ñöôïc vieát bôûi thieàn 

sö Ñaïi Chaâu Hueä Haûi, trong ñoù trình baøy söï giaûi thích chi tieát vaø chính 

xaùc veà quan ñieåm cuûa Thieàn Nam Toâng vaø söï tu taäp Ñoán Ngoä vaøo theá 

kyû thöù VIII hay thöù IX khi Thieàn baét ñaàu höng thònh. Boä luaän ñöôïc vieát 
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döôùi hình thöùc "Hoûi vaø Ñaùp" giöõa moät ñeä töû vaø moät vò thaày nhöng 

khoâng neâu danh taùnh. Boä luaän thieát laäp thieàn laø phöông phaùp caên baûn 

ñeå hieåu veà baûn taâm. Sau ñaây laø moät ñoaïn trích ra töø taùc phaåm "Ñoán 

Ngoä Nhaäp Ñaïo Yeáu Moân Luaän" trong ñoù thieàn sö Hueä Haûi phaân bieät 

taø nieäm vôùi chaùnh nieäm vaø noùi raèng trong voâ nieäm coù chaùnh nieäm chöù 

khoâng coù taø nieäm. Vò Taêng hoûi: "Chaùnh nieäm laø gì?" Hueä Haûi ñaùp: 

"Chaùnh nieäm laø nieäm Boà Ñeà, laø giaùc ngoä." Taêng hoûi: "Boà ñeà coù theå 

chöùng ñaéc khoâng?" Hueä Haûi ñaùp: "Khoâng theå chöùng ñaéc." Taêng hoûi: 

"Neáu khoâng theå chöùng ñaéc, laøm sao coù theå nieäm?" Hueä Haûi ñaùp: "Boà 

ñeà chæ laø giaû danh, vaø khoâng coù (thöïc taïi caù bieät töông öùng laøm ñoái 

töôïng) chöùng ñaït. Trong quaù khöù chöa töøng coù ai chöùng ñaït, trong vò lai 

khoâng heà coù ngöôøi chöùng ñaït; vì noù laø caùi vöôït ngoaøi tính caùch chöùng 

ñaït. Nhö theá khoâng coù gì ñeå nieäm, ngoaïi tröø chính Voâ Nieäm. Ñaây goïi 

laø nieäm chaân chaùnh. Boà ñeà khoâng coù nghóa laø coù moät tö töôûng gì veà 

moät vaät naøo ñoù, nghóa laø khoâng baän taâm ñeán caùi gì caû. Khoâng baän taâm 

ñeán caùi chi heát töùc laø Voâ Nieäm trong moïi töôøng hôïp. Khi ñaõ hieåu nhö 

vaäy, chuùng ta ñaït ñöôïc Voâ Nieäm, vaø khi chöùng ñaït Voâ Nieäm, töùc laø ñaõ 

giaûi thoaùt." Vaø tieáp theo ñaây laø moät ñoaïn khaùc cuõng trích ra töø taùc 

phaåm "Ñoán Ngoä Nhaäp Ñaïo Yeáu Moân Luaän" trong ñoù thieàn sö Hueä Haûi 

phaân bieät ngoân ngöõ vaø taâm. Coù moät vò Taêng hoûi: "Ngoân ngöõ coù phaûi laø 

taâm khoâng?" Hueä Haûi ñaùp: "Ngoân ngöõ laø duyeân, khoâng phaûi laø taâm." 

Vò Taêng laïi hoûi: "Lìa duyeân thì caùi gì laø taâm?" Hueä Haûi ñaùp: "Lìa ngoân 

ngöõ thì khoâng coù taâm." Vò Taêng laïi hoûi: "Lìa ngoân ngöõ ñaõ laø khoâng coù 

taâm, vaäy thì tìm taâm ôû ñaâu?" Hueä Haûi ñaùp: "Khoâng coù Taâm naøo ñoäc 

laäp vôùi ngoân ngöõ. Nghóa laø Taâm trong ngoân ngöõ, nhöng chaúng theå ñöôïc 

ñoàng hoùa vôùi ngoân ngöõ." Vò Taêng laïi hoûi: "Khoâng coù caùi Taâm ñoäc laäp 

vôùi ngoân ngöõ, vaäy thì caùi gì laø Taâm?" Hueä Haûi ñaùp: "Taâm khoâng coù 

hình töôùng. Chaân lyù ôû choã Taâm chaúng ñoäc laäp maø cuõng chaúng khoâng 

ñoäc laäp vôùi ngoân ngöõ. Taâm luoân trong suoát vaø töï taïi trong söï vaän haønh 

cuûa noù. Toå Sö noùi raèng: 'Khi mình hieåu ñöôïc Taâm laø phi taâm, laø hieåu 

ñöôïc taâm vaø taâm phaùp.'" Thieàn sö Hueä Haûi vieát theâm: "Theo Toå Sö Maõ 

Minh, 'Caùi saûn sanh ra vaïn höõu ñöôïc goïi laø Phaùp taùnh hay Phaùp thaân. 

Phaùp nghóa laø taâm chuùng sanh. Neáu taâm bò khuaáy leân thì taát caû caùc 

phaùp ñeàu bò khuaáy leân; neáu taâm khoâng bò khuaáy leân thì taát caû caùc phaùp 

cuõng khoâng bò khuaáy leân vaø khoâng coù coù danh töï. Ngöôøi meâ khoâng 

hieåu Phaùp thaân, töï noù voâ töôùng, öùng vôùi nhöõng hình thöùc caùc bieät tuøy 

theo duyeân. Ngöôøi meâ cho raèng truùc bieác laø Phaùp thaân, cho raèng caây 
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vaøng hoa röïc rôõ laø Baùt Nhaõ. Nhöng neáu caây vaøng hoa laø Baùt Nhaõ, thì 

Baùt Nhaõ ñoàng vôùi voâ tình; truùc bieác neáu laø Phaùp thaân, thì Phaùp thaân 

ñoàng vôùi coû caây; ví nhö ngöôøi aên maêng tre töùc laø aên Phaùp thaân. Nhöõng 

quan ñieåm nhö vaäy thì khoâng ñaùng ñeå noùi." 

4) Khoâng Luaän: Theo Giaùo Sö Junjiro Takakusu trong Cöông Yeáu 

Trieát Hoïc Phaät Giaùo, “Khoâng” laø moät trong tam ñeá cuûa toâng Thieân 

Thai, hai chaân lyù kia laø Giaû ñeá vaø Trung ñeá. Theo toâng naày thì caû ba 

chaân lyù aáy laø ba trong moät, moät trong ba. Nguyeân lyù thì laø moät, nhöng 

phöông phaùp dieãn nhaäp laïi laø ba. Moãi moät trong ba ñeàu coù giaù trò toaøn 

dieän. Moïi söï theå ñeàu khoâng coù hieän thöïc tính vaø do ñoù, taát caû ñeàu 

khoâng. Vì vaäy, khi luaän chöùng cuûa chuùng ta y cöù treân “Khoâng,” chuùng 

ta coi “Khoâng” nhö laø sieâu vieät taát caû ba. Nhö vaäy, caû thaûy ñeàu laø 

“Khoâng.” Vaø khi moät laø khoâng thì caû thaûy ñeàu laø “Khoâng.” (Nhaát 

khoâng nhaát thieát khoâng, nhaát giaû nhaát thieát giaû, nhaát trung nhaát thieát 

trung). Chuùng coøn ñöôïc goïi laø “Töùc khoâng, töùc giaû, vaø töùc trung,” hay 

Vieân Dung Tam Ñeá, ba chaân lyù ñuùng hôïp troøn ñaày, hay laø tuyeät ñoái 

tam ñeá, ba chaân lyù tuyeät ñoái. Chuùng ta khoâng neân coi ba chaân lyù naày 

nhö laø caùch bieät nhau, bôûi vì caû ba thaâm nhaäp laãn nhau vaø cuõng tìm 

thaáy söï dung hoøa vaø hôïp nhaát hoaøn toaøn. Moät söï theå laø khoâng nhöng 

cuõng laø giaû höõu. Noù laø giaû bôûi vi noù khoâng, vaø roài, moät söï laø khoâng, 

ñoàng thôøi laø giaû cho neân cuõng laø trung. 

Khoâng Luaän coøn ñöôïc goïi laø Baát Chaân Khoâng Luaän. Baøi luaän veà 

Khoâng cuûa Sö Taêng Trieäu (374-414). Moät trong nhöõng taùc phaåm chính 

lieân quan ñeán nhò ñeá cuûa Sö Taêng Trieäu laø baøi luaän veà Khoâng, moät baøi 

chuù giaûi ngaén khoaûng treân moät trang. Baøi vieát naøy duøng khaùi nieäm veà 

nhò ñeá ñeå luaän veà yù nghóa cuûa Khoâng. Sau phaàn giôùi thieäu ngaén Sö 

Taêng Trieäu chæ thaúng vaøo nhöõng chuù giaûi veà Khoâng maø Sö chia laøm ba 

khuynh höôùng. Thöù nhaát laø Taâm Khoâng: Taâm roäng lôùn nhö hö khoâng 

chöùa ñöïng chö phaùp. Moät trong nhöõng khuynh höôùng trong Phaät giaùo 

giaûi thích thuaät ngöõ "Sunyata" laø "Taâm Khoâng." "Sunyata" chæ cho caùi 

"khoâng" cuûa taâm khi noù khoâng khaùi nieäm hoùa hoaëc phaûn aûnh veà söï vaät, 

nhöng khoâng coù nghóa raèng söï vaät töï noù khoâng hieän höõu. Sö Taêng 

Trieäu chæ trích quan ñieåm naøy vaø noùi raèng maëc daàu söï tónh laëng cuûa 

taâm laø quan troïng, nhöng khoâng ñuùng khi rôi vaøo söï chaáp khoâng, hoaëc 

chaáp vaøo söï vaéng maët cuûa söï töôùng. Thöù nhì laø Töùc Saéc hay Ñoàng vôùi 

saéc: Theo Sö Taêng Trieäu, saéc hoaëc hieän töôïng laø khoâng vì chính noù 

khoâng coù hình töôùng. Taêng Trieäu noùi raèng quan ñieåm naøy ñuùng neáu 
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hình töôùng khoâng hieän höõu ñoäc laäp, nhöng tuøy thuoäc vaøo nhöõng yeáu toá 

khaùc ñeå coù maët. Sau ñoù Sö pheâ bình quan ñieåm naøy khoâng böôùc moät 

böôùc xa hôn ñeå noùi raèng "töôùng laø voâ töôùng," vaø "khoâng" cuõng khoâng 

coù maët moät caùch ñoäc laäp. Thöù ba laø Boån Voâ: Vaïn phaùp coù söï hieän höõu 

töø hö voâ. Quan ñieåm naøy gioáng nhö truyeàn thoáng Laõo giaùo veà söï thaønh 

hình cuûa theá giôùi töø choã voâ cöïc, nhöng Sö Taêng Trieäu noùi raèng khi kinh 

Phaät thuyeát veà vaïn phaùp khoâng, vôùi yù nghóa raèng vaïn phaùp khoâng coù 

moät ñònh taùnh vaø thieáu chuû teå. Kinh Phaät khoâng phuû nhaän toaøn trieät taát 

caû hieän höõu, cuõng khoâng xaùc ñònh veà hö voâ. Caùch trình baøy naøy cuûa Sö 

Taêng Trieäu veà caùch giaûi thích veà "Sunyata" quaù mô hoà neân haønh giaû tu 

Phaät veà sau naøy khoù bieát ñöôïc noäi dung cuûa noù. Chuùng ta coù theå keát 

luaän baèng caùch ñöa ra nhöõng söï nhaän xeùt ñoái vôùi söï hieåu bieát cuûa Sö 

Taêng Trieäu veà nhò ñeá. Thöù nhaát, chaân ñeá vöôït treân ngoân ngöõ thoâng 

thöôøng vaø khoâng theå ñöôïc dieãn taû moät caùch ñaày ñuû baèng lôøi. Thöù hai, 

noäi dung cuûa chaân ñeá, tuy nhieân, coù theå ñöôïc dieãn taû moät caùch phuû 

ñònh raèng khoâng coù moät chuû teå, nhöng cuõng chaúng phaûi laø khoâng coù gì, 

vì taát caû caùc phaùp laø söï taäp hôïp cuûa nhieàu nhaân duyeân phöùc taïp. Sau 

cuøng, Sö Taêng Trieäu ñöôïc cho laø ngöôøi ñaõ ñöa ra söï ñoàng nhaát cuûa nhò 

ñeá, vaø laøm saùng toû söï khaùc bieät cuûa truyeàn thoáng Trung Hoa trong loái 

giaûi thích veà chöõ "Voâ" nhö hö voâ, vaø chöõ "Khoâng" trong truyeàn thoáng 

Baùt Nhaõ. 

Noùi toùm laïi, theo phaùi Trung Quaùn Luaän, nhaø khoâng luaän khoâng 

phaûi laø ngöôøi hay hoaøi nghi trieät ñeå cuõng khoâng phaûi laø ngöôøi theo 

thuyeát hö voâ reõ tieàn, phuû ñònh söï hieän höõu cuûa chö phaùp vì lôïi ích cuûa 

chính noù hoaëc ngöôøi thích thuù trong vieäc tuyeân boá raèng chính ngöôøi aáy 

cuõng khoâng coù hieän höõu. Muïc tieâu cuûa ngöôøi aáy chæ ñôn giaûn cho thaáy 

raèng taát caû caùc phaùp hieän töôïng treân theá giôùi naøy cuoái cuøng ñöôïc xem 

laø chaân thöôøng, chaân ngaõ vaø chaân laïc, ñoù laø yù nghóa cuûa taùnh khoâng. 

Do ñoù söï töï maâu thuaãn vaø töông ñoái chæ laø söï taïm xuaát hieän theo nhaân 

duyeân vaø chöõ nghóa maø thoâi. Kyø thaät, nhaø khoâng luaän thích thuù tuyeân 

boá caùc phaùp hieän töôïng laø moäng aûo, laø giaác mô, aûo töôûng, hoa ñoám, laø 

con trai cuûa ngöôøi ñaøn baø voâ sanh, laø phaùp thuaät, vaân vaân, ñaõ tuyeân boá 

raèng taát caû chuùng laø tuyeät ñoái khoâng thaät. Nhöng ñaây khoâng phaûi laø 

muïc tieâu thaät söï cuûa ngöôøi aáy. Ngöôøi aáy muoán moâ taû ñôn giaûn nhöng 

nhaán maïnh ñeán thöïc taïi toái haäu khoâng thaät cuûa chö phaùp. Ngöôøi aáy 

khaúng ñònh nhieàu laàn moät caùch döùt khoaùt raèng ngöôøi aáy khoâng phaûi laø 

ngöôøi theo thuyeát hö voâ, hay laø ngöôøi theo chuû tröông phuû ñònh tuyeät 
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ñoái, maø thaät ra ngöôøi aáy vaãn duy trì Thöïc taïi thöïc nghieäm cuûa chö 

phaùp. Nhaø khoâng luaän bieát raèng söï phuû ñònh tuyeät ñoái laø khoâng theå bôûi 

vì söï caàn thieát cuûa söï khaúng ñònh tröôùc. Ngöôøi aáy chæ phuû nhaän thöïc taïi 

toái haäu cuûa caû hai söï phuû ñònh vaø khaúng ñònh maø thoâi. Ngöôøi aáy chæ 

trích khaû naêng tri thöùc töø laäp tröôøng toái haäu chæ bôûi bieát raèng quyeàn löïc 

cuûa noù laø khoâng theå baùc boû trong theá giôùi thöïc nghieäm. Ngöôøi aáy muoán 

raèng chuùng ta neân phaùt khôûi nhöõng phaïm truø ôû treân vaø nhöõng maâu 

thuaãn cuûa trí naêng vaø chaáp thuû thöïc taïi. Ngöôøi aáy khaúng ñònh thöïc taïi 

nhö noù ñaõ xuaát hieän vaø cho raèng thöïc taïi laø noäi taïi trong söï xuaát hieän 

vaø roài chuyeån hoùa taát caû chuùng, thöïc taïi laø moät thöïc theå khoâng ñoái ñaõi, 

haïnh phuùc vaø vöôït leân khoûi laäp luaän, nôi maø taát caû ña nguyeân khôûi leân. 

Ñaây laø moät söï thaønh laäp bieän chöùng trong Taùnh khoâng maø chuùng ta 

neân quan saùt. ÔÛ ñaây, trí thöùc ñöôïc chuyeån thaønh nhöõng Chöùng nghieäm 

Thuaàn tònh. 

