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Loi Ddu Sdch

DPai Thira 12 ¢d xe 16n, mot trong hai nhanh 16n Phat gido (Tiéu
thita va Dai thira). Dai thira xudt hién vao khodng th€ ky thit I trudc
CN, néi 1a cb xe 16n vi tdng chi cda né 1a gitp dudc nhiéu ngudi cling
gidi thodt. Ky that chli dich clia Pai thira 12 ctu do nhiit thi€t chiing
sanh. Mot trong nhitng di€m t8i quan trong ctia Phat gido Pai thira 12
né nhin manh dén gid tri cla ngudi tai gia. N6 cho ring nhitng ngudi
th€ tuc ciing c6 thé dat t6i dai gidc va Niét ban néu ngudi 4y chiu cd
cong tu hanh. Nhitng hé phdi Pai thira chinh 12 Hoa Nghiém, Thién
Thai, Thién va Tinh P Bic Tong. Nén dé y 12 Phat gido Pai Thira 1a
Phit Gido truyén vé phuong Bic qua Trung Hoa, Mong C6, Pai Han,
Nhat va Viét Nam. Theo gido thuy€t nha Phat, tit cd cdc phdp bing
cdch ndy hay cdch khac ludn ludn lién hé véi thitc. Thuyét ndy dua vao
nhiing 16i day ctia Bic Phit trong Kinh Hoa Nghiém, theo d6 tam giGi
chi hién hitu trong thiic. Theo thuyét ndy, thé gisi ngoai tai khong hién
hitu, nhung ndi thifc phdt hién gid tuéng cla né nhu 1a thé€ gidi ngoai
tai. Toan thé th& gi6i do d6 1a tao nén do 4o tudng hay do nhan duyén,
va khong c6 thuc tai thudng tdn nio ci. Trong tu tip Phat gido, di
nhién gido phdap nha Phit dong vai trd quan trong, nhung tAm thirc clia
hanh gid ciing déng vai trd hét stic quan trong. Hanh gid phdi thong
hi€u ring thifc c6 nghia 1a liu biét, phan biét, hi€u 1, 1a tim phan
biét hi€u 6 dugc canh déu goi la thitc, lic d6 hanh gid méi c6 thé dé
dang tu tAp tAm thdc clia minh. Hanh gid nén ludn nhé ring tAm thic
khong phdi 12 mot khdi niém tri thifc, cling khdng 12 mot y tudng dé
cho tdim minh dua gidn. TAm thitc chinh 1a nhitng trang thdi tAm, nhitng
pham chat dic biét clia cdc thic hay nhitng tinh thifc chi dat dudc qua
tu tAp. Mudn tu tip tAp tAm thic can phdi c6 nhiéu nd lvc, phii luyén
tam. Pic biét, chiing ta phdi chuyén héa thii d6 ma chiing ta thudng
c6 d6i v6i ngudi khic.

Theo tong Phiap Tudng, c6 mot tram phap Pai Thira. Bach Phap
Minh M6n 1a mot trim cifa vao tri thifc clia thé gidi hién tugng, mot
trong nhitng giai doan dau tién cta Bo t4t (hay Tri Tué Mdn ma Bd
T4t tu dic & So Pia). Bich Phdp Minh Mon Luin 1a bo luin vé mot
traim diéu chan ly, dugc gidng day bdi trudng phdi Duy Thitc. B6 ludn
vé Bdch Phdp Minh Mén, dugc Ngai Huyén Trang dich sang Hoa ngit



(1 quyén). Theo Phip Tuéng Tong, hét thay sy 1y clia phdp dugc chia
lam nim loai véi tong cdng mot trim phdp di cho mot ddi tu. Pay
dugc xem nhu 12 bong hoa trim cédnh dep nhat trong gido thuy€&t Phat
gido. Thit Nhdt La Tam Tam Phdp: Tam tAm phdp nay la tu tuéng clia
thitc. Tam tAm phdp biét 1ap nhau. Nim thifc ddu 1ap thanh nhin thitc
gidc quan, th sdu la y thic (mano-vijnana), thi bay la mat na thic
(manas) va th tdm 13 A Lai Da thic (citta). Theo tu tdnh, tit cd cic
thitc ndy 1& thudc vio mot phdp khdc, tic 1a y tha khdi tuéng
(paratantra-laksana) nhung ching khong phdi chi 1a tudng tugng
(parikalpitalaksana). Gi4 thuyét vé thuc tai biét 1ap clia 8 thic ndy 1a
ly thuyét riéng ciia Ho Phap va khong thé tim thdy & dau khéc trong
Phat gido, ngay cd trong Ti€u Thira. Thit Nhi La Niam Muoi M6t Tam
S&: Trong thién, tAm s& hay y&u t6 tam 1y goi 1 chi thién. Nhitng chi
thién nay gidp niang cdc cAp thanh tinh tAm clia hanh gi3 tir thdp 1én
cao. C6 nim yé&u td tAm 1y hay chi thién: tAm, sat, phi, lac, va nhat
di€m tAm. TAm phép s& hitu cia tim vuong hay nhitng diéu kién tinh
than, nhitng déng gép clia tim, dic biét 12 nhitng phAm chat luan ly,
tinh cdm, thuong yéu, han thi, vin van. Theo Phat gido Pai Thira, c6
51 tAim s& bao gdm nim tAm s& bi€n hanh, nim tAm s3 biét cAnh, mudi
mot thién tim, sdu phién nido cin ban, hai mudi tily phién nio, bon
tam bat dinh. Thit Ba La Muoi Mét Sdc Phdp: Sic phip la céac phdp do
tAm phdp v tAm s phdp bi€n ra. MuSi mot sic phdp gdm Nim cin
bao gdbm mit, tai, mili, ludi, va thAn. Sdu trin bao gém sic, thanh,
huong, vi, xtic, va phdp tran. Thit Tu La Hai Muoi Bén Bét Tuong Ung
Phdp: Con goi 12 hai muci bdn Phdp gid 1ap. BAt tuong ung phdp 1a
Phip gid 1ap. TAm bat tuong ung hanh phdp khong thudc sic ciling
khong thudc tAim. TAm B4t Tuong Ung Hanh la nhitng yéu t6 khong
lién hé truc ti€p véi sy hoat dong ciia tAm. Trong khi TAm B4t Tuong
Ung Phdp 1a cdc y&u t6 khong lién hé truc ti€p v6i tam thic. Trong
Duy Thitc Hoc, ¢6 hai mudi bon Phap Bat Tuong Ung hay hai muoi
bon hién tugng khong gin lién v6i tim. Pay 1a hai mudi bon tim
khong bi phién nido. N6i cach khdc, ddy 13 nhitng phiap khong tao
nghiép bdi ba thit thin, khdu, va ¥ vi ching la nhin tao ra nhitng diéu
kién trong tuong lai. Thit Nam La Sdu V6 vi phdp: Phdp vo vi la thuc
tinh tinh 1dng ctia chu phdap. VO vi 1a phdp xa lia nhan duyén tao tac
hay khong con chiu 4nh hudng ctia nhan duyén. Phdp thudng hing,
khong thay d6i, vudt thdi gian va siéu viét. Sdu phap vo vi gdm cé hu



khong vd vi, trach diét vd vi, phi trach vo vi diét phdp, bit dong diét
vO vi, tudng tho diét vo vi, va chon nhu vo vi.

Quyén sdch nhé c6 tya dé “Pai Thira Bach Phiap Y&u Lugc” nay
khong phai 12 mot nghién ctu thAm siu vé triét thuyét cla trudng phai
Duy Thitc trong Phit Gido, ma né chi trinh by so Iugc vé sy lién hé
mat thi€t giita tAm va phdp trong gido thuy€t cot 16i clia dao Phat. Tuy
nhién, cd tAm 1an phép lai déng nhitng vai trd cuc ky quan trong trong
tu tAp Phat gido. Phat ti thudn thanh nén ludn nhé ring muc dich ctia
ngudi tu Phat 13 ty gidc, nghia 1a tu qudn sit bing cdi tri cia chinh
minh chi khong dwa vao ké khdc; gidc tha (sau khi tu minh da gidc
ngo lai thuyét phip d€ gidc ngd cho ngudi khic, khi€n ho dugc khai
ngd va gitip ho i bd moi mé 1am va khd nio trong vong luan hdi) rdi
cudi cling méi di d€n gidc hanh vién min, thoat ra khdi vong luan hdi
sanh tr ngay trong ki€p nay. Chinh vi nhitng nét dic thi vira k€ trén
ma gido phdp nha Phat trd nén v6 cung dic biét. Tuy nhién, ciing
chinh vi viy ma gido phdp 4y ciing 12 mdt vin dé khong dé lanh hoi
nhu nhitng gido phap khac. Cudc hanh trinh ctia ngudi tu Phat doi hdi
nhiéu ¢ ging va hiéu bi€t lién tuc. Chinh vi th€ ma mic du hién tai
di c6 qud nhiéu sdch viét vé Phat gido, tdi cling mao mudi bién soan
quyén “Pai Thira Biach Phip Yé&u Lugc” song ngit Viét Anh nhiim gii
thiéu gido ly nha Phat mdt cich tdng quit cho Phat ti & moi trinh do,
dic biét 1a nhitng ngudi so co. Nhitng mong sy dong gép nhd nhoi ndy
s& mang lai 16i lac cho nhitng ai mong cau c6 dugc cudc sdng an binh,
tinh thdc va hanh phtc.

Thién Phic
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Preface

Mahayana means the greater vehicle, one of the two great schools
of Buddhism (Hinayana and Mahayana). The Mahayana arose in the
first century BC. It is called Great Vehicle because its objective is the
salvation of all beings. It opens the way of liberation to a great number
of people and indeed, expresses the intentionto liberate all beings. One
of the most critical in Mahayana is that it stresses the value on
laypersons. It emphasizes that laypersons can also attain nirvana if they
strive to free themselves from worldly bondages. Major Mahayana
sects include Hua-Yen, T’ien T’ai, Zen and the Pure Land. It should be
noted that Mahayana spread from India to Tibet, China, Korea and Viet
Nam. According to Buddhist teachings, all elements are in some way or
other always connected with ideation. This doctrine was based on the
teaching of the Buddha in the Avatamsaka Sutra, that the three worlds
exist only in ideation. According to Ideation Theory, the outer world
does not exist but the internal ideation presents appearance as if it
were an outer world. The whole world is therefore of either illusory or
causal nature and no permanent reality can be found. In Buddhist
cultivation, obviously, Buddhist teachings play an important role, but
practitioners'’ mind & consciousness always play an extremely
important role. Practitioners should thoroughly understand that
consciousness means the art of distinguishing, or perceiving, or
recognizing, discerning, understanding, comprehending, distinction,
intelligence, knowledge, learning, it is interpreted as the “mind,”
mental discernment, perception, in contrast with the object discerned,
then practitioners can easily cultivate the consciounesses. Practitioners
should always remember that consciousnesses are not an intellectual
concept, nor are they another thought to played with in our mind. They
are states of mind, specific qualities of consciousnesses or awarenesses
to be attained through cultivation. In order to cultivate our
consciousnesses, we have to exert a great deal of effort to cultivate on
them. Especially, we have to train our mind and transform our basic
attitude towards others.

According to the Dharmalaksana School, there are one hundred
Mahayana Dharmas. Clear understanding of the one hundred dharmas
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of the great vehicle (Mahayana-sata-dharma-vidyadvara-sastra), one
hundred doors to the knowledge of universal phenomena, one of the
first stages of bodhisattva. The Mahayana-sata-dharma-vidyadvara-
sastra or the Clear Understanding of the One Hundred Dharmas is a
treatise on one hundred principles of truth, taught by the school of
Consciousness-Only. The sastra on the Hundred Divisions of all Mental
Qualities, or the door to the knowledge of universal phenomena,
translated into Chinese by Hsuan-Tsang (1 book). According to the
Dharmalaksana School, there are five categories into which things and
their principles are divided with a total of one hundred dharmas that
are more than enough for a life of cultivation. This is considered as a
beautiful flower with one hundred petals in Buddhist teachings. First,
Eight Mental Dharmas: Eight consciousnesses (mind) are all separate.
The first five constitute sense-consciousness (Vijnana), the sixth is the
sense-center (mano-vijnana), the seventh is the thought-center of self-
consciousness (citta). By nature all of these consciousnesses are
dependent on something else, i.e., cause (paratantra-laksana), but they
are not mere imagination (parikalpita-laksana). The assumption of the
separate reality of the eight consciousnesses is Dharmapala’s special
tenet and nowhere else in Buddhism can it be seen, not even in
Hinayana. Second, Fifty-One Dharmas Interactive With the Mind: In
Zen, mental factors are also called psychic factors that help raise the
practitioner from lower to higher levels of mental purity. There are five
jhana factors: initial application, sustained application, rapture,
happiness, and one-pointedness of mind. Mental conditions or
emotions; the attributes of the mind, especially the moral qualities,
emotions, love, hate, etc. According to the Mahayana Buddhism, there
are fifty-one Dharmas interactive with the Mind that include five
universally interactive, five particular states, eleven wholesome mind,
six fundamental afflictions, twenty derivative afflictions, four unfixed
minds. Third, Eleven Form Dharmas: Form dharmas mean actual states
or categories as conceived. They include Five Faculties which
comprise of eyes, ears, nose, tongue, and body. Six external sense
objects or dusts comprise of forms, sounds, smells, tastes or flavors,
objects of touch, and dharmas pertaining to form. Fourth, Twenty-Four
Non-interactive Activity Dharmas: Also called twenty-four Hypothetic
categories. Non-Interactive Activity Dharmas mean dharmas of
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hypothetic categories. Elements independent of consciousness are
neither form nor consciousness. Non-Interactive Activity Dharmas are
factors that are not directly associated with a specific mental function.
Citta-viprayukta-samskaras or non-mental dharmas that have no
connection with form or mind. Factors that are not directly associated
with mind. In the Studies of Consciousness-Only, there are twenty-four
minds which are not associated with affliction or twenty-four non-
interrelated minds. In other words, these are dharmas that do not to
produce karma, either by action of body, words, and thought, which
educe the kernel of the next rebirth because these deeds or character
as the cause of future conditions. Fifth, Six Unconditioned Dharmas:
The state of rest, or the inactive principle pervading all things.
Unconditioned dharmas are not subject to cause, condition or
dependence. Dharmas which are out of time, eternal, inactive,
unchanging, and supra-mundane. Unconditioned dharmas comprise of
unconditioned Empty Space, unconditioned Extinction which is attained
through selection, unconditioned Extinction which is Unselected,
unconditioned Unmoving Extinction, unconditioned Extinction of
Feeling, and unconditioned True Suchness.

This little book titled “Essential Summaries of One Hundred
Dharmas of the Mahayana” is not a profound philosiphical study of the
School of Consciousness in Buddhist teachings, but a book that briefly
points out the relationships between between the mind and dharmas in
the core Buddhist teachings. However, both the mind and dharmas play
extremely important roles in Buddhist cultivation. Devout Buddhists
should always remember the goal of any Buddhist cultivator is to
achieve self-enlightening, that is examining with one’s own
intelligence, and not depending upon another; enlightening or
awakening of others, then achieve the final accomplishment, to go
beyond the cycle of births and deaths right in this very life. For these
particular reasons, the Buddhist Dharma becomes exceptionally
special; however, it is also a matter not easily comprehensible. The
Buddhist practitioners' journey demands continuous efforts with right
understanding and practice. Presently even with so many books
available on Buddhism, I venture to compose this booklet titled
“Essential Summaries of One Hundred Dharmas of the Mahayana” in
Vietnamese and English to introduce general and basic things in
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Buddhism to all Vietnamese Buddhist followers, especially Buddhist
beginners, hoping this little contribution will help Buddhists in different
levels to understand on how to achieve and lead a life of peace,
mindfulness and happiness.

Thién Phic
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Phédn Mot
Téom Luoc Ve Tam-Thiic & Mot Tram
Phdp Trong Phdt Gido Dai Thiua

Part One

Summaries of Mind-Consciousness & One
Hundred Dharmas in the Mahayana Buddhism
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Chuong Mot
Chapter One

Tém Luoc Vé Pao Phit

1. Téng Quan Vé Pao Phét:

Vao ndm 563 truGc Tay lich, mdt cau bé dudc sanh ra trong mot
hoang tdc tai mién Bic An Po. Hoang t& nay trudng thanh trong giau
sang xa xi, nhung sém nhan ra tién nghi vat chdt va sy an todn trén thé
gian khong dem lai hanh phiic that sy. Ngai dong 1ong tric 4n siu xa
trudc hoan canh khd dau quanh Ngai, chinh vi viy ma Ngai nhit dinh
tim cho ra chia khéa dwa dé€n hanh phiic cho nhan loai. Vio nim 29
tudi Ngai rdi bd vd dep con ngoan va cung vang dién ngoc d€ cat budc
1én dudng hoc dao vdi nhitng bac thdy ndi ti€ng duong thdi. Nhitng vi
thdy nay day Ngai rat nhiéu nhung khdng vi nao thit sy hi€u biét
ngudn coi clia khd dau phién ndo cia nhan loai va 1am cdch nao dé
vudt thodt khéi nhitng thit d6. Cudi cling sau sdu nim tu hoc va hanh
thién, Ngai liéu ngd va kinh qua kinh nghiém tan diét vo minh va
thanh dat gidc ngd. TU ngay d6 ngudi ta goi Ngai la Phat, bic Chanh
Ping Chanh Gidc. Trong 45 nim sau d6 Ngai chu du khip mién Bic
An aé day ngudi nhitng gi ma Ngai da chirng ngd. Long tir bi va hanh
nhin nhuc ctia Ngai qué that ky diéu va hang van ngudi da theo Ngai,
trd thanh tin dd Phat gido. P&n nim Ngai 80 tudi, dii xdc than gia yéu
bénh hoan, nhung lic nao Ngai cling hanh phiic va an vui, cudi cling
Ngai nhap Niét Ban vio nim 80 tudi. Sy lia bd gia dinh khong phai 1a
chuyén dé dang cho Ptic Phiat. Sau mot thdi gian dai din do suy nghi
Ngai dd quyét dinh lia bd gia dinh. C6 hai sy lya chon, mot 12 hi€n
than Ngai cho gia dinh, hai 12 cho toan thé th& gian. Sau cling, long tir
bi vo lugng clia Ngai di khi€n Ngai ty cdng hi€n ddi minh cho th&
gian. Va mii cho d&€n nay c3 thé& gidi vin con tho hudng nhitng 1di ich
tif sy hy sinh cia Ngai. Py c6 1& 1a su hy sinh c6 nhiéu y nghia hon
bao gid hét.

Du Bbudc Phat da nhap diét, nhung trén 2.500 ndm sau nhifng gido
thuy€&t cda Ngai vin con t€ do rat nhiéu ngudi, guong hanh clia Ngai
van con 1a ngudn gdi cAm cho nhiéu ngudi, va nhitng 15i day db cla
Ngai vin con ti€p tuc bi€n ddi nhi€u cudc song. Chi c6 Piic Phat mdi
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c6 dudc oai luc hiing manh ton tai sau nhiéu th& ky nhu thé Ay. Pitc
Phat khong bao gid tu xung ring Ngai 1a mot than linh, 1 con clia thin
linh, hay 13 sif gid ctia thin linh. Ngai chi 13 mot con ngudi di tu cdi
thién d€ tré nén toan hdo, va Ngii day ring néu ching ta noi theo
guong lanh Ay chinh ta cling c6 thé trd nén toan hdo nhu Ngai. Ngai
khong bao gid bdo dé tif cia Ngai thd phudng Ngai nhu mot thin linh.
Ky that Ngai cAm chi dé tf Ngai lam nhu vay. Ngai bdo dé tif 1a Ngai
khong ban phudc cho nhitng ai thd phugng Ngai hay gidng hoa cho ai
khong thd phugng Ngai. Ngai bdo Phit t& nén kinh trong Ngai nhu mot
vi Thay. Ngai con nhic nhd dé tir vé sau nay khi thd phudng 1& bii
tugng Phat 13 ty nhidc nhd chinh minh phii ¢ ging tu tip d€ phat trién
10ng yéu thuong va su an lac v6i chinh minh. Huong ctia nhang nhic
nhg chiing ta vugt thing nhitng théi hu tit xdu d€ dat d&n tri hué, dén
dot 1én khi 1& bai nhim nhic nhd chiing ta dudc tué d€ thiy rd ring
than nay rdi s& hoai diét theo ludt vo thudng. Khi chiing ta 1& lay Ditc
Phat 1a ching ta 1€ lay nhitng gido phdp cao thugng ma Ngai da ban bd
cho chiing ta. D6 1a c6t tiy clia sy thd phugng 1€ bai trong Phat gido.
Nhiéu ngudi da 1dm hi€u vé sy thd phuong 1€ bdi trong Phat gido, ngay
cd nhitng Phat t thuin thanh. Ngudi Phat t& khong bao gid tin ring
Pitc Phit 1a mot vi than linh, thi khdng c¢6 cich chi ma ho c6 thé tin
ring khoi gb hay khoi kim loai kia 1a than linh. Trong Phat gido, tugng
Phat dugc dung dé tugng trung cho su toan thién toan my cla nhan
loai. Tugng Phat ciing nhic nhé ching ta vé tAim mifc cao ca clia con
ngudi trong gido 1y nha Phat, ring Phat gido 14y con ngudi 1am nong
c6t, chit khdng phai 1a thin linh, ring ching ta phdi tv phdn quang tu
ky, phdi quay cdi nhin vao bén trong d€ tim trang thai toan hio trf tué,
chit khong phai chay dong chay tdy bén ngoai. Nhu vdy, khong cich
chi ma ngudi ta c6 thé néi ring Phat tif thd phuong ngiu tugng cho
dudc. Ky that, tif xa xua 1im, con ngudi nguyén thiy ty thd'y minh song
trong mot thé gidi day thi nghich va hiém hoa. Ho lo sg thid dit, lo sg
khong du thdc dn, lo sg bénh hoan va nhitng tai uong hay hién tugng
thién nhién nhu gidng gid, bao t&, nidi 1tta, sim sét, van van. Ho khong
cdm thdy an toan véi hoan cidnh xung quanh va ho khong c6 kha ning
gidi thich dugc nhitng hién tugng Ay, nén ho tao ra y tudng thin linh,
nhim gidp ho cdm thdy thodi mdi tién nghi hon khi sy viéc trdi chdy
thuén 1gi, cling nhu ¢6 di can ddm vugt qua nhitng lic 14m nguy, hodc
an Ui khi 1am vao cdnh bat hanh, lai cho ring thudng d€ da sip dit an
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bai nhu vay. Tir th€ hé nay qua thé hé khdc, ngudi ta ti€p tuc niém tin
ndi “thugng d&” tit cha anh minh ma khong can phdi din do suy nghi.
C6 ngudi cho ring ho tin ndi thugng d€ vi thugng d€ ddp &ng nhitng
thinh nguyén ctia ho mdi khi ho lo au sg hai. C6 ngudi cho riing ho tin
ndi thugng d€ vi cha me dng ba ho tin ndi thugng dé. Lai c6 ngudi cho
riang ho thich di nha thd hon di chiia vi nhitng ngudi di nha thd c¢6 vé
sang trong hon nhitng ngudi di chua.

II. Y Nghia Ciia Pao Phdt:

C6 ngudi cho ring dao Phat chi 1a ddi song clia Ptrc Phat, tAm
guong clia Piic Phit va nhitng dé tir gin giii nhat cia Ngai dit ra, d6
la ky cong quang vinh clia mot ngudi, mot ngudi ding trudc cong
ching tuyén bd con dudng gidi thodt. V§i s6 ngudi khic, Phat gido ¢
nghia 13 hoc thuyét quin chiing nhu di ghi trong vin hoc Phat gido
gdm Tam Tang kinh dién. Va trong d6 miéu td mot triét 1y cao quy,
sdu sic, phiic tap va uyén bac vé cudc ddi. Danh tir Phit gido dudc 14y
tir goc Phan ngit “Bodhi” ¢6 nghia 1a “Gidc ngd,” va do vay Phat gido
12 tri€t 1y clia sy gidc ngd. Chinh vi th€ ma dinh nghia that sy clia Phat
gido 1a “Diéu D&.” Pic Phat khong day tir Iy thuy€&t, ma Ngai ludn
day tir quan diém thuc tién qua sy hiéu biét, gidc ngd va thuc ching vé
chan Iy ctia Ngai. Tri€t Iy ndy xuat phat tir kinh nghiém clia mdt ngudi
tén 12 SiPat Pa C6 Pam, dugc biét nhu 1a Phit, ty minh gidc ngd vao
Iic 36 tudi. Tinh d&€n nay thi Phat gido da ton tai trén 2.500 nim va c6
trén 800 triéu tin dd trén khip th€ gidi (k& ca nhitng tin dd bén Trung
Hoa Luc bia). Ngudi Tay phuong ciing da nghe dugc 16i Phat day tor
thé& ky tht 13 khi Marco Polo (1254-1324), mot nha du hanh ngudi Y,
tham hi€ém chdu A, da vi€t cdc truyén vé& Phat gido trong quyén “Cudc
Du Hanh ctia Marco Polo.” Tir thé ky thit 18 trd di, kinh dién Phat gido
dd dugc mang dén Au chiu va dugc phién dich ra Anh, Phdp va Pic
ngit. Cho dé&n cdch nay 100 nim thi Phat gido chi 1a mot tri€t Iy chdnh
y&u cho ngudi A Pong, nhung rdi din din c6 thém nhiéu ngudi Au My
luu tAm gin b6 dén.