5) Long Thô Tònh Ñoä: Long Thô Tònh Ñoä (ñöôïc vieát bôûi Vöông 

Nhaät Höu) khuyeân daïy veà pheùp tu Nieäm Phaät. Ñaây laø moät trong nhöõng 

quyeån saùch quan troïng nhaát veà hoaèng döông Tònh Ñoä. Ngöôøi Long 

Thö, coøn goïi laø Hö Khoâng cö só, ngöôøi ñôøi nhaø Taán, ñaäu Tieán Só nhöng 

khoâng ra laøm quan, chæ lo chuyeân chuù tu Tònh Ñoä vaø trôû thaønh tín ñoà 

moä ñaïo vaø hoïc giaû, chuyeân tu tònh nghieäp Tònh Ñoä vaø pheùp Quaùn AÂm. 

OÂng vieát quyeån “Long Thö Tònh Ñoä” khuyeân daïy ngöôøi veà pheùp tu 

Nieäm Phaät. Ñaây laø moät trong nhöõng quyeån saùch quan troïng haøng ñaàu 

trong vieäc hoaèng döông Tònh Ñoä (Long Thö laø teân queâ cuûa oâng chöù 

khoâng phaûi laø Phaùp Danh hay teân oâng). 

6) Löông Hoaøng Saùm: Coøn ñöôïc goïi laø Kinh Löông Hoaøng Saùm. 

Kyø thaät ñaây laø “Taäp Saùm Hoái Luaän” noùi veà Löông Vuõ Ñeá khi coøn laøm 

thöù söû Ung Chaâu, phu nhaân cuûa ngaøi laø Hy Thò taùnh tình hung aùc, sau 

khi maát hoùa thaønh moät con maõng xaø luoân veà baùo moäng cho vua bieát. 

Nhaø vua lieàn cho laäp ñaøng traøng sieâu ñoä, môøi chö Taêng laøm leã saùm 

hoái. Nhôø ñoù maø Hy Thò ñöôïc sanh veà coõi trôøi, töø treân khoâng trung caûm 

taï nhaø vua roài bay ñi. 

7) Quaàn Nghi Luaän: Ñaây laø quyeån luaän giaûi toûa caùc moái nghi ngôø 

cuûa Phaät töû veà phaùp moân nieäm Phaät, ñöôïc vieát bôûi moät vò Toå Tònh Ñoä. 

8) Thong Dong Luïc: Taäp saùch 100 coâng aùn do Hoaèng Trí Chaùnh 

Giaùc, moät thieàn sö danh tieáng phaùi Taøo Ñoäng Trung Quoác bieân taäp, vaø 

veà sau naøy Thieàn sö Vaïn Tuøng Haønh Tuù ñaõ gom goùp laïi. Nhan ñeà laáy 

theo teân cuûa “Am Thong Dong”. Toaøn boä "Thong Dong Luïc" ñeàu ñöôïc 



 42 

bình luaän theo hình thöùc keä tuïng. Bôûi vì Thieàn töông ñoái gaàn vôùi caûm 

quan laõnh hoäi chöù khoâng phaûi laø tính bieát, cho neân Thieàn theå hieän baèng 

thi keä moät caùch raát töï nhieân chöù khoâng caàn theå hieän thoâng qua hình 

thöùc trieát hoïc; vì vaäy maø Thieàn thieân veà thi keä cuõng laø chuyeän hieån 

nhieân. Hôn moät phaàn ba ví duï cuûa Thong Dong Luïc gioáng heät vôùi caùc 

coâng aùn trong Bích Nham Luïc vaø Voâ Moân Quan. Kyø thaät, trong ngöõ luïc 

cuûa Thieàn toâng hay nhöõng caâu chuyeän bình thöôøng cuûa caùc vò Toå sö, 

ñeàu ít nhieàu duøng phöông thöùc ñaëc bieät ñeå neâu ra coâng aùn. Haàu nhö 

thieàn sö noåi tieáng naøo cuõng coù löu laïi ngöõ luïc, vaø coøn ñöôïc bieân taäp 

thaønh ñieån tòch Thieàn toâng maø chuùng ta thaáy ngaøy nay. Vaán ñeà nghieân 

cöùu trieát hoïc Phaät giaùo thì coù nhieàu loaïi chuù thích kinh ñieån raát tæ mæ vaø 

phöùc taïp, nhöng Thieàn laïi cung caáp cho chuùng ta nhöõng khai thò toùm taét 

ñôn giaûn, nhö ñöa ra nhöõng caâu caûnh tænh, bình luaän mang tính chaâm 

bieám, döôøng nhö coá yù noùi ngöôïc laïi vôùi quan ñieåm cuûa ngöôøi ñi tröôùc 

ñaõ ñeà xöôùng. Moät neùt ñaëc saéc nöõa cuûa ñieån tòch Thieàn toâng chính laø 

nghieâng veà hình thöùc thi keä, töùc laø duøng thi keä ñeå bình luaän coâng aùn. 

Trong ñoù Bích Nham Luïc vaø Thong Dong Luïc laø ñaëc bieät hôn caû. Vieäc 

thieàn sö Hoaèng Trí töï mình söu taäp coâng aùn naøy khi oâng coøn thuoäc phaùi 

Taøo Ñoäng vaø laø moät ñòch thuû quyeát lieät ñoái vôùi phöông phaùp tu taäp  

baèng coâng aùn cuûa tröôøng phaùi Laâm Teá chöùng toû roõ raøng nhöõng khaùc 

bieät veà yù kieán vaø phöông phaùp tu taäp cuûa hai toâng phaùi naày khoâng saâu 

saéc laém. Thieàn Taøo Ñoäng cuõng duøng coâng aùn nhö moät phöông phaùp 

ñaøo taïo thuø thaéng coù hieäu quaû. 

9) Tònh Ñoä Thaùnh Hieàn Luïc: Tònh Ñoä Thaùnh Hieàn Luïc ghi laïi 

möôøi moät vò Toå cuûa Toâng moân Tònh Ñoä vaø nhöõng baøi Luaän Vaõng Sanh 

cuûa caùc ngaøi. Veà sau naày taïi ñaïo traøng Linh Nham, ngaøi AÁn Quang Ñaïi 

Sö nhoùm hoïp caùc haøng lieân höõu Taêng, Tuïc laïi vaø suy toân ngaøi Haønh 

Saùch Ñaïi Sö vaøo ngoâi vò Toå thöù 10, toân ngaøi Thieät Hieàn Ñaïi Sö laøm Toå 

thöù möôøi moät, vaø ngaøi Trieät Ngoä Ñaïi Sö laøm Toå thöù möôøi hai. Sau khi 

ngaøi AÁn Quang Ñaïi Sö vaõng sanh, chö lieân höõu xeùt thaáy ngaøi ñöùc haïnh 

trang nghieâm vaø coù coâng lôùn vôùi toâng phaùi Tònh Ñoä,  neân hoïp nhau 

ñoàng suy toân ngaøi vaøo ngoâi vò Toå thöù möôøi ba. Theo truyeàn thoáng Tònh 

Ñoä, caùc ñaïi sö chæ thuaàn veà bi, trí vaø lôïi sanh neân khoâng bao giôø caùc 

ngaøi töï xöng laø Toå. Chæ khi caùc ngaøi vieân tòch roài, ñeå laïi kyø tích hoaëc 

coù thoaïi töôùng vaõng sanh, ngöôøi ñôøi sau môùi caên cöù vaøo ñoù maø suy toân 

caùc ngaøi vaøo ngoâi vò Toå. Noäi dung cuûa Tònh Ñoä Thaùnh Hieàn Luïc tröôùc 

sau ñeàu ghi laïi nhöõng chöùng tín vaø hieän chöùng löôïng xaùc thöïc nhaát cuûa 
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Phaùp Moân Tònh Ñoä cho nhöõng ai coøn nghi ngôø veà phaùp moân naày. Haàu 

heát caùc baäc toân ñöùc vaõng sanh ñöôïc ghi danh trong Tònh Ñoä Thaùnh 

Hieàn Luïc, ñeàu ñaõ nöông theo phaùp moân nieäm Phaät maø tröïc vaõng Taây 

Phöông, döï vaøo nôi chín phaåm sen cuûa mieàn Cöïc Laïc. Tònh Ñoä Thaùnh 

Hieàn Luïc tröôùc kia ñöôïc Hoøa Thöôïng Thích Trí Tònh phieân dòch vôùi teân 

Ñöôøng Veà Cöïc Laïc, vaø sau naày ñöôïc Hoøa Thöôïng Thích Thieàn Taâm 

chuyeån dòch vaø boá cuïc laïi moät laàn nöõa, ñeà teân laø Maáy Ñieäu Sen Thanh. 

10) Hoa Nghieâm Minh Chöùng Luaän: Hoa Nghieâm laø thôøi kyø thöù 

nhaát trong naêm thôøi giaûng phaùp cuûa Ñöùc Phaät. Thôøi Hoa Nghieâm 

khoâng phaûi laø thuaàn vieân vì noù goàm caû bieät giaùo. Thôøi kyø naày keùo daøi 

ba tuaàn leã vaø Phaät ñaõ thuyeát giaûng ngay sau khi Ngaøi ñaït ñöôïc ñaïi 

giaùc. Vôùi giaùo thuyeát naày, Ñöùc Phaät muoán ñaùnh thöùc caùc ñeä töû cuûa 

Ngaøi, nhöng vì giaùo phaùp quaù thaäm thaâm neân ña phaàn caùc ñeä töû cuûa 

Ngaøi ñaõ khoâng hieåu ñöôïc nhöõng lôøi thuyeát giaûng naày, töùc laø yù töôûng 

cho raèng vuõ truï laø bieåu hieän cuûa caùi tuyeät ñoái. Noùi chung, giaùo lyù ñöôïc 

giaûng daïy trong thôøi kyø naày laø phaùp töï chöùng cuûa Phaät trong söï ñaïi 

giaùc cuûa Ngaøi, nghóa laø khai thò veà söï giaùc ngoä cuûa Ngaøi. Thính chuùng 

khoâng theå thaáu trieät noåi neân hoï nhö caâm nhö ñieác. Ngöôøi ta noùi “Luaän 

Hoa Nghieâm Minh Chöùng” cuûa ngaøi Di Laëc, taäp trung vaøo giaùo thuyeát 

vaên chöông Baùt Nhaõ. Boä luaän goàm taùm chöông, moãi chöông, theo lôøi 

bình cuûa Haribhadra, noùi veà traïng thaùi ‘voâ khaùi nieäm’ veà thuyeát tröïc 

quang hay thaàn bí hoïc. Beân caïnh boä Hoa Nghieâm Minh Chöùng Luaän vaø 

giaùo phaùp trong kinh Hoa Nghieâm, tröôøng phaùi Hoa Nghieâm coøn noåi 

tieáng veà: 1) heä thoáng phaân tích Phaät phaùp (saép thöù töï theo giaùo phaùp) 

do Tam toå Phaùp Nhaõn khai trieån vaø 2) heä thoáng thuyeát giaùo Kinh Phaät, 

ñöôïc goïi laø Hieàn Thuû Thaäp Moân. 

11) Luaän Vaõng Sanh: Luaän Vaõng Sanh coøn ñöôïc goïi laø Voâ Löôïng 

Thoï Kinh Öu Ba Ñeà Xaù. Chuùng ta ñaõ bieát Voâ Löôïng Quang hay Voâ 

Löôïng Thoï laø moät vò Phaät ñöôïc lyù töôûng hoùa töø Ñöùc Phaät lòch söû Thích 

Ca Maâu Ni. Neáu Phaät A Di Ñaø chæ thuaàn laø lyù töôûng treân nguyeân taéc, 

ñôn giaûn ñoù laø “Voâ Löôïng,” Voâ Löôïng nhö theá seõ laø moät vôùi Chaân 

Nhö. Xeùt theo khoâng gian seõ laø Voâ Löôïng Quang; neáu xeùt veà thôøi gian 

thì laø Voâ Löôïng Thoï. Taát caû Phaät töû ñeàu muoán tu ñeå thaønh Phaät, tuy 

nhieân hoï tin raèng thöïc haønh nieäm Phaät vaø vaõng sanh Tònh Ñoä thì deã vaø 

chaéc chaén hôn. Nhö treân ñaõ noùi, Vaõng Sanh Luaän coøn ñöôïc goïi laø Voâ 

Löôïng Thoï Kinh Öu Ba Ñeà Xaù Nguyeän Sanh Keä, cuõng ñöôïc goïi laø Voâ 

Löôïng Thoï Kinh OÂ Ba Ñeà Thöôùc, do ngaøi Theá Thaân bieân soaïnvaøo theá 
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kyû thöù V sau taây lòch Ñaây laø moät trong nhöõng boä kinh quan troïng cuûa 

tröôøng phaùi Tònh Ñoä, ñònh nghóa yù töôûng caên baûn veà giaùo thuyeát tha 

löïc. Tha löïc laø söùc maïnh cuûa ngöôøi khaùc,  ñaëc bieät laø cuûa Phaät vaø Boà 

Taùt maø haønh giaû ñaït ñöôïc baèng nieàm tin cöùu ñoä trong giaùo lyù Ñaïi 

Thöøa. Theo tröôøng phaùi Tònh Ñoä, nhöõng ai tinh chuyeân trì nieäm hoàng 

danh Phaät A Di Ñaø, luùc laâm chung seõ ñöôïc vaõng sanh veà Taây phöông 

cöïc laïc. “Tariki” lieân heä vôùi nhöõng tröôøng phaùi Tònh Ñoä, döïa treân yù 

nieäm “trong thôøi Maït Phaùp chuùng sanh khoâng coù khaû naêng töï mình giaûi 

thoaùt cho chính mình neân phaûi nhôø ñeán aân ñöùc cuûa Ñöùc Phaät A Di Ñaø.” 

Tariki hay tha löïc thöôøng ñoái laïi vôùi Jiriki hay töï löïc, caên baûn lieân quan 

ñeán thieàn ñònh vaø nhöõng tu taäp khaùc nhaèm töï mình ñaït ñöôïc giaûi thoaùt. 

Theo Tònh Ñoä Toâng thì “Tariki” laø “Con ñöôøng deã,” vì chuùng sanh seõ 

ñöôïc Ñöùc Phaät A Di Ñaø cöùu ñoä, trong khi Jiriki laø “con ñöôøng khoù” vì 

noù tuøy thuoäc vaøo söï coá gaéng cuûa chính baûn thaân mình. Luaän Vaõng 

Sanh nhaán maïnh ñeán con ñöôøng ngaén daãn tôùi coõi Tònh Ñoä nhôø tha löïc, 

baèng caùch nieäm hoàng danh Phaät A Di Ñaø. Luaän Vaõng Sanh cuõng nhaán 

maïnh ñeán söï tin töôûng vaø nieäm hoàng danh Phaät ñeå vaõng sanh, ñaëc bieät 

laø Phaät A Di Ñaø. Cuoái cuøng, Luaän Vaõng Sanh nhaán maïnh ñeán toâng chæ 

cuûa nhöõng ngöôøi tin vaøo tha löïc maø vaõng sanh, ñoái laïi vôùi nhöõng ngöôøi 

töï cöùu ñoä baèng söùc cuûa chính mình (Töï Löïc Toâng). Con ñöôøng ñaït 

ñöôïc giaùc ngoä nhôø tha löïc laø khoâng theå nghó baøn. 

12) Luaän Sa Moân Baát Kính Vöông Giaû: Thôøi vua An Ñeá nhaø Taán, 

vua xa giaù töø Giang Laêng ñeán Giang Taây, quan Traán Nam laø Haø Voâ 

Kî yeâu caàu Ñaïi Sö Hueä Vieãn ñích thaân xuoáng nuùi nghinh tieáp ñöùc vua. 

Ñaïi sö laáy côù ñau yeáu, khöôùc töø khoâng baùi yeát. Ñeán naêm Nguyeân Höng 

thöù hai, quan Phuï Chaùnh Hoaøn Huyeàn laïi gôûi cho Ñaïi sö Hueä Vieãn moät 

vaên thô, trong ñoù coù nhieàu lyù luaän baét buoäc haøng Sa Moân phaûi leã baùi 

quoác vöông. Ñaïi sö soaïn vaên thö phuùc ñaùp vaø quyeån “Sa Moân Baát 

Kinh Vöông Giaû Luaän” goàm 5 thieân ñöôïc thaønh hình ñeå hoài aâm. Trieàu 

ñình xem xong raát laáy laøm neå troïng vaø phaûi chaáp nhaän quan ñieåm cuûa 

ngaøi. 
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Wonderful Dharmas 

 

            Thieän Phuùc 

 

The marvellous dharma or the Wonderful dharma is 

the wonderful Law which is beyond thought or discussion. 

According to Buddhism, dharma means Buddhist doctrine or 

teachings, all of which are considered wonderful dharmas. 

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, fully enlightened beings) as found in the 

sutras and other Buddhist texts still extant. It should be 

reminded that the Third Council was held at Pataliputra in 

386 B.C., sponsored by King Asoka, a celebrated Buddhist 

layman. The Third Council was held in Vaishali. This 

Council was considered one of the most important historical 

events in Buddhist history. The Abhidharma Pitaka was 

included at this Council: Upavasatha-Sila, and Tripitaka, 

Sutra, Vinaya, and Abhidharma.  

 

I. An Overview of Dharma: 

Generally speaking, dharma means things, events, and phenomena. 

Dharma also means duty, law or doctrine. The Dharma also means the 

cosmic law which is underlying our world, but according to Buddhism, 
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this is the law of karmically determined rebirth. The Dharma that is the 

law of beginningless and endless becoming, to which all phenomena 

are subject according to causes and conditions. When dharma means 

phenomenon, it indicates 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. 

Dharma is a very troublesome word to handle properly and yet at the 

same time it 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. 

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 

intellectual one also. Fourthly, it is occasionally used in a most 

comprehensive 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.  

To Buddhist theories, nothing is real and permanent, the five 

aggregates make up beings, pillars and rafters make a house, etc. All is 

temporal and merely phenomenal, fallacious, and unreal. Names are 

only provisionary symbol or sign. All dharmas are empirical 

combinations without permanent reality. All things are false and 

fictitious and unreal names, i.e. nothing has a name of itself, for all 

names are mere human appellations. In the Lankavatara Sutra, the 
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Buddha reminded Mahamati: “Mahamati! As they are attached to 

names, images, and signs, the ignorant allow their minds to wander 

away.” Things which exist only in name, i.e. all things are 

combinations of other things and are empirically named. All things or 

phenomena are combinations of elements without permanent reality, 

phenomena, empirical combinations without permanent reality. The 

phenomenal which no more exists than turtle’s hair or rabbit’s horns. 

According to the Prajnaparamita Heart Sutra, the basic 

characteristic of all dharmas is not arising, not ceasing, not defiled, not 

immaculate, not increasing, not decreasing. The Buddha says: “He who 

sees the Dharma sees me.” Dharma means the teaching of the Buddha. 

Dharma also means the doctrine of understanding and loving. Dharma 

means the doctrines of Buddhism, norms of behavior and ethical rules 

including pitaka, vinaya and sila. Dharma also means reflection of a 

thing in the human mind, mental content, object of thought or idea. 

Dharma means factors of existence which the Hinayana considers as 

bases of the empirical personality. According to Prof. Junjiro Takakusu 

in The Essentials of Buddhist Philosophy, the word “Dharma” has five 

meanings. First, 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, Doctrine. Thirdly, the ideal as set forth for his 

pupils is the Rule, Discipline, Precept, Morality. Fourthly, the ideal to 

be realized will be the Principle, Theory, Truth, Reason, Nature, Law, 

Condition. Fifthly, the ideal as realized in a general sense will be 

Reality, Fact, Thing, Element (created and not created), Mind-and-

Matter, Idea-and-Phenomenon, reflection of a thing in the human mind, 

mental content, object of thought or idea, and factors of existence 

which the Hinayana considers as bases of the empirical personality. 

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 
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within it. Second, dharma in the sense of scripture, doctrine, religion, as 

the Buddhist Dharma. Third, dharma in the sense of righteousness, 

virtue, and piety. Fourth, dharma in the sense of ‘elements of 

existence.’ In this sense, it is generally used in plural. 

 

II. Buddhist Teachings Are Profoundly Wonderful Dharmas: 

The marvellous dharma or the Wonderful dharma is the wonderful 

Law which is beyond thought or discussion. According to Paul L. 

Swanson in the Foundation of T'ien T'ai Philosophy (p.128), for Chih-I, 

the "subtle dharma" refers to the way reality truly is. It is synonymous 

with such terms as "the true aspects of reality," "true reality," the 

Middle Path, and the supreme truth, and can only be described as 

inexpressible, beyond conceptual understanding, and subtle. There are 

four categories of oneness of the wonderful dharmas. Also according to 

Paul L. Swanson in the Foundation of T'ien T'ai Philosophy (p.127), the 

gist of T'ien T'ai Great Master Chi I's standpoint is that the term 

"subtle" refers to any teaching, doctrine, practice, and so forth, which 

includes the concept of unity or integration. This explains in the T'ien 

T'ai classification of the four categories of oneness which are derived 

from the ekayana teaching of the Lotus Sutra: the oneness of teaching, 

that all teachings of the Buddha are ultimately noncontradictory and 

lead to the one goal of Buddhahood; the oneness of practice, that true 

practice is ultimately one and for the purpose of the one goal of 

Buddhahood; the oneness of persons, the non-duality of the eternal 

Buddha and that all people ultimately will attain Buddhahood; and the 

oneness of reality, that reality is one. There are four categories of 

oneness of the wonderful dharmas. According to Paul L. Swanson in 

the Foundation of T'ien T'ai Philosophy (p.127), the gist of T'ien T'ai 

Great Master Chi I's standpoint is that the term "subtle" refers to any 

teaching, doctrine, practice, and so forth, which includes the concept of 

unity or integration. This explains in the T'ien T'ai classification of the 

four categories of oneness which are derived from the ekayana 

teaching of the Lotus Sutra: the oneness of teaching, that all teachings 

of the Buddha are ultimately noncontradictory and lead to the one goal 

of Buddhahood; the oneness of practice, that true practice is ultimately 

one and for the purpose of the one goal of Buddhahood; the oneness of 

persons, the non-duality of the eternal Buddha and that all people 
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ultimately will attain Buddhahood; and the oneness of reality, that 

reality is one.After the Buddha’s enlightenment, he realized: “This 

dharma is so profound and difficult to comprehend for human beings 

because it is subtle and beyond any secular logic. It can be understood 

only by the wise. Besides, beings are always attached to sensual 

pleasures, and delighted by sensual pleasures. The dependent arising is 

a subject which is hard to see, so are the calming of all the activities, 

the renunciation of all attachment, the destruction of craving, 

dispassion, stopping, and Nirvana, etc. If I were to teach this Dharma, 

human beings would not understand me. That would be more 

troublesome for me.” Thus, at first the Buddha did not want to teach 

His Dharma. However, after the third request of Brahma Sahampati, 

the Buddha decided to spread his Dharma to save beings. According to 

the Majjhima Nikaya, volume 26, Brahma Sahampati read the thought 

of the Buddha in inclining to teach the Dharma, he feared that the 

world might be destroyed without hearing the Dharma. So he 

approached the Buddha and requested Him to preach the Dharma: “Oh, 

Lord, may the Lord teach the Dharma! May the Well-Farer expound 

the Dharma! There are beings with little dust in their eyes, who, not 

hearing the Dharma, will fall away. But if they are learners of the 

Dharma, they will understand the Dharma. In ancient times of 

Magadha there has appeared an impure Dharma thought out by stained 

minds. Open this door of deathlessness, let them hear the Dharma 

awakened to by the Stainless One! Just as a man standing on the peak 

of a mountain might watch the people around. May the Sorrowless One 

look down upon the people who are sunken in grief and overcome by 

birth and age! Rise, O Conqueror in the Battle, Leader of the Caravan. 

Freed from debt, walk over the world! Let the Exalted One teach the 

Dharma. There are those who will understand the Dharma.” After the 

Brahma Sahampati appealed to the Buddha for the third time, the 

Buddha, out of compassion for beings, surveyed the world with His 

Buddha-Vision. He saw beings with little dust in their eyes, with much 

dust in their eyes, with keen intellect and with dull intellect, with good 

character and with bad character, beings who are easy to teach and 

hard to teach, and few others, who, with fear, see evil and the world 

beyond. Thus the Buddha decided to spread His Dharma. The Brahma 

Sahampati thought that he himself made the opportunity for the Buddha 
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to preach the Dharma, saluted Him and passing around him to the right, 

then disappeared. 

The birth of the Buddha’s teachings is the pinnacle of the Buddha’s 

achievement. The Buddha’s enlightenment was in some respects the 

pinnacle of his achievement, but it was his subsequent teaching of 

Dharma (Truth) that laid the foundation for his enduring legacy. The 

community of monks and nuns that he established ensured the 

transmission of this doctrine to future generations, and in the 3
rd

 

century B.C. the reign of the emperor Asoka played an instrumental 

role in the dissemination of Buddhism in India. After he had attained 

enlightenment, the Buddha remained for seven weeks at the site of the 

Bodhi Tree and enjoyed great bliss. During this period he realized that 

what he had come to understand was a profound and difficult truth, 

which other people relished worldly attachment, would find hard to 

grasp. According to the Buddha, the Buddha-dharma is simply worldly 

dharma in which we turn ourselves around. It is the dharma that most 

ordinary people are unwilling to use. Worldly people are sinking and 

floating in the worldly dharma; they are always busy running here and 

there, constantly hurried and agitated. The source of all these activities 

is invarably selfishness, motivated by a concern to protect their own 

lives and properties. Buddha-dharma, on the other hand, is unselfish 

and public-spirited, and springs from a wish to benefit others. Sincere 

cultivators always think of others’ welfare. Sincere cultivators always 

forget their own “Ego”. They always give up their own interests in 

service to others, and never bring uncomfortable circumstances and 

afflictions to others. However, most people fail to clearly understand 

the basic ideas that the Buddha once preached. As a result as we can 

see now, within Buddhist circles we find struggle and contention, 

troubles and hassles, quarrels and strife. These problems seem to be no 

different from that of ordinary people, if we do not want to say worst 

than what we can find in worldly life. The Buddha predicted all these 

problems, thus He concluded that it would be pointless to try to teach 

others about his enlightenment, but the great god Brahma Sahampati 

intervened and implored the Buddha to share his discoveries with 

humankind.   

The great god Brahma Sahampati intervened and implored the 

Buddha to share his discoveries with humankind. Impelled by his great 
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compassion, the Buddha decided to survey the world. He saw that 

beings are of different kinds: like lotuses in a pond, some are immersed 

underwater, other grow and rest on the surface, and other again come 

right out of the water and stand clear, He understood that just as some 

people have good qualities and others bad, some would be easy to 

teach and others would be difficult. Because of this diversity and out of 

his great compassion for all beings, the Buddha changed his mind and 

resolved to teach. The Buddha’s first sermon was addressed to the five 

ascetics who had been his companions before the enlightenment. At 

the deer park at Sarnath, near present day Varanasi, he explained to 

them the content of his enlightenment in the form of the Four Noble 

Truths. These ascetics were so struck by the depth of his insight and the 

novelty of his message that one of them instantly became an arhat, a 

“worthy one” who attains nirvana  through a Buddha’s teaching. The 

other four followed suit in the days to come. This momentous first 

sermon, which has become one of the better-known articulations of the 

Buddha’s teaching and of Buddhism in general, is called the “Setting in 

Motion of the Wheel of Dharma.” It is still celebrated in most 

Theravada countries in the festival called “Asalha Puja,” which takes 

place on the full moon day of the month of July.  

For the next forty-five years, until his ultimate extinction, the 

Buddha taught Dharma. The number of his followers increased steadily 

and the community of monks, the Sangha, began to form. The Buddha 

himself continued wandering and begging for his food. He taught 

indiscriminately, talking to kings and paupers alike, and ceased 

traveling only in the three months of the rainy season. The Buddha did 

not appoint a successor. When his disciples asked who would lead them 

after his death, he retorted that they must turn to themselves and be 

guided by the Dharma as he had taught it to them. It would be the duty 

of the Sangha to maintain the Dharma when he was gone. At his death 

approached, the Buddha asked the assembled monks if they had any 

questions. The gathering remained silent. The Buddha’s last words to 

the monks were: “All things composed are perishable. Now strive 

diligently.” Then, lying on his right side between two “sal” trees, he 

began meditating into the many stages of his complete and final 

extinction (parinirvana), after which he would never again be reborn. 

His body was cremated and, in accordance with his wish, the remains 
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were divided among humans and gods. Stupas (dome-shaped funerary 

mounds) were erected over the relics. Stupas can be seen today at such 

sites as Sanchi and Amaravati in India, Anuradhapura in Sri Lanka and 

Borobudur in Indonesia. 

In Buddhism, Active, conditioned, produced or functioning dharmas 

are all phenomena which are influenced by the production or birth, 

duration or existence, change, and annihilation. All conditioned states 

are impermanent and passing away. This is one of the four great voices 

of the Buddha, “You should know that the myriad pains of all 

conditioned states are as searing as balls hot iron. Conditioned states 

are impermanent and pass away. Nirvana  is tranquil, unfabricated 

well-being, beyond all burning, extinguishing all inflaming afflictions.” 

Having heard this, sentient beings diligently practice good principles, 

and in the vehicle of listeners to Buddha’s voice attain the tolerance of 

conformity to the message. All conditioned states are miserable. This is 

one of the four great voices of the Buddha, “You all should know that 

all conditioned states are miserable. There is the misery of hells, the 

misery of animality, the misery of hungry ghosthood, the misery of lack 

of virtue, the misery of clinging to self and possessions, the misery of 

evildoing. If you want to be born human or divine, you should plant 

roots of goodness. Born in the human world or in a heaven, you will 

leave all situations in which enlightenment is difficult.” Sentient 

beings, having heard this, give up error and perversity, practice good 

actions, leave all difficulties behind, and are born in the human world 

or in heaven. All conditioned states are without a Self means the body 

has no-self; the mind has no-self; and the environment has no-self. 

When Sakyamuni Buddha put forth the notion of “no-self,” he upsets 

many concepts about life in the universe. He blasted our most firm and 

widespread conviction, that of a permanent self. Those who understand 

“not self” know that its function is to overthrow “self,” not to replace it 

with a new concept of reality. The notion of “not self” is a method, not 

a goal. If it becomes a concept, it must be destroyed along with all 

other concepts. As long as we still cling to the self, we will always 

have to defend ourselves, our property, our prestige, opinions, and 

even our words. But once we give up the belief in an independent and 

permanent self, we will be able to live with everyone in peace and 

pleasure. The Buddha taught: “Understanding not-self is a key to great 
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enlightenment for the belief in a self is synonymous with ignorance, 

and ignorance is the most basic of the three afflictions (greed, anger, 

and stupidity). Once we identify, imagine, or conceive ourselves as an 

entity, we immediately create a schism, a separation between 

ourselves and the people and things around us. Once we have this 

conception of self, we respond to the people and things around us with 

either attachment or aversion. That’s the real danger of the belief of a 

self. Thus, the rejection of the self is not only the key of the end of 

sufferings and afflictions, but it is also a key to the entrance of the 

great enlightenment.” 

 

III.Buddhist Teachings Are Wonderful Dharmas of Liberation: 

Generally speaking, all teachings of the Buddha are aimed at 

releasing human beings’ sufferings and afflictions in this very life. 

They have a function of helping individual see the way to make arise 

the skilful thought, and to release the evil thought. For example, using 

compassion to release ill-will; using detachment or greedilessness to 

release greediness; using wisdom or non-illusion to release illusion; 

using perception to release selfishness; using impermanence and 

suffering to release “conceit.” For lay people who still have duties to 

do in daily life for themselves and their families, work, religion, and 

country, the Buddha specifically introduced different means and 

methods, especially the Buddha’s teachings in the Advices to Lay 

People (Sigalaka) Sutra. The Buddha also introduced other methods of 

cultivation: “To abandon four wrong deeds of not taking life, not taking 

what is not given, not committing sexual misconduct, not lying, not 

doing what is caused by attachment, ill-will, or fear, not to waste one’s 

substance by the six ways of not drinking alcohol, not haunting the 

streets at unfitting time, not attending nonesense affairs, not gambling, 

not keeping bad company, and not staying idle. In addition, lay people 

should always live in the six good relationships of their families and 

society: between parents and children, between husband and wife, 

between teacher and student, among relatives and neighbors, between 

monks and lay people, between employer and employee, etc. These 

relationships should be based on human love, loyalty, sincerity, 

gratitude, mutual acceptance, mutual understanding and mutual respect 

because they relate closely to individuals’ happiness in the present. 
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Thus, the Buddha’s Dharma is called the Dharma of liberation. 

Besides, Dharmakshanti is also a wonderful dharma of liberation. 

Dharmakshanti means acceptance of the statement that all things are as 

they are, not being subject to the law of birth and death, which prevails 

only in the phenomenal world created by our wrong discrimination.  

Patience attained through dharma to overcome illusion. Also, ability to 

bear patiently external hardships. Dharma door of patience (Dharma 

gate of Patience) is among the six paramitas, the Dharma door of 

patience is very important. If we cultivate the Dharma door of patience 

to perfection, we will surely reach an accomplishment. To practice the 

Dharma door of patience, one must not only be hot tempered, but one 

should also endure everything.  

 

IV. The Abhidharma Was Introduced to the Third Council in 

Vaishali in 386 B.C.: 

The Buddha has passed away, but His sublime teaching still exists 

in its complete form. Although the Buddha’s Teachings were not 

recorded during His time, his disciples preserved them, by committing 

to memory and transmitted them orally from generation to generation. 