Véi Pitc Phat, con ngudi 1a tdi thugng, nén Ngai da day: “Hay la
ngon dudc va 12 ndi nuong tua clia chinh ban, chd dirng tim noi nuong
twa vio bat cf noi ndo khic.” D6 1a 15i néi chin thit ciia Pic Phat.
Ngai da tirng néi: “TAt cd nhitng gi thuc hién dugc déu hoan toan do
nd luc va tri tué ridt ra tir kinh nghiém ban than cla con ngudi. Con
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ngudi 1am chii vdAn ménh cda minh. Con ngudi cé thé 1am cho cudc ddi
minh t8t hon hodc x4u hon. Con ngudi néu tan stc tu tip déu co thé
thanh Phat.” Pao Phat 1a con dudng duy nhit dua con ngudi tir hung 4c
dé&n thién lanh, tr pham d&€n Thénh, tf mé sang gidc. Pao Phat 1a ton
gido clia Pang Gidc Ngd, mot trong ba ton gido 16n trén thé gidi do
Phat Thich Ca sang 14p cdch nay trén 25 thé€ ky. Diic Phat dé xu6ng td
diéu d€ nhu cin ban hoc thuy&t nhu chiing da hién ra khi Ngai dai ngd.
Ngai di chi cho moi ngudi lam c4ch nao dé€ song mot cdch khon ngoan
va hanh phiic va gido phap ctia Ngai da lan rong tir xit An Do ra khip
cdc mién chau A, va xa hon thé nita.

Dao Phat, mot tri€'t 1y, mdt phuong cdch song hay 12 mot ton gido.
DPéu niy khong quan trong. Phat gido 1a gido phdp clia DPtc Phat
thuy€t gidng, mot nén gido 1y hoan toan xdy dung trén tri tué clia con
ngudi. Pao Phat rit ton trong 1y tri. Nhim mit tin sudng 1a trdi véi
gido Iy nha Phét. Chinh Bdc Phat da day: “Khdng nén tin mdt cich mu
quang nhitng 16i ta day, ma trugce ti€n hay thi né nhu dem lra thir vang
dé biét vang that vang gid.” Pao Phat khong phdi 1a mot ton gido
chuyén thd cling hay ciu xin cdc vi thin linh. Pao Phit khong cAm
Phat tif tim hi€u gido 1y ctia nhitng ton gido khic. Pic Phat day néu c6
nhitng diéu phdi va hgp 1y thi Phat tt c6 quyén tu do thu nhin cho di
diéu 4y 1a gido 1y clia mdt tdn gido khic. Pao Phat khic véi cdc ton
gido va cdc chl nghia khdc & chd ton trong quyén nhin xét cla cd
nhan, tv do tu tudng va phat trién 1y tri. Chinh vi vdy ma Pitc Phat day
ring gido ly clia Ngai khong c6 gi ddu di€m trong tay 40 cd. Ngai con
néi thém ring gido ly tiy thudc vao vao sy thau hiu chin ly ctia con
ngudi, chit khong phdi tiy thudc vao an hué ctia mdt vi thin linh hay
bi't ¢t quyén ning nao khic. Pic Phit con nhan manh vé sy ty do do
xét khi Ngai bdo cdc dé tif ring n€u can phdi xét dodn ngay cd Diic
Nhu Lai nita, d& c6 thé hoan toan tin chic gi tri ctia vi ThAy ma minh
dang theo. Phat day ring ching ta phai hoc, hi€u, hanh réi méi tin.
Ngai nhic nhd ring néu chua hi€u hoic con hoii nghi ma mé mudi tin
theo 1a phi bang Phat. Hoai nghi khong phdi 1a mot cdi toi, vi Phat gido
khong c6 nhitng tin diéu budc phai tin theo. Hoai nghi ty nhién ma't khi
con ngudi hi€u 18, thdy ro sy that, thd'y rd chan ly. N6i tém lai, du Dic
Phat mudn hay khong mudn, gido 1y va cdch sdng ma Ngai da thuyét
gidng tr§ thanh mdt ton gido ma ngudi ta goi la dao Phat. Tuy nhién,
dao Phat khong phai 1a mot ton gido dé€ ban luan, ma dao Phat 1a mot
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ton gido gidi thodt cho nhitng ai tinh chuyén tu tri. Ban khong cin phai
12 mot hoc gid hay ngudi c6 1ong tin mil quing dé€ trd thanh Phat td,
diéu ban can 1a 1ong chan thanh trong viéc tu tri. Trong dao Phat, niém
tin mi quang khong c6 chd ditng, mdi ngudi chiing ta phai tim hi€u va
thAm thau nhitng gi thich dang va nhitng gi khdng thich ddng cho ddi
song ciing nhu nhitng trd ngai clia chiing ta. N&u dé ¥ mot chit ching
ta s& thdy ring gido phdp nha Phit 12 vd cing vo tin, nhung nhitng
gido phap Ay bao gid ciing 1a chan 1y khong thé nghi ban. Nhitng thong
diép ma Pic Phit di truyén trao lai cho chiing ta lic nio ciing c6 gid
tri bat diét. Khong ai c6 thé bién luan chdng lai hay phii nhan gido
thuy€t “Vo Thudng” clia nha Phat. Vo thudng khong c¢6 nghia 1a khong
hién hitu, ma v6 thudng 12 moi thit déu ti€p dién khong ngirng, nhung
ti€p dién nhu trong mot ludng hay trong mot ti€n trinh thay ddi va ti€n
héa khdng ngirng nghi. Chinh vi th€ ma gido thuyé&t nha Phit c6 thé
thich nghi véi cdc nén vin minh qua bao thdi dai khic nhau trén th&
gi6i. Ngay ca v6i nén vin minh hién dai, Phat gido vin ludn thich hgp
trong moi trudng hgp. That vay, néu ban ¢ cd hoi ti€p cin vdi bat ci
khia canh ndo clia dao Phit, ban sé thdy ngay ring d6 1a diéu thich
hgp, bd ich va c6 thé dp dung trong cudc song hing ngay ciia ban. Phat
tl thuan thanh phai ludn nhd ring trong dao Phat khong c6 cdi goi l1a
nhitng rang budc cia mdi quan hé siéu nhan, Thudng d€, hay su sing
tao, hay t0i 16i thira hudng tir ngudi khdc, ngoai nhitng gi da do chinh
banlam ra.

II1.Tém Lugc Vé Nhiing Phan Cot Loi Nhét Trong Pao Phit:
Bai phdp dau tién ngay sau khi Phat dat dugc dai gidc tai B6 dé
dao trang. Phat di di vao vudn Loc uyén tai thanh Ba La Nai, d€ gidng
bai phdp diu tién vé Trung Pao, T Diéu P& va Bat Chianh Pao. Tai
Vudn Loc Uyén trong thanh Ba La Nai, thoat diu Pitc Phat bi nim anh
em Kiéu Tran Nhu lang tranh, nhung khi Pitc Phat tié€n lai gﬁn ho, ho
cdm nhin tir ndi Ngai c¢6 nhitng tuéng hio rit dic biét, nén tit ci déu
tw dong ditng diy nghénh ti€p Ngai. Sau d6 nim vi dao si thinh ciu
Ditc Thé Ton chi gido nhitng diéu Ngai da gidc ngd. Pic Phat nhan dé
da thuyét Bai Phap Pau Tién: Chuyén Banh Xe Phdp. Ngai bit diu
thuy&t gidng: “Nay cdc Sa Mon! Cdc 6ng nén biét ring c6 bon Chan
Ly. Mot 1a Chan Ly vé Khd. Cudc song diy diy nhitng khd dau phién
nio nhu gia, bénh, bat hanh v chét chéc. Con ngudi ludn chay theo
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cdc duc lac, nhung cudi ciing chi tim thdy khd dau. Ma ngay khi ¢
dudc thd vui thi ho cling nhanh chéng cdm thdy mét mdi vi nhitng lac
thd nay. Khong c6 noi ndo ma con ngudi tim thd'y dudc sy théa min
that sy hay an lac hoan toan c4. Thi hai 12 Chan Ly vé Nguyén Nhin
ctia Khd. Khi tAm ching ta chita day l1ong tham duc va vong tuéng
chiing ta s& gip moi diéu dau khd. Thit ba 12 Chan Ly vé sy Cham dit
Khé. Khi tim ching ta thio gd hét tham duc va vong tudng thi sy khd
dau s& chdm ddt. Chiing ta s&é cdm nghiém dugc niém hanh phic
khong dién t dugc bing 15i. Cudi ciing 1a Chan Ly vé Pao Diét Khd.
Con dudng gitip chiing ta dat dudc tri tué t8i thugng.” Pao Thanh D&
12 chin 1y thit tu trong T Thanh D&, 1a chian 1y diét khd, 1a B4t Thanh
Pao. Chan 1y vé con dudng diét khd, Ay la thyc hanh B4t Thdnh dao.
Ditc Phat da day ring: “Bat cit ai chdAp nhan T Diéu P& va chiu hinh
tri Bat Chanh Pao, ngudi 4y s& hét khd va cham dit luan hodi sanh tir.”
N6i tém lai, cudi cling ditc Phit di tim thiy nhitng phim trd dao din
t6i gidc ngd va qua vi Phat. Pao Thanh P& bao gdm nhitng con dudng
Thénh sau day: Bat Thanh Pao, Thiat B6 P& Phan, Tt Chanh Cin, Tt
Nhu Y Tic, Ngii Can, Ngii Luc, T¢ Nhi€p Phap, Tt Vo Lugng Tam,
va Ta Niém Xu.

C6 ngudi cho ring tit cd nhitng gi ma ditc Phat néi chi 1a doi song
cta Pic Phat. Tuy nhién, that ra, tim guong ctia Pic Phat v nhitng
dé tlir gan glii nhit clia Ngai dit ra, d6 12 ky cdng quang vinh clia mot
ngudi, mot ngudi ditng trudc cdng ching tuyén bd con dudng gidi
thoat. Vi s6 ngudi khdc, Phat gido c6 nghia 1 hoc thuyét quin chiing
nhu di ghi trong vin hoc Phit gido gdbm Tam Tang kinh dién. Va trong
d6 miéu td mot tri€t 1y cao quy, siu sic, phiic tap va uyén bac vé cude
ddi. Danh tir Phat gido dudc 13y tir goc Phan ngit “Bodhi” c6 nghia la
“Gidc ngd,” va do vay Phit gido 1a tri€t 1y clia sy gidc ngd. Chinh vi
thé ma dinh nghia that sy ctia Phat gido 1a “Diéu DP&.” Pitc Phat khong
day tir Iy thuyét, ma Ngai ludn day tir quan di€ém thyc tién qua sy hiéu
biét, gidc ngd va thuc chiing vé chian 1y ctia Ngai. Trié€t Iy nay xuat
phét tir kinh nghiém ctia mot ngudi tén 12 ST Pat Pa C6 Pam, dugc
bi€t nhu 14 Phat, ty minh gidc ngd vao lic 36 tudi. Tinh d&€n nay thi
Phat gido dd ton tai trén 2.500 nim va c6 trén 800 triéu tin dd trén
khip th€ gidi (k& ca nhitng tin dd bén Trung Hoa Luc Dia). Ngusi TAy
phuong ciing di nghe dugc 15i Phat day tir thé ky thi 13 khi Marco
Polo (1254-1324), mot nha du hanh ngudi Y, tham hiém chiu A, di
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Vi€t cdc truyén vé Phat gido trong quyén “Cudc Du Hanh clia Marco
Polo.” Tir thé ky thit 18 trd di, kinh di€n Phat gido da dugc mang dén
Au chiu va dugc phién dich ra Anh, Phip va Pic ngit. Cho dén céch
nay 100 nam thi Phat gido chi 12 mot tri€t 1y chanh y&u cho ngudi A
Pong, nhung rdi din din c6 thém nhidu ngudi Au My luu tim gin bo
dé&n. Vao dau thé& ky thit 20, Alan Bennett, mot ngudi Anh, di dén
Mién Dién xuit gia 1am Ting si du6i Phap danh 12 Ananda Metteya.
Ong tr§ vé Anh vao nim 1908. Ong 13 ngudi Anh ddu tién trd thanh
Ting si Phat gido. Ong day Phat phédp tai Anh. Tir lic d6, Tang Ni tir
cdc qudc gia nhu Tich Lan, Thdi, Nhat, Trung Hoa va céc qudc gia
theo Phat gido khéc tai A chiu da di d€n phuong Tay, dic biét 1a trong
khodng thdi gian 70 nim tr& lai diy. Nhi€u vi thay vAn gilt truyén
thong nguyén thiy, nhiéu vi tuy kh& co khé 1y t6i mdt mitc dd nao d6
nhim théa min dugc nhu ciu Phit phdp trong xi hoi phuong Tay.
Trong nhitng nim gin diy, nhu cAu Phét gido 16n manh dang k€ tai Au
chau. Hoi vién clia cic hiép hoi Phat gido ting nhanh va nhiéu trung
tAim mdi dudc thanh 1ap. Hoi vién clia nhitng trung tim nay bao gém
phan 16n 13 nhitng nha tri thifc va nhitng nha chuyén mon. Ngay nay
chi & Anh thoi da c6 trén 40 trung tAm Phat gido tai cdc thanh pho 16n.

Véi bic Phat, con ngudi 1a t6i thugng, nén Ngai da day: “Hay Ia
ngon dudc va 1a ndi nuong twa cla chinh ban, ché dirng tim nuong tua
vao bat cif ngudi nao khic.” P6 1a 13i néi chin thit cia Pitc Phat.
Ngai da tirng néi: “TAt cd nhitng gi thuc hién dugc déu hoan toan do
nd luc va tri tué rdt ra tir kinh nghiém ban than cla con ngudi. Con
ngudi 1am chli vaAn ménh cda minh. Con ngudi cé thé 1am cho cudc ddi
minh t8t hon hodc xadu hon. Con ngudi néu tan stc tu tip déu cb thé
thanh Phat.” Pao Phat 12 con dudng duy nhat dua con ngudi tir hung 4c
dén thién lanh, tr pham d&€n Théanh, tf mé sang gidc. Pao Phat 1a ton
gido clia Pang Gidc Ngd, mot trong ba ton gido 16n trén thé gidi do
Phat Thich Ca siang 1ap cich nay trén 25 th& ky. Piic Phat dé xuéng
diéu d€ nhu ciin ban hoc thuyé&t nhu chiing da hién ra khi Ngai dai ngo.
Ngai da chi cho moi ngudi lam cach nao d€ sdng mot cidch khdn ngoan
va hanh phiic va gido phdp ctia Ngai da lan rong tir x& An b0 ra khip
cédc mién chau A, va xa hon thé nira.

Ditc Phit nhin nhan khd dau phién nio trong cudc song nhin loai
vi st luyén chdp mé mudi vao van hitu. Nhung that 13 sai 1am khi cho
ring dao Phit bi quan y&€m thé. Piéu nay khong diing ngay véi su hiu
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bi€t sd lugc vé cin ban Phat gido. Khi Pic Phat cho riing cudc doi diy
khS dau phién nido, Ngai khong ngu y ddi ddng bi quan. Theo cich
ndy, Pc Phat nhin nhan sy hién dién cda khé dau phién nio trong
cudc sdng nhan loai, va cdch phan tich clia Ngai di néu rd cho ching
dé tif cda Ngai thdy dudc luyé&n 4i moi vat ma khong c6 chanh ki€n vé
thyc chat clia chiing 12 nguyén nhin ctia khd dau phién ndo. Tinh vd
thudng va bi€n ddi von c6 sin trong ban chit clia van hitu. PAy 13 ban
chat that clia ching va ddy Ia chdnh ki€n. Ngai k&t luan: “Chirng nao
ching ta vin chua chdp nhan sy that nay, chirng d6 chiing ta vin con
gip phdi nhitng xung dot. Chiing ta khong thé thay ddi hay chi phdi
ban chi't thit clia moi vat va k&t qua 13 ‘niém hy vong xa dan lam cho
con tim dau d6n’. VAay gidi phdp duy nhit 12 & chd diéu chinh quan
diém ctia chinh minh.” That vay, 1ong khat 4i moi vat gy nén khd dau
phién ndo. Ky that, chinh long khit 4i da gy nén thuong dau siu
muon. Khi ta yéu thich ngudi ndo hay vat nao thi ta mudn ho thudc vé
ta v & bén ta mdi mii. Chiing ta khong bao gid chiu suy nghi vé ban
chi't thit clia ching, hay chiing ta tif chdi nghi suy vé ban chit that
ndy. Chiing ta ao u6c nhitng thit nay s& ton tai mdi mai, nhung thdi
gian lai hity hoai hét thdy moi vat. Tudi xudn phai nhudng chd cho tudi
gia, vd vé tudi mdt cda suong mai phai bi€n mat khi vang hdong 16
dang. Trong Kinh Ni€t Ban, khi Pai D¢ A Nan va nhitng dé tit khac
than khéc budn thdm khi D¢ Phat dang nim trén giudng bénh chd
chét, Pitc Phat day: “Nay Ananda! Pirng budn khd, dirng than khéc,
Nhu Lai ching tirng bdo 6ng ring sém mudn gi thi chiing ta ciing phai
xa lia tit cd nhitng thit t6t dep ma ta yéu thuong qui bdu d6 sao?
Chiing s& bi€n ddi va hoai diét. VAy 1am sao Nhu Lai c¢6 thé song mai
dugc? Sur Ay khong thé ndo x4y ra dude!” Pay 1a nén tdng cho 15i day
vé& “Ba Diu An” (vo thudng, khd va vo ngd) trong dao Phat vé dvi
song hay nhan sinh quan va vii tru quan Phat Gido. Moi gid tri clia dao
Phat déu dva trén gido 1y nay. Piic Phat mong mudn cic dé tir cla
Ngai, tai gia cling nhu xuat gia, thdy déu song theo chdnh hanh va céc
tiéu chuin cao thugng trong cudc sdng vé moi mit. P&i véi Ngai, cude
song binh di khong c6 nghia 12 cudc ddi con ngudi phdi chiu suy tan
khd 4i. Pic Phat khuyén dé tir ctia Ngai di theo con dudng “Trung
DPao” nghia 1a khong luyén 4i ciing khong chdi bd van hitu. Dic Phat
khong chii triong chdi bd “vé dep” clia van hitu, tuy nhién, n€u con
ngudi khong thiu triét dugc thyc chi't clia nhitng vt mang vé dep do,
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thi chinh cdi vé dep kia c6 thé dwa d&€n khd dau phién nio hay dau
budn va thit vong cho chinh minh. Trong “Thi K& Trudng Lio”, Pic
Phat c6 néu ra mot cAu chuyén vé ton gid Pakka. Mot hom ton gid vao
lang kha' thuc, ton gid ngdi dudi gdc ciy. Rdi mot con diéu hau gan dé
chup dugc mdt mi€ng thit, vdi vut bay 1én khong. Nhitng con khéc thdy
vay lién tAn cong con diéu ndy, lam cho né nha mi€ng thit xuéng. Mot
con diéu hiau khic bay t6i dép mi€ng thit, nhung ciing bi nhitng con
khdc tdn cong cuSp mat di mi€ng thit. Ton gid suy nghi: “Duc lac
ching khic chi mi€ng thit kia, that thong thudng giita thé gian diy khd
dau va thi nghich nay.” Khi quan sdt cnh trén, ton gid thdy rd van
hitu v6 thudng ciling nhu cdc sy viéc x4y ra kia, nén ton gid ti€p tuc
quin tudng cho dén khi dat dude qua vi A La Hén. Ptc Phat khuyén
dé tir khong lang tranh cdi dep, khong tir bd cdi dep ma ciing khong
luyén 4i céi dep. Chi c6 lam sao cho cdi dep khong trd thanh d6i tugng
yéu ghét clia riéng minh, vi bat ct vat gi kha lac kh3 & trong thé gian
nay thudng lam cho chiing ta luy&€n chip, roi sinh 1ong luyén 4i hay
ghét bd, chinh vi th€ ma ching ta phai ti€p tuc kinh qua nhitng khd dau
phién ndo. Ngudi Phat t& nhin nhin cdi dep & ndi ndo gidc quan nhin
thitc dugc, nhung cling phdi thdy ludén cd tinh vo thudng va bié€n hoai
trong cdi dep 4y. Vi ngudi Phat t nén ludn nhé 15i Phat day vé moi
phdp hitu hinh nhu sau: “Chiing cé sinh khdi, thi ching phdi chiu hoai
diét.” Nhu vay, ngudi Phit t& nhin va chiém ngudng vé dep ma khong
pha 14n 1ong tham mud&n chi€m hitu.

Summaries of Buddhism

1. An Overview of Buddhism:

In the year 563 B.C. a baby was born into a royal family in northern
India. He grew up in wealth and luxury but soon found that worldly
comfort and security do not guarantee real happiness. He was deeply
moved by the suffering he saw all around, so He resolved to find the
key to human happiness. When he was 29 he left his wife and child and
his Royal Palace and set off to sit at the feet of the great religious
teachers of the day to learn from them. They taught him much but none
really knew the cause of human sufferings and afflictions and how it
could be overcome. Eventually, after six years study and meditation he
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had an experience in which all ignorance fell away and he suddenly
understood. From that day onwards, he was called the Buddha, the
Awakened One. He lived for another 45 years in which time he
traveled all over northern India teaching others what he had
discovered. His compassion and patience were legendary and he made
hundreds of thousands of followers. In his eightieth year, old and sick,
but still happy and at peace, he finally passed away into nirvana. It
couldn’t have been an easy thing for the Buddha to leave his family.
He must have worried and hesitated for a long time before he finally
left. There were two choices, dedicating himself to his family or
dedicating himself to the whole world. In the end, his great compassion
made him give himself to the whole world. And the whole world still
benefits from his sacrifice. This was perhaps the most significant
sacrifice ever made.

Even though the Buddha is dead but 2,500 years later his teachings
still help and save a lot of people, his example still inspires people, his
words still continue to change lives. Only a Buddha could have such
power centuries after his death. The Buddha did not claim that he was
a god, the child of god or even the messenger from a god. He was
simply a man who perfected himself and taught that if we followed his
example, we could perfect ourselves also. He never asked his
followers to worship him as a god. In fact, He prohibited his followers
to praise him as a god. He told his followers that he could not give
favors to those who worship him with personal expectations or
calamities to those who don’t worship him. He asked his followers to
respect him as students respect their teacher. He also reminded his
followers to worship a statue of the Buddha to remind ourselves to try
to develop peace and love within ourselves. The perfume of incense
reminds us of the pervading influence of virtue, the lamp reminds us of
the light of knowledge and the followers which soon fade and die,
remind us of impermanence. When we bow, we express our gratitude
to the Buddha for what his teachings have given us. This is the core
nature of Buddhist worship. A lot of people have misunderstood the
meaning of “worship” in Buddhism, even sincere Buddhists. Buddhists
do not believe that the Buddha is a god, so in no way they could
possibly believe that a piece of wood or metal is a god. In Buddhism,
the statue of the Buddha is used to symbolize human perfection. The
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statue of the Buddha also reminds us of the human dimension in
Buddhist teaching, the fact that Buddhism is man-centered, not god-
centered, that we must look within not without to find perfection and
understanding. So in no way one can say that Buddhists worship god or
idols. In fact, a long time ago, when primitive man found himself in a
dangerous and hostile situations, the fear of wild animals, of not being
able to find enough food, of diseases, and of natural calamities or
phenomena such as storms, hurricanes, volcanoes, thunder, and
lightning, etc. He found no security in his surroundings and he had no
ability to explain those phenomena, therefore, he created the idea of
gods in order to give him comfort in good times, courage in times of
danger and consolation when things went wrong. They believed that
god arranged everything. Generations after generations, man continues
to follow his ancestors in a so-called “faith in god” without any further
thinkings. Some says they in believe in god because god responds to
their prayers when they feel fear or frustration. Some say they believe
in god because their parents and grandparents believed in god. Some
others say that they prefer to go to church than to temple because those
who go to churches seem richer and more honorable than those who go
to temples.