At the time of the Buddha, literacy was a privilege of the elite in India, 

and this another indication of the premium placed on democracy within 

the Buddhist tradition that literary formulation of the teaching was 

neglected for so long. Many people were not literate, so word of mouth 

was the universal medium for preservation and dissemination of the 

Dharma. Three months after the Buddha’s Parinirvana, there were 

some tendencies to misinterpret or attempts were being made to 

pollute His Pure Teaching; therefore, his disciples convened Councils 

for gathering Buddha’s sutras, or the collection and fixing of the 

Buddhist canon. In the development of Buddhism, several councils are 

known, the history of which remains partially obscure. These Councils 

were originally probably local assemblies of individual monastic 

communities that were later reported by tradition as general councils. 

In Buddhist history, there were four great councils inside of India and 

some other councils outside of India. The three baskets (tripitaka), or 

the three store houses, or three Buddhist Canon Baskets of Buddhist 

Teachings which contains the essence of the Buddha’s teaching over 

45 years. It is estimated to be about eleven times the size of the Bible. 
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The Theravada canon written in Pali and the Mahayana canon written 

in Sanskrit. Even the Buddha already passed away, but His sublime 

Dharma still exists. Even though the Master did not leave any written 

records of His Teachings, his great disciples preserved them by 

committing to memory and transmitting them orally from generation to 

generation.  

The Third Council was held at Pataliputra in 386 B.C., sponsored 

by King Asoka, a celebrated Buddhist layman. There are no records of 

this council in the Vinaya-Pitaka. The reason for the convocation of this 

council was a disagreement over the nature of an arhat. A monk from 

Pataliputra, Mahadeva, put forward that an arhat is still subject to 

temptation and he is not yet free from ignorance; he is still subject to 

doubts concerning teaching. Also according to Mahadeva, an arhat can 

make progress on the path to enlightenment through the help of others. 

These differing views led to the division of the monks and the third 

council was convoked. However, the council only confirmed the 

differences instead of reconciling these differences. The Pali school in 

Ceylon did not accept this council. They accepted the council convoked 

by King Asoka in 244 BC. The reason for the convocation of the 

council in 244 BC was a conflict between monks regarding the entering 

the order of two kinds of monks: 1) who entered to practice Buddhism; 

2) others who entered to enjoy certain privileges. Abhidharma of 

Theravada refuted the heretical views and the entire canon was read 

out.  

A monk from Pataliputra, Mahadeva, put forward the following 

position: An arhat is still subject to temptation, that is, he can have 

nocturnal emissions. He is not yet free from ignorance. In addition, he 

is still subject to doubts concerning the teaching. Moreover, according 

to according to Mahadeva’s view, an arhat can make progress on the 

path to enlightenment through the helpof others and, through the 

utterance of certain sounds, he can further his concentration and thus 

advance on the path. Differing views on these points led to division of 

the monks into two camps: Those who affirmed these points of 

Mahadeva’s, and who believed themselves to be in the majority, called 

themselves Mahasanghika or Great Community. Their opponents, 

represented by the “elders,” who were distinguished by outstanding 

wisdom and virtue, called themselves Sthavira.  
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With the conversion of King Asoka, the material prosperity of the 

monasteries grew by leaps and bounds and the monks lived in ease and 

comfort. The heretics who had lost their income were attracted by 

these prospects to enter the Buddhist Order. They continued, however, 

to adhere to their old faiths and practices and preached their doctrines 

instead of the doctrines of the Buddha. This caused extreme distress to 

Thera Moggaliputta-Tissa who retired to a secluded retreat on Mount 

Ahoganga and stayed there for seven years. The number of heretics 

and false monks became far larger than that of the true believers. The 

result was that for seven years no Uposatha or retreat (Pavarana) 

ceremony was held in any of the monasteries. The community of the 

faithful monks refused to observe these festivals with the heretics. 

King Asoka was filled with distress at this failure of the Sangha and 

sent commands for the observance of the Uposatha. However, a 

grievous blunder was committed by the Minister who was entrusted 

with this task. His misunderstood the command and beheaded several 

monks for their refusal to carry out the King’s order. When this sad 

news reported to Asoka, he was seized with grief and apologized for 

this misdeed. He then invited Maggaliputta Tissa to hold the Third 

Council:      

Thus the Third Council was held by the need to establish the purity 

of the Canon which had been imperilled by the rise of different sects 

and their rival claims, teachings and practices. Because of the above 

mentioned reasons that caused this division, King Asoka organized the 

Third Council (in the Third Century B.C.) at Pataliputra, the old capital 

of Ceylon. King Asoka himself assigned 60,000 monks to participate in 

this Council. To obey the order of King Asoka, Thera Tissa thereafter 

elected a thousand monks who were well versed in the three Pitakas to 

make a compilation of the true doctrine. The Council lasted for nine 

months to discuss the different opinion among the Bhiksus of different 

sects. At this Council the differences were not confined to the Vinaya 

but also connected with the Dharma. This was not a general Council, 

but rather a party meeting. At the end of this Council, the President of 

the Council, Moggaliputtra-Tissa, compiled a book called the 

Kathavatthu refuting the heretical, false views and theories held by 

some sects. The teaching approved and accepted by this Council was 

known as Theravada. The Abhidharma Pitaka was included at this 



 57 

Council: Upavasatha-Sila, and Tripitaka, Sutra, Vinaya, and 

Abhidharma.  

One of the important results of thei Council was the dispatch of 

missionaries to different countries of the world for the propagation of 

Buddhism. After the Third Council, Asoka’s son, Venerable Mahinda, 

and the king’s daughter, Sanghamitta, brought the Tripitaka to Sri-

Lanka, along with the commentaries that were recited at the Third 

Council. They were extraordinarily successful in this island. The texts 

brought to Sri-Lanka were preserved until today without losing a page. 

The text were written in Pali which was based on the Magadhi 

language spoken by the Buddha. There was nothing known as 

Mahayana at that time. Besides, from the edicts of King Asoka, we 

know of various Buddhist missions he sent to far-off countries in Asia, 

Afirca, and Europe. It is to a large extent due to these missionary 

activities that Buddhism became one of the most important religions of 

mankind. Between the first century B.C. to the first century A.D., the 

two terms Mahayna and Hinayana appeared in the Saddharma 

Pundarika Sutra or the Sutra of the Lotus of Good Law. About the 

Second Century A.D. Mahayana became clearly defined. Nagajuna 

developed the Mahayana philosophy of Sunyata and proved that 

everything is void in a small text called Madhyamika-karika. About the 

Fourth Century, there were Asanga and Vasubandhu who wrote 

enormous amount of works on Mahayana. After the First Century A.D., 

the Mahayanists took a definite stand and only then the terms of 

Mahayana and Hinayana were introduced. We must not confuse 

Hinayana with Theravada because the terms are not synonymous. 

Theravada Buddhism went to Sri-Lanka during the Third Century B.C. 

when there was no Mahayana at all. Hinayana sects developed in India 

and had an existent independent from the form of Buddhism existing in 

Sri-Lanka.  

 

V. Abhidharma or Wonderful Dharmas:  

1) An Overview and Meanings of Abhidharma or Wonderful 

Dharmas: Higher Dharma or the analytic doctrine of Buddhist Canon 

or Basket of the Supreme Teaching. Abhidharma is the third of the 

three divisions of the Buddhist Canon. The study and investigation of 

the Buddha-dharma. Abhidharma was translated into Chinese as Great 
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Dharma, or Incomparable Dharma. However, in many later Mahayana 

works, the term “Abhidharma” is always referring to Hinayana 

teachings. As a matter of fact, Abhidharma consists of books of 

psychological analysis and synthesis. Earliest compilation of Buddhist 

philosophy and psychology, concerning psychological and spiritual 

phenomena contained in the discourses of the Buddha and his principal 

disciples are presented in a systematic order. Abhidharma with the 

prefix “Abhi” gives the sense  of either “further”  or “about.” 

Therefore, Abhidharma would mean “The Higher or Special Dharma” 

or “The Discourse of Dharma.” While the Dharma is the general 

teaching of the Buddha, the Abhidharma is a special is a special 

metaphysical discourse brought forward by certain elders. Abhidharma 

contains highly abstract, philosophical elucidations of Buddhist 

doctrine; the sastras which discuss Buddhist philosophy or metaphysics; 

defined by Buddhaghosa as the law or truth (dharma) which abhi goes 

beyond the law. This is the third of the three baskets (tripitaka) of the 

Buddhist canon, which contains scholastic treatises that discuss the 

central doctrines of Buddhism. It comprises the philosophical works. 

The first compilation is accredited to Maha-Kasyapa, disciple of 

Buddha, but the work is of a later period. The primary focus of 

Abhidharma Pitaka is on philosophy and psychology, usually known or 

called by the short name Abhidharma. Books of psychological analysis 

and synthesis. Earliest compilation of Buddhist philosophy and 

psychology, concerning psychological and spiritual phenomena 

contained in the discourses of the Buddha and his principal disciples 

are presented in a systematic order. The Chinese version is in three 

sections: the Mahayana Philosophy, the Hinayana Philosophy, and the 

Sung and Yuan Addenda (960-1368 AD). The Abhidharma also reflects 

the views of Hinayana. The Abhidharma is the third division of the 

Buddhist Canon of the Theravadan School. Although most of the early 

Buddhist schools probably developed their own Abhidharmas, only two 

complete versions are extant today: 1) the Sarvastivada Abhidharma, 

which exists in Chinese and Tibetan; and 2) the Theravada 

Abhidharma, which is preserved in Pali.   

Abhidharma is a Sanskrit term meaning “high doctrine,” referring 

to the philosophical and scholastic literature contained in the 

Abhidharma-Pitakas of Indian Buddhist schools. The earliest 
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Abhidharma material was composed around 300 B.C. According to the 

Buddhist legends, Abhidharma was first preached by the Buddha to his 

mother during a visit to her in the “Tusita Heaven” after her death. 

According to most Eastern and Western philosophers, This is both a 

distillation (söï gaïn loïc) and elaboration (söï nghieân cöùu kyõ löôõng) on 

the doctrines presented in the Sutra literature. For the discourses 

reported in the sutras do not present a consistent philosophical system, 

and so the main aim of the “Abhidharma” writers was to codify and 

systematize their doctrines. Abhidharma texts generally rearrange and 

classify the terms and concepts of the sutras, focusing particularly 

epistemology (nhaän thöùc luaän) and psychology. Other important 

themes include cosmology and meditation theory. According to Erich 

Frauwallner, earliest scholars brought together concepts from a wide 

range of texts, but often without a clear pattern of arrangement. Until 

several centuries A.D., the fully developed Abhidharma consists of 

voluminous scholastic texts in which doctrines and methods of practices 

are codified and systematized with great precision and in elaborate 

detail. As various scholastic traditions developed in Indian Buddhism at 

that time, different schools created their own Abhidharmas. Nowadays, 

the only complete abhidharma that survives in an Indian language is 

found in the Pali Canon of the Theravada school, but other Indian 

Abhidharmas exist in Chinese and Tibetan translations, as well as 

Sanskrit fragments. In addition to the Abhidharmas of the schools of 

Theravada Buddhism, there were also abhidharma works in Mahayana 

schools, such as Asanga’s Abhidharma-Samuccaya. Abhidharma means 

the dharma which is organized logically or a systematic exposition of 

Buddhist psychology of mind. The Abhidharma was first taught by the 

Buddha and his immediate disciples; however, later, Abhidharma also 

includes systematic treatises by enlightened masters. The most well-

known of the Hinayana Abhidharma treatises is the Abhidharmakosa 

by  the Venerable Vasubandhu. Among the most popular Mahayana 

Abhidharma treatises is the Treatise on Consciousness  Only by 

Tripitaka Master Hsuan-Tsang.   

The methods by which Wisdom should be developed have been set 

out in the Abhidharma books. These books are obviously later than the 

other parts of the Canon. Some schools, like the Sautrantikas, insisted 

that they were not the authentic Buddha word, and should therefore be 



 60 

rejected. The meaning of the word “Abhidharma” is not quite certain. 

Abhidharma may mean “Further-Dharma,” or “Supreme-Dharma.” It is 

difficult to know at what time the Abhidharma books were composed. 

One does not, perhaps, go far wrong when assigning them to the first 

two centuries after the death of the Buddha. Two recensions of the 

Abhidharma books have come down to us: a set of seven in Pali and 

another set of seven, preserved in Chinese, but originally composed in 

Sanskrit. The Pali texts represent the tradition of the Theravadins, the 

Sanskrit texts that of the Sarvastivadins. About seven centuries after 

the original composition of the Abhidharma books, the teachings of 

both Abhidharma traditions were finally codified, probably between 

400 and 450 A.D. This work was carried out for the Theravadins in 

Ceylon by Buddhaghosa, and for the Sarvastivadins by Vasubandhu in 

the North of India. After 450 A.D. there has been little, if any, further 

development in the Abhidharma doctrines. It must be admitted that the 

style of the Abhidharma books is extremely dry and unattractive. The 

treatment of the various topics resembles that which one would expect 

in a treatise on accountancy, or a manual of engineering, or a handbook 

of physics. Allurements of style are not altogether absent from 

Buddhist literature when it was destined for propaganda and attempted  

to win the consent of the unconverted, or to edify the sentiments of the 

faithful. The Abhidharma books, however, were meant for the very 

core of the Buddhist elite, and it was assumed that the Wisdom 

acquired from their perusal would be a sufficient reward and incentive 

of study.     

In Buddhism, Abhidharma is a basket of the Supreme Teaching: 

Higher Dharma or the analytic doctrine of Buddhist Canon or Basket of 

the Supreme Teaching. Abhidharma is the third of the three divisions 

of the Buddhist Canon. The study and investigation of the Buddha-

dharma. Abhidharma was translated into Chinese as Great Dharma, or 

Incomparable Dharma. However, in many later Mahayana works, the 

term “Abhidharma” is always referring to Hinayana teachings. As a 

matter of fact, Abhidharma consists of books of psychological analysis 

and synthesis. Earliest compilation of Buddhist philosophy and 

psychology, concerning psychological and spiritual phenomena 

contained in the discourses of the Buddha and his principal disciples 

are presented in a systematic order. Abhidharma is Higher or Special 
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Dharma: Abhidharma with the prefix “Abhi” gives the sense  of either 

“further”  or “about.” Therefore, Abhidharma would mean “The Higher 

or Special Dharma” or “The Discourse of Dharma.” While the Dharma 

is the general teaching of the Buddha, the Abhidharma is a special is a 

special metaphysical discourse brought forward by certain elders. 

Abhidharma is a Sanskrit term meaning “high doctrine,” referring to 

the philosophical and scholastic literature contained in the 

Abhidharma-Pitakas of Indian Buddhist schools. The earliest 

Abhidharma material was composed around 300 B.C. According to the 

Buddhist legends, Abhidharma was first preached by the Buddha to his 

mother during a visit to her in the “Tusita Heaven” after her death. 

According to most Eastern and Western philosophers, This is both a 

distillation (söï gaïn loïc) and elaboration (söï nghieân cöùu kyõ löôõng) on 

the doctrines presented in the Sutra literature. For the discourses 

reported in the sutras do not present a consistent philosophical system, 

and so the main aim of the “Abhidharma” writers was to codify and 

systematize their doctrines. Abhidharma texts generally rearrange and 

classify the terms and concepts of the sutras, focusing particularly 

epistemology (nhaän thöùc luaän) and psychology. Other important 

themes include cosmology and meditation theory. According to Erich 

Frauwallner, earliest scholars brought together concepts from a wide 

range of texts, but often without a clear pattern of arrangement. Until 

several centuries A.D., the fully developed Abhidharma consists of 

voluminous scholastic texts in which doctrines and methods of practices 

are codified and systematized with great precision and in elaborate 

detail. As various scholastic traditions developed in Indian Buddhism at 

that time, different schools created their own Abhidharmas. Nowadays, 

the only complete abhidharma that survives in an Indian language is 

found in the Pali Canon of the Theravada school, but other Indian 

Abhidharmas exist in Chinese and Tibetan translations, as well as 

Sanskrit fragments. In addition to the Abhidharmas of the schools of 

Theravada Buddhism, there were also abhidharma works in Mahayana 

schools, such as Asanga’s Abhidharma-Samuccaya. Abhidharma is 

Buddhist metaphysics: Abhidharma contains highly abstract, 

philosophical elucidations of Buddhist doctrine; the sastras which 

discuss Buddhist philosophy or metaphysics; defined by Buddhaghosa 

as the law or truth (dharma) which abhi goes beyond the law. 
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Abhidharma is the third of the three baskets: This is the third of the 

three baskets (tripitaka) of the Buddhist canon, which contains 

scholastic treatises that discuss the central doctrines of Buddhism. It 

comprises the philosophical works. The first compilation is accredited 

to Maha-Kasyapa, disciple of Buddha, but the work is of a later period. 

The primary focus of Abhidharma Pitaka is on philosophy and 

psychology, usually known or called by the short name Abhidharma. 