Il. The Meanings of Buddhism:

To someone it can be only life of the Buddha; the example that the
Buddha and his immediate disciples set, that glorious feat of a man,
who stood before men as a man and declared a path of deliverance. To
others, Buddhism would mean the massive doctrine as recorded in the
Buddhist Tripitaka (literature), and it is described a very lofty, abstruse,
complex and learned philosophy of life. The name Buddhism comes
from the word “Bodhi” which means “waking up,” and thus Buddhism
is the philosophy of Awakening. Therefore, the real definition of
Buddhism is Noble Truth. The Buddha did not teach from theories. He
always taught from a practical standpoint based on His understanding,
His enlightenment, and His realization of the Truth. This philosophy
has its origins in the experience of the man named Siddhartha Gotama,
known as the Buddha, who was himself awakened at the age of 36.
Buddhism is now older than 2,500 years old and has more than 800
million followers world wide (including Chinese followers in Mainland
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China). People in the West had heard of the Buddha and his teaching
as early as the thirteenth century when Marco Polo (1254-1324), the
Italian traveler who explored Asia, wrote accounts on Buddhism in his
book, “Travels of Marco Polo”. From the eighteenth century onwards,
Buddhist text were brought to Europe and translated into English,
French and German. Until a hundred years ago, Buddhism was mainly
an Asian philosophy but increasingly it is gaining adherents in Europe
and America.

To the Buddha, man is a supreme being, thus, he taught: “Be your
own torch and your own refuge. Do not seek refuge in any other
person.” This was the Buddha’s truthful word. He also said: “All
realizations come from effort and intelligence that derive from one’s
own experience. Man is the master of his destiny, since he can make
his life better or worse. If he tries his best to cultivate, he can become a
Buddha.” Buddhism is the only way that leads people from the evil to
the virtuous, from deluded to fully enlightened sagehood. Buddhism is
a philosophy, a way of life or a religion. The religion of the awakened
one. One of the three great world religions. If was founded by the
historical Buddha Sakyamuni over 25 centuries ago. Sakyamuni
expounded the four noble truths as the core of his teaching, which he
had recognized in the moment of his enlightenment. He had shown
people how to live wisely and happily and his teachings soon spread
from India throughout Asia, and beyond.

Buddhism is a philosophy, a way of life or a religion. The teaching
of Buddha. This is not important. Buddhism is what the Buddha taught.
His teaching was based on human inner wisdom. Buddhism always
values reason. Blindly believing in everything is contrary to Buddha’s
teaching. The Buddha taught: “Do not believe blindly in my teachings.
Always test them like using fire to test gold to determine whether it is
authentic or counterfeit.” Buddhism is not a religion versed in
worshipping and imploring favors from deities. It is different from other
religions and doctrines in that it respects personal opinions, beliefs, and
intellectual development. Buddhism does not prevent its disciples from
learning other religious teachings. The Buddha said that if there were
reasonable and rational teachings in other religions, His followers were
free to reapect such things. From that basic principle, the Buddha
declared that there was nothing hidden in the sleeve of His saffron robe
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when referring to His teachings. He also added that His doctrine was
consistent with how people understood the Truth. It did not depend on
the favors bestowed by any deity or any other spiritual power. The
Buddha emphasized the concept of free inquiry when He asked His
disciples to judge even the Tathagata in order to have an utter
trustfulness in Him. He asked them to study, understand, and believe
latter on. Whoever has not yet understood or still has doubt but blindly
believes has thus defamed the Buddha. Doubt is not a sin because
Buddhism has no creed to be believed. Doubt will automatically
dissipate when people fully understand or perceive the Truth. In short,
whether the Buddha wanted or not, His teachings and the way of life
preached by Him became a religion called “Buddhism.” However,
Buddhism is not a religion just for discussion, but it is a religion of
deliverance for those who diligently cultivate. One needs not be a
scholar or a blind devotee to become a Buddhist, all you need is your
sincerity of cultivation. In Buddhism, blind faith has no ground, each
one of us must know how to find and absorb what is relevant and what
is not to our life and to our problems. If we pay a little attention we’ll
see that Buddhist doctrines are boundless and timeless, but they are the
inconceivable truth for all time. Messages handed down to us by the
Buddha remain eternally valuable. No one can argue against or deny
the doctrine of impermanence in Buddhism. Impermanence does not
mean that things are not existing. Impermanence means that everything
continues in a flux, in a process of continuing change and evolution.
Thus, Buddhism is able to adjust to different civilizations in different
times in the world. Even in modern world, Buddhism is always
appropriate in all circumstances. In fact, if you approach any apsect of
Buddhism, you will immediately find out that it is something relevant,
beneficial and applicable to your daily life. Sincere Buddhists should
always remember that in Buddhism there is no such so-called bonds of
supernatural ties, nor Godhead, nor creation, nor sin inherited from
anyone else, other than what you yourself have done.

II1. Summaries of the Very Cores of Buddhism:

After the Buddha’s Enlightenment at Buddha Gaya, he moved
slowly across India until he reached the Deer Park near Benares,
where he preached to five ascetics his First Sermon. The Sermon
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preached about the Middle Way between all extremes, the Four Noble
Truths and the Noble Eightfold Path. In the Deer Park, Benares, at first
the Buddha was ignored by the five brothers of Kaundinya, but as the
Buddha approached them, they felt that there was something very
special about him, so they automatically stood up as He drew near.
Then the five men, with great respect, invited the Buddha to teach
them what He has enlightened. So, the Buddha delivered His First
Teaching: Turning the Wheel of the Dharma. He began to preach: “O
monk! You must know that there are Four Noble Truths. The first is the
Noble Truth of Suffering. Life is filled with the miseries and afflictions
of old age, sickness, unhappiness and death. People chase after
pleasure but find only pain. Even when they do find something pleasant
they soon grow tired of it. Nowhere is there any real satisfaction or
perfect peace. The second is the Noble Truth of the Cause of Suffering.
When our mind is filled with greed and desire and wandering thoughts,
sufferings of all types follow. The third is the Noble Truth of the End of
Suffering. When we remove all craving, desire, and wandering
thoughts from our mind, sufferings will come to an end. We shall
experience undescribable happiness. And finally, the Noble Truth of
the Path. The Path that helps us reach the ultimate wisdom.” The path
leading to the end (extinction) of suffering, the fourth of the four
axioms, i.e. the eightfold noble path. The truth of the PATH that leads
to the cessation of suffering (the way of cure). To practice the Eight-
fold Noble Truths. The Buddha taught: “Whoever accepts the four
dogmas, and practises the Eighfold Noble Path will put an end to births
and deaths. In short, finally, the Buddha already discovered supportive
conditions leading to bodhi or Buddhahood. The Noble Truth of the
Right Way includes the following Noble Paths: The Eightfold Noble
Truth, Seven Bodhi Shares, Four Right Efforts, Four Sufficiences, Five
Faculties, Five Powers, Four Elements of Popularity, Four
Immeasurable Minds, and Four Kinds of Mindfulness.

To someone, all that the Buddha said can only be considered as life
of the Buddha Himself. However, in fact, the example that the Buddha
and his immediate disciples set, that glorious feat of a man, who stood
before men as a man and declared a path of deliverance. To others,
Buddhism would mean the massive doctrine as recorded in the
Buddhist Tripitaka (literature), and it is described a very lofty, abstruse,
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complex and learned philosophy of life. The name Buddhism comes
from the word “Bodhi” which means “waking up,” and thus Buddhism
is the philosophy of Awakening. Therefore, the real definition of
Buddhism is Noble Truth. The Buddha did not teach from theories. He
always taught from a practical standpoint based on His understanding,
His enlightenment, and His realization of the Truth. This philosophy
has its origins in the experience of the man named Siddhartha Gotama,
known as the Buddha, who was himself awakened at the age of 36.
Buddhism is now older than 2,500 years old and has more than 800
million followers world wide, including Chinese followers in Mainland
China. People in the West had heard of the Buddha and his teaching as
early as the thirteenth century when Marco Polo (1254-1324), the
Italian traveler who explored Asia, wrote accounts on Buddhism in his
book, “Travels of Marco Polo”. From the eighteenth century onwards,
Buddhist text were brought to Europe and translated into English,
French and German. Until a hundred years ago, Buddhism was mainly
an Asian philosophy but increasingly it is gaining adherents in Europe
and America. At the beginning of the twentieth century, Alan Bennett,
an Englishman, went to Burma to become a Buddhist monk. He was
renamed Ananda Metteya. He returned to Britain in 1908. He was the
first British person to become a Buddhist monk. He taught Dharma in
Britain. Since then, Buddhist monks and nuns from Sri Lanka, Thailand,
Japan, China and other Buddhist countries in Asia have come to the
West, particularly over the last seventy years. Many of these teachers
have kept to their original customs while others have adapted to some
extent to meet the demands of living in a western society. In recent
years, there has been a marked growth of interest in Buddhism in
Europe. The membership of existing societies has increased and many
new Buddhist centers have been established. Their members include
large numbers of professionals and scholars. Today, Britain alone has
over 140 Buddhist centers found in most major cities.

To the Buddha, man is a supreme being, thus, he taught: “Be your
own torch and your own refuge. Do not seek refuge in any other
person.” This was the Buddha’s truthful word. He also said: “All
realizations come from effort and intelligence that derive from one’s
own experience. Man is the master of his destiny, since he can make
his life better or worse. If he tries his best to cultivate, he can become a
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Buddha.” Buddhism is the only way that leads people from the evil to
the virtuous, from deluded to fully enlightened sagehood. Buddhism is
a philosophy, a way of life or a religion. The religion of the awakened
one. One of the three great world religions. If was founded by the
historical Buddha Sakyamuni over 25 centuries ago. Sakyamuni
expounded the four noble truths as the core of his teaching, which he
had recognized in the moment of his enlightenment. He had shown
people how to live wisely and happily and his teachings soon spread
from India throughout Asia, and beyond.

The Buddha admitted the presence of sufferings and afflictions in
human life because of the ignorant attachment to all things. But it is
trully wrong to believe that Buddhism a religion of pessimism. This is
not true even with a slight understanding of basic Buddhism. When the
Buddha said that human life was full of sufferings and afflictions, he
did not mean that life was pessimistic. In this manner, the Buddha
admitted the presence of sufferings and afflictions in human life, and
by a method of analysis he pointed out to his disciples that attachment
to things without a correct view as to their nature is the cause of
sufferings and afflictions. Impermanence and change are inherent in
the nature of all things. This is their true nature and this is the correct
view. He concluded: “As long as we are at variance with this truth, we
are bound to run into conflicts. We cannot alter or control the nature of
things. The result is ‘hope deferred made the heart sick’. The only
solution lies in correcting our point of view.” In fact, the thirst for things
begets sorrow. When we like someone or something, we wish that they
belonged to us and were with us forever. We never think about their
true nature, in other words, or we refuse to think about their true
nature. We expect them to survive forever, but time devours
everything. Eventually we must yield to old age and freshness of the
morning dew disappears before the rising sun. In the Nirvana Sutra,
when Ananda and other disciples were so sad and cried when the
Buddha lay on his death-bed, the Buddha taught: “Ananda! Lament not.
Have I not already told you that from all good things we love and
cherish we would be separated, sooner or later... that they would
change their nature and perish. How then can Tathagata survive? This
is not possible!” This is the philosophy which underlies the doctrine of
the “Three Marks” (impermanence, suffering and no-self) of existence
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of the Buddhist view of life and the world. All Buddhist values are
based on this. The Buddha expected of his disciples, both laity and
clergy, good conduct and good behavior and decent standard of living
in every way. With him, a simple living did not amount to degenerate
human existence or to suffer oneself. The Buddha advised his disciples
to follow the “Middle Path”. It is to say not to attach to things nor to
abandon them. The Buddha does not deny the “beauty”, however, if
one does not understand the true nature of the objects of beauty, one
may end up with sufferings and afflictions or grief and disappoinment.
In the “Theragatha”, the Buddha brought up the story of the Venerable
Pakka. One day, going to the village for alms, Venerable Pakka sat
down beneath a tree. Then a hawk, seizing some flesh flew up into the
sky. Other hawks saw that attacked it, making it drop the piece of meat.
Another hawk grabbed the fallen flesh, and was flundered by other
hawks. And Pakka thought: “Just like that meat are worldly desires,
common to all, full of pain and woe.” And reflecting hereon, and how
they were impermanent and so on, he continued to contemplate and
eventually won Arahanship. The Buddha advised his disciples not to
avoid or deny or attach to objects of beauty. Try not to make objects of
beauty our objects of like or dislike. Whatever there is in the world,
pleasant or unpleasant, we all have a tendency to attach to them, and
we develop a like or dislike to them. Thus we continue to experience
sufferings and afflictions. Buddhists recognize beauty where the sense
can perceive it, but in beauty we should also see its own change and
destruction. And Buddhist should always remember the Buddha’s
teaching regarding to all component things: “Things that come into
being, undergo change and are eventually destroyed.” Therefore,
Buddhists admire beauty but have no greed for acquisition and
possession.
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Chuong Hai
Chapter Two

Tém Lugc Vé Vii Tru Quan &
Nhdn Sinh Quan Phdt Gido

I. Tém Lugc Vé Vii Tru Quan Phét Gido:

Theo quan diém Phat gido thi vii tru 12 vo ciing vo tan. Tuy nhién,
néu ching ta néi vé sy thanh hinh ca hé thong th& gi6i ma chiing ta
dang &, chiing ta c6 thé n6i vé& sy thanh hinh cda né nhu sau: “N6i vé
cdc y&u to ciu thanh vii try, y&u td ban ddu 12 “gi6”, c6 nén ting tir hu
khong. Rdi gié chuyén dong, va dya vao d6 ma hdi néng xuét hién, rdi
¢6 hdi nuéc, rdi c6 chit citng tifc 1a dit.” Vii Tru Luin cda Phit Gido
khong phai chi ban d&€n sy hién hitu clia vd s6 hé thdng thé gidi tap
hgp thanh nhitng nhém ma ta vin goi 1a cdc thién ha, ma né con dé
cAp dé€n nhitng khdi niém rong rdi vé thdi gian clia vii tru. Pic Phat
tuyén bd ring trén mitc d6 hiéu bi€t cao nhAt thi toan thé vii tru 12 ban
tam thanh tinh. Tuy nhién, trén mic dd hi€u bi€t thong thudng thi Ngai
v& nén mot thit vii try vi vo sd nhitng hé thdng th€ gidi v6i vo s6
nhitng hanh tinh ndi ma moi chiing loai ching sanh dang sanh s6ng. Vi
vay, hé thong th€ gi6i clia ching ta khong phdi 12 mot hé thong thé
gidi duy nhat trong vii tru. Nhitng thé gidi khdc ciing c6 chu Phat gidng
day vé gidc ngd dao. Nhitng ban kinh Phat c6 xua nhit néi dén céic
thanh ki€p va hoai ki€p v6i nhitng khodng thdi gian 16n lao clia nhitng
thién ha 4y, chiing din din hinh thanh nhu th& nio va sau mot thdi ky
tuong d6i On dinh va c6 ddi song trong cic thé gidi clia chinh ching da
tOn tai rdi tAt nhién phdi suy tan va hly diét nhu th& nao. Tt cd déu la
st vin hanh cla nhitng qud trinh, bi€n c¢d niy din dé&n bién c6 khic
mot ciach hoan toan ty nhién. Nhu ban d3 bi€t mic du Pdc Phat da
khdm phd ra sy hién hitu cia nhiéu Thugng d€ trong vil tru, Ngai
khong bao gid ¢d ¥ ddnh gid thip quyén uy ciia ddng Thudng d& dugc
dan ching An Do thd phugng thdi biy gid. Ngai chi thuyé&t gidng chan
ly. Va chan 1y d6 khong giy anh huéng gi d€n quyén luc clia dang
Thugng d&. Tuong tu, su kién vii tru c6 nhi€u mit trdi khong lam gidm
thi€u sy quan trong clia mit trdi trong thdi duong hé clia chiing ta, vi
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mit troi cda chding ta van ti€p tuc cho ching ta 4nh sdéng mdi ngay.
D3&i v6i mot s6 ton gido khac, Thugng dé rat cé quyén ning so véi loai
ngudi, nhung theo Phit gido, cdc ngai chua gidi thodt dugc sy khd dau
phién nio, va c6 thé cdc ngai vin con sin hian. Tho mang clia cdc ngai
rat dai, nhung khong trudng clru nhu mot s6 ton gido van tin tudng.

Céc van dé thuong dudc cic hoc gia néi d€n vé& Phat Gido 1a Nhan
sinh quan va Vii tru quan Phat gido. Su kh3o sat nguén goéc nhan sinh
quan va vi try quan la cong viéc cla lanh vyc cia cdc nha chuyén
mon trong lanh vyc Siéu Hinh Hoc va van dé ndy da dugc khdo sat tir
budi ban sd ciia cdc nén vian minh Hy Lap, An P va Trung Hoa. 0
day chi n6i dai cuong vé Nhin sinh quan va Vii tru quan Phit gido ma
thoi. Vii Tru Luin cda Phat Gido khong phai chi ban dén sy hién hitu
clia vo s6 hé thong th& gidi tAp hop thanh nhitng nhém ma ta van goi
12 cdc thién ha, ma né con dé cip dén nhitng khdi niém rong rii vé
thdi gian cda vii tru. Theo vii tru luAn Phit gido, trdi dit trdi qua nhitng
chu ky; trong mot vai chu ky ndy, trdi dit t8t dep hon, nhung trong
nhitng chu ky khéic, né sa doa. Tudi trung binh clia con ngudi 12 diu
hiéu chi tinh cha't thdi dai ma ngudi 4y séng. Tudi cé thé thay d6i tir 20
dén hiing trim triéu nim. Vao thdi Dic Phat Thich Ca, mifc do trung
binh cla doi séng 1a 100 ndm. Sau thdi cia Ngai, th€ gian hu hdng,
cudc sdng con ngudi rit ngin di. P4y siu cla toi 10i va bat hanh s&
hién ra khi tudi tho trung binh ctia con ngudi ha xuéng con 10 tudi. Lic
d6 Diéu Phap cia Bic Phit s€ hoan toan bi bé quén. Nhung sau do6 thi
mdt cudc dot khdi méi lai bit ddu. Khi nao doi song con ngudi 1én téi
80.000 nim thi Phat Di Lic & cung trdi Pau SuAt sé hién ra trén trdi
d4't. Ngoai ra, nhitng bdn kinh Phat c8 xura nhat néi dé€n cdc thanh kiép
va hoai ki€p v6i nhitng khodng thdi gian 16n lao cda nhitng thién ha
4y, chiing din dan hinh thanh nhu th€ ndo va sau mot thdi ky tuong ddi
&n dinh va c6 d5i song trong cic th€ gidi cia chinh ching di ton tai rdi
tAt nhién phdi suy thn va hily diét nhu thé ndo. T4t cd déu 1a sy van
hanh cda nhitng qué trinh, bi€n c& ndy din d&n bi€n cd khiac mot cich
hoan toan ty nhién. Pitc Phat 12 vi Thdy khdm ph4 ra ban chit thyc sy
clia luat vii tru vd khuyén ching ta nén song phi hdp véi dinh luat
ndy. Ngai da khing dinh ring khong ai trong chiing ta c6 thé thodt
khéi dugc dinh luat vii tru bing cdch cAu nguyén mot dang than linh
t0i thugng, bdi 1& dinh luat vii tru vo tu véi moi ngudi. Tuy nhién, Pic
Phat day riing ching ta c6 thé ngin chin viéc lam x4u 4c bing cich
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gia ting hanh vi thi€n lanh, va rén luyén tAm tri loai bd nhitng tu tudng
x4u. Theo Prtic Phit, con ngudi c6 thé trd thanh mot thugng d&€ néu con
ngudi 4y sdng ding din va chdnh ddng bat k€ ngudi Ay thudc ton gido
ndo. Nghia 12 mot ngdy ndo d6 ngudi 4y c6 thé dat duge an lac, tinh
thitc, tri tué va gidi thodt n€u ngudi 4y san sang tu tip toan thién chinh
minh. Bdc Phit Thich Ca Mau Ni chinh 1a ngudi da chitng ngd chan ly,
Ngai xem tit cd nhitng cAu hdi vé siéu hinh 13 tréng rdng. Chinh vi thé
ma Pic Phat thudng gilr thdi d6 im ling hay khong tra 15i nhitng cau
hdi lién quan dén siéu hinh vi Ngai cho ring nhitng cdu hdi ndy khdng
phdi la huéng nhim dén cta Phat tlr, huéng nhim dén ctia Phat ti 1a
su gidi thodt rot rdo. Theo Piic Phat, I1am sao con ngudi c6 thé biét
dugc sy that clia vii tru khi con ngudi khong thé bi&t dudc sy that clia
chinh minh? Th& nén Ngai day: “Piéu thuc tién cho con ngudi 1a quay
trd vé v6i chinh minh d€ bi€t minh 12 ai, dang & dau va dang lam gi dé
loai trir hét thdy cédc thit ngin che minh khdi sy thdt cda van hitu.
Nghia 12 con ngudi phdi tw minh tu tip d€ thanh loc c4 than Iin tAm.”
V& van dé vii tru, Ptc Phat cho ring th& gi6i vat chit do tif dai hinh
thanh nhu nhiéu nha tu tuéng An Do trude thdi Pic Phat di tuyén bd.
b6 1a dat, nudc, Ira va gi6. Cac yé&u t6 ndy luon van hanh va vd
thudng, thé nén van hitu do chiing 1am ciing v thudng. Van dé thic
mic vé ngudn gdc cia T Pai sé trd nén hoan toan vo nghia d6i véi
chan Iy vé gido thuy&t Duyén Khdi ma Dic Phit di phdt hién va
giang day.

II. Tém Lugc Vé Nhén Sinh Quan Ciia Pao Phét:

That 12 sai 14m khi nghi ring nhin sinh quan va vii tru quan ctia
dao Phat 12 mot quan niém bi quan, ring con ngudi ludn séng trong
tinh than bi quan y&€m thé&. Ngugc lai, ngudi con Phat mim cudi khi ho
di sudt cudc ddi. Ngudi nao hi€u dudc ban chit thit cla cudc song,
ngudi 4y hanh phic nhat, vi ho khong bi dién ddo bdi tinh chat hu 4o,
vo thudng clia van vat. Ngudi 4y thiy ding that tuéng clia van phép,
chit khong thd'y nhu cdi chiing dudng nhu. Nhitng xung dot phat sanh
trong con ngudi khi ho d6i dau véi nhitng sy that clia cudc ddi nhu
sanh, 140, bénh, t&, vAn vin, nhung su dién ddo va thit vong niy
khong 1am cho ngudi Phat ti nao ning khi ho sin sang ddi dién véi
chiing bing 1ong can ddm. Quan niém sdng nhu vy khong bi quan,
ciing khong lac quan, ma né 1a quan niém thyc tién. Ngudi khong biét
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dén nguyén tic hiing chuyén trong van phap, khong bi€t d€n ban chat
ndi tai cda khd dau, sé& bi dién ddo khi duong diu vé6i nhitng thing
trAm cda cudc séng, vi ho khong khéo tu tap tAim dé thiy cic phip
diing theo thuc tuéng clia chiing. Viéc xem nhitng lac thd 13 bén vitng,
12 dai lau cla con ngudi, din dén bi€t bao nhiéu ndi lo toan, khi moi
chuyén xay ra hoan toan trdi ngugc v6i sy mong ddi cia ho. Do do,
viéc trau doi, tu tap mot thai do xa ly ddi v6i cude sdng, vdi nhitng gi
lién quan dé&n cudc song that 1a can thi€t. Thdi do x4 ly hay thin nhién
vd chdp ndy khong thé tao ra nhitng bat mén, thit vong va nhitng xung
dot noi tim, bdi vi né khong chap trude vao thit nay hay thit khdc, ma
né gitp ching ta budng bé. Piéu nay qua 12 khong dé&, nhung né la
phuong thudc hitu hi€u nhdt nhim ch€ ngy, n€u khong mudn néi 1a
loai trir nhitng bA' toai nguyén hay khd dau. Piic Phat thiy khé 1a khd,
hanh phic 12 hanh phiic, va Ngai gidi thich ring moi lac thd th€ gian,
giong nhu cdc phdp hitu vi khdc, déu phit du va hu d0. Ngai canh tinh
moi ngudi khong nén quan tAm qud didng dén lac thd phi du 4y, vi
khong sém thi mudn ciing din d&n khd dau phién nio. X3 1a phuong
thudc gidi doc hitu hiéu nhat cho ca hai thdi d6 bi quan va lac quan.
X4 1a trang thdi quin binh ciia TAm, khong phai 1a trang thdi lanh dam
thd d. X4 1a két qud clia mot cdi tim da dugc an dinh. That ra, giita
th4i @6 binh thin khi xdc cham vdi nhitng thing trim cla cudc song 12
diéu rat kho, th& nhung d6i v6i ngudi thudng xuyén trau ddi tAim x4 sé
khong d&n ndi bi né 1am cho dién ddo, Hanh phiic tuyét d6i khong thé
phét sinh noi nhitng gi do diéu kién va su k&t hdp tao thanh (cdc phdp
hitu vi). Nhitng gi ching ta 4p G v6i bao ndi han hoan vao gidy phiit
ndy, sé bi&€n thanh dau khd vao gidy phit k€. Lac thi bao gid cling
thodang qua va khong bén vitng. Su thda min don thuin clia gidc quan
ma ching ta goi 12 lac, 1a thich thd, nhung trong ¥ nghia tuyét doi clia
né6 thi sy thda man nhu vy khong phai 1a diéu ddng mirng. Vui cling 14
khd, 12 bat toai nguyén, vi né phai chiu sy chi phdi clia luat vo thudng.
Né&u c6 cdi nhin day tri tué nhu vy, ching ta sé thdy dugc cic phdp
ding theo tinh chat clia nd, trong dnh sing chan thit ctia né, c6 thé
chiing ta s& nhan ra ring th€ gian ndy ching qua chi 12 tudng 4o hoda,
né din nhitng ai dinh mic vao né di 1am dudng lac 16i. TAt ci nhitng
thit goi 12 lac thi déu 1a phi du, 12 s m& man cho dau khd ma thoi.
Chiing chi nh4t thdi xoa diu nhitng vét 18 16i thim hai clia cudc doi.
Py chinh 13 nhitng gi thudng dugc hi€u 1a khd trong dao Phat. Do
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bi€n hoai, chiing ta thiy ring khd khong bao gi ngirng tic dong, né
van hanh dudi dang thiic ndy hay dang thitc khic.

V& chiing sanh néi chung, dao Phat xem tit ca ching hitu tinh ké
cd vuong qudc thio mdc (nhitng chiing sanh vd tinh) 1a ching sanh; tuy
nhién, tir “sattva” gidi han nghia trong nhitng chiing sanh c6 1y 1€, tAim
thitc, cdm tho. Nhitng chiing sanh ¢ tri gidc, nhay cdm, sifc song, va ly
tri. V& cdi goi 1a Ty Ngi, theo Phit gido, chi 1a sy tich tu clia nhitng
y&u td tinh than, kinh nghiém va y niém. Thuc chit khong cé cdi ngi
nao ngoai kinh nghiém. N6i nhu vay khong cé nghia 1a con ngudi
khong quan trong. Ky that, Phit gido 1a gido phdp dudc Buc Phat
truyén gidng 12 mot nén gido 1y hoan toan xay dung trén tri tué cla
con ngudi. Pc Phat day: “Ban hay 1a ngon dudc va 1a ndi tdi thugng
cho chinh ban, cht dirng nén tim ndi nuong tua vao bat ¢t ngudi nao
khdc.” Rdi Pitc Phat lai day thém: “Ta 1a Phit da thanh, chiing sanh 1a
Phat s& thanh.” V&i Phat gido, tit c4 nhitng gi thuc hién dugc déu hoan
toan do nd Iyc va tri tué rit tr nhitng kinh nghiém clia con ngudi. Phat
day con ngudi 1am chi van ménh ctia minh. Con ngudi c6 thé 1am cho
ddi minh 8t hon hodc x&u hon, va con ngudi ciing c¢6 thé thanh Phat
néu nd lyc tu y theo Phat.

V& quan niém Nhan Thira va Thién thira, theo Pai Thira: T4i sanh
vao nhdn gian hay cdi ngudi nhd tu tri ngli gidi (hitu tinh quan Phat
Gido 14y loai ngudi 1am trong tdm. Con ngudi ¢6 thé 1am lanh ma ciing
c6 thé 1am 4c, 1am 4c thi bi sa doa trong ba dudng dit nhu dia nguc,
nga quy, sic sanh; lam lanh thi dugc sanh 1é€n cac dudng lanh nhu nhon
va thién, A La Han, Bich Chi Phét, van van). Tuy nhién, c6 nhiéu di
biét vé s6 phian con ngudi. Ty nhu c6 ké thip ngudi cao, c6 ké chét
yéu c6 ngudi song lau, c6 ké tan tit bénh hoan, ¢ ngudi lai trang kién
manh khde, c6 ngudi gidu sang phii qui ma ciing ¢6 ké nghéo khd 1am
than, c6 ngudi khon ngoan lai c6 ké ngu din, vin vin. Theo nhin sinh
quan Phat gido, tdt ca nhitng k&t qua vira k& trén day khong phai la su
ngiu nhién. Chinh khoa hoc ngay nay ciing chong lai thuyét “ngiu
nhién,” cdc Phat tir lai ciing nhu viy. Ngudi con Phit chon thuan khong
tin ring nhitng chénh 1éch trén thé giGi 1a do cdi goi 1a ding Sdng Tao
hay Thugng P& nao dé tao ra. Ngudi con Phit khong tin ring hanh
phtic hay khG dau ma minh phai kinh qua déu do su sdng tao clia mot
dang Sdng Tao Tdi Thudng. Theo nhan sinh quan Phit gido, nhitng di
biét vira ké trén 12 do ndi sy di truyén vé mdi sinh, ma phan 16n 1a do
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nguyén nhian hay nghiép, khong chi ngay bay gi¢ ma con do ndi qud
khit gian hay xa. Chinh con ngudi phai chiu trdch nhiém vé hanh phic
hay khd s& clia chinh minh. Con ngudi tao thién dudng hay dia nguc
cho chinh minh. Con ngudi 13 chii t& dinh ménh ctia minh, con ngudi 1a
k&t qua clia qua khit va 1a ngudn goc clia tuong lai. V& quan niém
Thién Thira, diy chi 1a mot trong ngil thira, c6 cong ning dua nhirng
ngudi tu tap thién nghiép d€n mot trong sdu cdi trdi duc gidi, cling nhu
dua nhitng ngudi tu tip thién dinh d&€n nhitng canh trdi sic gidi hay vo
sic gi6i cao hon. Chiing sanh dugc tdi sanh vao cdi trdi nhd tu tri thap
thién.

V& quan niém Than va TAm, dao Phit néi vé gido thuy&t thin tAm
vd thudng. C6 ngudi cho ring luin thuy€t “Than TAm V6 Thudng” clia
dao Phat phai ching v6 tinh gieo vao 1ong moi ngudi quan niém chan
ddi, thdi chi. N&u than va tAm ciing nhu sy vat déu vo thudng nhu vay
thi chdng nén lam gi c4, vi n€u c6 lam thanh sy nghiép 16n lao ciing
khong di d€n dau. M6i nghe tudng chirng nhu phin nao cé 1y, ky that
n6é khong c6 1y chiit nao. Khi thuyét gidng vé thuyét nay, Pitc Phat
khong mudn 1am ndn chi mdt ai, ma Ngai chi mudn cdnh tinh dé tt clia
Ngai v& mot chan ly. Phat tf chon thudn khi hi€u dugc 1& vo thudng sé
giit binh tinh, tAm khong loan dong trudc canh dbi thay dot ngot. Biét
dudc 1& vd thudng mdi gilt dude tAm an, méi cd ging lam nhitng diéu
lanh vA manh bao gat bd nhitng diéu 4c, cuong quyét lam, dim hy sinh
tai san, ddm tdn tuy déng gép vao viéc cong ich cho hanh phic cia
minh va clia ngudi. Van sy van vat khong ngirng thay d6i, chit khong
bao gid chiu & yén mot chd. Cudc ddi nay con mai mat, bi€n chuyén
khong ngirng nghi. Than con ngudi ciing vy, né ciing 1a vo thudng, nd
ciing nim trong dinh luat “Thanh Tru Hoai Khong.” Than ta phut trudc
khong phdi la than ta phit sau. Khoa hoc dd chitng minh ring trong
than thé ching ta, cic t€ bao ludn ludn thay dbi va ctt mdi thdi ky bay
nim I3 cic t€ bao cii hoan toan ddi mdi. Su thay d6i 1am cho chiing ta
mau I6n, mau gia va mau chét. Cang mudn séng bao nhiéu ching ta lai
cang so chét bay nhiéu. Tir téc xanh dén téc bac, ddi ngudi nhu mot
gidc md. Th& nhung c6 nhiéu ngudi khong chiu nhan biét ra di€u nay,
nén ho ct lao ddu vao cdi thong long tham 4i; d€ rdi khd vi tham duc,
con khd hon nita vi tham lam dm 4p bam viu mii vao sy vat, doi khi
dé&n ch&ét ma van chura chiu budng bd. P&n khi biét sip trit hdi thd cudi
cing ma van con luyé&n ti€c tim cdch nim lai mdt cdch tuyét vong.
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Thén ta vd thudng, tAm ta cling vd thudng. TaAm v thuGng con mau le
hon c4 than. TAm chiing ta thay ddi tirng gidy, titng phiit theo vdi ngoai
canh, vui d6 rdi budn dé, cudi d6 rdi khéc d6, hanh phiic d6 rdi khd
dau do6.

Theo Kinh Duy Ma Cat, khi Vin Thit Su Lgi Bd T4t ving ménh
clia Pitc Phat di thim bénh cu s Duy Ma Cat, nén méi c6 cudc doi dap
vé€ “than”. Vin Thi hdi cu si Duy Ma Cat: “Pham Bd T4t an Gi BS Tit
c6 bénh nhu thé nao?” Duy Ma Cat ddp: “Néi thin vo thudng, nhung
khong bao gid nham chdn than ndy. N6i than c6 khd, nhung khong bao
gid néi vé& sur vui § Ni€t Ban. N6i thin vo ngd ma khuyén day dit diu
chiing sanh. N6i than khdng tich, chit khong néi 12 rot rdo tich diét. N6i
dn niin toi trudc, chi khong néi vao ndi qud khit. Ldy bénh minh ma
thuong bénh ngudi. Phdi bi€t cdi khd vo s6 ki€p tru6e, phai nghi dé€n
su 1¢i ich cho tat cd ching sanh, nh§ dén viéc lam phuéc, tudng dén syt
song trong sach, chd nén sanh tAm budn riu, phai thuong khdi long
tinh tAn, nguyén s& 1am vi y vuong diéu tri tit ca bénh ctia chiing sanh.
B6 Tiat phai an i Bd T4t c6 bénh nhu thé d€ cho dugc hoan hy.” Ngai
Vin Thu Su Lgi! B6 T4t c6 bénh diy ph3i quin sat dudc cdc phap nhu
th€. Lai nita, quan thin vd thudng, khd, khdng, vd ngi, d6 1a hué. Du
than c6 bénh vin § trong sanh t 1am 1gi ich cho chiing sanh khong
nham moi, d6 1a phuong tién. Lai nita, ngai Van Thu Su Lgi! Quén
than, thin khong r&i bénh, bénh ching rdi than, bénh ndy, thin nay,
khong phai mdéi, khdng phdi ci, d6 1a hué. Du than ¢6 bénh ma khong
nham chan tron diét 6, d6 1a phuong ti€n.

V& quan niém “Than Tam BAt Tinh” hay khong tinh sach. Bt tinh
c6 nghia la khong tinh sach, khong thanh thién, khong dep dé€. Diing
vé ca hai phuong dién sinh Iy va tAm 1y, con ngudi 1a bat tinh. DAy
khong phdi 1a mot cdi nhin ti€u cuc hay bi quan, ma chi 1a cdi nhin
khach quan vé con ngudi. Thi'y dudc su ciu tao clia cd thé, tir téc trén
dinh diu, cho d&€n mau, mi, dam, phan, nudc ti€u, nhitng vi khuin 4n
ndo trong rudt va nhitng bénh tit ci chuc sin d€ phdt sinh, ta thdy
phan sinh 1y clia ta qué 13 bat tinh. Phin sinh 1y d6 ciing 12 dong luc
thic ddy ta di tim sy thda méan duc lac, do d6 nén kinh goi than thé 1a
ndi tich tu clia toi 106i. Con phan tim 1y? Vi khong thiy dudc su that vé
vo thudng, khd khong va vo nga clia sy vat cho nén tim ta thudng tré
thanh nan nhan ctia tham vong thu ghét; do tham vong va thu ghét ma
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chiing ta tao ra bi€t bao ti 18i, cho nén kinh néi “tdm la ngudn sudi
phét sinh diéu 4c.”

Thém mdt nhan sinh quan khédc vé Than cta Pao Phat 14 “Than
Ngudi Khé Puge” Trong cdc trin bdo, sinh mang l1a hon, néu mang
minh con 14 con tit cd. Chi mong sao cho thin mang ndy dugc song
con, thi lo chi khong c6 ngay gdy dung nén co nghiép. Tuy nhién, van
vat & trén doi n€u da c6 mang cdi tuéng hitu vi, tdt phdi c6 ngay bi
hoai diét. Pdi ngudi ciing th€, hé c¢6 sanh 1a ¢6 tif; tuy néi trim nim,
nhung mau nhu 4nh chép, thodng qua twa suong, nhu hoa hién trong
guong, nhu tring 16ng ddy nudc, hoi thd mong manh, chit nio cé bén
1au? Phat tif chon thuan nén luén nhd ring khi sanh ra da khong mang
theo mdt ddng, nén khi chét r6i ciing khdng cAm theo mot chit, sudt
ddi 1am lung khd than tich chira clia cdi, rdt cudc vo ich cho ban than
minh trudc cdi sanh l1do bénh ti¥. Sau khi chét di, clia cdi 4y lién trd qua
tay ngudi khac mot cdch phli phang. Lic 4y khong c6 mdt chiit phude
lanh ndo @€ cho than thiic nuong ciy vé ki€p sau, cho nén phidi doa
vio tam d6 dc dao. C8 diic ¢6 day: “Thién nién thi€t moc khai hoa di,
nha't thd't nhon than van ki€p nan.” Nghia 12 cAy sit ngdn nim ma nay
nd hoa ciing chua 14y 1am kinh di, ché thin ngudi mot khi di mat di thi
mudn ki€p cling khé ma tdi hdi. Vi thé, Phat tir chon thudn nén ludn
nhé nhitng gi Phit day: “Than ngudi khé dugc, Phat phdap khé gép.
Pudc thin ngudi, gip Phat phap, ma ta nd d€ cho thdi gian ludng qua
v ich, qua 14 uéng cho mdt ki€p ngudi.”

Summaries of Buddhist Cosmology &
Buddhist Outlook on Life

I. Summaries of Buddhist Cosmology:

According to the Buddhist view on the universe, the universe is
infinite. However, if we speak about the formation of our world
system, we can speak about the formation process as follows: “In terms
of elements that form the universe, wind is the first one. Its basis is
space. Then the wind moves, and in dependence on the moving of the
wind, heat occurs; then moisture, then solidity or earth.” Buddhist
cosmology not only takes into account the existence of innumerable
systems of worlds grouped into what we should call galaxies, but has
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equally vast conceptions of cosmic time. The Buddha proclaimed that
on the highest level of understanding the entire cosmos is the original
pure mind. However, on the ordinary level of understanding he painted
a picture of a cosmos filled with countless worls systems where
countless of living beings of every short reside. Thus, our world system
is not the only unique or the only one world system in the universe.
Other world systems also have their Buddhas who also teach the path
of enlightenment. The most ancient Buddhist texts speak of the various
phases in the evolution and devolution over enormous time-periods of
these galaxies, how they gradually formed and how after a period or
relative stability during which life may be found on their worlds, how,
inevitably having come into existence, they must in due course decline
and go to destruction. All this is the working of processes, one vent
leading quite naturally to another. As you know that although the
Buddha discovered the presence of numerous Gods throughout the
universe, he never tried to diminish the importance of the God
worshipped by the people of his time. He simply preached the truth and
that truth does not affect the importance of any Gods. Similarly, the
fact that there are numerous suns in the universe does not diminish the
importance of the sun of our solar system, for our sun continues to
provide us with light every day. To some other religions, Gods can be
very powerful compared to human beings, but to Buddhism, they are
still not free from sufferings and afflictions, and they can still be very
angry. The life of Gods may be very long, but not eternal as many
other religions believe.

Outlook on life and universe has been discussed by a lot of famous
scholars in the world. Examination of the origin or nature of life and
universe is the task of the metaphysic experts. This problem has a very
important position in philosophy. It was examined from the beginning
of the Egyptian, Indian and Chinese civilizations. This book is designed
to give you only an overview of the Buddhist cosmology. Buddhist
cosmology not only takes into account the existence of innumerable
systems of worlds grouped into what we should call galaxies, but has
equally vast conceptions of cosmic time. According to Buddhist
cosmology, the earth goes through periodic cycles. In some of the
cycles it improves, in others it degenerates. The average age of a man
is an index of the quality of the period in which the person lives. It may
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vary between 10 years and many hundreds of thousands of years. At
the time of Sakyamuni Buddha, the average life-span was 100 years.
After him, the world becomes more depraved, and the life of man
shortens. The peak of sin and misery will be reached when the average
life has fallen to 10 years. The Dharma of Sakyamuni Buddha will then
be completely forgotten. But after that the upward swing begins again.
When the life of man reaches 80,000 years, Maitreya Buddha from the
Tusita Heaven will appear on the earth. Besides, the most ancient
Buddhist texts speak of the various phases in the evolution and
devolution over enormous time-periods of these galaxies, how they
gradually formed and how after a period or relative stability during
which life may be found on their worlds, how, inevitably having come
into existence, they must in due course decline and go to destruction.
All this is the working of processes, one vent leading quite naturally to
another. The Buddha was the Teacher who discovered the real nature
of the universal cosmic law and advised us to live in accordance with
this law. The Buddha confirmed that it is impossible for anyone to
escape from such cosmic laws by praying to an almighty god, because
this universal law is unbiased. However, the Buddha has taught us how
to stop bad practices by increasing good deeds, and training the mind to
eradicate evil thoughts. According to the Buddha, a man can even
become a god if he leads a decent and righteous way of life regardless
of his religious belief. It is to say a man someday can obtain peace,
mindfulness, wisdom and liberation if he is willing to cultivate to
perfect himself. The Buddha Sakyamuni himself realized the Noble
Truths, considered all metaphysical questions are empty. He often kept
silent and gave no answers to such metaphysical questions, because for
Him, those questions do not realistically relate to the purpose of
Buddhists, the purpose of all Buddhists is the final freedom. According
to the Buddha, how can a man know what the universe really is when
he cannot understand who he really is? Therefore, the Buddha taught:
“The practical way for a man is turning back to himself and seeing
where and who he is and what he is doing so that he can overcome the
destruction of all hindrances to the truth of all things. That is to say, he
has to cultivate to purify his body and mind.” For the universe, the
Buddha declared that the material world is formed by the Four Great
Elements as many Indian thinkers before Him did. These are Earth



45

element, Water element, Fire element and Air element. These
elements are dynamic and impermanent, therefore, all existing things
compounded by them must be impermanent too. The problem about the
origin of the four elements becomes completely senseless to the truth
of Dependent Origination which was discovered and taught by the
Buddha.

I1. Summaries of Buddhist Qutlook on Life:

It is wrong to imagine that the Buddhist outlook on life and the
world is a gloomy one, and that the Buddhist is in low spirit. Far from it,
a Buddhist smiles as he walks through life. He who understands the
true nature of life is the happiest individual, for he is not upset by the
evanescent (extremely small) nature of things. He tries to see things as
they are, and not as they seem to be. Conflicts arise in man when he is
confronted with the facts of life such as aging, illness, death and so
forth, but frustration and disappointment do not vex him when he is
ready to face them with a brave heart. This view of life is neither
pessimistic nor optimistic, but the realistic view. The man who ignores
the principle of unrest in things, the intrinsic nature of suffering, is
upset when confronted with the vicissitudes of life. Man’s recognition
of pleasures as lasting, leads to much vexation, when things occur quite
contrary to his expectations. It is therefore necessary to cultivate a
detached outlook towards life and things pertaining to life. Detachment
can not bring about frustration, disappointment and mental torment,
because there is no clinging to one thing and another, but letting go.
This indeed is not easy, but it is the sure remedy for controlling, if not
eradicating, unsatisfactoriness. The Buddha sees suffering as suffering,
and happiness as happiness, and explains that all cosmic pleasure, like
all other conditioned attachings, is evanescent, is a passing show. He
warns man against attaching too much importance to fleeing pleasures,
for they sooner or later beget discontent. Equanimity is the best
antidote for both pessimism and optimism. Equanimity is evenness of
mind and not sullen indifference. It is the result of a calm, concentrated
mind. It is hard, indeed, to be undisturbed when touched by the realities
of life, but the man who cultivates truth is not upset. Absolute
happiness can not be derived from things conditioned and compounded.
What we hug in great glee this moment, turns into a source of
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dissatisfaction the next moment. Pleasures are short-lived, and never
lasting. The mere gratification of the sense faculties we call pleasure
and enjoyment, but in the absolute sense of the world such gratification
is not happy. Joy too is suffering, unsatisfactory; for it is transient. If we
with our inner eye try to see things in their proper perspective, in their
true light, we will be able to realize that the world is but an illusion that
leads astray the beings who cling to it. All the so-called mundane
pleasures are fleeting, and only an introduction to pain. They give
temporary relief from life’s miserable ulcers. This is what is known as
suffering produced by change. Thus, we see that suffering never ceases
to work, it functions in some form or other and is always at work.

Regarding all beings in general, Buddhism considers all the living,
which includes the vegetable kingdom; however, the term “sattva”
limits the meaning to those endowed with reason, consciousness, and
feeling. Those who are sentient, sensible, animate, and rational
(sentient beings which possess magical and spiritual powers).
According to Buddhism, what we call the self is simply the collection of
mental facts, experiences, ideas and so forth which would normally be
said to belong to self but there is no self over and above the
experiences. So mentioned does not mean that people are not
important. In fact, Buddhism which preached by the Buddha is totally
built on human wisdom. The Buddha taught: “Be your own torch, your
own refuge. Do not seek refuge in any other person.” The Buddha
added: “I am the Buddha fully realized, sentient beings will become
Buddha.” To Buddhism, all realizations come from effort and
intelligence that derive from one’s own experience. The Buddha
asked his disciples to be the master of their destiny, since they can
make their lives better or worse. They can even become Buddha if
they study and practice his teachings.

Regarding the point of view on Human Beings and Deva Vehicle,
according to the Mahayana, rebirth among men conveyed by observing
the five commandments (Panca-veramani). However, there are many
differences on human destinies in the world. For example, one is
inferior and another superior, one perishes in infancy and another lives
much longer, one is sick and infirm and another strong and healthy, one
is brought up in luxury and another in misery, one is born a millionaire
and another in poverty, one is a genius and another an idiot, etc.
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According to the Buddhist point of view on human life, all of the above
mentioned results are not the results of a “chance.” Science nowadays
is indeed against the theory of “chance.” All scientists agree on the
Law of Cause and Effect, so do Buddhists. Sincere and devoted
Buddhists never believe that the unevenness of the world is due to a
so-called Creator and/or God. Buddhists never believe that happiness
or pain or neutral feeling the person experiences are due to the
creation of a Supreme Creator. According to the Buddhist point of view
on human life, the above mentioned unevenness that exists in the world
are due to the heridity and environment, and to a greater extent, to a
cause or causes which are not only present but proximate or remotely
past. Man himself is responsible for his own happiness and misery. He
creates his own heaven and hell. He is the master of his own destiny.
He is his own child of his past and his own parents of his future.
Regarding the point of view on Deva, this is only one of the five
vehicles, the deva vehicle or Divine Vehicle. It transports observers of
the ten good qualities (thdp thién) to one of the six deva realms of
desire, and those who observe dhyana meditation to the higher heavens
of form and non-form. Sentient beings are to be reborn among the deva
by observing the ten forms of good actions or Ten Commandments
(Dasa-kusala).

Regarding the point of view on the Kaya and Citta, Buddhism talks
about the theory of impermanence of the body and mind. Some people
wonder why Buddhism always emphasizes the Theory of
Impermanence? Does it want to spread in the human mind the seed of
disheartenment, and discourage? In their view, if things are
changeable, we do not need to do anything, because if we attain a
great achievement, we cannot keep it. This type of reasoning, a first,
appears partly logical, but in reality, it is not at all. When the Buddha
preached about impermanence, He did not want to discourage anyone,
but warning his disciples about the truth. A true Buddhist has to work
hard for his own well being and also for the society’s. Although he
knows that he is facing the changing reality, he always keeps himself
calm. He must refrain from harming others, in contrast, strive to
perform good deeds for the benefit and happiness of others. All things
have changed and will never cease to change. The human body is
changeable, thus governed by the law of impermanence. Our body is
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different from the minute before to that of the minute after. Biological
researches have proved that the cells in our body are in constant
change, and in every seven years all the old cells have been totally
renewed. These changes help us quickly grow up, age and die. The
longer we want to live, the more we fear death. From childhood to
aging, human life is exactly like a dream, but there are many people
who do not realize; therefore, they continue to launch into the noose of
desire; as a result, they suffer from greed and will suffer more if they
become attached to their possessions. Sometimes at time of death they
still don’t want to let go anything. There are some who know that they
will die soon, but they still strive desperately to keep what they cherish
most. Not only our body is changeable, but also our mind. It changes
more rapidly than the body, it changes every second, every minute
according to the environment. We are cheerful a few minutes before
and sad a few minutes later, laughing then crying, happiness then
SOITOW.