Books of psychological analysis and synthesis. Earliest compilation of 

Buddhist philosophy and psychology, concerning psychological and 

spiritual phenomena contained in the discourses of the Buddha and his 

principal disciples are presented in a systematic order. The Chinese 

version is in three sections: the Mahayana Philosophy, the Hinayana 

Philosophy, and the Sung and Yuan Addenda (960-1368 AD). The 

Abhidharma also reflects the views of Hinayana. The Abhidharma is 

the third division of the Buddhist Canon of the Theravadan School. 

Although most of the early Buddhist schools probably developed their 

own Abhidharmas, only two complete versions are extant today: 1) the 

Sarvastivada Abhidharma, which exists in Chinese and Tibetan; and 2) 

the Theravada Abhidharma, which is preserved in Pali. Abhidharma is 

organized logically: Abhidharma means the dharma which is organized 

logically or a systematic exposition of Buddhist psychology of mind. 

The Abhidharma was first taught by the Buddha and his immediate 

disciples; however, later, Abhidharma also includes systematic 

treatises by enlightened masters. The most well-known of the 

Hinayana Abhidharma treatises is the Abhidharmakosa by  the 

Venerable Vasubandhu. Among the most popular Mahayana 

Abhidharma treatises is the Treatise on Consciousness  Only by 

Tripitaka Master Hsuan-Tsang. Abhidharmas are methods by which 

Wisdom should be developed: The methods by which Wisdom should 

be developed have been set out in the Abhidharma books. These books 

are obviously later than the other parts of the Canon. Some schools, 

like the Sautrantikas, insisted that they were not the authentic Buddha 

word, and should therefore be rejected. The meaning of the word 

“Abhidharma” is not quite certain. Abhidharma may mean “Further-

Dharma,” or “Supreme-Dharma.” It is difficult to know at what time 

the Abhidharma books were composed. One does not, perhaps, go far 
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wrong when assigning them to the first two centuries after the death of 

the Buddha.  

2) History of Abhidharma or Wonderful Dharmas: Two recensions 

of the Abhidharma books have come down to us: a set of seven in Pali 

and another set of seven, preserved in Chinese, but originally 

composed in Sanskrit. The Pali texts represent the tradition of the 

Theravadins, the Sanskrit texts that of the Sarvastivadins. About seven 

centuries after the original composition of the Abhidharma books, the 

teachings of both Abhidharma traditions were finally codified, probably 

between 400 and 450 A.D. This work was carried out for the 

Theravadins in Ceylon by Buddhaghosa, and for the Sarvastivadins by 

Vasubandhu in the North of India. After 450 A.D. there has been little, 

if any, further development in the Abhidharma doctrines. 

3) The content of Abhidharma: It must be admitted that the style of 

the Abhidharma books is extremely dry and unattractive. The treatment 

of the various topics resembles that which one would expect in a 

treatise on accountancy, or a manual of engineering, or a handbook of 

physics. Allurements of style are not altogether absent from Buddhist 

literature when it was destined for propaganda and attempted  to win 

the consent of the unconverted, or to edify the sentiments of the 

faithful. The Abhidharma books, however, were meant for the very 

core of the Buddhist elite, and it was assumed that the Wisdom 

acquired from their perusal would be a sufficient reward and incentive 

of study.     

4) Explanations of Abhidharma: First, Surpassing law: 

Compendium of Philosophy is one of the chief sastras or commentaries 

of the Abhidharma-kosa School, which is classified into two kinds: 

conditioned and non-conditioned. These are all created things, 72 in 

number and with uncreated things, 3 in number, constitute the five 

categories and the seventy-five dharmas. The created or 

unconditioned: All phenomena which are influenced by the production 

or birth, duration or existence, change, and annihilation. Anything 

which serves to divert beings away from inherent Buddha-nature. 

Outflows are so called because they are turning of energy and attention 

outward rather than inward. Functioning dharmas are things that are 

related to something else. All things of our everyday world are 

functioning dharmas in two ways: each one is dependent on a 
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multiplicity of other events which surround it, and all of them are 

linked to suffering and ignorance through the twelve links of the chain 

of causation. The Buddha concludes with the famous verse in the 

Vajrachedika-Prajna-Paramita Sutra: “All phenomena are like a 

dream, an illusion, abubble and a shadow, like dew and lightning. Thus 

should you meditate upon them.” Asamskrta: Asamskrta is anything 

that's not subject to cause, condition or dependence. Unconditioned 

reality, unconditioned or unproduced dharmas mean dharmas which are 

out of time, eternal, inactive, unchanging, and supra-mundane. Nirvana 

and space are considered to be unconditioned dharmas. Asamskrta is 

the state of rest, or the inactive principle pervading all things. Second, 

Incomparable law: Incomparable truth. Third, Comparing the law: The 

corresponding law, the philosophy in the Buddha’s teaching, the 

abhidharma; comparison of cause and effect. Fourth, Directional law, 

showing the cause and effect.  

5) The Abhidharma Literature: According to Prof. Junjiro 

Takakusu in the Essentials of Buddhist Philosophy, Abhidharma 

literature consists of the following works: First, Abhidharma Jnana 

Prasthana: Abhidharma-jnana-prasthana-sastra, Katyayaniputra’s 

Source of Knowledge (Jnana-prasthana or Book of the Beginning of 

knowledge) or Eight Books (Astha-grantha), written by Bhiksu 

Kattyayaniputra, an Indian monk, in the first century A.D., (other 

sources said about 300 years after the Buddha passed away) and was 

translated into Chinese by Hsuan-Tsang around 656 and 659. Second, 

the Six Legs (wrote about the Jnana-prasthana): Six Legs in the 

commentary on the Source of Knowledge: 1) Prakarana-pada  or 

Category-leg, written by Vasumitra. 2) Vijnana-kaya or Consciousness-

body, written by Devasarman. 3) Dharma-skandha  or Element-group, 

written by Sariputra. 4) Prajnapti-pada or World-system, written by 

Maudgalyayana. 5) Dhata-kayapada or Mental-element-body, written 

by Purna. 6) Sangiti-paryayapada or Rehearsal-reading, written by 

Mahakausthila. Third, Parsva’s Great Commentary (Mahavibhasa), 

translated into Chinese with 200 volumes. Fourth, Abridged 

Commentary (Vibhasa), translated into Chinese with 14 volumes. In 

Chinese we have thus two transmissions of the Vibhasa, Large (200 

parts) and Small (14 parts). Whether one was an abridgement of the 

other we cannot tell for certain. But from several points of view we can 
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imagine that the larger one belongs to the Kashmir School and the 

smaller to the Gandhara School. Fifth, Abhidharma-hrdaya, written by 

Dharmottara, translated into Chinese in 391 A.D. The Heart of the 

Higher Dharma was written by Dharmamottara, either before or after 

the Buddhist Council of King Kaniska’s reign, by Dharmamottara, a 

noted monk, belonged to the Gandhara branch. It was translated into 

Chinese in 391 A.D. A commentary on it called Samyukta-abhidharma-

hrdaya was written by Dharmatrata, a pupil of Dharmamottara. This 

work became the fundamental text of the Gandhara branch and 

subsequently of the Chinese Abhidharma School. Sixth, Samyukta-

abhidharma-hrdaya, written by Dharmatrata, translated into Chinese in 

426 A.D. From this time, the Chinese Abhidharma School called P’i-

T’an was founded. Seventh, Vasubandhu’s Abhidharma-kosa: Treasure 

chamber of of the Abhidharma which reflects the transition from the 

Hinayana to the Mahayana, composed by Vasubandhu in Kashmir in 

the fifth century AD. Paramartha’s Chinese Translation (about 563-567 

A.D.). From this time, the Chinese Kosa School called Chu-Sheâ was 

founded. Hsuan-Tsang’s (Hsuan-Tsang 596-664 A.D.) Chinese 

Translation (around 651 to 654 A.D.). After this translation the Kosa 

School was completed as a philosophical system chiefly  by K’uei-Chi 

(632-682 A.D.), a pupil of Hsuan-Tsang.   

6) Other Sastras of Abhidharma: 1) Abhidhamma-dharmasangani 

or Book of the Elements of existence. 2) Abhidharma Dharma Skandha 

Pada, composed by Mahamaudgalyayana. 3) Abhidhamma-dhatu-katha 

or Book of the Origin of things. 4) Abhidhamma-dhatu-kaya-pada-

sastra or Book of Elements. 5) Abhidhamma-katha-vatthu or Book of 

Controversies. 6) Abhidharma-Kosa-samaya-pradipika-sastra. 7) 

Abhidharma Mahavibhasa-sastra or A-Pi-Ta-Mo-Ta-Pi-Po-Sha-Lun: 

Parsva’s Great Commentary (Mahavibhasa), translated into Chinese 

with 200 volumes. An abbreviation of the title of the Abhidharma 

Mahavibhasa-sastra. A philosophical treatise by Katyayaniputra, 

translated into Chinese by Sanghabhuti around 383 A.D. According to 

Prof. Junjiro Takakusu in the Essentials of Buddhist Philosophy, 

probably in the second century A.D., whether before or after the 

Buddhist Council of King Kaniska’s reign, we cannot tell, a great and 

minute commentary named Vibhasa Sastra was compiled on 

Katyayaniputra’s work. The word “Vibhasa” means an extreme 
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annotation or various opinions, and this title indicates that many 

opinions of the time were gathered and criticized in detail and that 

some optional ones were selected and recorded. The main object of the 

Vibhasa commentary was to transmit the correct exposition of the 

Abhidharma School which has since then come to be called the 

Vaibhasika School. 8) Abhidharma-nyanyanusara-sastra. 9) 

Abhidharma-prajnaptipada-sastra or Book of Descriptions. 10) 

Abhidharma Prikarana Pada or Book of Literature. 11) Abhidhamma-

puggala-pannati or Book of Person. 12) Abhidharma-samgiti-Sastra, 

composed by Sariputra. 13) Abhidharma-samuccaya: Abhidharma-

samuccaya is a Sanskrit term for “Compendium of Higher Doctrine.” 

This is an important Sanskrit scholastic treatise written by Asanga, 

which attemps to construct a Mahayana Abhidharma. It focuses 

particularly on the characteristics of Dharmas, the basic constituents of 

reality, at the same time also emphasizing their emptiness (sunyata) of 

inherent existence (svabhava). 14) Abhidhamma-sangaha or Collection 

of the Significations of Abhidharma. 15) Abhidharma-sangiti-paryaya-

pada-sastra or Book of Recitations. 16) Abhidhamma-skandha-pada-

sastra or Book of things. 17) Abhidhammattha-sangaha: Composed by 

Anuruddha, a native of Ceylon, in about 1100 AD, introduced an 

overview of Abhidhamma. 18) Abhidhamma-vibhanga or Book of 

Classifications. 19) Abhidharma vibhasa sastra  or A-Pi-Ta-Mo-Ta-Pi-

Po-Sha-Lun: Explained the Abhidharma Jnana Prasthana of Bhikkhu 

Katyayanitra (a commentary on the Fa-Chih-Lun) and was translated 

into Chinese by Hsuan-Tsang between 656 and 659. It is believed that 

this treatise was probably composed in Kashmir around the first 

century A.D. It is a philosophical treatise of the Kashmir Sarvastivada 

School which argues against the theories of various other schools at the 

time. 20) Abhidharma Vijnana Kayapada-sastra: Book of knowledge, 

composed by an Indian Bhikkhu named Devasarman, which denied the 

ego. 21) Abhidhamma-yamaka or Book of Pairs. 

 

VI. Abhidharma-Kosa Sastra: 

Abhidharma-Kosa-sastra, treasure chamber of of the Abhidharma 

which reflects the transition from the Hinayana to the Mahayana, 

composed by Vasubandhu in Kashmir in the fifth century AD. 

Abhidharma-kosa school of Vasubandhu, name of the school is an 
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abbreviation of Abhidharma-kosa, which is the title of Vasubandhu’s 

work on realism and may be translated “The Story of the Higher 

Dharma.” The great philosopher Vasubandhu was born in Purusapura 

(Peshawar) in Gandhara and received his ordination in the 

Sarvastivada School. He went to Kashmir incognito to learn the 

Abhidharma philosophy. On his return home he wrote the Abhidharma-

kosa-sastra which is preserved in sixty volumes of Chinese translation. 

The Sanskrit text is lost, but fortunately we have a commentary written 

by Yasomitra called the Abhidharma-kosa-vyakhya which has 

facilitated the restoration of the lost text undertaken by the late 

Professor Louis De La Valleùe Poussin of belgium and completed by 

Rahula Sankrityayana of Ceylon. All elements of the universe were 

minutely explained by Vasubandhu in his Abhidharma-kosa. The 

significant name of the School ‘all-things-exist-doctrine’ (sarva-asti-

vada) affirms all existences, both material and mental, as well as that 

which is neither matter nor mind. This, however, does not mean to 

admit the existence of Self (atman), an individual ego or soul or the 

universal principle or First Cause. Whether or not he anticipated the 

danger of being involved in the admission of Self, Vasubandhu devoted 

the whole ninth chapter of his Abhidharma-kosa sastra to the refutation 

of the atman theory. The Kosa School, though it states that all things 

exist, is quite different from general naïve materialism, because, 

according to its theory, all things are elements (dharmas) which include 

mind as well as matter, all on an equal footing. It asserts the reality of 

all dharmas and yet it admits the theory of no substance, no duration 

and no bliss except Nirvana. Most of the Abhidharma schools probably 

arose after the Council of Asoka (240 B.C.), because the Abhidharma 

literature, seven texts in all, was for the first time recognized as one of 

the Tripitaka (three baskets or collections) in this council. At the time 

of the first and the second councils there were only two Pitakas (Sutras 

and Vinaya). 

Abhidharma-Kosa (Abhidharma Storehouse Treatise) is a Sanskrit 

term for “Treasury of Higher Doctrine,” one of the most important 

works of Buddhist scholasticism prior to his conversion to Mahayana. 

Treasure chamber of the Abhidharma which reflects the transition from 

the Hinayana to the Mahayana, composed by Vasubandhu in Kashmir 

in the fifth century A.D. The root text is commonly believed to have 
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been written in accordance with the philosophical system of the 

Vaibhasika school (based on the philosophical system of the scholastic 

treatise Mahavibhasa), but his commentary on the text, the 

Abhidharma-Kosa-Bhasya, critiques some key elements of the root 

text from the perspective of the rival Sautrantika school. This 

comprehensive treatise  discusses the doctrine of Hinayana. This texts 

includes detailed analysis of the action of human consciousness in its 

relationship to the environment as well as transformations that occur in 

the process of meditation practice. Its doctrines would later contribute 

to the development of the theories of the Yogacara School. The 

Treatise of Abhidharmakusa was translated into Chinese between 651 

and 654 by Hsuan-Tsang. The Abhidharma-kosa-sastra is a 

philosophical work by Vasubandhu refuting doctrines of the Vibhasa 

school, translated into Chinese by Hsuan-Tsang during the T’ang 

dynasty. 

The contents of the Abhidharma-kosa, according to Prof. Junjiro 

Takakusu in the Essentials of Buddhist Philosophy: First, according to 

the published  text and the Chinese vesion, the contents of the 

Abhidharma-kosa are as follows: On Elements, On Organs, On Worlds, 

On Actions, On Drowsiness or Passion, On the Noble Personality and 

the Path, On Knowledge, On Meditation. Besides, the Chinese text has 

a ninth chapter on Refutation of the Idea of the Self. Second, according 

to sources of Abhidharma: In writing the Abhidharma-kosa, 

Vasubandhu seems to have followed the work of his predecessor, 

Dharmatrata, called Samyukta-abhidharma-hrdaya, and this, again, is a 

commentary on Dharmottara’s Abhidhama-hrdaya. A careful 

comparison of the three works will indicate that Vasubandhu had 

before him his predecessor’s works, or else such questions as discussed 

in these works must have been common topics of the school. The first 

eight chapters of the work explain special facts  or element of matter 

and mind, while the ninth and last chapter elucidates the general basic 

principle of selflessness that should be followed by all Buddhist 

schools. Especially the ninth chapter seems to originate from 

Vasubandhu’s own idea, for there is no trace of this subject in the other 

books. Though the Kosa thus resembles the Hrdaya in subject matter, 

there is no indication that the former is indebted  to the latter in 

forming opinions, for Vasubandhu was very free and thorough in his 
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thinking, and he did not hesitate to take the tenets of any school other 

than his own when he found excellent reasoning in them. 