According to the Vimalakirti Sutra, Manjusri Bodhisattva obeyed
the Buddha’s command to call on Upasaka Vimalakirti to enquire after
his health, there was a converssation about the “body”. Manjusri asked
Vimalakirti: “What should a Bodhisattva say when comforting another
Bodhisattva who falls il1?”” Vimalakirti replied: “He should speak of the
impermanence of the body but never of the abhorrence and
relinquishment of the body. He should speak of the suffering body but
never of the joy in nirvana. He should speak of egolessness in the body
while teaching and guiding all living beings (in spite of the fact that
they are fundamentally non-existent in the absolute state). He should
speak of the voidness of the body but should never cling to the ultimate
nirvana. He should speak of repentance of past sins but should avoid
slipping into the past. Because of his own illness he should take pity on
all those who are sick. Knowing that he has suffered during countless
past aeons he should think of the welfare of all living beings. He should
think of his past practice of good virtues to uphold (his determination
for) right livelihood. Instead of worrying about troubles (klesa) he
should give rise to zeal and devotion (in his practice of the Dharma).
He should act like a king physician to cure others’ illnesses. Thus a
Bodhisattva should comfort another sick Bodhisattva to make him
happy.” Manjusri, a sick Bodhisattva should look into all things in this
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way. He should further meditate on his body which is impermanent, is
subject to suffering and is non-existent and egoless; this is called
wisdom. Although his body is sick he remains in (the realm of) birth
and death for the benefit of all (living beings) without complaint; this is
called expedient method (upaya). Manjusri! He should further meditate
on the body which is inseparable from illness and on illness which is
inherent in the body because sickness and the body are neither new nor
old; this is called wisdom. The body, though ill, is not to be annihilated;
this is the expedient method (for remaining in the world to work for
salvation).

Regarding the point of view on the impurity of the Kaya and the
Citta. Impurity is the nature of our bodies and minds. Impurity means
the absence of an immaculate state of being, one that is neither holy
nor beautiful. From the psychological and physiological standpoint,
human beings are impure. This is not negative or pessimistic, but an
objective perspective on human beings. If we examine the constituents
of our bodies from the hair on our head to the blood, pus, phlegm,
excrement, urine, the many bacteria dwelling in the intestines, and the
many diseases present waiting for the opportunity to develop, we can
see clearly that our bodies are quite impure and subject to decay. Our
bodies also create the motivation to pursue the satisfaction of our
desires and passions. That is why the sutra regards the body as the
place where misleads gather. Let us now consider our psychological
state. Since we are unable to see the truth of impermanence, suffering,
and the selfless nature of all things, our minds often become the
victims of greed and hatred, and we act wrongly. So the sutra says,
“The mind is the source of all confusion.”

Here is another point of view of the Buddhism on the Kaya is “It is
difficult to be reborn as a human being”. Of all precious jewels, life is
the greatest; if there is life, it is the priceless jewel. Thus, if you are
able to maintain your livelihood, someday you will be able to rebuild
your life. However, everything in life, if it has form characteristics,
then, inevitably, one day it will be destroyed. A human life is the same
way, if there is life, there must be death. Even though we say a
hundred years, it passes by in a flash, like lightening streaking across
the sky, like a flower’s blossom, like the image of the moon at the
bottom of a lake, like a short breath, what is really eternal? Sincere
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Buddhists should always remember when a person is born, not a single
dime is brought along; therefore, when death arrives, not a word will
be taken either. A lifetime of work, putting the body through pain and
torture in order to accumulate wealth and possessions, in the end
everything is worthless and futile in the midst of birth, old age,
sickness, and death. After death, all possessions are given to others in a
most senseless and pitiful manner. At such time, there are not even a
few good merits for the soul to rely and lean on for the next life.
Therefore, such an individual will be condemned into the three evil
paths immediately. Ancient sages taught: “A steel tree of a thousand
years once again blossom, such a thing is still not bewildering; but once
a human body has been lost, ten thousand reincarnations may not
return.” Sincere Buddhists should always remember what the Buddha
taught: “It is difficult to be reborn as a human being, it is difficult to
encounter (meet or learn) the Buddha-dharma; now we have been
reborn as a human being and encountered the Buddha-dharma, if we
let the time passes by in vain we waste our scarce lifespan.”
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Chuong Ba
Chapter Three

Tong Quan Vé Phét Gido Dai Thita

Pai Thira con dudc goi 12 Thugng thira, Diéu Thira, hay Thing
Thira (The Great Vehicle). Pai Thira 1a cb xe 16n, mdt trong hai nhanh
16n Phiat gido (Ti€u thira va Pai thira). Pai thira xuét hién vao khoédng
th€ ky thit I trude CN, néi 1a cd xe 16n vi tong chi cia né 1a gidp dugc
nhiéu ngudi ciing gidi thoat. Ky that chl dich cta Pai thira 1a citu do
nhtt thi€t chiing sanh. Mt trong nhitng diém t8i quan trong clia Phat
gido DPai thira 12 né nhan manh dé&n gi4 tri cda ngudi tai gia. N6 cho
ring nhitng ngudi thé tuc ciing c6 thé dat t&i dai gidc va Ni€t ban néu
ngudi 4y chiu ¢8 cdng tu hanh. Nhitng hé phdi Dai thira chinh 12 Hoa
Nghiém, Thién Thai, Thién va Tinh D6 Bic Tong: Phat Gido truyén
vé phudng Bic qua Trung Hoa, Mong C6, Pai Han, Nhat va Viét Nam.
Chiing ta ai ciing phdi thira nhin ring Pai Thira d3 déng gép rat nhiéu
vao tr tudng va vin héa Phiat Gido. N6 da san sinh ra 1y tuéng Bo Tt
Pao tuyét vdi. Bic Phat Thich Ca Mau Ni la tdm guong bdi su nghiép
clia chinh Ngai @€ con ngudi noi theo. Muc tiéu sy nghiép clia Ngai la
Gidc Ngd va Phit Qui, va con dudng ctia Ngai 13 Bd T4t Pao. Pai
Hi K&t Tap Kinh Dién 1an thit ba dugc triéu tip vao thdi Hoang D& A
Duc & thé ky thit ba truc Tay Lich, da c6 it nhat 12 mudi tdim trudng
phdi, mdi trudng phdi déu c6é hoc thuyét va gi6i luit riéng. C6 hai
trudng phdi chi€m uu thé trong céc cudc tranh luin tai Pai Hoi, mot
truong phdi Luin Gidi goi 1a Ty Ba Sa Luin B0, va mot trudng phdi
thuc hién Pa Nguyén goi 12 Nhitt Thi€t Hitu Bo. Pai Hoi quyét dinh
theo 1ap trudng cda trudng phdi Luin Gidi va chinh quan di€ém clia
trudng phdi nay dugc truyén sang Tich Lan bdi nhitng nha truyén gido
ctia Vua A Duc, cAm dau bdi chinh con clia vua 1a Thdi T Mahendra.
Tai d6 trudng phdi nidy dugc bi€t 1a trudng phdi Nguyén Thdy. Con
nhitng ngudi Gng ho trudng phdi Nhit Thi€t Hitu Bd hiu hét di cur dén
Kashmir thudc mién TAy Bic xit An Do, noi day trudng phii ndy trd
nén ndi ti€ng do su phd cip vién min ciia B4 T4t Pao. Tuy nhién, tai
mot Pai Hoi K&t Tap khac (Pai Hoi 1an thi tu), dugc t8 chic dudi thai
Hoang P& Ca Ni Sic Ca tai thinh Ca Thap Di La vao thé ky thit nhat
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sau Tay Lich. Hai trudng phdi quan trong nita xuat hién, trudng phai
Phan Bién Thuy&t BO va trudng phdi Kinh Lugng Bo. Hai trudng phdi
niy bat dong nhau vé tinh xdc thuc clia Vi Diéu Phdp. Trudng phdi
Phan Bién Thuyét B9 cho ring dugc chinh Ditc Phat thuyét gidng,
trong khi trudng phdi Kinh Lugng B9 thi cho ring Vi Diéu Phdp khong
phdi do Pitc Phat thuyét gidng. Vao lic ndy, nhitng md ti ctia Pai
Thira cho chiing ta bi€t mot s& cdc dai hoi da dudc triéu tip dé bién
soan kinh dién theo truyén théng Pai Thira. & phia bic va phia nam
An Do, ciing nhu tai Nalanda trong Ma Kiét P2, ngudi ta nghién ctu
va gidng day Pai Thira. Nhiéu ban vin Pai Thira lién quan d&€n Pic
Phat Di Lic, vi Phat tuong lai va nhiéu B T4t trén trdi. Gido ly Pai
Thira ciing nhu gido 1y cla cdc trudng phdi khdc bit ddu xuat hién
dudi hinh thirc van ty khodng 500 nim sau ngay Pic Phat nhdp diét.
Nhitng kinh dién Pai Thira sém nhat nhu kinh Phdp Hoa va B4t Nhi
dugc phd bién trude thé ky thit nhit sau Tay Lich. C6t tily ctia quan
niém Pai Thira 12 tir bi cho tit cd chiing sanh va phuong tién thién xdo
dé héa @6 ching sanh. Vi tri€t Iy thAm sau va 1ong tir bi phd quat, va
xt dung phuong tién thién xdo, Phit Gido Pai Thira di nhanh chdng
16i cudn quan ching, khong nhitng & An D6 ma con tai nhiéu noi mdi
phat trién Phat gido nhu & Trung A. Khdi thity ctia Phat Gido Pai Thira
c6 thé tim tha'y & thdi ky so khdi ctia Pai Chiing Bo va thdi ky so khdi
ctia Kinh Pién Pai Thira. Vao th€ ky ddu sau Tay Lich, sy hinh thanh
Pai Thira Phat Gido thyc sy hoan tit va tit cd nhitng kinh dién DPai
Thira chi y&u van con tdn tai d€n ngay nay. Trén 1y thuy&t ma néi,
Pai Thira Phit gido dugc chia lam hai hé tu tudng: Trung Luidn va Duy
Thic Du Gia.

Phan ngit “Mahayana” chi “Cd xe 16n.” Pay 12 mot trong hai
trudng phdi chinh ciia Phat gido An Do, trudng phdi kia dudc trudng
phai Pai Thira goi 12 “Ti€u Thira.” Pai thira nhan manh dén ly tudng
B6 Tat, ngudc lai véi qud A La Han trong “Ti€u Thira.” Pai thira xem
A La Hé4n 12 vi ky vi A La Hdn dao chi dua d€n ni€t ban cho tw minh
ma thoi, trong khi B4 Tat nd lyc dem tit ci chiing sanh dén chd gidi
tho4t. N6i Pai thira 12 ¢d xe 16n vi tdng chi ctia n6 13 gitip dugc nhiéu
ngudi cung gidi thodt. Ky that chid dich cia Pai thira 1a cttu dd nhit
thi€t chiing sanh. Mot trong nhitng di€m t8i quan trong clia Phat gido
Dai thira 12 né nhan manh dé&n gi4 tri cla ngudi tai gia. N6 cho ring
nhitng ngudi thé tuc ciing c6 thé dat téi dai gidc va Niét ban néu ngudi
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Ay chiu ¢80 cong tu hanh. Nhitng hé phdi Pai thira chinh 1a Hoa
Nghiém, Thién Thai, Thién va Tinh Do, vin vin. Bic Tong: Phat Gido
truyén vé phuong Bic qua Trung Hoa, Mong C6, Pai Han, Nhit va
Viét Nam. Nhiéu bdn vin Pai Thira lién quan dén Pic Phat Di Lic, vi
Phat tuong lai va nhiéu Bd T4t trén trdi. Pai Thira con dude goi 1a Pé
Nhitt Thira hay T8i Thugng Thira. Gido phdp cao nhit hay gido phap
rot rdo nhat (cdc tdng phdi déu cho tdng nghia clia phdi minh 1a t8i
thugng thira). Tén khac cia Pai Thira (theo Kinh Hoa nghiém, dé Nhut
Thira hay DPai Thira, hay Thing Thira vugt trén Nhi Thira cia hang
Thanh Vin, Duyén Gidc, vi ddy 1a T6i Thugng Thira lam 1gi ich cho
hét thdy ching sanh).

Pai Thira khong nhitng 13 mot triét ly va tim 1y phét trién cao do
va thim siu, ma né cling 12 mdt cd xe ning dong d€ dat thanh Phat
qua. Gido phdp tu tdp cin ban ctia Pai Thira 1a viéc tu tip Luc PO Ba
La Mat, trong d6 tri tué vién man Ia c4i dinh cao nhit, vi su hi€u biét
truc ti€p siu sic vé tdnh khong sé bi€n ddi viéc thuc hanh bd thi, tri
gi6i, nhin nhuc, tinh tdn va thién dinh thanh vién man. Vai tro cda tri
tu¢ vién man that 1a doc ddo trong sdu dic hanh vién man, vi dudi 4nh
sang clia tri tué vién man, ching ta thi'y 1d tanh khong ctia chi thé,
khach thé ciing nhu hanh dong clia nim ditc hanh kia. Thi du nhu trong
viéc bd thi, chinh tri tué vién man khi€n cho chiing ta hi€u dudc tinh
khong clia chi thé hay ngudi cho, tinh khdng clia khich thé hay ngudi
nhdn, va tinh khong cta ting vat. Tudng ty, trong dic hanh vién man
cta tri gidi, nhin nhuc, tinh tdn, va thién dinh, chinh 13 do su hi€u biét
tri tué vién man ma ching ta c6 th€ hi€u dugc sy thanh tinh hay tinh
khong ctia chd thé, khich thé, va hanh dong hién dién trong tiing
pham vi hinh dong. Hanh tri sdu difc hanh vién mian dua dé&n viéc thi
ddc cong difc va kién thifc. Pitc hanh bd thi, tri gidi, va nhin nhuc vién
min s& din dén sy tich lily cdng dic; trong khi thién dinh va tri tué
vién min lai dAn dé&n su tich liy kién thifc can thiét cho viéc tu tip;
dtrc hanh tinh tdn cin thi€t cho ¢4 cong difc va ki€n thic. C4 hai thd
cong ditc va ki€n thifc déu t6i cAn thi€t cho viéc tu tap dé dat thanh
Phat qui. Ngoai ra, bon tim vd lugng hay bdn dic hanh phdt sinh ra
cac dic hanh ctu do vi tha. Ching 1a nhitng dai nguyén cia nhitng bac
gidc ngd mudn gidi thodt chiing sanh. Nhitng bic gidc ngd nay dung dd
moi phudng tién thién xdo dé @6 minh do6 ngudi.
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Mot sy hi€u biét khac vé muc dich clia Phat gido bit ddu khdi lén
vao khodng thdi gian Nghi Hoi K&t TAp Kinh Dién 1an thit nhi, mic di
ngudn gbc chinh x4c clia n6 khdng rd rang. Khuynh huéng Phit gido
nay vé sau dudc goi 1a Pai Thira, va ngidy nay né 12 hinh thic Phat
gido chi€m uu thé tai cdc xt Trung Hoa, Nhat Ban, Triéu Tién, Mong
C6, Tay Tang va Viét Nam. Khong gidng nhu Phit gido Nguyén Thiy
van con gitt truyén thdng hop nhat, Phat gido Pai Thira dugc cAu thanh
bdi nhitng truong phdi khac nhau tai Trung Hoa ¢6 Tam Luin Tong,
gido thuy€t dua theo Tam Ludn; Phip Tuéng Tong; Hoa Nghiém
Tong, gido thuyét dva trén bo Kinh Hoa Nghiém; Luat Tong, gido
thuy&t dya trén bo Luat Tang; Thanh That Tong, gido thuyét dua trén
bd Thanh That Luian; Cau X4 Tong: Gido thuyét CAu X4 Tong duwa
trén bd Cau X4 Ludn. Tai Nhat Ban, c6 tong Thién Thai va Tinh B9
tong. Tuy nhién, cic tdng phdi Pai Thira khong bao gid tao thanh gidi
luat riéng cho tirng tong phdi. Chu Tang Ni trong trudng phdi Pai Thira
c6 thé cung tu tip vdi cdc nha su trong cdc truyén thdng Pai Thira
khdc, du ring ho c6 thé c6 nhitng bdn nguyén va cich nhin khic nhau
vé con dudng tu tip. Phit gido Pai Thira thira nhin Pic C6 Pam la
mdt vi Phiat, nhung m3 rong khai niém vé Phat tinh bing cdch cong
nhan mot hinh thifc “da than” phong phi cda chu Phat va chu B6 Tat.
Phit gido Pai Thira ciing thita nhan nhitng kinh dién khong dugc cic
trudng phdi khdc cong nhdn dich thuc 151 Phat day. N6i rong ra, Phat
gido Pai Thira khic vdi Nguyén Thily trong sy thé hién citu cdnh clia
mot Phat tif 12 1y tudng A La Hén, vi hét 1ong tu tip d€ dat dugc tué
gidc, trong khi Phat gido Pai Thira dua ra con dudng cia vi B4 Tt nhu
12 sy thanh tyu t8i hau. Qua sy toan hdo vé tri tué va long bi min, vi
B6 Tit dan dit ngudi khdc dé ho ciling dat dugc sy gidc ngd. Phit gido
Pai Thira xem nhitng con dudng khic thip kém hon Bb Tét Pao, va dé
cAp tdi nhitng con dudng khdc mot cich ha thap phdm chit nhu “Tiéu
Thira” hay “C6 Xe Nhd.” Mot nét dic trung clia Phat gido Pai Thira 1a
quan diém cho ring chu Phit hay chu Thién thugng Bd Tat cé sic
manh tao dung dudc cidc “Phat P9” hodc “Tinh P§.” Nhitng ving Tinh
D6 nay dugc xem nhu 12 nhitng cdi thién dang doc ddo va va day
phudc lac, dugc din dé&n bing sy tdi sanh thuin 1gi theo sau mot doi
h&t 1ong tu tAp véi vi Phit dang ngu. Trong cdi Tinh P, ching sanh c6
th€ nghe va tu tp theo gido phap trong nhitng hoan cinh c6 thé mang
lai k€t qud nhanh nhit. Trong s6 nhitng ving Tinh D0, c6 cdi Tay
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Phuong Tinh B0, do Bdc Phiat A Di Pa cai quan, 1a mdt trong nhirng vi
Phat quan trong nhat trong Phat gido Pai Thira.

Sau khi Pitc Phit diét do, Phat gido chia ra 1am nhiéu tdng phai;
hai loai chinh 12 Ti€u Thira va Pai Thira. Nhitng ai cau chiing ngo A-
La-Hén thi goi 12 Tiéu Thira, nhitng ai cAu thanh Phat thi goi 12 Pai
Thira. Lic ddu ngay khi Phat nhap diét, chi c6 hai tdng Trung Quédn va
Du Gia goi l1a Pai Thira, s& con lai 1a Tiéu Thira. Trung Quén tic 1a
Tam Luin Téng va Du Gia tic 12 Phdp Tuéng Tong bén Trung Qudc.
Tai Nhat thi CAu X4 va Thanh Thuc tong 1a Tiu Thira, s6 con lai 1a
Pai Thira. Gido 1y cla truyén thdng Phat gido Pai Thira, Pitc Phat
gidng day cho mot hoi chiing ¢6 ¥ huéng manh mé vé viéc chitng dic
Phat qua bing con dudng Bo T4t. Sau khi Ptic Phit nhap diét, viéc tu
tap gido ly Pai Thira khong dugc cong khai va phd bi€n trong dai
chiing, va viéc truyén thira dudc truyén riéng tir thiy dén tro. Theo
truyén thuy&t Phat gido, mot s§ kinh di€n Pai Thira dugc mang di xd
khdc dé bio ton va dgi dé€n co duyén ding lic mdi dem ra phd truyén
trong khip cdi. Tir the ky thit nhi't trudc Tay lich trd vé& sau nay, nhitng
ban kinh dién Phat gido Pai Thira bit ddu xuit hién mot cich cong
khai va viéc tu tip phdp mon Dai Thira ciing dugc nhiéu ngudi biét
d&n mot cdch rong rdi. Phit gido Pai Thira c6 hai truyén thong: Ba La
Mat Thira va Kim Cang Thira. Ba La Mt Thira 12 con dudng phS quat
clia Bd T4t dugc tim thiy trong cdc ban kinh, thira ndy nhin manh dén
Y huéng vi tha va tu tip Luc Ba La Mat hay 6 tAm thdi vién hanh.
Thién, Tinh va cdc tong phdi khic ciing dudc bao gdm trong Ba La
Mat Thira. Kim Cang Thira bao gdm nhitng phdp mon cta Phat gido
Nguyén Thiy va két hgp v6i nhitng phuong phap ctia Ba La Mat Thira,
ddng thdi thém vao phuong phdp thién quin vé nhitng diéu tuéng ctia
chu Phat. Nhitng phdp mon cia Kim Cang Thira dugc tim thdy trong
nhitng 15i day clia Ptc Phit vé cdc than chd.

Su phit trién clia tu tudng tinh x4, hay ctia nén siéu hinh hoc vé
tam linh x4y ra vdo khodng 2 th€ ky sau khi Pitc Phat nhap Niét Ban
din dén sy phan chia cin ban giita Ti€u Thira va Pai Thira. Trong
Ti€u Thira, tru6c hét, c6 C6 Phai Tri Tué, sau khi Phat nhap diét chirng
200 nam, lai phan ra 1am hai nhdanh: Thugng Toa B6 & Bong A,n, ngay
nay con uu thé tai cdc xd Tich Lan, Mié€n Pién, Thdi Lan, Cam B&t va
Lao; va vé phia Tay An c6 Nhat Thiét Hitu B0, hung thinh khodng
1.500 ndm, véi cdc trung tdm Mathura, Gandhara, va Kashmir. Ngoai
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ra, con cé nhitng bd phdi khdc ma ngay nay khong con st liéu. Nhitng
bd phdi ciia Pai Chiing B ¢ Ma Kiét Pa, va phia Nam xung quanh
Amaravati t6 chifc vao khodng nim 250 truSc Tay lich nhitng biét gido
phdi ctia C6 Phdi Tri Tué hgp thanh mot gido phdi riéng biét va gido
phdi nay chi bi tan ra khi Phat gido bi tiéu diét § An Po. Mot gido ly
méi duge phat trién tir Pai Ching Bd. Cac Tin db thoat tién goi né 1a
B6 Tat Thira, sau d6 goi né 1a Pai Thira hay chi€c xe 16n. Ngugc lai,
nhitng tin dd cda C§ Phdi Tri Tué dugc ngudi ta gin cho cdi nhin
“Tiéu Thira” hay chi€c xe nhd. Khong c6 mdt ty 1€ rd rang nao gitra tin
d6 theo Tié€u Thira va Pai Thira § An b4 qua cdc thdi dai khiac nhau.
C6 1& so tin dd ctia Pai Thira chi bit dau vugt trdi s6 tin d6 Ti€u Thira
tir sau nam 800 sau Tay lich, khi Phat gido dd hoan toan suy vong § An
Do va khi Phat gido di tim dudc dudng phit trién sang cdc nuc Trung
Hoa, Triéu Tién, Nhat Bin, Mong C8, Tay Tang va Viét Nam. Du c¢6
s phan chia, nhung trong mdt thdi gian that dai cdc tin d6 cla ci Pai
Thira 14n Ti€u Thira ciing chung s6ng trong mdt tinh x4, cling tuan thi
ngil gi6i, cing tu tip T¢ Thanh D& va Bat Thianh Pao.

Phat gido Pai Thira 1a mdt su cdi cdach chinh cta gido 1y Phit gido.
V& muc dich, c6 su thay ddi tir 1y tudng A La Han qua 1y tugng B6 Tat.
Trong Phit gido Pai Thira, mdt phuong thitc méi vé gidi thodt dudc dit
ra, trong d6 tir bi dugc x&p ngang hang véi tri tué. TruSc thdi ky DPai
Thita dugc phat trién, phuong tién thién xdo 13 mot khdi niém hoan
toan md&i mé; nhung sau khi Pai Thira phat tri€n thi né trd thanh mot
phuong cich citu do thi€t y&u cho cic bic B Tat, thim chi né con
dugc xem trong hon ca tri tué, mot dic tinh duge dé cao trudc kia.
Ngoai ra, Phat gido Pai Thira dua ra nhitng gido ly mach lac vé tinh
khong va chan nhu, vin van. Nhitng nha Pai Thira tin ring chu phap
déu 1a “khong”, theo y nghia mdi phdp khong 13 gi ¢4 trong tu thin clia
chiing, va ty than clia chiing cling khong 1a gi cd. Do vy, bt cif phip
ndo ciing khong thé phan biét dugc vdi cac phap khac. K&t qua 1a tat
cd cdc phdp déu hoan toan khong thuc va déu gidng nhu nhau. Tanh
khong néi trén co thé dugc xem nhu 13 chian nhu, khi ngudi ta nhin
thi'c mdi sy vat hoan toan ding nhu chiing thuc 13, khong thém bét
diéu gi. Chi c6 mot chan nhu duy nhat, va thé gidi da dang chi dugc
dung 1&n biing tri twdng tugng clia ching ta ma thdi. N&u tat ci 12 mot
va nhu nhau thi cdi tuyét ddi ciing sé gidng véi cdi tuong doi, vo vi
ciing nhu hitu vi, va niét ban cling gidng nhu ludn hdi. Vi thé€ nhitng
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nha DPai Thira di d&én két luan: “Tri tué chan that phdi vugt 1én trén
tdnh nhi bién ctia cd chd thé va khich thé, ciing nhu sy x4c dinh va
pht dinh.”

Theo nhitng ngudn tai liéu ddng tin cdy thi Phat gido Pai Thira da
dugc truyén vao Viét Nam biing dudng bién bdi cdc nha su An Do tir
dau thé€ ky thi¥ nhat, va sau d6 né di vao luc dia Trung Hoa. Trong con
dai nan cia Phiat gido vao khodng nhitng nim 842-845 sau Tay lich,
Phit gido bi dan dp dit doi. TAt ca nhitng tong phdi trir Thién tong va
Tinh D6 tdng déu bi tin diét. Tuy vay, 4nh hudng clia cdc tong phdi Ay
van con dé€n hom nay va gido 1y cda cdc tong phdi nay van con dugc
st quan tAm cda nhiéu ngudi. Sau nim 845, Thién tong va Tinh Do tr
thanh nhitng tdng phdi chinh, c4 hai tdng phdi nay déu tu hoc theo triét
hoc Trung Quén va Duy Thitc. Tir thé€ ky thit 16 trd vé sau nay, nhitng
phdp mon ciia Thién tong va Tinh P duge hdoa nhip v6i nhau trong
nhiéu ty vién & Trung Hoa. Lai c6 ngudn tai liéu khdc cho ring Phat
gido Pai Thira dugc truyén tir Trung Hoa sang Viét Nam vao thé ky
thit 2, va sang Triéu Tién vao thé€ ky thi 4. Thién tong chi€m tu thé
tai cdc X ndy, mic du & Viét Nam cdc truyén thong Tinh Do va
Nguyén Thily ciing trd nén rat phd cip. Vao khodng thé€ ky thit 6, hiu
hét cdc truyén thdng Phit gido da dugc dwa d&én Nhiat Bin qua ngi
Triéu Tién. Vao khodng nhitng th& ky thit 12 va 13, nhiéu truyén thdng
mdi nd rd & Nhat Bdn. Viéc nay x3y ra vi thdi d6 ngudi Nhat cdm thay
ling ting giita bién phdp ménh mong nén ho tu tim ki€m cho minh
mot phdp mdn duy nhit cé hiéu qua thuc t€ d€ hanh tri. Trong giai
doan nay hai tdng phdi Tinh B9 phat sinh tir tong Thién Thai 1a Tinh
b6 Tong va Tinh B Chan Téng. Trong hai tong nay thi Tinh B Chan
Tong nhin manh vao viéc xem gia dinh chinh 1a c6t 18i clia viéc tu
hanh. Tong phdi nay cho phép nhitng tu si 1ap gia dinh song song v4i
phédt nguyén tu tp ton gido trong ty vién. Chiia dugc cha truyén con
ndi cho con trai trudng. Mic du Thién tdng dudc du nhip vao Nhit
Ban vao th€ ky tht 7; tuy nhién, né chi trd thanh phd bi€n rong rii vao
th€ ky thit 12. C6 nhiéu tong phdi Thién tai Nhiat Ban, nhung hai tong
Lam T€ va Tao Pong trd thanh hai tong phdi ndi ti€ng nhat. Vao thé
ky thit 13, truyén thdng Nhat Lién, dit nén ting trén kinh Phiap Hoa,
xudt hién. Trudng phdi Chadn Ngon, tobng phdi Mit tdng clia Nhat Ban
cling dudc phuc hung vao thdi nay. Vao thgi Minh Tri Phuc Hung nim
1868, chinh quyén Nhit Ban cho phép Ting si Phit gido 1ap gia dinh.
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Trong khodng dau th& ky 20 khi Nhat Bdn chi€m déng Tri€u Tién va
truyén dén day nhitng Ting si c¢6 gia dinh trong sudt thdi ky chi€m
déng. Nhung ngay nay hau hét Tang doan clia Triéu Tién déu sdng
doc than. Sau thdi chi€n tranh tai Nhat, nhiéu nhém nhd xuit hién, mdi
nhém c6 18i tu tap riéng biét. Vai ngudi da 16ng vao hé thong Phat
gido nhitng tin ngudng Thin dao trudc thdi Phat gido dugc du nhap,
mot s6 khic lai hudng vé sic thai Thién Chia. Phai c6 nhiéu nghién
cttu k§ cang hon d€ xem xét cdc gido ly 4y c6 con gift ding truyén
thong Phit gido hay khdng. Tir Nhiat Bin, Thién tong va Nhit Lién
tong da lan truyén dén cic xit TAy phuong, noi c6 nhi€u Phit ti¥ tai gia
tham gia vao cdc budi thién tip va 4n cu. Mot s6 cac trung tAm Thién
ciing bit dau nhitng cong tic xa hdi: sin séc nhitng ngudi bénh & giai
doan cudi va nhitng bénh nhan liét khang trong giai doan cudi.

Kinh dién Phat gido di dugc mang d&€n Trung Hoa tif cdc doan
truyén gido An Do hodc cidc nha hanh huong Trung Hoa tuy cédnh tuy
thdi chit khong dugc hé thong héa. Qua thdi gian 1au dai, ngudi ta cdm
tha'y khong biét 1am sao d€ lip dugc nhitng 16 hdng khic biét giita cic
kinh dién, va 1am cach niao d€ c6 phuong thic tu tip ré rang trong mot
gido phap ménh mong. Vi vay ma vao th€ ky thit 7 di c6 nhitng nd luc
nhim sip x&p lai gido ly Phat gido & Trung Hoa. Nhiéu nhém dugc
thanh hinh xung quanh mot s6 vi Ting ndi ti€ng duong thdi, mdi nhém
tu chon cho minh mét bd kinh nao d6 dé tap trung tu hoa va thuc hanh.
Nhitng nhém nay vé sau phdt trién thanh cdc tong phai Phat gido, mdi
tong phdi c6 mot dong truyén thira thiy t6. C6 it nha't 1a 8 tong phai
chinh & Trung Hoa, va nhiéu tong phdi phu. Thi nhit 12 Tam Luin
tong tu hoc theo tri€t hoc cia Trung Quén tdng & An D¢. Th nhi 1
Phip Tuéng tdong tu hoc theo tri€t hoc clia tobng Du Gia clia An D6.
Thit ba 12 Thanh That tong 1a mot tong phdi thudc truyén thong
Theravada (Thugng Toa B§). Thi tu 1a Hoa Nghiém tdng dva trén
gido ly ctia bo Kinh Hoa Nghiém hién bay va 1y gidi nhiéu khdi niém
siéu hinh trong phap thién quan. Thi nim 13 Thién Thai tong ton vinh
kinh Ph4ap Hoa va tinh bdy mot s6 gido 1y cin bing gifta cong phu
thién dinh, hoc héi gido di€n va tu tip cdc thién nghiép. Thit sdu la
Tam Thdi Gido tong (Pé Tam Ky Tong) truyén b4 phudng phép tinh
héa dua trén cdch nghiém tri gidi luat va thién hanh. Thit bdy 1a Thién
tong dit trong tAm vao thién qudn va kinh Ling Gia. Thit tim 13 Tinh
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Do tong cd ging tu tip d€ dugc sanh vao coi Tinh PO clia Pitc Phat A
Di ba.

V& kinh di€n, Phat gido Pai Thira ¢c6 mudi hai bo kinh gdm nhiéu
thé loai khdc nhau. Sdp xép trong Kinh Tang Pali-Sanskrit. Thit nhat
1a Tu-Pa-La (Kh€ Kinh). Kinh Trudng hang 1a nhitng bai phédp dai,
ngin hay trung binh do Pic Phit thuyét gidng trong nhiéu trudng hgp
nhu kinh Hanh Phiic, Kinh Tran Bdo, kinh Tt TAm, van van. Thd nhi 1a
Ky Da (dich theo méi 1a Ung Tung, dich theo cii 1a Trang Tung). Ké
tring tung, c6 nghia 12 14p lai kinh viin gidng thuyé&t & doan trén (xua
Ditc Phat vi mudn Idi lac chiing sanh nén sau khi thuyé&t gidng cho cdc
Ty Kheo ngai da dat tung gidi thich cho ngudi ddi sau), nhu Kinh
Tuong Ung Bd. Thit ba 1a Gia Pa (Phing tung hay Cd khéi tung hay
nhitng bai ké chua c6 trong bai thuyét gidng. Gia Pa gém nhitng bai
ké trong Kinh Phdp Ci, Trudng Lao Tang K&, Trudng Lao Ni K&, van
van. Thtt tw 1a Ni Pa Na. Thuyé&t gidng nhon duyén. Thit nim 12 Y D&
Muc Pa Gia. Kinh néi vé tién thian clia cdc vi dé ti cia Phat.
Itivuttaka gdm 112 bai thuyé&t phdp ctia Piic Phat nim trong bd Tap A
Ham. Thit sdu 12 Xa Pa Gia (B6n Sanh). B& Sanh Kinh, gbm 547
chuyén ké vé tién thin Piic Phit. Thit bdy 1a A-Phu-Pat-Ma (Vi Ting
Hitu). Vi Ting Hitu, thuy&t vé nhitng phdp vi diéu ma Phat hay chu
Thién di titng thuc hanh. Kinh Vi Ting Hitu gdm nhitng bai kinh trong
Kinh Trung A Ham. Tht tdm 1a A-Ba-PBa-Na (Thi Du) hay Kinh Thi
Du. Thit chin 13 Uu-Ba-Pé&-X4 hay kinh Luin Nghi, thuy&t vé 1y luan.
Thit mudi 14 Uu Pa Na (Ty Thuyét). Kinh V6 Van Ty Thuyét, hay
kinh ma Pitc Phat ty thuyét vi thdy nhu cAu cin thiét cla ching sanh,
chit khdng can ddi ai hdi, nhu Kinh A Di Pa, va mot phin clia Tap A
Ham. Thi mudi mot, Ty Phat Lugc hay kinh Phuong Quang. Thi mudi
hai, Hoa Ca La (Tho Ky). Kinh Tho Ky, Phit n6i vé tuong lai thinh
Phit clia nhitng vi dé t¥ cia Ngai. Sdp xép trong Kinh Tang Trung
Hoa: Chanh Kinh, Ca Vinh, Ky Thuyét, K& Tha, Nhon Duyén, Tuyén
Luc, B&n Khéi, Thit Thuyét, Sanh Khdi, Quing Giai, Vi Ting Hitu, va
Thuyé&t Nghia.

Theo tong Thién Thai, kinh Pién Pai Thira bao gdm nim bd kinh
16n: Hoa Nghiém, Pai Tap, Pai B4t Nha, Phdp Hoa va Niét Ban. Nim
bd kinh A Ham: Trudng A Ham, Trung A Ham, Tap A Ham, Téang
Nhitt A Haim, va Ti€u A Ham. Theo Pai Su Tir An, ¢6 sdu bo kinh cho
Phip Tuéng tong. Thit nhat 1a Pai Phuong Quéng Phat Hoa Nghiém
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Kinh. Tht nhi 13 kinh Gidi Tham Mat. Gido dién chinh cda Phdp
Tuéng Tong, dugc ngdi Huyén Trang dich sang Hoa ngit vio khodng
th€ ky thd nim sau Tay Lich. Tha ba 1a Nhu Lai Xui't Hién Cong Pic
Trang Nghiém Kinh. Tht tw la A Ty Pat Ma Kinh. Thd nim la Lang
Gia Kinh. Thi sdu la Pai Thira Mat Nghiém Kinh (Kinh Hau Nghiém).
Con ¢6 Pai Thira Cttu B9 Kinh. Trong s6 cc bd kinh ctia Pai Thira, c6
chin kinh sdch dugc xem 13 quan trong nhat. C4c bd kinh nay dudc goi
la cdac kinh Phuong Quéng (Vaipulya sutras): Bat Thién Tung, Diéu
Phédp Lién Hoa, Ling Gia, Phd Diéu, Kim Quang Minh, Hoa Nghiém,
Nhu Lai Mat, Tam Mu6i Vuong, va Thip DPia Ty Tai Kinh. Ngoai ra,
con ¢6 nhitng Kinh Pai Thira khéic: Kinh A Di Pa B6n Nguyén, Kinh A
Di Pa Pai Bdn (Kinh Qudn Vb Lugng Tho), Kinh A Di Pa Tiéu Bén,
Kinh Anh Lac (B T4t Bdn Nguyén Anh Lac Kinh), Kinh Bdo Tich,
Kinh Bat Chau Tam Mudi, Kinh Bat Pai Nhian Gidc, Kinh Bat Nha Ba
La Mat Pa Tam Kinh, Kinh Biét Gidi Thoat, Kinh B6 P& Hanh Kinh
(Kinh Nhap B6 T4t Hanh), Kinh B&n Sanh, Kinh Bén Su, Kinh Diéu
Phédp Lién Hoa, Kinh Duy Ma Cit, Kinh Dugc Su Luu Ly Quang Ban
Nguyén Cong Ditc, Kinh Pai B4t Nié€t Ban, Kinh Pai Bi TAm Pa La
Ni,bKinh Pai Lac Kim Cang Bat Khong Chan That Tam Ma Pa, Kinh
Pai Phuong Quang Hoa Nghiém, Kinh Pai T4p, Kinh Pia Tang, Kinh
Ha Sanh Di Lic Thanh Phit, Kinh Hoa Nghi€ém, Kinh Kim Cang B4t
Nhi Ba La Mat Pa, Kinh Kim Cang Dadnh Nhit Thi€t Nhu Lai Chan
That Nhi€p Pai Thira Hién Chitng Pai Gido Vuong Kinh, Kinh Kim
Quang Minh, Kinh Ling Gia, Kinh Ling Nghiém, Luc T6 Pan Kinh,
Kinh Na Tién Ty Kheo, Kinh Nguyét Ping Tam Mudi, Kinh Nguyét
Thudng Nt Kinh, Kinh Nhon Vuong Bdt Nhia Ba La Mat, Kinh Niét
Ban, Kinh Pham Vdng, Kinh Pham Vdng Bd Tat Gidi, Kinh Phap Cu,
Kinh Phat Panh Ton Thing Pa La Ni, Kinh Phd Diéu, Kinh Phat S&
Hanh Té4n, Kinh Phuong Quing (kinh Phuong Péng), Kinh Quin Vo
Lugng Tho, Kinh Thing Man, Thip Pia Kinh, Kinh Tiéu Phim Bit
Nha Ba La Mat, Kinh Tt Thip Nhi Chuong, Kinh Uu Ba Tic Gidi,
Vin Tha Su Lgi Van Kinh, Kinh Vi Ting Hitu Thuy&t Nhan Duyén,
Kinh Vién Giac, Kinh V6 Lugng Nghia, Kinh V6 Lugng Tho, va Kinh
Vu Lan Bon.
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An Overview of Mahayana Buddhism

Northern or Mahayana is also called the Major Vehicle, the greater
vehicle, one of the two great schools of Buddhism (Hinayana and
Mahayana). The Mahayana arose in the first century BC. It is called
Great Vehicle because its objective is the salvation of all beings. It
opens the way of liberation to a great number of people and indeed,
expresses the intentionto liberate all beings. One of the most critical in
Mahayana is that it stresses the value on laypersons. It emphasizes that
laypersons can also attain nirvana if they strive to free themselves from
worldly bondages. Major Mahayana sects include Hua-Yen, T’ien T ai,
Zen and the Pure Land. It should be noted that Mahayana spread from
India to Tibet, China, Korea and Viet Nam. We must recognize that the
Mahayana has contributed a great deal to Buddhist thought and culture.
It has produced a wonderful Path of Bodhisattvas. Sakyamuni Buddha
set an example by his own career that people could emulate. The goal
of this career was Enlightenment and Buddhahood, and the way was
the way of the Bodhisattva. The Third Council was held during the
reign of Emperor Asoka in the third century B.C., there were already at
least eighteen schools, each with its own doctrines and disciplinary
rules. Among them, two schools dominated the deliberations at the
Third Council, an analytical school called Vibhajyavadins, and a school
of realistic pluralism known as the Sarvastivadins. The Council decided
in favor of the analytical school and it was the views of this school that
were carried to Sri Lanka by Asoka’s missionaries, led by his son
Mahendra. There it became known as the Theravada. The adherents of
the Sarvastivada mostly migrated to Kashmir in the north west of India
where the school became known for its popularization of the path of
the perfections of the Bodhisattva. However, another Council (the
Fourth Council) was held during the reign of King Kanishka in the first
century A.D. in Kashmir; two more important schools emerged, the
Vaibhashikas and the Sautrantikas. These two differed on the
authenticity of the Abhidharma; the Vaibhashikas holding that the
Abhidharma was taught by the Buddha, while the Sautrantikas held that
it was not. By this time, Mahayana accounts tell us, a number of
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assemblies had been convened in order to compile the scriptures of the
Mahayana tradition, which were already reputed to be vast in number.
In the north and south west of India as well as Nalanda in Magadha, the
Mahayana was studied and taught. Many of the important texts of the
Mahayana were believed to have been related by Maitreya, the future
Buddha and other celestial Bodhisattvas. The written texts of
Mahayana as well as those of other schools began to appear about 500
years after the Buddha’s Nirvana. The earliest Mahayana sutras such
as the Lotus Sutra and the Sutra of the Perfection of Wisdom are
usually dated before the first century A.D. The essence of the
Mahayana Buddhism is the conception of compassion for all living
beings. The Mahayana, with its profound philosophy, its universal
compassion and its abundant use of skillful means, rapidly began to
attract the majority of people, not only in India, but in the newly
Buddhist lands of central Asia. The origin of Mahayana may be traced
to an earlier school known as Mahasanghika and earlier literary
sources known as Mahayana Sutras. By the first century A.D., the
formation of the Mahayana Buddhism was virtually complete, and most
of the major Mahayana sutras were in existence. Theoretically
speaking, Mahayana Buddhism is divided into two systems of thought:
the Madhyamika and the Yogacara.

A Sanskrit term for “Great Vehicle.” One of the two main strands
of Indian Buddhism, the other being Nikaya-Buddhism, referred to by
Mahayana as “Hinayana.” Mahayana emphasizes the ideal of the
Bodhisattva, which it contrasts with the Arhat, the ideal of the
“Hinayana.” It considers the Arhat to be selfish because the Arhat path
leads to nirvana for oneself alone, while the Bodhisattva strives to
bring all sentient beings to salvation. The Mahayana is called Great
Vehicle because its objective is the salvation of all beings. It opens the
way of liberation to a great number of people and indeed, expresses
the intentionto liberate all beings. One of the most critical in Mahayana
is that it stresses the value on laypersons. It emphasizes that laypersons
can also attain nirvana if they strive to free themselves from worldly
bondages. Major Mahayana sects include Hua-Yen, T’ien T ai, Zen
and the Pure Land. It should be noted that Mahayana spread from
India to Tibet, China, Korea and Viet Nam. The origin of Mahayana
may be traced to an earlier school known as Mahasanghika and earlier



63

literary sources known as Mahayana Sutras. The Mahayana Buddhism
is also called the Supreme vehicle. The highest vehicle, another name
for Mahayana.

The Mahayana is not only a highly developed and profound
philosophy and psychologys, it is also an accessible, dynamic vehicle for
achievement of Buddhahood. The basic practice doctrine of Mahayana
Buddhism is the cultivation of the six paramitas; among them, the
perfection of wisdom is the crown of the six perfections, for it is the
penetrative, direct understanding of emptiness will transform the
practices of generosity, morality, patience, energy, and meditation into
perfections. The role of the perfection of wisdom is unique among the
six perfections, for it is in the light of the perfection of wisdom that we
see the emptiness of the subject, object, as well as action of the other
five perfections. For example, in the perfection of generosity, it is the
perfection of wisdom that causes us to understand the emptiness of the
subject of the action of giving or the giver, the emptiness of the object
of giving or the recipient, and the emptiness of the gift. Similarly, in
the perfections of morality, patience, energy, and meditation, it is
through understanding the perfection of wisdom that one understands
the purity or emptiness of the subject, object, and action present in
every sphere of action. The practice of the six paramitas results in the
accomplishment of the two accumulations of merit and knowledge. The
perfection of generosity, morality, and patience result in the
accumulation of merit; while those of meditation and wisdom result in
the accumulationof knowledge; the perfection of energy is necessary in
both accumulations of merit and knowledge. These two accumulations
is very necessary for the -cultivation and achievement of the
Buddhahood. Besides, four infinite minds or four perfections of virtues
may also be termed stereological or altruistic perfections. They are
great vows of the enlightened ones with intention to free all sentient
beings. These Enlightened Beings use all kinds of skillful means to
save themselves as well as to save others.

An alternative understanding of the Buddhist goal began to emerge
around the time of the Second Council, although its exact origins are
not clear. This strand of Buddhism was later called Mahayana, or
“Great Vehicle,” and today it is the dominant form of Buddhism in
China, Japan, Korea, Mongolia, Tibet, and Vietnam. Unlike Theravada
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Buddhism, which is still a relatively unified tradition, the Mahayana
constitutes a variety of different schools, such as in China, there were
The Three-Sastra Sect, based on the Madhyamika-Sastra;
Dharmalaksana Sect; Avatamsaka Sect, based on the Buddha-
Avatamsaka-Sutra; Vinaya or Discipline Sect, based on the Vinaya-
Pitaka; Satyasiddhi Sect, based on the Satyasiddhi Sastra; Abhidharma-
Kosa Sect, based on the Abhidharma-Kosa Sastra. In Japan, the
Japanese Tendai and Pure Land. However, the Mahayana never
formed its own monastic code. Mahayana monks can practice alongside
monks of other traditions, even though they may have different
aspirations or visions of the path. The Mahayana accepts Gautama as a
Buddha but greatly expands the notion of Buddhahood by recognizing a
rich “pantheon” of Buddhas and Bodhisattvas (those whose essence is
enlightenment). It also recognized scriptures that are not accepted by
other forms of Buddhism as the word of the Buddha. Broadly speaking,
the Mahayana differs from the Theravada in its representation of the
final goal that a Buddhist ideal of the arhat, who devotes himself to
gaining insight, while Mahayana offers the path of the Bodhisattva as
the ultimate accomplishment. Through the perfection of wisdom and
compassion, the Bodhisattva teaches others so that they too may
achieve enlightenment. The Mahayana considers other paths as
inferior to that of the Bodhisattva, referring to them derogatively as
“Hinayana” or Lesser Vehicle. A characteristic feature of Mahayana
Buddhism is the notion that Buddhas or advanced Bodhisattvas can,
through their immense powers, create “Buddha Fields” or “Pure Land.”
These Pure Lands are seen as unique and blissful paradises, which are
accessed by a favorable rebirth following a life of devotion to the
presiding Buddha. In a Pure Land a being is able to hear and practice
Dharma in conducive circumstances, enabling swift enlightenment. Of
the many Pure Lands, the Pure Land of the West, ruled by the Buddha
Amitabha (in Japanese, Amida), is one of the most important Buddhas
in Mahayana Buddhism.

After the Buddha’s death, Buddhism was divided into many
schools. The two main branches were Hinayana and Mahayana.
Whoever seeks to become an arhat belongs to the Hinayana; while
whoever seeks to become a Buddha belongs to the Mahayana. Right
after the Buddha’s death the school of Mahayana, attributed to the rise
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in India of the Madhyamika (the school ascribed to Nagarjuna) and the
Yoga; the rest of the sects belonged to the Hinayana. The Madhyamika
and Yoga were called Tsan-Luan and Dharmalaksana in China. In
Japan, only Kosa and Satyasiddhi belong to the Hinayana; the rest of
other schools belong to the Mahayana. The Mahayana teachingswere
given by the Buddha to an audience with strong interest in the
Bodhisattva’s path to Buddhahood. After the Buddha passing away, the
Mahayana teachings weren’t practiced publicly, but were passed down
privately from teacher to student. According to the Buddhist legends,
some Mahayana sutras were taken to another land to be cared for until
conditions were right for their widespread propagation in our world.
From the first century B.C. onwards, the Mahayana sutras began to
appear publicly, and this way of practice became more widely known.
The Mahayana has two methods of practice, Paramitayana and
Vajrayana. Paramitayana is a general Bodhisattva path found in the
sutras, and it emphasizes the altruistic intention and the practice of the
six far-reaching attitudes. Zen, Pure Land and others are included in
the Paramitayana. Vajrayana contains the Theravada and
Paramitayana methods and adds the practice of meditating on various
manifestations of the Buddhas or Buddhist meditational deities.
Vajrayana techniques are found in teachings the Buddha gave called
mantras.