Paramartha and Hsuan-Tsang were attributed in translations and 

Development of the Abhidharma-Kosa in China.  When Vasubandhu’s 

Abhidharma-kosa was made public in Gandhara, it met with rigorous 

opposition from inside and from outside of his school. Yet the final 

victory seems to have been on his side, for his work enjoyed popularity 

in India; it was taught widely  and several annotations of it were made 

in Nalanda, Valabhi and elsewhere. It was translated into Tbetan by 

Jinamitra and into Chinese first by Paramartha of Valabhi during 563-

567 A.D. and later by Hsuan-Tsang who studied at Nalanda University 

during 561-564 A.D. In China especially serious studies were made, 

and at least seven elaborate commentaries, each amounting to more 

than twenty or thirty Chinese volumes, were written on it. Before the 

translation of the Abhidharma-kosa there was in China a school called 

P’i-T’an Tsung which is the first one in the list of Chinese sects given 

above. P’i T’an being the Chinese abbreviation of Abhidharma. This 

Chinese school represents the Gandhara branch of Sarvastivadins. The 

principal texts of this school with Vibhasa commentary were translated 

into Chinese as early as 383-434 A.D. The larger Vibhasa commentary 

belonging to the Kashmir branch was also translated, but there 

appeared no Chinese school or sect representing it. When the Kosa text 

of Vasubandhu was translated by Paramartha during 563-567 A.D. and 

again by Hsuan-Tsang during 651-654 A.D., the Kosa School, or Chu-

Sheâ Tsung, came into existence, was seriously studied, and was made 

into an indispensable basis of all Buddhist studies. The P’i T’an School 

came to be entirely replaced by the new Kosa School.  

 

VII.Compendium of Philosophy: 

Compendium of Philosophy is one of the chief sastras or 

commentaries of the Abhidharma-kosa School, which is classified into 

two kinds: conditioned and non-conditioned. These are all created 

things, 72 in number and with uncreated things, 3 in number, constitute 

the five categories and the seventy-five dharmas. According to the 

Abhidharma, 75 dharmas mentioned by the Kosa school are arranged 

in five categories and classified into two categories, created and 

uncreated. Samskrita-dharmas or Sankhata-dhammas are active, 
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produced dharmas, conditioned phenomena, or functioning dharmas. 

All phenomena which are influenced by the production or birth, 

duration or existence, change, and annihilation. Anything which serves 

to divert beings away from inherent Buddha-nature. Outflows are so 

called because they are turning of energy and attention outward rather 

than inward. Functioning dharmas are things that are related to 

something else. All things of our everyday world are functioning 

dharmas in two ways: each one is dependent on a multiplicity of other 

events which surround it, and all of them are linked to suffering and 

ignorance through the twelve links of the chain of causation. The 

Buddha concludes with the famous verse in the Vajrachedika-Prajna-

Paramita Sutra: “All phenomena are like a dream, an illusion, abubble 

and a shadow, like dew and lightning. Thus should you meditate upon 

them.”  

There are four kinds of created dharmas include: Material 

existence or material or things which have form, consciousness or 

mind, the concomitant mental functions, and elements neither 

substantial forms nor mental functions. It should be remembered that 

all things are divided into two classes:  physical dharma and mental 

dharma. Physical dharma which has substance and resistance. This is 

also one of three kinds of existence. Also one of the three affluences 

that feed the stream of mortality or transmigration. Rupani or Forms 

with 11 dharmas: 1-5) From one to five are five sense organs which 

comprise of eye, ear, nose, tongue, and body. 6-10) From six to ten are 

five sense objects: Form, sound, smell, taste, and touch. 11) Eleventh, 

Avijnapti-rupa, or element with no manifestation. 12) Twelfth, Citta: 

Mental dharma which is devoid of substance or resistance, or the root 

of all phenomena. Consciousness or Mind. This is consciousness itself. 

Though one, it naturally functions in five ways corresponding to the 

five sense-organs. 13-50) From 13 to 50 are Mental actions or mental 

contents or concomitant mental functions. The mental ground or 

condition, mental conditions in contrast to mind itself. The Mind from 

which all things spring. The third of the three agents body, mouth and 

mind. According to The Essentials of Buddhist Philosophy composed 

by Prof. Junjiro Takakusu, there are 46 different kinds of concomitant 

mental functions in Psychological School of Buddhism. Citta-

samprayukta-sanskara or Caitasika comprise of 46 concomitant mental 
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functions or dharmas. This category of mental faculties is grouped into 

six classes: 13-22) Ten general functions or universals (Mahabhumika): 

Mahabhumika means of the universal ground (general functions or 

universals, 10 dharmas), the ground means the mind. Whenever the 

mind functions the universals such as idea, will, touch, wish, intellect, 

remembrance, attention, decision, and concentration, ect., always 

appear concomitantly. 23-32) Ten functions of good: Kusala-

mahabhumika (skt) or Ten general functions of good or moral 

universal: Belief, energy, indifference, shame, bashfulness, non-

greediness, non-malevolence, non-injury, confidence, and exertion. 33-

38) Six general functions of defilement which are concomitant with all 

evil thoughts: Ignorance, idleness, indolence, non-belief, low-

mindedness, and high-mindedness. 39-40) Two general functions of 

evil: Akusala-mahabhumikas are concomitant with all evil thoughts of 

shamelessness and non-bashfulness. 41-50) Ten minor functions of 

defilement: Upaklesa-bhumikas comprise of anger, concealment, 

parsimony, envy, affliction, injury, enmity, deceit, fraudulence, and 

arrogance. These are ten ordinary compassionate characters. They 

always accompany evil mind and also the mental mind which hinders 

the Noble Path, and they are to be eliminated gradually by the way of 

self-culture, not abruptly by the way of insight. 51-58) Eight 

indeterminate functions: Aniyata-bhumikas comprise of Repentance, 

drowsiness, reflection, investigation, covetousness, hatred, pride, and 

doubt. These are mental conditions, that of undetermined character, 

open to any influence good or evil. They are those which cannot be 

classified as belonging to any of the five above mentioned functions. 

59-72) From Dharma number fifty-nine to dharma number seventy-two 

are Citta-viprayukta-sanskaras: Elements neither substantial forms nor 

mental functions. Citta-viprayukta-sanskaras means the functioning of 

the mind not corresponding with the laws or factors that are not directly 

associated with a specific mental function. These are fourteen 

elements neither substantial forms nor mental functions: Acquisition, 

non-acquisition, communionship, fruition of thoughtless heaven, 

thoughtless ecstacy, annihilation trance, life, birth, stability, decay, 

impermanence, name, sentence, and letter. 73-75) Three Non-created 

elements or negative becoming or Asankrta-dharma (skt): Seventy-third 

dharma is Akasa or Space. Seventy-fourth dharma is Pratisamkhya-
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nirodha or extinction through intellectual power. Seventy-fifth dharma 

is Apratisamkhya-nirodha or extinction due to lack of productive cause. 

These are three non-created dharmas: First, akasa or space which gives 

no hindrance and itself penetrates through any hindrance freely and 

manifests no change. Second, pratisamkhya-nirodha or extinction, 

attained by an intellectual power such as Nirvana. Third, 

apratisamkhya-nirodha, an annihilation which takes place without 

premeditated efforts or an extinction caused by the absence of a 

productive cause. Non-created elements are anything not subject to 

cause, condition or dependence. Non-created elements are dharmas 

which are out of time, eternal, inactive, unchanging, and supra-

mundane. Non-created elements are the states of rest, or the inactive 

principles pervading all things. Nirvana and space are considered to be 

unconditioned dharmas.  

 

VIII.The Madhyamika-Sastra: 

During the Third Buddhist Council, wonderful dharmas or 

Thesaurus of discussions or discourses were accepted as sastras in 

Buddhism, one of the three divisions of the Tripitaka. It comprises the 

philosophical works. The first compilation is accredited to Maha-

Kasyapa, disciple of Buddha, but the work is of a later period. 

According to Buddhism, there are four famous sastras. The 

Madhyamika-Sastra or Pranyamula-sastratika was among the famous 

sastras in the Thesaurus of discussions, composed by Nagarjuna (Long 

Thoï), four books. The first and principle work of the three main works 

of the Middle School, composed by Nagarjuna. 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 

basic Buddhism is the trunk, the distinctive Mahayana doctrines the 

branches, and the schools and subschools of the Mahayana the flowers. 
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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.  

 

IX. Yogacaryabhumi Sastra: 

Before talking about the Yogacaryabhumi Sastra, let's talk a little 

bit about the Yogacara. Yogacarya means a teacher, or master of, or of 

Vijnanavada Sect. One of the central practices of Tibetan Buddhist 

tantric systems, which involves purifying one’s awareness by 

visualizing one’s Guru as a Buddha. One imagines the guru as 

embodying all the good qualities of all the Buddhas, and one 

simultaneously cultivates an attitude of perceiving oneself and the guru 

as being empty of inherent existence. By also visualizing oneself and 

the guru as being inseparable in nature, one is able to attain 

buddhahood quickly by becoming familiar with having actualized the 

attributes of Buddhahood. Yogachara or Yogic Practice School is a 

school of Indian Buddhism whose main early exponents were the 

brothers Asanga and Vasubandhu, the primary focus of which was 
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psychology and epistemology. The term “Yogic Practics School” may 

have been an implied rejection of the emphasis on dialectic (taøi bieän 

chöùng) and debate found in other Indian Buddhist traditions, 

particularly the Madhyamaka. Meditation practice and analysis of the 

workings of the mind are central concerns of Yogacara, as reflected in 

the voluminous literature it produced on these subjects. One of its 

central doctrines is “cognition-only,” according to which all phenomena 

are essentially products of mind. Along with Madhyamaka, it became 

one of the two most important philosophical traditions of Indian 

Buddhism, and also was highly influential in East Asia. Application of 

Yoga, also called Vijnanavada, the school that teaches knowing. The 

school of Mahayana Buddhist Yoga founded by Matreyanatha, Asanga 

and Vasubandu. According to the central notion of Yogachara, things 

exist only as processes of knowing, not as objects outside. Perception is 

a process of creative imagination (with the help of the storehouse 

consciousness) that apparently produces outer objects.  According to 

Yogachara, Alaya vijnana is the ground of knowledge and the 

storehouse of all previous impressions, seeds developed. Alaya vijnana 

is the determining factor for the process of rippening karma. The Alaya 

vijnana is often compared to a stream and karma as the water. Once 

karma already formed as water poured into the stream, the stream 

continues to flow and flow (no matter what) even after the person’s 

death, providing continuity from one existence to the next.  According 

to the ancient Buddhism, the path to liberation in the Yogachara is 

divided into four stages (1. Preliminary path where the bodhisattva 

undertakes the teaching of “mind only”; 2. Path of seeing where 

bodhisattva gains a realistic understanding of the teaching, attains the 

knowledge of concept, and enters the first of the ten stages; 3. Path of 

meditation where bodhisattva passes successively through the ten 

stages and develops insight as well as liberate self from all 

defilements; 4. Path of fulfillment where all defilements are eliminated 

to put an end to the cycle of of existence). 

 Yogacara school is one of the two main schools of Mahayana 

Buddhism. The Yogacaras were adherents of mentalism. They do not 

make any undue claims for the non-origination theory notwithstanding 

the fact that they too hold the world to be unreal. Thus both the 

Madhyamika and the Yogacara schools maintain the Maya-like nature 
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of the world. The Advaitins, likewise, adhere to the Maya doctrine in 

order to sustain their belief in Advaitism. A great champion of the 

Advaita school, Sankaracarya, took this weapon of the illusion theory 

and used against this rival realists, the Naiyayikas and the Vaisesikas, 

and on this account was called a crypto-Buddhist. Sankkara’s stand in 

advocating the unreality of the world, however, is logical and 

independent, for according to the Upanisads there existed previously 

only the Brahmin or Atman, and things other than that were unreal and 

diseased. Such a declaration makes it obvious that nothing but the 

Brahmin or Atman  is real. The question arises, what was the source of 

Sankara’s doctrine of Maya? The Mahayana Buddhists who 

immediately preceded him are the most likely source. On the other 

hand, it is possible that it was the Sastitantra, the renowned treatise on 

the Sankhya philosophy. It is said that the Sastitantra contains a 

statement to the effect that “the ultimate and real nature of the ‘gunas’ 

the Sankhyan forces, is invisible; and what is visible to us is fairly false 

like an illusory object, maya. Incidentally, it may be mentioned that the 

earlier Buddhists Nikayas make no mention whatever of the Maya 

doctrine. Yogacara is another school of thought, closely connected with 

with the Madhyamikas, placed its trust in faith in the Buddhas and 

Bodhisattvas, and in devotion to them. The systematization carried out 

by the Madhyamikas neglected, however, some of the ideas current in 

the early Mahayana, which later on received greater weight from 

aprallel developments in Hinduism. The influence of the Samkhya-

Yoga philosophy shows itself in the Yogacara school, founded about 

400 A.D. by Asanga, which relied for salvation in introspective 

meditation known as Yoga.  

Noted teachers in the school such as Asanga and Vasubandhu in 

the fourth century, Sthiramti and Dinnaga in the fifth century, 

Dharmapala and Dharmakirti in the seventh century, Santaraksita and 

Kamalasila in the eighth century, etc. These famous monks continued 

the work of the founder by their writings and raised the school to a high 

level. The school reached its summit of its power and influence in the 

days of Asanga and Vasubandhu. The appellation Yogacara was given 

by Asanga, while the term Vijnanavada was used by Vasubandhu. The 

Yogacara school is another important branch of the Mahayana. 

According to Keith in the Chinese-English Buddhist Terms, tantric or 
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esoteric sect, the principles of Yoga are accredited to Pantajali in 

second century B.C., later founded as a school in Buddhism by Asanga 

in the fourth century A.D. Hsuan-Tsang became a disciple and 

advocate of this school. However, according to Prof. Bapat in the 

Twenty-Five Hundred Years of Buddhism, the Yogacara school was 

founded by Maitreya or Maitreyanatha in the third century A.D. 

The work of Asanga, said to have been dictated to him in or from 

the Tusita heaven by Maitreya, about the doctrine of the Yogacara or 

Vijnanavada. The sastra was translated into Chinese by Hsuan-Tsang, 

is the foundation text  of this school. Treatise on the Stages of the 

Yogachara. This is the fundamental work of the Yogachara school, 

which the author might have been either Asanga or Maitreyanatha. The 

Yogacaryabhumi sastra emphasized the practice of meditation (yoga) 

as the most effective method for the attainment of the highest truth or 

bodhi. All the ten stages of spiritual progress (dasa bhumi) of 

Bodhisattvahood had to be passed through before bodhi could be 

attained. The Yogacaryabhumi sastra also emphasized the Vijnanavada 

on account of the fact that it holds nothing but consciousness 

(vijnaptimatra) to be the ultimate reality. In short, it teaches subjective 

idealism, or that thought alone is real. The Yogacaryabhumi sastra 

brings out the practical side of philosophy, while the Vijnanavada 

brings out its speculative features. The Lankavatara Sutra, an important 

work of this school, maintains that only the mind (cittamatra) is real, 

while external objects are not. They are unreal like dreams, mirages 

and ‘sky-flowers.’ Cittamatra, in this case, is different from 

alayavijnana which is the repository of consciousness underlying the 

subject-object duality. Later, a commentary on the Yogacaryabhmi-

sastra, composed by Jinaputra, translated into Chinese by Hsuan-Tsang. 

 

X. Other Important Sastras in Buddhism: 

1) Sata-Sastra (skt): Sata-sastra by Devabodhisattva, two books. 

Sata-sastra was one of the three sastras of the Madhyamika school, so 

called because of its 100 verses, each or 32 words; attributed to Deva 

Bodhisattva (a pupil of Nagarjuna). This treatise is mainly a refutation 

of the heretical views of Brahmanism. It was written in Sanskrit and 

explained by Vasubandhu and translated into Chinese by Kumarajiva, 
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but the versions differ. The is also the Catuhsataka-sastrakarita (skt), 

and expension of the satasastra.  

2) Dvadasanikaya sastra (skt): Dvadasanikaya-mukha-sastra by 

Nagarjuna, one book. The Dvadasanikaya Sastra or the Twelve Gates 

was composed by Nagarjuna, which is not known in Sanskrit, but is 

preserved in Chinese translation. It has twelve chapters in all, and is 

devoted chiefly to correcting the errors of the Mahayanists themselves 

at that time.  

3) Maha-Prajnaparamita Sastra (skt): Mahaprajnaparamita-sastra 

by Nagarjuna, one hundred books. Sastra (Commentary) on the Prajna 

paramita sutra. It is a famous philosophical Mahayana work. As the 

San-Lun School is much inclined to be negativistic idealism, there 

arose the more positive  school, called Shih-Lun or Four-Treatise 

School, which adds a fourth text by Nagarjuna, namely, the 

Prajnaparamita-Sastra. This sastra is composed of 100 books ascribed 

to Magarjuna on the greater Prajna-paramita sutra, in which we see 

that Nagarjuna established his monistic view much more affirmatively 

than in any other text. In Nagarhuna’s commentary on the 

Mahaprajnaparamita there is an annotation of the fundamental 

principles: All conditioned things are impermanent (sarva-sanskara-

anityam); all elements are selfless (sarva-dharma-anatman); and 

Nirvana is quiescence (nirvana-santam), in which it is said that these 

‘three law-seals’ (signs of Buddhism) can be extended to four by 

adding another, all is suffering (sarva-duhkham), or can be abridged to 

one ‘true state’ seal. The ‘true state’ may be translated as ‘noumenon.’ 