The development, or of the metaphysics of spirituality happened
around two centuries after the Buddha’s Nirvana led to the basic
division between Hinayana and Mahayana. In the Hinayana there is,
first of all, the Old Wisdom School, which, about 200 years after the
Buddha’s Nirvana, split into two branches: In the East of India the
Theravadins, who at present still dominate Ceylon, Bruma, Thailand,
Cambodia, and Laos; and in the West the Sarvastivadins, who
flourished for 1,500 years, with Mathura, Gandhara and Kashmir as
their centers. In addition, there were a number of other schools, of
which almost no record is preserved. The Mahasanghikas, in Magadha
and in the South round Amaravata, organized from 250 B.C. onward,
the dissenters from the Old Wisdom School into a separate sect, which
perished only when Buddhism was destroyed in India. From the
Mahasanghikas developed a new doctrines. Its followers first called it
the Bodhisattvayana, and, later on, the Mahayana or the Great Vehicle.
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On the contrary, the followers of the Old Wisdom School were
occasionally referred to as Hinayana or the Lesser, the Inferior, or the
Small Vehicle. There are no clear proportions between Hinayana and
Mahayana followers in India at different times. Perhaps the
Mahayanists began to outnumber the Hinayanists only after 800 A.D.,
when Buddhism completely declined in India, and when it found its
way to China, Korea, Japan, Mongolia, Tibet and Vietnam. Despite the
division, both followers of the Mahayana and the Hinayana lived
together in the same monastery for a very long time, they observed the
same Vinaya rules, they recognized the same five precepts, practiced
the same Four Noble Truths and Eightfold Noble Path.

The Mahayana Buddhism is the main doctrinal innovations of
Buddhism. As concerns the goal there is a shift from Arahan ideal to
the Bodhisattva ideal. In Mahayana Buddhism, a new way of salvation
is worked out, in which compassion ranks equal with wisdom. Before
the development of the Mahayana Buddhism, skill in means was an
entirely new concept, but after the development of the Mahayana, it
became an essential method of salvation that utilized by Bodhisattvas.
It was placed even above wisdom, the highest virtue so far. Besides,
Mahayana Buddhism introduced some coherent doctrines dealing with
emptiness and Suchness, and so on. Mahayanists believe that all
dharmas are empty in the sense that each one is nothing in and by
itself. Any dharma is therefore indistinguishable from any other
dharma. In consequence all dharmas are ultimately non-existent and
the same. The above mentioned emptiness can be called “Suchness”,
when one takes each thing “such as it is”, without adding to or
subtracting any thing from it. There can be only one Suchness and the
multiple world is only a construction of our imagination. If all is one
and the same, then also the Absolute will be identical with the
Relative, the Unconditioned with the Conditioned, Nirvana with
Samsara. So, the Mahayanists conclude that true knowledge must rise
above the duality of either subject and object, or affirmation and
negation.

Some reliable sources said that Mahayana Buddhism spread to
Vietnam by Indian monks who travelled to the east by sea from the
beginning of the first century A.D., and later it entered China mainland.
In the Great T’ang Persecution of 842-845 A.D., Buddhism was
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severelly repressed in China. All of the traditions except for Ch’an and
Pure Land were essentially destroyed, although their influence remains
and there is interest in them today. After 845, Ch’an and Pure Land
became the principal Buddhist traditions, both of them studying the
Middle Way and Mind-Only philosophies. Since the 16" century, Ch’an
and Pure Land practices have been blended together in many Chinese
monasteries. There are some other sources said that from China
Mahayana spread to Vietnam beginning in the second century A.D. and
to Korea in the fourth century. Ch’an became prevalent in both
Vietnam and Korea, although in Vietnam Pure Land and Theravada
traditions became popular as well. In the sixth century, most Chinese
Buddhist traditions reached Japan via Korea. In the 12" and 13"
centuries, many new traditions proliferated in Japan. This occurred
because people were bewildered by the vastness of the Buddha’s
teachings and sought a single effective practice to engage in. During
this time, two Pure Land traditions branched off from the T’ien-T’ai
tradition. Of these, the Jodo-Shin-Shu, the True Pure Land Sect,
emphasized the family as the center of religious life. It began the
custom of married monks, who take vows and lead religious practices
in temples. The temples are passed down from father to eldest son.
Although Ch’an came to Japan as early as the seventh century;
however, it became popular in the twelfth. Many Zen traditions exist,
but Rinzai and Soto became the most well-known. In the 13" century,
the Nichiren tradition, based on the Lotus Sutra, appeared. Shingon, the
Japanese tantric tradition, was also revitalized around this time. In the
Meiji Restoration of 1868, the Japanese government decreed that all
Buddhist clergy be allowed to marry. During the Japanese occupation
of Korea in the early 20" century, non-celibate priesthood was
introduced. But now most Korean Sangha follow the ordination vows of
monks and nuns, which necessarily include celibacy. Post-was Japan
has seen the arising of many small groups, each with its own way of
practice. Some have integrated the pre-Buddhist Shinto beliefs into
their system, other have adopted a Christian bent. Further studies
should be accomplished to examine the teachings of these groups to
determine if their interpretation is still faithful to the Buddha’s
teachings. From Japan in particular, Zen and Nichiren-Shu have spread
to Western countries. Zen has become very popular in the West, where
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lots of lay people attend meditation sessions and retreats. Some Zen
centers have begun social welfare: hospices to help the terminally ill or
people with AIDS.

The Buddhist texts brought to China by Indian missionaries and
Chinese pilgrims weren’t initially systematized. Over time, people
became unsure how to resolve seeming discrepancies between sutras,
and how to practice the teachings in this vast amount of literature. Thus
in the seventh century there were spontaneous attempts to organize the
Buddhist teachings in China. Groups were formed around various
monks, each of whom chose a particular sutra or group of sutras as the
central point of their study and practice. These groups later evolved
and became Buddhist traditions, each one passed down by a lineage of
masters. Eight major traditions developed in China, as well as some
minor ones. There were at least eight principal traditions and many
branches. First, San-Lun, which followed the Madhyamika (Middle
Way) philosophical school of Indian Buddhism. Second, Fa-Hsiang,
which followed the Yogacara (Cittamatrin or Mind-Only) philosophical
school of Indian Buddhism. Third, Satyasiddhi (Ch’eng-Shih), a
Theravada tradition. Fourth, Hua-Yen, which was based on the
Avatamsaka Sutra and dealt with an array of metaphysical concepts for
contemplation. Fifth, T’ien-T’ai, which took the Lotus Sutra as
foremost and presented a balance between meditation, philosophical
study, and good deeds. Sixth, The Third Period School (San-Shih-
Chiao), a method for purification based on strict observance of
monastic vows and charitable actions. Seventh, Ch’an (Zen), which
emphasizes meditation and the Lankavatara Sutra. Eighth, Pure Land,
in which practitioners strove to be reborn in the Pure Land of Amitabha
Buddha or Maitreya Buddha.

As for the main texts, the Mahayana Buddhism has twelve kinds of
Buddhist scriptures distinguished according to different styles of
exposition. Arranged in Pali-Sanskrit Scriptures. First, the sutra, the
Buddha’s exposition of the Dharma in prose. These are short, medium,
and long discourses expounded by the Buddha on various occasions,
such as the Discourse on Blessings (Mangala Sutta), The Jewel
Discourse (Ratana Sutta), Discourse on Goodwill (Metta Sutta), etc.
Second, geya or singing or songs, or verses which repeat the ideas
already expressed in the preceding prose, in honour of the saints, such
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as the Sagathavagga of the Samyutta Nikaya. Third, gatha, or verses
containing ideas not expressed in prose. Gatha includes verses found in
the The Way of Truth (Dhammapada), Psalms of the Brethren
(Theragatha), and Psalms of the Sisters (Therigatha), etc. Fourth,
Nidana, or narratives of the past which explain a person’s present state.
Fifth, Itivrttaka or Itivuttaka, or narratives of past lives of the Buddha’s
disciples. Itivuttaka includes 112 discourses in the Khuddaka Nikaya.
Sixth, Jataka which includes 547 birth-stories or narratives of past lives
of the Buddha. Seventh, Adbhuta-dharma, or accounts of miracle or
wonderful dharmas performed by the Buddha or a deva. The
Adbhutadharma includes a portion of the Majjhima Nikaya. Eighth,
Avadana, or an exposition of the Dharma through allegories. Ninth,
Upadesa or discussions of doctrine. Tenth, Udana or sutra which
spoken voluntarily without being asked. An exposition of the Dharma
by the Buddha without awaiting questions or requests from his
disciples, i.e. Amitabha Sutra, and a portion of the Khuddaka Nikaya.
Eleventh, Vaipulya or an extensive exposition of principles of truth.
Twelfth, Vyakarana or Veyyakarana, or prophecies by the Buddha
regarding his disciples’ attainment of Buddhahood. Arranged in
Chinese Scriptures: Principal Sermons, Metrical Pieces, Prophecies,
Verses, Introductory Parts, Selections (Quotations), Story of the Past,
This is said, Birth Places, Detailed Explanations, Wonderful Dharmas,
and Explanation of Meaning.

According to the T’ien-T’ai School: Mahayana Texts include the
five chief Mahayana sutras: Avatamsaka Sutra, Mahasanghata Sutra,
Mahaprajna Sutra, Lotus Sutra, and Nirvana Sutra. The Five Agamas:
Dirghagama, Madhyamagama, Samyuktagama, Ekottarikagama, and
Huddaka-Nikaya (Ksudrakagama). According to master Tz u-En, there
are six works in the Dharmalaksana School. First, the Flower
Adornment Sutra. Second, Sandhi-Nirmocana-Sutra (skt). The chief
text of the Dharmalaksana School, translated into Chinese by Hsuan-
Tsang around the fifth century A.D. Third, Sutra of the Virtues of the
Manifestation of Tathagata. Fourth, Abhidharma Sutra. Fifth, the
Lankavatara Sutra. Sixth, the Secret Adornment Sutra. There are also
nine Mahayana Texts. Among the Mahayanist sutras, nine texts are
regarded as the most important. These are called the Vaipulya sutras:
Astasahasrika-prajna-paramita, Sadharma-pundarika, Lankavatara,
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Lalitavistara, Suvarna-prabhasa, Gandavyuha, Tathagata-guhyaka,
Samadhi-raja, and Dasabhumisvara. Besides, there are other
Mahayana Texts: The Sukhavati Vyuha Sutra (Longer Sukhavativyuha
Sutra or Longer Amitabha Sutra), the Amitayurdhyana Sutra,
Sukhavati-vyuha, the Ying Lo Ching, the Ratnakuta Sutra, the
Pratyutpannabuddhasammukha-Vasthitasamadhi-Sutra, the Sutra on
the Eight Awakenings of Great People, the Prajnaparamitahrdaya-
Sutra, the Pratimoksa, the Bodhicaryavatara Sutra, the Jataka, Itvritaka,
the Saddharma-pundarika-Sutra, the Vimalakirtinirdesa-Sutra, the
Bhaisaya-guru-vaiduryaprabhasapurvapranidhanavisesavistara, the
Mahaparinirvana-Sutra, the Mahakaruna Dharani Sutra, the
Adhyardhasatika-Prajnaparamita-Sutra, MahaVaipulya-Avatamsaka-
Sutra, the Maha-samnipata-sutra or the Mahasamghata-sutra, the
Ksitigarbhapranidhana-Sutra, the Maitreyavyakarana Sutra,  the
Avatamsaka, the Vajracchedika-Prajna-Paramita, the Sarva-
tathagatatattvasamgrahama-Hayanabhisamayamahakaparaya, the
Suvarnaprabhasa-Sutra or the Sutra of Golden Light, the Lankavatara
Sutra, Surangama Sutra, the Liu-Tsu-Ta-Shih-Fa-Pao-T an Ching, the
Sutra on Questions of King Milinda, Samadhirajacandrapradipa-Sutra,
the Kandrottaradarikapariprccha-Sutra, the Karunikaraja-
Prajnaparamita-Sutra, the Parinirvana Sutra, Brahmajala or the
Brahma-Net Sutra, the Brahmajala Bodhisattva-Precepts Sutra, the
Dharmapada (Dhammamapada), the Unisha Vijaja Dharani Sutra, the
Lalita Vistara-sutra, the Buddhacarita, Vaipulya, the Amitayurdhyana
Sutra, the Srimala Sutra, the Dasabumika-sutra, the Astasahasrika-
Prajnaparamita-Sutra, the Sutra in Forty-Two Sections, the
Upasakasila-Sutra, the Manjusripariprccha, the Wonderful and
Marvellous Dharmas, the Sutra Of Perfect Enlightenment, the Sutra of
Infinite Meaning, the Sukhavativyuha Sutra, and the Ullambana Sutra.
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Chuong Bon
Chapter Four

Tém Luoc Vé Phdp
Trong Gido Thuyét Phdt Gido

N6i chung, phdp c6 nghia 1a sy vat. Phdp con c6 nghia 1a ludt va
gido phdp ndi chung. Phdp con c6 nghia la ludt vl tru hay trit ty ma
thé€ gidi ching ta phdi phuc tong, nhung theo dao Phat, diy 1a luat
“Luan Hdi Nhan Qua”Phdp tir vo thi vd chung ma tit cd moi hién
tugng theo nhan duyén tuy thudc vao dé. Khi phap c6 nghia Ia hién
tugng, né chi moi hién tugng, sy vat va bi€u hién ctia hién thuc. Moi
hién tugng déu chiu chung ludt nhan qua, bao gébm ci cot tdy gido
phdp Phat gido. Phdp 12 mot danh tir ric roi, khé x{t dung cho diing
nghia; tuy vay, phdp 1a mot trong nhitng thudt ngit quan trong va thiét
y&u nhAt trong Phit Gido. Phdp c6 nhiéu nghia. Do gdc chit Phan “dhr”
c6 nghia 1a “ndm gii” hay “mang vac”, hinh nhu luén luén c6 mot cai
gi d6 thudc y tudng “ton tai” di kém vdi né. Nguyén thly né c6 nghia
12 luét vil try, trdt tu 16n ma chidng ta phdi theo, chd y&u la nghiép luc
va tdi sinh. Hoc thuyé&t cia Phat, ngudi ddu tién hi€u dugc va néu ra
nhitng luat ndy. Ky that, nhitng gido phap chin that di c¢é truc thdi
Phat lich stt, ban than Phat chi 12 mdt bi€u hién. Hién nay tir “dharma”
thudng dugc diing dé chi gido phap va su thuc hanh cla dao Phat.

2

Phédp con 1a mot trong “tam bdo” theo d6 ngudi Phat ti dat thanh sy
gidi thodt, hai “bdo” khédc l1a Phit bdo va Tiang bdo. Theo Phan ngi,
chit “Phdp” phat xuat tir cin ngit “Dhri” ¢6 nghia 12 cAm nim, mang,
hién hitu, hinh nhu ludn ludn c6 mdt cdi gi d6 thudc y tudng “ton tai”
di kém v6i né. Y nghia thong thudng va quan trong nhit cia “Phap”
trong Phit gido la chan ly. Thd hai, phdp dugc dung v6i nghia “hién
hitu,” hay “hitu thé,” “d6i tugng,” hay “su vat”. Thi ba, phap ddng
nghia v§i “ddc hanh,” “cong chanh,” “chuén tic,” vé ci dao dic va tri
thite. Thit tw, ¢6 khi phdp dudc ding theo cdch bao ham nhat, gdm tat
ca nhitng nghia ly vira k&, nén chiing ta khong thé dich ra dudc. Trong
trudng hdp ndy cich tot nhat 13 ci d€ nguyén goc chit khong dich ra
ngoai ngi.
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Theo Phiat gido, phdp c6 nghia 1a gido phdp cia Phat. Nhitng 15i
day ctia Piic Phat chuyén chd chan 1y. Phuong cich hiéu va yéu
thuong dugc Piic Phit day trong gido phdp ctia Ngai. Bic Phat day
gido phdp clia Ngai nhiim gitip chiing ta thoat khdi khd dau phién nio
do nguyén nhin cudc séng hing ngay va dé cho chiing ta khdi bi mat
nhan phim, cling nhu khong bi sa vao dc dao nhu dia nguc, nga quy,
sdc sanh, vin van. Phdp nhu chi€c bé cho chiing ta cdi gi d6 dé bam
viu khi ching ta triét tiéu nhitng vudng mic gy cho chiing ta khd dau
phién ndo va lidn troi bén by sanh tir. Phit phap chi nhitng phucng cdch
roi sdng ndi tim, nhim gitp cho ching ta vugt thodt bién ddi dau khd
dé ddo dugc bi ngan Ni€t Ban. Mot khi di ddo dudc bi ngan, thi ngay
ca Phat phdp ciing phdi xa bd. Phdp khong phai 1a mot ludt 1& phi
thudng tao ra hay ban bd bdi ngudi nao d6. Theo Piic Phat, thin thé
clia chiing ta 12 Phédp, tAm ta 12 Phdp, toan bo vii tru 1a Phdp. Hiéu
dudgc than, tim va nhitng diéu kién tran thé& 13 hi€u dudc Phap. Phap tir
vd thi v chung ma tit cd moi hién tugng theo nhan duyén tlly thudc
viao d6. Phdp bao gdm nhitng 15i day va nhitng bai thuy&t phdp clia
Phat Thich Ca Mau Ni trong Ay di gidi ro y nghia ctia Nhat Thé Tam
Bio va con dudng di d&€n thé hién dudc né. Phip bio, bao gbm nhitng
bai gidng, bai thuyé&t phdp clia chu Phat (tifc 12 nhitng dang gidc ngd
vién min) nhu da thiy trong cdc kinh dién va ban vin Phat gido khic
van dudc phat trién.

Da6i véi gido ly Phat gido, chu phdp vo thudng va khdng cé thuc
thé, duyén hgp hay mugn cdc phdp khiac ma c6, nhu mugn udn ma cé
chiing sanh, mugn cdt kéo ma cé nha cira. TAt cd chi 1a hién tugng gid
tam va khong that. Tén goi chi 1a gid danh, 1a ddu hiéu hay cdi tugng
trung tam thdi. Cdc phdp do nhan duyén gid hgp tam bg ma cé chi
khong c6 thuc thé. Cic phap vo danh, do ngudi ta gia trao cho cdi tén,
chit déu 13 hu gid khdng thuc. Trong Kinh Ling Gia, Pic Phat nhic
ngai Mahamati: “Nay Mahamati! Vi bi rang budc vao cdc tén goi, cic
hinh 4nh va d&u hiéu, nén pham phu d€ mic cho tim thic cda ho lang
bat.” Moi sy moi vat hién hitu nhd sy phoi hop clia cdc vat khdc va chi
1a goi tén theo 16i kinh nghiém (nhu bén th sic, thinh, huong, vi, xic,
nhan duyén hoa hop vdi nhau dé thanh mot cdi gi d6 trong mot thdi
gian hitu han rdi tan hoai, ching han nhu sita bo, ky that 1a do bon thi
4y duyén hgp ma thanh, chit khong bao gid c6 cdi tu thé clia sita). Chu
phdap hay moi hién tugng tlly theo nhdn duyén ma gid hoa hgp, 1a sy
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phdi hgp clia cdc yé&u td, chit khong c6 thuc thé (hoda hgp 4t phai c6 ly
tin, d6 1a sy hoa hgp nhit thdi chit khong vinh ctu). Cac phdp hay
hién tugng do nhdn duyén sinh ra, nhu béng hoa trong nuéc, hay d4nh
tring noi ddy gi€ng, khdng cé thuc tinh. Tuy khong c6 thuc tinh, lai
khong phai la phap hu vo. Sy hién hitu ctia chu phdp chi 1a gid hiw,
néu khong mudn néi 12 khong hon gi sy hién hitu cla 16ng rua siing
thd.

Theo Kinh B4t Nha Ba La Mat Pa Tam Kinh, bdn chit ctia chu
phdp déu khdng sanh, khong diét, khong nho, khong sach, khdng ting,
khong gidm. Ditc Phat day: “Nhitng ai thdy dugc Phdp la thdy Ta.”
Phép la gido phdp ctia Phit hay nhitng 15i Phat day. Phédp 1a con dung
hi€u va thuong ma Pitc Phat di day. Phdp 1a toan bo gido thuyét Phat
gido, cdc quy tic dao ditc bao gdm kinh, luat, gidi. Phap con 1a nhitng
phan 4nh ctia cdc hién tugng vio tim con ngudi, ndi dung tAm than, y
tudng. Phap 13 nhitng nhan td ton tai ma trudng phai Ti€u thira cho d6
12 nén ting cGia nhin cdch kinh nghiém. Theo Gido Su Junjiro
Takakusu trong Cuong Y&u Tri€t Hoc Phit Gido, chit “Phap” (Dharma)
c6 nim nghia nhu sau. Thi nhat “Dharma” 1a cdi dugc nim giit hay ly
tudng néu ching ta gidi han y nghia clia n6 trong nhitng tic vu tAm Iy
ma thdi. Trinh d6 clia 1y tudng niy sé& sai biét tlly theo sy ti€p nhin
ctia mdi cd thé khac nhau. G Pic Phat, né 1a sy toan gidc hay vién
min tri (Bodhi). Thit dén, 1y tudng dién td trong ngdn tir sé& 1a gido
thuyét, gido 1y, hay gido phap ctia Ngai. Thit ba, 1y tuéng dé ra cho cdc
dé tir cda Ngai 12 luat nghi, gidi cAm, gidi diéu, dic ly. Thi tu, ly
tudng 1a dé chitng ngd sé& 1a nguyén ly, thuyét 1y, chin 1y, 1y tinh, ban
tinh, luat tic, diéu kién. Thi nim, ly tudng thé hién trong mot y nghia
tong qudt sé& 1a thyc tai, sy kién, sy thé, y&u t& (bi tao hay khong bi
tao), tim va vat, y th€ va hién tugng, nhitng phin dnh cda cdc hién
tugng vao tim con ngudi, ndi dung tim thin, y tudng, va nhitng nhan
t6 ton tai ma trudng phdi Tiéu thira cho d6 13 nén ting clia nhan cich
kinh nghiém. Theo phdi Trung Qudn, chit Phdp trong Phédt Gido c6
nhiéu y nghia. Nghia rong nhat thi né 12 ning lyc tinh than, phi nhan
cdch bén trong va ding sau tat cd moi sy vat. Trong dao Phit va triét
hoc Phat gido, chit Phdp gdm c6 bon nghia. Thit nhat, phdp c6 nghia la
thuc tai t6i hau. N6 vira siéu viét vira & bén trong th& gidi, va ciing 1a
luat chi phdi th€ gidi. Thit nhi, phdp theo y nghia kinh di€n, gido nghia,
ton gido phap, nhu Phat Phap. Thit ba, phdp c6 nghia Ia su ngay thing,
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dtic hanh, 1ong thanh khin. Thit tu, phdp c6 nghia 1a thanh t§ cla sy
sinh ton. Khi diing theo nghia ndy thi thudng dugc dung cho s nhiéu.

Summaries of Dharma in Buddhist Teachings

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,
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
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case, we’d better leave the original untranslated rather than to seek for
an equivalent in a foreign language.

According to Buddhism, dharma means Buddhist doctrine or
teachings. 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.