This school interprets the ‘true state’ as ‘no state’ or ‘no truth,’ but it 

does not mean that it is false; ‘no truth’ or ‘no state’ here means that it 

is not a truth or a state established by argument or conceived by 

thought but that it transcends all speech and thought. Again, T’ien-T’ai 

interprets it as ‘one truth’ (eka-satya), but ‘one’ here is not a numerical 

‘one;’ it means ‘absolute.’ The principle of the T’ien-T’ai doctrine 

centers on this true state of all elements. However, all texts from San-

Lun and Shih-Lun are being from Nagarjuna’s hand, the general trend  

of metaphysical argument is much the same. The sastra was translated 

into Chinese by Kumarajiva in around 397-415 A.D. 

4) Vibhasa-Sastra: First, the Vibhasa Sastra: Vibhasa is an 

abbreviation of the title of the Abhidharma Mahavibhasa-sastra. This 
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philosophical treatise was composed by Katyayaniputra, translated into 

Chinese by Sanghabhuti around 383 A.D. According to Prof. Junjiro 

Takakusu in the Essentials of Buddhist Philosophy, probably in the 

second century A.D., whether before or after the Buddhist Council of 

King Kaniska’s reign, we cannot tell, a great and minute commentary 

named Vibhasa Sastra was compiled on Katyayaniputra’s work. The 

word “Vibhasa” means an extreme annotation or various opinions, and 

this title indicates that many opinions of the time were gathered and 

criticized in detail and that some optional ones were selected and 

recorded. The main object of the Vibhasa commentary was to transmit 

the correct exposition of the Abhidharma School which has since then 

come to be called the Vaibhasika School. Second, the Mahavibhasa 

Sastra: Abhidharma treatise, names one of the two works 

(Mahavibhasha and Vibhasha) considered as fundamental by the 

school of Sarvastivada. They are two important commentaries on the 

Abhidharma of the Sarvastivada school. The Sanskrit text is no longer 

extant, but it does exist in two Chinese versions. It is an important 

source of information concerning Buddhism during that period, as it 

mentions many differing philosophical positions of a number of 

schools. Third, the Dasabhumika-Vibhasa-Sastra: The sastra was 

composed by Nagarjuna, discussed and explained the course of the 

development (ten stages) of a bodhisattva, one of the most important 

chapter in Avatamsaka Sutra, was the doctrinal basic of the early 

Chinese Pure Land schools. It was translated into Chinese by 

Kumarajiva. “Commentary on the Dasambhumika,” explaining and 

composing the course of a Bodhisattva (bhumi) by Vasubanshu, 

translated by Bodhiruchi, was the doctrinal basis of the Ti-Lun school 

of early Chinese Buddhism. The ten stages of Bodhisattvabhumi: 

Joyful stage or land of joy, or ground of happiness or delight; 

Immaculate stage or land of purity, or ground of leaving filth (land of 

freedom from defilement), Radiant stage or land of radiance, or ground 

of emitting light; Blazing stage or the blazing land, or the ground of 

blazing wisdom; Hard-to-conquer stage or the land extremely difficult 

to conquer, or the ground of invincibility, Face-to-face stage or land in 

view of wisdom, or the ground of manifestation; Going-far-beyond 

stage or the far-reaching land, or the ground of traveling far; 

Immovable stage or the immovable land; Good-thought stage or the 
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land of good thoughts, or the ground of good wisdom; and Cloud of 

dharma stage or land of dharma clouds, or the ground of the Dharma 

cloud.  

5) Commentaries on Visuddhi-Marga: The Path of Purification or 

Path of purity, the most famous and important postcanonical work of 

the Theravada. It was composed by Buddhaghosha in the 5
th

 century. It 

consists of twenty-three chapters, outlining the Buddhist path according 

to the system of the Mahavihara-nikaya. It divided into three parts with 

23 chapters: 1) Dividion I from chapter 1 to 2 deal with moral discipline 

(sila). 2) Division II from chapter 3 to 13 deal with meditation or 

concentration (samadhi). This division describes in detail the 

meditation methods and objects of meditation to make development of 

concentration possible and fruitful. 3) Division III from chapter 14 to 23 

deal with wisdom (prajna). This section presents the fundamental 

elements of the Buddhist teaching such as the four noble truths and the 

eightfold noble path, etc. According to Buddhism, our mind behaves 

like a monkey, restless and always jumping; it is therefore called a 

‘monkey-mind’. These are reasons why we must have purification. To 

give balance to our lives it is necessary to sit quietly, to learn to accept 

and experience rather than to look outward for forms, we look within in 

order to understand ourselves better. Through cultivation we try to 

keep that monkey-mind still, to keep it calm, quiet and pure. When our 

mind is still, we will realize that the Buddha is inside us, that the whole 

universe is inside us and that our true nature is one with the Buddha 

nature. So the most important task is to keep our minds quiet, a task 

which may be simple to understand but is not simple to practice at all. 

Yet practice is all important; knowing by itself has no value at all if we 

do not put our knowledge into practice. In fact, the Path of Purification 

or Path considerably helps practitioners in the purification of the body 

anf mind on the path of cultivation. Through the purification of morality 

and behavior, zen practitioners always live peacefully and tolerantly 

with people, not necessarily retreat in deep jungle to be away from 

people. In fact, while living in the community, we have chances and 

conditions to improve our morality. Therefore, a zen beginner must be 

able to live together with everyone before turning into solitude life for 

deep meditation. That is to say, beside practicing meditation, we use 

the rest of our time to live nicely and kindly to people. 
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6) Commentaries on the Teaching of Consciousness: Asanga 

founded the Vijnanavada school, one of the major schools in the 

Mahayana tradition founded in the fourth century, that emphasized 

everything is mental events. Dharmalaksana sect, which holds that all 

is mind in its ultimate nature. The doctrine of Idealism School concerns 

chiefly with the facts or specific characters (lakshana) of all elements 

on which the theory of idealism was built in order to elucidate that no 

element is separate from ideation. Later, Chieh-Hsien established the 

Vijnanavada school and contributed much to the arrangement of the 

Buddhist canons. In China, Hsuan-Tsang, to whom Chieh-Hsien handed 

over the sastra, founded this school in his native land. Later, the school 

was also called Dharmalaksana (Fa-Tsiang-Tsung) and was led by 

Kwei-Chi, a great disciple of Hsuan-Tsang.  

The Vijnaptimatrata-siddhi or the doctrine which teaches the 

psychology of the eight consciousnesses (sight, hearing, smell, taste, 

touch, mind, Mana and Alaya). These consciousnesses enable sentient 

beings to discriminate  between right and wrong of all dahrmas 

(thoughts, feelings, physical things, etc). Vasubandhu’s 

Vijnaptimatrata-siddhi is the basic work of this system. It repudiates all 

belief in the reality of the objective world, maintaining that citta or 

vijnana is the only reality, while the alyavijnana contains the seeds of 

phenomena, both subjective and objective. Like flowing water, 

alayavijnana is a constantly changing stream of consciousness. With 

the realization of Buddhahood, its course stops at once. According to 

Sthiramati, the commentator on Vasubandhu’s works, alya contains the 

seeds of all dharmas including those which produce impurities. In other 

words, all dharma exist in alayavijnana in a potential state. The 

Yogacarins further state that an adept should comprehend the non-

existence of self (pudgala-nairatmya), and the non-existence of things 

of the world (dharma-nairatmya). The former is realized through the 

removal of passions (klesavarana), and the latter by the removal of the 

veil that covers the true knowledge (jneyavarana). Both these 

nairatmyas are necessary for the attainment of emancipation. In the 

Vijnaptimatrata-siddhi, there are twenty verses on consciousness-only, 

written by Vasubandhu in the fifth century. There exists a treatise on 

principle of consciousness only, a treatise on principle of mind only, 

name of a work of commentary written by Vasubandhu in the fifth 
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century and translated into Chinese by Hsuan Tsang in the seventh 

century. According to this sastra, nothing but the transformation of 

consciousness. In the Vijnanavada school, the three subjects of 

idealistic reflection or the three points of view: the view which regards 

the seeming as real, the view which sees things as derived, and the 

view sees things in their true nature. The Trimsika Sastra, thirty verses 

on the mind-only doctrine; the sastra was composed by Vasubandhu on 

the thirty stanzas of the Teaching of Consciousness. 

7) Commentary on the Lotus Sutra: Sutra of the Lotus Flower, 

sutra of the Lotus of the Good Dharma, written in the first century 

A.D., one of the most important sutras of Mahayana Buddhism because 

it contains the essential teachings of Mahayana, including the doctrines 

of the transcendental nature of the buddha and of the possiblity of 

universal liberation. In many ways, the Lotus is the foundation sutra of 

the Mahayana tradition. It has great influence in the Mahayana 

Buddhist world, not only in India, but also in China, Japan, and 

Vietnam, where it is the favorite text of the T’ien-T’ai, Nichiren and 

some other schools. Moreover, it expounds the way of great 

compassion, the lotus sutra represents the essence of the Mahayana 

tradition’s fundamental orientation, which is great compassion. It is 

considered in the Mahayana as that  sutra  that contains the complete 

teaching of the Buddha. The Lotus Sutra is a discourse of the Buddha 

on Vulture Peak Mountain. Dharma Flower Sutra or the Maha 

Saddharma-pundarika Sutra, or the Lotus Sutra, is one of the greatest 

sutras taught by the Buddha. Its significance is that the Buddha united 

all three vehicles of Sravaka-Yana (Sound-Hearer Vehicle), Pratyeka-

Buddha-Yana, and Bodhisattva-Yana and said there is only one vehicle 

and that is the vehicle of Buddhahood. In  it the Buddha shows that 

there are many methods through which  a being can attain 

enlightenment such as shravaska, pratyekabuddha and bodhisattva, etc. 

These are only expedients adapted to varying capabilities of beings. In 

reality, there is only one vehicle: Buddhayana (Buddha vehicle), which 

leads all beings to enlightenment, including Mahayana and Hinayana. 

The Saddharma-pundarika sutra represents the period of transition 

from Hinayana to Mahayana Buddhism. A large part of this sutra is 

devoted to proving that Hinayana Buddhism was preached by the 

Buddha for the benefit of people of lower intelligence, to whom the 
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whole truth was not divulged. Hinayana Buddhists were adivised to 

practise the thirty-seven limbs of enlightenment in order to rid 

themselves of moral impurities, to comprehend the Four Noble Truths 

and the Law of Causation, and to realize the absence of soul or 

individuality whereby they can reach a place of rest or nirvana.  The 

Buddha then advises those who had reached perfection in these 

attainments, to exert themselves further in their future existences in 

order to acquire the merits and virtues prescribed for the Bodhisattvas 

for the attainment of Buddhahood. The sutra was translated into 

Chinese by Kumarajiva. We should bear in mind that the Lotus Sutra 

was originally translated into Chinse by Dharmaraksa in 268 and 

Kumarajiva in 383 in seven volumes of twenty-seven  chapters. Fa-

Hsien, in quest of another chapter, started for India in 475 A.D. When 

he reached Khotan, he found the chapter on Devadatta, a treacherously 

acting cousin of the Buddha. He eturned and requested Fa-I, an Indian 

monk, to translate it. This translation was later added to the earlier text. 

Thus, there are twenty-eight chapters in the present text.  In 601A.D., 

Jnanagupta and Dharmagupta also translated this sutra into Chinese.    

A T’ien-T’ai commentary on the contents and meaning of the Lotus 

Sutra and critical commentary on the text. Prior to the establishment of 

the T’ien-T’ai School, a study of the Lotus text was commenced as 

early as 300 A.D. and lectures were delivered  everywhere. A 

commentary in 4 volumes was completed by Chu-Fa-Tsung but 

research into the subject matter  of Lotus was started after 

Kumarajiva’s translation of the text in 406 A.D. By noticing the many 

commentaries compiled in the fifth century by his pupils and 

successors, we can well understand and appreciate to what an extent 

and how  seriously the study of the Lotus was undertaken. During the 

time eight complete commentaries were written and many special 

studies of particular aspects of the doctrine were made. According to 

Prof. Junjiro Takakusu in The Essentials of Buddhist Phiosophy, 

although the study and the work of Lotus were commenced in the 

North., i.e., the translation and commentaries, was begun in the North, 

the school of learning flourished  particularly in the South, a fact which 

eventually gave rise to the foundation of the T’ien-T’ai School. 
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XI. Important Commentaries in China:  

1) Blue Rock Collection: Pi-Yen-Lu, one of the most famous and 

oldest Zen book of Lin-Chi Zen sect, consisting of one hundred koans 

compiled by Zen master Hsueh-Tou-Ch’ung-Hsien (980-1052), with is 

own commentary in verse accompanying each koan, by Zen master 

Yuan-Wu (1063-1135). He added an introduction to the 100 kung-ans 

of earlier text, along with poetic explanations that are considered 

masterpieces of classical Chinese poetry. Along with Wu-Men-Kuan, it 

is one of the two most influential collections of kung-an. The book 

derived its name from a scroll containing the Chinese characters for 

“blue” and “rock” which happened to be hanging in the temple where 

the collection was compiled, and which the compiler decided to use as 

a title for his work.    

2) Record Concerning the Passing On the Lamp: Ching-Te-

Ch’uan-Teng-Lu, Record Concerning the Passing On the Lamp, 

composed in the Ching-Te period. This is the earliest historical work of 

Ch’an literature, compiled by the Chinese monk named T'ao-Hsuan in 

the year 1004. It consists of short biographies and numerous anecdotes 

from the lives of the early masters of Ch’an up to Fa-Yen-Wen-I, the 

founder of the Fa-Yen school. This thirty-volume work, in which the 

deeds and sayings of over 600 masters are recorded and more than 

1000 masters are mentioned, is one of the most important source works 

of Ch’an literature; many of the koans that are found in later Zen 

literature were fixed in writing here for the first time.   

3) Doctrine of the Vital Gate of Sudden Entry into the Way: The 

doctrine of “sudden” enlighenment (instantly to apprehend, or attain to 

Buddha-enlightenment) associated with the Southern school of Zen in 

China, in contrast with the Northern school of “gradual” enlightenment, 

or Hinayana or other methods of gradual attainment. This school was 

founded by the sixth patriarch Hui-Neng.  Immediate awakening or 

Immediate teaching or practice for awakening for the advanced. 

Perfect sudden teaching, sudden teaching, perfect and immediate 

teaching, a supreme teaching which enables ones to attain 

enlightenment immediately, or the doctrine that enlightenment or 

Buddhahood may be attained at once, or immediate teaching of the 

higher truth without preliminary stages. It is usually associated with the 

Avatamsaka and Zen schools. Sudden teaching expounds the abrupt 
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realization of the ultimate truth without relying upon verbal 

explanations or progression through various stages of practice. As 

enlightenment at the primary fact of existence, its attainment marks a 

turning point in a Zen practitioner's life. The attainment, however, must 

be thorough-going and clear-cut in order to produce a satisfactory 

result. Enlightenment is really a mental revolution that is so complete. 

Zen is a matter of character and not of the intellect, which means that 

Zen grows out of the will as the first principle of life. A brilliant 

intellect may fail to unravel all the mysteries of Zen, but a strong soul 

will drink deep of the inexhaustible fountain. We don't know if the 

intellect is superficial and touches only the fringe of one's personality, 

but the fact is that the will is the man himself, and Zen appeals to it. 

When one becomes penetratingly conscious of the working of this 

agency, there is the opening of enlightenment and the understanding of 

Zen. However, Zen practitioners should always remember that if you 

expect to become enlightened or attain a sudden enlightenment after a 

few days of cultivation, it would be too presumtuous. On the contrary, 

you should apply sustained effort on a regular basis, like the continual 

flowing of a stream.   

The Doctrine of the Vital Gate of Sudden Entry into the Way is a 

Commentary written by Hui-hai that lays out a detailed and concise 

explanation  of how "Southern Zen School" viewed itself and its 

practice of "Sudden Enlightenment" in the eighth or the ninth century, 

when Zen had begun to flourish in all its brilliance and with all its 

uniqueness. The text was written in the form of questions and answers 

between a student and an unidentified Zen master. The text establishes 

meditation as the basic method for understanding the nature of the 

mind. The following is extracted from the Doctrine of the Vital Gate of 

Sudden Entry into the Way (Tun-wu Ju-tao Yao-men Lun) in which 

Hui-hai distinguishes between wrong thought and right thought and 

says that in the Unconscious there is right thought but no wrong 

thought. A monk asked, "What is right thought?" Hui-hai answered, 

"Right thought is to be conscious of Bodhi, enlightenment." The monk 

asked, "Is Bodhi attainable?" Hui-hai answered, "No, it is 

unattainable." The monk asked, "If it is unattainable, how can one think 

of it?" Hui-hai answered, "As to Bodhi, it is no more than a 

provisionally made-up word, and there is no corresponding individual 
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reality to be the object of sense attainment. Nor is there any one who 

has ever attained it in the past or ever will attain it in the future; for it is 

something beyond attainability. Thus there is nothing for one to think 

of, except the Unconscious itself. This is called true thought. Bodhi 

means not to have any thought on anything, that is to say to be 

unconscious of all thing. To be unconscious of all things is to have no-

mind on all occasions. When this is understood, we have the 

Unconscious, and when the Unconscious (wu-nien) is realized, 

emancipation follows by itself." Next is also another extracted passage 

from the Doctrine of the Vital Gate of Sudden Entry into the Way 

(Tun-wu Ju-tao Yao-men Lun) in which Hui-hai distinguishes between 

mind and words. A monk asked Zen master Hui-hai, "Are words the 

mind?" Hui-hai said, "No, words are external conditions; they are not 

the Mind." The monk asked, "Apart from external conditions, where is 

the Mind to be sought?" Hui-hai replied, "There is no Mind 

independent of words. That is to say, the Mind is in words, but is not to 

be identified with them." The monk asked, "If there is no Mind 

independent of words, what is the Mind?" Hui-hai replied, "The Mind 

is formless and imageless. The truth is, it is neither independent of nor 

dependent upon words. It is eternally serene and free in its activity. 

Say the Patriarch, 'When you realize that the Mind is no Mind, you 

understand the Mind and its workings.'" Hui-hai further wrirtes: 

"According to Patriarch Asvaghosa, 'That which produces all things is 

called Dharma-nature, or Dharmakaya. By the so-called Dharma is 

meant the Mind of all beings. When this Mind is stirred up, all things 

are stirred up. When the Mind is not stirred up, there is nothing stirring 

and there is no name. The confused do not understand that the 

Dharmakaya, in itself formless, assumes individual forms according to 

conditions. The confused take the green bamboo for Dharmakaya 

itself, the yellow blooming tree for Prajna itself. But if the tree were 

Prajna, Prajna would be identical with the non-sentient. If the bamboo 

were Dharmakaya, Dharmakaya would be identical with a plant. But 

Dharmakaya exists, Prajna exists, even when there is no blooming tree, 

no green bamboo. Otherwise, when one eats a bamboo-shoot, this 

would be eating up Dharmakaya itself. Such views as this are really not 

worth talking about.'" 



 86 

4) Sunyata-Sastra: According to Prof. Junjiro Takakusu in The 

Essentials of Buddhist Philosophy, this is one of the three truths of the 

T’ien-T’ai School, the other two are the truth of temporariness and the 

truth of mean. According to this school the three truths are three in one, 

one in three. The principle is one but the method of explanation is 

threefold. Each one of the three has the value of all. All things have no 

reality and, therefore, are void. Therefore, when our argument is based 

on the void, we deny the existence of both the temporary and the 

middle, since we consider the void as transcending all. Thus, the three 

will all be void. And, when one is void, all will be void (When one is 

void, all will be void; when one is temporary, all is temporary; when 

one is middle, all will be middle). They are also called the identical 

void, identical temporary and identical middle. It is also said to be the 

perfectly harmonious triple truth or the absolute triple truth.  We should 

not consider the three truths as separate because the three penetrate 

one another and are found perfectly harmonized and united together. A 

thing is void but is also temporarily existent. It is temporary because it 

is void, and the fact that everything is void and at the same time 

temporary is the middle truth.  

Seng Chao's Treatise on state of emptiness or Essay on Sunyata. 

One of the major works of Seng Chao which deals with the topic of the 

two truths is an essay on Sunyata, a short composition which takes up a 

little more than one page. It discusses the meaning of Sunyata utilizing 

the concept of the two truths. After a short introduction Seng Chao 

refers straight to his interpretations of Sunyata which he divides into 

three trends. First, Mind-space, or mind spaciousness: Mind holding all 

things like space. One of the Buddhist trends is to explain "Sunyata" as 

"mental negation": "Sunyata" refers to the "emptiness" of the mind 

when it does not conceptualize or reflect about things, but does not 

mean that things themselves do not exist. Master Seng Chao (374-414) 

criticizes this position by pointing out that, though it is correct 

concerning the importance of a calm mind, it is incorrect in failing to 

perceive the emptiness, or lack of Being, of phenomenal things. 

Second, Identical with form (rupa): According to Master Seng Chao 

(374-414), form, or phenomenal matter, is empty because it is not form 

in itself. Seng Chao points out that this is correct insofar as form is not 

independentlyexistent but depends on other things for its existence. He 
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then criticizes this position for not going one step further to point out 

that "form is no form," and that "emptiness" has no independent 

existence either. Third, Original non-Being: All things derive their 

existence from an original state of nothingness. This view was 

compatible with traditional Taosit ideas of the primordial nothingness 

out of which the world emerged, but Master Seng Chao (374-414) 

points out that when the Buddhist Sutras speak of things not existing, it 

is meant that they do not have ultimate existence and lack substantial 

Being. The Buddhist texts are not nihilistically denying all existence 

nor affirming the idea of a primordial nothingness. Seng Chao's 

presentation of this interpretation of "Sunyata" is so ambiguous that it 

is difficult for Buddhist practitioners to know for sure the content. We 

can conclude by making the following observations concerning Seng 

Chao's understanding of the two truths. First, the real truth is beyond 

common language and cannot be adequately verbalized. Second, the 

content of the real truth can nevertheless be described negatively as 

neither substantial being nor complete nothingness because all dharmas 

are a complex of causes and conditions. Finally, Seng Chao can be 

credited with pointing out the ultimate unity of the two truths and for 

clarifying the difference between traditional Chinese interpretations of 

non-existence as prinordial nothingness and the interpretation of 

Sunyata in the traditional Buddhist prajna tradition.  

In short, according to the Madhyamikas, the Sunyavadin is neither 

a thorough-going sceptic nor a cheap nihilist who doubts and denies the 

existence of everything for its own sake or who relishes in shouting 

that he does not exist. His object is simply to show that all world-

objects when taken to be ultimately real, will be found self-

contraditctory and relative and hence mere appearances. In fact, the 

Sunyavadin indulges in condemning all phenomena to be like illusion, 

dream, mirage, sky-flower, son of a barren woman, magic, etc., which 

suggest that they are something absolutely unreal. But this is not his 

real object. He indulges in such descriptions simply to emphasize the 

ultimate unreality of all phenomena. He emphatically asserts again and 

again that he is not a nihilist who advocates absolute negation, that he, 

on the other hand, maintains the empirical Reality of all phenomena. 

He knows that absolute negation is impossible because it necessarily 

presupposes affirmation. He only denies the ultimate reality of both 
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affirmation and negation. He condemns intellect from the ultimate 

standpoint only for he knows that its authority is unquestionable in the 

empirical world. He wants that we should rise above the categories and 

the the contradictions of the intellect and embrace Reality. He asserts 

that it is the Real itself which appears. He maintains that Reality is the 

non-dual Absolute, Blissful and beyond intellect, where all plurality is 

merged. This is the constructive side of the dialectic in Sunyata which 

we propose to consider now. Here intellect is transformed into Pure 

Experience.  

5) Pure Land Dragon Poetry: Lung-Shu Jing-Tu, Pureland Dragon 

Poetry (written by Wang-Jih-Hsiu) which taught and advised others the 

cultivated pathof Buddha Recitation. This Buddhist text was one of the 

most important  books in propagating Pureland Buddhism. Wang-Jih-

Hsiu, from Lung-Shu, also known as Hsu-Khung, lived during the Chin 

Dynasty (265-420 A.D.). He obtained his Doctorate Degree but chose 

not to take office as a mandarin. He became a devout and learned 

follower of Amitabha and Kuan-Yin. He focused all his time to 

cultivate Pureland Buddhism. He wrote the book titled “Pureland 

Dragon Poetry” teaching and advising others the cultivated path of 

Buddha Recitation. This Buddhist text was one of the most important 

books in propagating Pureland Buddhism (Lung-Shu is his hometown, 

not his Buddha name, nor his name). 

6) Litany of Liang-Wu-Ti for His Wife: Also called The Litany of 

Liang-Wu-Ti Sutra, The litany of Liang-Wu-Ti for his wife, who 

became a large snake, or drago, after her death, and troubled the 

emperor’s dreams. After the litany was performed, she became a devi, 

thanked the emperor and departed.  

7) Answers to Doubts and Skepticism Commentary: A commentary 

which provides explanations and clarifications to Buddhists’ doubts and 

skepticism of the Pureland Buddhism, written by a Pureland Patriarch. 

8) Record of Great Serenity: Roughly "Book of Equanimity" or 

Record of Great Serenity (Ts’ung-Jung-Lu), a collection of one 

hundred koans, compiled in the twefth century by Hung-Chih-Cheâng-

Chueh, a reputed Chinese T’ao-Tung Zen master, and later Zen master 

Wan-Tsung Heng Hsiu gathered them together. The title is derived 

from the name of the Hermitage of Great Serenity (Cloister of 

Equanimity). "Ts’ung-Jung-Lu" is commented in a poetical method. 
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Zen naturally finds its readiest expression in poetry rather than in 

philosophy because it has more affinity with feeling than with intellect; 

therefore, its poetic predilection is inevitable. More than one-third of 

the koans in the Ts’ung-Jung-Lu are identical with koans in the Pi-Yen-

Lu and the Wu-Men-Kuan. An English translation by Thomas Cleary 

appeared under the title "The Book of Equanimity" (New York 1985). 

In fact, all the Zen writings known as "sayings and dialogues" (wu-lu or 

goroku) as well as the biographical histories of Zen masters, of which 

we have a large list, treat the koans in the way peculiar to Zen. Almost 

every master of note has left his "sayings and dialogues", which largely 

constitute what is known as Zen literature. Where the philosophical 

study of Buddhism abounds with all sorts of annotations and exegeses 

and analyses which are often very detailed and complicated, Zen offers 

pithy remarks, epigrammatic suggestions, and ironical comments, 

which conspicuously contrast with the former. Another characteristic of 

Zen literature is its partiality to poetry: the koans are poetically 

appreciated or criticized. Of this the Pi-Yen-Lu and Ts’ung-Jung-Lu 

are most significant examples. The fact that Master Hung-chih, who 

belonged to the Soto school and who is often represented as an enemy 

of the koan practice of the Rinzai school, himself compiled such a 

collection of koans makes clear that the differences of opinion and in 

training methods of the two schools were not so great in ancient China. 

Soto Zen also made use of the koans as an outstanding means of 

training.   

9) Biographies of Pure Land Sages and Saints: Biographies of 

Pure Land Sages and Saints, or Enlightened Saints of Pureland 

Buddhism, which recorded eleven Patriarchs for the Pureland Dharma 

Tradition and their Commentaries on the Rebirth in the Pure Land.  

Eventually, at Linh Nham Congregation, the Great Venerable  Master 

Yin-Kuang had a convention for Pureland Cultivators, both lay people 

and clergy,  to promote Great Venerable Sinh-So as the Tenth 

Patriarch, Great Venerable Master Sua-Sen as the Eleventh Patriarch, 

and Great Venerable Master Che-Wu as the Twelfth Patriarch. After 

the Great Venerable Master Yin-Kuang gained rebirth in the Pureland, 

Pureland cultivators carefully examined his life and made the 

following observations: His conduct and practice were pure and 

adorning. He made significant contributions to the Pureland Buddhism. 
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Thus, after their meeting, they honored him as the Thirteenth Patriarch. 

According to the tradition of Pureland Buddhism, the Great Venerable 

Masters followed the path of compassion, wisdom, and benefitting 

others; therefore, they never proclaimed themselves as Patriarchs. 

Only after they passed away, leaving behind significant and 

extraordinary artifacts, such as caris, upon death they were received by 

Buddha, Maha-Bodhisattvas, etc, or having outward characteristics of 

gaining rebirth, did future generations, relying on these evidences, 

bestowed upon them as Patriarchs. The Biographies of Pure Land 

Sages is a collection of real life stories of Pureland cultivators, lay and 

ordained Buddhists, who gained rebirth to provide concrete  evidence 

and serve as testimony to the true teachings of the Buddha and 

Pureland Patriarchs for those who may still have doubts and skepticism. 

Almost all the virtuous beings recorded in the Biographies of Pureland 

Sages relied on the dharma door of Buddha Recitation to gain rebirth 

and earn a place in one of the nine levels of Golden Lotus in the 

Western Pureland. The Pureland text, “The Road to the Ultimate Bliss 

World” was first translated into Vietnamese by the Most Venerable 

Thích Trí Tònh, and, later, it was translated and explained again by the 

late Great Dharma Master Thích Thieàn Taâm with the title “Collection 

of Lotus Stories.” 

10) Abhisamayakara Sastra: The first  of the “five periods”  during 

which the Avatamsaka- Sutra was delivered by Sakyamuni Buddha. 

The Time of the Wreath is not yet pure ‘round’ because it includes the 

Distinct Doctrine. The period of the Buddhavatamsaka-Sutra, which 

lasted for three weeks and the Buddha taught immediately after his 

enlightenment. With this teaching, the Buddha awoke his disciples to 

the greatness of Buddhism; however, it was too profound for them to 

grasp and most of his disciples did not understand the principal idea of 

the sutra, that the universe is the expression of the absolute. Generally 

speaking, the first period was was the Time of Wreath. The doctrine 

taught in this period was what the Buddha had conceived in his Great 

Enlightenment, i.e., the elucidation of his Enlightenment itself. His 

disciples could not understand him at all and they stood as if they were 

“deaf and dumb.” It's said that the “Ornament for Clear Realizations”, 

a scholastic treatise attributed to Maitreya, which focuses on key 

doctrines in the “Perfection of Wisdom” (Prajna-paramita) literature. It 
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consists of eight chapters, each of which is referred to as an 

“Abhisamaya,” which according to Haribhadra’s commentary indicates 

a non-conceptual (nirvikalpa) state of intuitive gnosis. In addition to its 

Abhisamayakara Sastra and its propagation of the fundamental 

teachings of the Flower Adornment Sutra, the school is best known for: 

1) its system of analysis of the Buddha’s teachings (ranking the 

teaching) which was developed by the school’s third patriarch, the 

Venerable Fazang, and 2) its system for lecturing on Buddhist sutras, 

called the Ten Doors of the Xianshou School.  

11) Rebirth Treatise: Commentary on the Longer Amitabha Sutra 

or Treatise on the Pure Land is also called the Amitayus-Sastropadesa. 

As we have seen that the Amitabha or Amitayus, or Infinite Light and 

Infinite Life, is a Buddha realized from the istorical Buddha 

Sakyamuni. If the Buddha is purely idealized he wil be simply the 

Infinite in principle. The Infinite will then be identical with Thusness. 

The Infinite, if depicted in reference to space, will be the Infinite Light, 

and if depicted in reference to time, the Ithenite Life. All Buddhists 

want to reach Buddhahood; however, they believe that it is easier and 

more certain to practice Buddha-Recitation to be reborn in the Pure 

Land. As mentioned above, Rebirth Treatise is also called Amitayus-

Upadesa sastra, or treatise on gaining rebirth to the Pureland, 

composed by Vasubandhu in the fifth century. This is one of important 

Pure Land works which denotes the basic idea of the other-power 

teaching. Other power is 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.” Tariki is commonly opposed to “Jiirki” or “own power,” 

which involves engaging in meditation and other practices aimed at the 

attainment of liberation. Tariki is said by the Pure Land traditions to be 

an “easy path,” since one is saved by the power of Amitabha Buddha, 

while “Jiriki” is a “difficult path” because it relies on personal efforts. 
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Rebirth Treatise emphasized on the short way of the Pure Land 

through faith in or invocation of another, i.e. Amitabha. Rebirth 

Treatise emphasized on trusting to and calling on the Buddha, 

especially Amitabha. Finally, Rebirth Treatise emphasized on those 

who trust to salvation by faith, contrasted with those who seek salvation 

by works, or by their own strength. Other-power way, the way of 

attaining Enlightenement through the other-power is inconceivable. 

12) Ordained Buddhists Do Not Have to Honor Royalty: During the 

time of Emperor An Ñeá, the emperor traveled from the Giang Laêng 

region to Jiang-Tsi; the Great General of the North named Haø-Voâ-Kî 

requested the Great Master to descend the mountain to welcome the 

Emperor. The Great Master used the excuse he was ill and weak to 

decline this request. Then the second year  of Nguyeân Höng reign 

period, Magistrate Hoaøn Huyeàn once again sent the Greta Master 

another document. In it this magistrate gave many reasons why 

Buddhist Monks must bow and prostrate to the emperor. In response, 

the Great Master  wrote a letter and the book with five volumes titled 

“Ordained Buddhists Do Not Have To Honor Royalty.” After the 

imperial court reviewed his writing, they highly respected im and had 

no choice but to honor his views.  

 

Taøi Lieäu Tham Khaûo 
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