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
Buddha reminded Mahamati: “Mahamati! As they are attached to
names, images, and signs, the ignorant allow their minds to wander
away.’
combinations of other things and are empirically named. All things or

’

Things which exist only in name, i.e. all things are
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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
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.
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Chuong Nam
Chapter Five

Su Lién He Giita Tam Thiic & Phdp
Trong Gido Thuyét Phdt Gido

I. Téng Quan Vé Tam & Thiic Trong Gido Thuyét Nha Phdt:
Trong Phit gido, thic 1a tén goi khiac cia tim. Thifc c¢6 nghia 1a
liéu biét, phan biét, hiéu r6. TAm phan biét hiéu rd dudc cdnh thi goi
1a thitc. “Hon Than” 13 tén goi khdc cda tAm thic. Ti€u Thira 1ap ra
sdu thiic, Pai Thira 1ap ra tdm thitc ndy ddi vdi nhuc thé goi 13 “hdn
than,” ma ngoai dao goi 12 “linh hdn.” TAm 12 mot tén khic cla A Lai
Da Thifc (vi n6 tich tap hat giong clia chu phdp hodc huin tip cdc hat
giong ti ching tif chiing phdp ma né huin tap). Khong giong nhu xédc
than vat chat, cdi tim 12 phi vat chat. Chiing ta nhin thitc dugc nhitng
tu tudng va cdm nghi clia ching ta cling nhiéu diéu khic bing truc
gidc, va chiing ta k&t luan sy hién hitu ctia ching bing phép loai suy.
Tam Ia géc clia mudn phéap. Trong TAm Pia Qudn Kinh, Pitc Phit day:
“Trong Phat phdp, 14y tim lam chii. T4t c4 cdc phdp déu do tim sanh.”
Tam tao ra chu Phat, tAim tao thi€n dudng, tdm tao dia nguc. Tam la
dong luc chinh 1am cho ta sung sudng hay dau khd, vui hay budn, trim
ludn hay gidi thodt. Trong Thién, tAm chi hodc 1a tinh than cda mdot
ngudi theo nghia toan bo nhitng siic manh vé y thic, tinh than, trai tim,
hay tim hon, hoidc 1a sy hién thuc tuyét doi, tinh than that sy nim bén
ngoai nhi nguyén ctia tim va vat. P& cho hanh gid dé hi€u hon vé
Tam, cdc vi thay Phat gido thudng chia TAm ra 1am nhiéu giai ting,
nhung d6i v6i Thién, TAm 12 mdt toan thé vi dai, khong cé nhitng
thanh phan hay phan bd. Céc dic tinh thé hién, chi€u diéu va vo tudng
clia TAm hién hitu dong thdi va thudng hiing, bat kha phan ly trong céi
toan thé. Theo Phat gido, ngoai tim khong c6 phap nio ca, tir 'dharma’
G day dugc diung theo nghia 'hién tugng'. That viy, Ngoai trit tAm ra,
khong con thit gi khdc. Tam, Phat, chiing sanh khong sai khdc. Hanh
gid tu Thién nén ludn nhé ring trén d5i ndy khdng c6 cdi gi hét ngoai
y thitc, vi c4c hién tugng chi 12 nhitng phéng chi€u clia y thitc ma thoi.
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Theo Gido Su Junjiro Takakusu trong Cuong Yé&u Tri€t Hoc Phat
Gido, Phap Tuéng Tong chii truong mdi thifc c6 bon phan vdi ban chat
lién d6i. Thi nhat 1a Tuéng Phan: P6i tugng bi thdy hay 1a hinh béng
clia doi tugng ngoai tai phdn 4nh trén mit tAm thic. Thit nhi 12 Kién
Phan: Chi th€ soi chi€u hay nhin thdy va kinh nghiém né. Tht ba la
Tu Ching Phian: Ty chitng phan nhén thitc hay bi€t dudc chii thé hay
ki&n phan da thdy ddi tugng (tuéng phan) hay chi 12 hinh anh ctia ddi
tugng. Thit tu 12 Chitng Ty Chiing Phan: Chirng ty ching phan hoan
thanh tdc dung clia tim thic. Trong tu tip Phit gido, hifc uin dudc coi
12 quan trong nhat trong nim uén; c6 thé néi Thitc udn 1a kho chira 52
tim s3, vi khong c¢6 Thidc thi khong TAm s nao ¢6 dudc. Thitc va cdc
TaAm s tuong quan, tiy thudc va dong thdi ton tai véi nhau. Thife cling
c6 6 loai va nhiém vu cda né rat da dang, n6 c¢6 cac Cin va Tran cla
n6. TAt cA moi cdm nhin clia chiing ta déu dugc cAm nhin qua su tiép
xtic gifta cdc cin vdi th€ gidi bén ngoai.

II. Tém Lugc Vé Su Lién H¢ Gita Tam Thiic & Phdp Trong

Gido Thuyét Nha Phdt:

Tém Dén Pdu Chu Phdp: Pinh nghia vé “TAm” d6i khdc tiy theo
dan toc va vin héa. N&u héi mot ngudi Viét Nam binh thudng ring
tdm & chd nio, ngudi Ay s& chi vio trdi tim hay 16ng ngyc; tuy nhién,
dé tra 13i cho cling cAu héi ndy, ngudi TAy phuong s& chi vao cdi ddu
cia ho. Theo Phit gido, tAim hay y&u td tinh than dudc dinh nghia 13 sy
sang sudt va hiu bi€t. N6 khong c6 hinh tuéng, khdng ai nhin thiy né;
tuy nhién, tAm tao tdc moi hanh dong khién ching ta dau khd va lin
trdi trong luan hdi sanh ti. TAt cd moi hoat dong vat chit, 15i n6i hay
tinh thin déu tiy thudc tim ta. Phin sy clia tAm 13 nhan biét dudc doi
tugng. N6 phan biét giita hinh thiic, phdm chit, van van. Cdch duy nhat
dé dat dugc Phat tidnh 12 hudn luyén va chuyén héa tim cho dé&n khi
chiing ta hoan toan thodt khéi nhitng nhiém trudc. Trong Anh ngi,
“mind” c6 nghia 12 trdi tim, tinh thin, hay linh hdn. Mind véi chit “m”
thudng c6 nghia 1a chd & ctia 1y tri, “Mind” v6i chit “M” viét hoa c6
nghia 12 chin Iy tuyét ddi. Theo kinh nghiém nha thién, thi tim Ia toan
bd tinh thic, néi cdch khdc ling nghe khi nghe 1a tinh thitc. Khi tAm trf
dugc tip trung vé nhitng tu tudng lanh manh véi ¢d ging va hiu biét
chinh ddng, hiéu qud ma né c6 thé sinh ra rat rong 16n. Tam tri vdi tw
twdng trong sdng va lanh manh thyc sy dua dé€n mot cudc sdng khde
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manh thodi mdi. Chi khi tAm tri dugc kém ché& va gilf ding trén con
dudng chinh ddng cla sy ti€n b nhip nhang thi ty thi né s& trd nén
hitu ich cho s hitu chd va cho xa hdi. TAm phéng ting bira bai s€ la
m&i nguy cd. TAt cd sy tan phd gieo ric trén thé gidi ndy déu do sy tao
thanh loai ngudi ma tim tri khong dude huin luyén, kém ché, cin
nhic va thing bing..

buc Phat day: “Khong c¢6 ké thi nao lam hai ching ta bang tu
tudng tham duc, dd ky, ganh ghét, vin van. Mot ngudi khong biét diéu
chinh tim minh cho thich hdp vdi hoan canh thi ching khac gi thiy ma
trong quan tai. Hay nhin vao ndi tim va c6 gdng tim thdy lac thd trong
1ong va ban s& thdy mot sudi ngudn vo tin lac thi trong ndi tim sin
sang cho ban vui hudng. Binh tinh khong phdi 12 y&u dudi. Mot thai do
binh tinh ludn thdy trong con ngudi ¢6 vin héa. Ching khé khin gi cho
mot ngudi giit dudge binh tinh truSc nhitng didu thuin 1gi, nhung gitt
dudgc binh tinh khi gip viéc bat 6n thi thuc 1a khé khin vo ciing. Bing
sy binh tinh va ty chd, con ngudi xay dugc sic manh nghi lyc. Néng
gian 1a k& thl té hai nhat clia chinh ban. TAm la ngudi ban tot nhat,
ma ciing 1a ké thd t& hai nhit. Ban phdi c6 géng tiéu diét nhitng dam
mé cia tham, sn, si tiém 4n trong tAm bing cich tu tap gidi dinh hué.

Bi quyét d€ c6 an tAm, ddi séng hanh phiic va thanh cong la phai
1am nhitng gi cAn 1am ngay tir bAy gid, va dirng lo ling vé qud khd
ciing nhu tuong lai. Ching ta khong thé trd lai tdi tao dugc qua khit va
ciing khong thé tién liéu moi thit ¢6 thé xdy ra cho tuong lai. Chi c6
khodng thdi gian ma ching ta c¢6 thé phan nio ki€m sodt dugc, dé 1a
hién tai. Hu¢ Kha, mot hoc gia ndi ti€ng thdi bdy gid, tim d€n B6 Pé
Pat Ma lic 6ng dang toa thién, phan nan vdi 6ng ring minh khong an
tam va 1am th€ nao d€ tim dugc an. B4 Pé Pat Ma dudi Hué Kha di,
bado ring mudn dat dugc an tAm phai tu 1au va khé nhoc khong tu phu
va ndn long. Sau khi ditng hang gid dugi tuyét, Hué Kha bén chit dit
ban tay trdi cia minh d€ dang 1én B4 P& Pat Ma. B4y gid tin chic vao
1ong chin thanh va quyét tAim cia Hué Khi, B4 P& Pat Ma nhan Hué
Kh3 1am mon dé. Cau chuyén trén ddy nhan manh dén tim quan trong
ma céc thién su budc vio ké khao khdt sy an tAim vao viéc toa thién,
vao long chin thanh va khiém t&n, sy kién nhdn va nghi lyc nhu 1a
nhitng tién dé trong sy dat thanh dao vd thugng. Vi thuong ké tinh
thanh nén T8 bén chi cho chin dao: “Bich quidn 13 phép an tim, tf
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hanh 12 phép phat hanh, phong ngira sy ché hiém la phép thuin vat, va
dirng chdp trude 1a phuong tién tu hanh ciing nhu cdu do ching sanh.”
Tam l1a goc cda mudn phap. Trong TAm Pia Quan Kinh, Ditc Phat
day: “Trong Phat phdp, 14y tdim Iam chd. TAt cd cdc phdp déu do tAm
sanh.” Tam tao ra chu Phit, tAim tao thi€n dudng, tim tao dia nguc.
Tam 12 dong luc chinh lam cho ta sung suéng hay dau khd, vui hay
budn, trim luan hay gidi thodt. Trong kinh Phdp Cd, ditc Phat day:
Trong céc phap, tim din dau, tAm 13 chd, tAm tao tdc tit cd. Néu dem
tdm 6 nhiém néi ning hoic hanh ddng, sy khd sé& theo nghiép kéo dén
nhu banh xe ldn theo chan con vat kéo xe (1). Trong céc phap, tim dan
dau, tAm lam chd, tAm tao tic tit cd. Néu dem tAm thanh tinh tao
nghiép n6i ning hodc hanh dong, sy vui sé& theo nghiép kéo dén nhu
béng véi hinh (2). Nha lgp khong kin 4t bi mua dot thé nao, ké tAm
khong tu tit bi tham duc lot vao ciing thé (13). Nha khéo Idp kin it
khong bi mua dot, ké tAm khéo tu tit khong bi tham duc lot vao (14).
Tam ké pham phu thudng xao dong bi€n héa rat khé ché phuc gin gii,
nhung ké tri lai ch& phuc tAm minh lam cho chdnh tri'c mot cdch dé
dang, nhu thg khéo udn nin miii tén (33). Nhu con cd bi quing 1én by
sg sét va vling vay thé& nao, thi cling nhu th€, cdc ngudi hay dem tim
lo sd, phan dadu d€ mau thoat khdi canh giéi 4c ma (34). TAam pham
phu ctf xoay van theo ngii duc, xao dong khong d& nim bit; chi nhitng
ngudi ndo da diéu phuc dudc tAim minh mdi dugc yén vui (35). TAm
pham phu cit xoay van theo ngii duc, bi€n héa u-in khé thay, nhung
ngudi tri lai thudng phong hd tdm minh, va dugc yén vui nhd tim
phong hod Ay (36). TAm pham phu ct 1én lGt di mot minh, di rat xa, v
hinh v6 dang nhu 4n ndu hang siu, néu ngudi nao diéu phuc dudc tim,
thi gidi thodt khdéi vong ma tréi budc (37). Ngudi tAm khong an dinh,
khong hiéu bi€t chdnh phdp, khong tin tim kién cd, thi khong thé
thanh tuyu dugc tri tué cao (38). Ngudi tdim da thanh tinh, khong con
cdc diéu hoic loan, vudt trén nhitng nghiép thién dc thong thudng, 1a
ngudi gidc ngd, ching s¢ hai (39). C4i hai clia ké thii giy ra cho ké thil
hay oan gia doi v6i oan gia, khong bing céi hai ca tim niém huéng
v& hanh vi td 4c gdy ra cho minh (42). Ching phdi cha me hay ba con
nao khdc lam, nhung chinh tim niém huéng vé hanh vi chdnh thién
1am cho minh cao thugng hon (43). Nhitng vi A-la-hdn da bd hét long
san han, tAm nhu cdi dat bing, lai chi thanh kién c6 nhu nhan da yét
la, nhu ao bdu khong blin, nén chaemg con bi ludn hdi xoay chuyén (95).
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Nhitng vi A-la-hdn § nghiép thudng vdng ling, ngit nghiép hanh
nghiép thudng ving ling, lai c6 chdnh tri gidi thodt, nén dugc an 6n
luén (96). Trong nhitng thdi qua khi, ta cling ting thd tdm theo duc
lac, tham 4i va nhan du, nhung nay da diéu phuc dugc tAm ta nhu con
voi da bi diéu phuc duéi tay ngudi quan tugng tai gidi (326). Hay vui
vé siéng ning, gin giff ty tAim d€ tu citu minh ra khdi nguy nan, nhu voi
ging stic d€ vugt khdi chon sa lay (327).

Chu Phdp Vo Nga-Van Phdp Duy Thiic: Chu Phdp Vo Ngd: Moi
phdap déu khong cé thyc ngid, tat cd déu phai & thudc vao ludt nhan
qua. Van hitu khong c6 thyc nga, khdng cé ty tinh, khong doc 1ap. Cai
¥ niém cho ring khong c6 tu tinh hay nga tao nén tinh dic thu cia mdi
su vat dugc nhitng ngudi theo Phat Gido Pai Thira khing dinh 13 dic
biét ciia ho chit khong phai ciia Tiu Thira. Y niém ndy that tu nhién
Vi ¥y niém vé “khdng tinh” 12 mot trong nhitng dic di€m ndi bac nhat
ctia Pai Thira, nén that 1a tu nhién khi cdc hoc giad Pai Thira dic “Phdp
V6 Ngia” & mot vi tri ndi bac trong tri€t hoc ctia ho. Trong Kinh Ling
Gia, Pitc Phat day: “Khi mot vi B6 T4At Ma ha tdt nhan ra ring tit c3
cdc phdp déu thodt ngoai tAm, mat na, y thitc, ngii phdp, va ba tu tinh,
thi vi 4y dudc goi 1a hiéu rd thyc nghia ctia “Phdp Vo Ngi.” Vo Ngi la
mot trong tdim dic tanh cda gidc ngd trong Thién. C6 1& khia canh
ddng chd y nhat cda kinh nghiém Thién 13 & chd n6 khong c6 dau vét
nhin ngi. Trong su chitng ngd clia Phit gido, khdong hé cé chiit dinh
ddng véi nhitng quan hé va xdc cdm c4 nhan bing nhitng tr ngit thong
dién dva trén mot hé thong hitu han cda tu tudng; thuc tinh, ching lién
quan gi véi chinh kinh nghiém. Du § dau di nita, thi su ching ngd hoan
toan mang tinh cdch vo ngi, hay ding hon, tri ning t6i thugng. Khong
nhitng su' chitng ngd chi 12 mot bi€n ¢ binh thudng, nhat nhéo, ma c4i
cd duyén kich phit nhu cling vo vi va thi€u hin cdm gidc siéu nhién.
Su chitng ngd dugc kinh nghiém ngay trong moi bi€n ¢d binh sinh. N6
khong xuat hién nhu mot hién tugng phi thudng ma ngudi ta thdy ghi
chép trong cdc tac pham thin bi ctia Thién Chida gido. Khi sy bung v&
ctia tAm tri ban da d&n ldc chin mii, ngudi ta nim tay ban, v8 vai ban,
mang cho mot chén tra, giy mdt chd y tAm thudng nhit, hay doc mot
doan kinh, mot bai tho, ban ching ngd tic khic. G day ching c6 ti€ng
goi ctia Thanh linh, ching c¢é sy sung méan cia Thanh sing, ching c6
4nh sdng vinh danh nao hét. Va & day ching chiit sic mau 1ong 1dy; tat
cd déu xdm xit, khong mot chit an tugng, khong mot chit quyén ril.
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Van Phdp Duy Thitc: Thic hay tAm 1a goc clia mudn phép. Trong TAm
bia Quén Kinh, Dtc Phat day: “Trong Phat phdp, 14y tAm lam chi. Tat
cd cdc phiap déu do tAm sanh.” TAm tao ra chu Phat, tim tao thién
dudng, tim tao dia nguc. TaAm la dong lyc chinh lam cho ta sung suéng
hay dau khd, vui hay budn, trAm luan hay gidi thoat. TAm 12 mdt tén
khdc clia A Lai Da Thitc (vi n6 tich tap hat gidng ctia chu phédp hoic
huin tdp cdc hat giong tir ching ti chiing phdp ma né huin tap).
Khong gidng nhu xdc than vat chit, cdi tim 12 phi vat chat. Ching ta
nhin thitic dudc nhitng tu tudng va cdm nghi clia chiing ta cing nhiéu
diéu khdc bing tryc gidc, va chiing ta k&t luan sy hién hitu clia ching
biing phép loai suy. Thién Su Sting Son Hanh Nguyén viét trong quyén
'Ca Thé Gi6i La Mot Péa Hoa': Mot hom, nghe ti€ng chudng chiia
ngin vang, ditc Phat hdi dé tf A Nan: "Ti€ng chudng tir ddu dé€n?" A
Nan dédp: "Tu cdi chudng." Pic Phat néi: "C4i chudng sao? Nhung néu
khong c6 cdi dui, lam sao c6 ti€ng chudng?" A Nan vdi va sira lai: "Tir
cdi dui, tir cdi diii ma ra!" Pidc Phat néi: "TU cdi diii sao? N&u khong
c6 khong khi, 1am sao ti€ng chudng vong t6i diy dugc?" A Nan thua:
"Vang, tAt nhién nhu thé. Ti€ng chudng tir khong khi ma ra!" Pic Phat
hdi: "Tir khong khi sao? Nhung néu khong c6 13 tai con, con khong thé
nio nghe dudc ti€ng chudng." A Nan néi: "Vang, ding thé. Con cin
cdi tai d€ nghe. Nhu vy, ti€ng chudng tir tai dé tif ma ra." Pic Phat
néi: "Ti tai con sao? N&u con khong c¢6 y thitc, 1am sao con nhan ra
ti€ng chudng?" A Nan néi: "Vang, chinh ¥ thifc clia con tao ra tiéng
chudng." Piic Phat néi: "Y thic ctia con sao? Vay thi, hdi A Nan, néu
khdng c6 tAm thiic, 1am sao con nghe dugc ti€ng chudng?" Ti€ng
chudng chi dugc tao thanh tir tAm thic ma thoi.

Tam Canh Nhu Nhdt: Noi tim vin vao dé ma chay theo goi la
cénh, nhu phdp 12 ndi y thitc vin vao goi la phdp cdnh, sic la nhin thic
vin vdo d6 goi la sic cdnh, thanh 12 ndi nhi thifc vin vdo goi Ia thanh
canh, vin van. Trong Thién, tim va cdnh 12 mot. Theo Thién su Noi
Son Hung Chinh trong quyén M& Vong Tay Tu Duy, Thién thudng
dugc nghi nhu 14 mot tAm théi trong d6 ban trd thanh mdt véi moi
trudng chung quanh. C6 sy dién t3 ndi ring tAm va cdnh 12 mot. Ngudi
ta hi€u gidc ngd nhu 12 roi vao trang thdi mot thit tim hoan hy nao d6
trong d6 cdc hién tugng ngoai gidi nhap viao lam mot véi ban thé clia
chinh minh. Tuy nhién, néu tim thdi d6 14 tinh than cda Thién, thi, dé
dat d&n, ngudi ta chi cAn giit cho thin bat dong, khong nhiic nhich la
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dugc. PE 1am dugc diéu d6, ngudi ta phdi mat rit nhiéu thdi gian rinh
rdi, khong phai lo 1ing cho bita @n sip tdi. Pi€u nay c6 nghia 1a Thién
khong that sy danh cho nhitng ai phai dung hiu hét thdi gian va ning
lugng d€ ki€m sdng. Toa thién, 12 mdt ton gido chan chinh, khé c6 thé
dudc coi nhu mot trd tiéu khién cda nhitng ngudi gidu c6 va nhan ha.
Quan diém tuyét v&i vé tu tip cda Thién su Pao Nguyén Hy Huyén
cho ring toa thién 12 mot ton gido phai hoat dong mot cich cu thé
trong cudc song hiing ngay. N6i ring "TAm va Canh 1a mdt" 1a ding,
nhung di¢u nay khong c6 nghia 1a ching ta bi lac vao trang thdi tAm
dé mé d5 din. Puing hon, diéu ndy c6 nghia 13 ching ta nén dit hét
ning lugng cta ching ta vao cong viéc.

Tém Ngoai V6 Phdp: Thuit ngit TAm Ngoai V6 Phip nay cé
nghia 1a 'ngoai tAim khong c¢6 phdp nao cd', tir 'phdp' § diy dudc dung
theo nghia 'hién tugng'. That vay, trong Kinh Hoa Nghiém, dic Phat
day, ngoai trtf tAim ra, khong con thd gi khdc. Tam, Phit, ching sanh
khong sai khac. Hanh gid tu Thién nén ludn nhé ring trén ddi nay
khong c6 cdi gi hét ngoai y thic, vi cdc hién tugng chi 1a nhitng phong
chi€u ctia y thitc ma thoi. Néi tém lai, hét thdy chu phdp déu & bén
trong cdi tdm, khong c6 phdp nao § ngoai tdim (tim c6 nghia la nhém
khdi 1én cdc phdp; thiic ¢6 nghia 12 phin biét cdc phdp). Giong nhu y
niém Duy Thifc trong Kinh Ling Gia. Thuy&t ndy ciing dva vio nhitng
161 day cia Bdc Phat trong Kinh Hoa Nghiém, theo d6 tam giGi chi
hién hitu trong tim. Theo d6 thé& gidi ngoai tai khong hién hitu, nhung
ndi tim phat hién gid tuéng clia nd nhur 1a thé gidi ngoai tai. Toan thé
thé gidi do dé 1a tao nén do 4o tudng hay do nhan duyén, va khdng cé
thuc tai thudng ton ndo cd. Khong gidong nhu xdc than vat chit, cdi tAm
12 phi vat chat. Chiing ta nhin thiic dugc nhitng tu tudng va cdm nghi
clia chiing ta cting nhiéu diéu khdc bing truc gidc, va chiing ta k&t ludn
st hién hitu clia chiing biing phép loai suy. TAm 13 g&c clia mudn phap.
Trong TAm Dia Qudn Kinh, Pitc Phat day: “Trong Phit phdp, 14y tAm
1am chd. T4t cd cdc phdp déu do tAim sanh.” TAm tao ra chu Phat, tAm
tao thién dudng, tdm tao dia nguc. Tam la ddng luc chinh lam cho ta
sung sudng hay dau khd, vui hay budn, traim luin hay gidi thodt. TAm
k&t hop chit ché véi thAin dén do cic trang thdi tinh thin 4nh hudng
truc ti€p dén sic khde va sy an vui clia thin. Mot sd bac si khing
quyét ring khong c6 mot chitng bénh nio dugc xem thuin tiy Ia than
bénh c. Do d6, trir khi trang thdi tinh thAn xdu nay 13 do 4c nghiép do
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ki€p trudc giy ra qud ning, khé c6 thé thay d6i dudc trong mot s6m
mot chiéu, con thi ngudi ta ¢ thé chuyén ddi nhitng trang thdi xau dé
tao ra su lanh manh vé tinh than, va tir d6 thin s& dugc an lac. TAm
con ngudi 4nh hudng dé&n thin mot cich sau xa, néu ctit d€ cho tim
hoat dong mdt cdch bira bai va nudi dudng nhitng tu duy bat thién, tAm
c6 thé giy ra nhitng tai hai khé ludng dugc, thim chi c6 thé gy ra sat
nhan. Tuy nhién, tAim ciing c6 thé chita lanh mot c4i thin bénh hoan.
Khi tim dugc tp trung vao nhitng tu duy chin chdnh véi tinh tdn va sy
hi€u bi&t chan chanh thi hiéu qui ma nd tao ra ciing vd clung tot dep.
Mot cdi tim véi nhitng tu duy trong sdng va thién lanh that sy sé din
d&n mot cudce song lanh manh va thu thdi. Theo Thién su Thdi Tién Pé
T Hoan trong quyén Tham Van Mot Vi Thién Su: "Chi c4i tAim clia
ban khé thoi. Néu ban dang lo 1dng tiic 12 ban dau khd, nhung néu ban
dit bd nhitng cin nguyén cda lo ling, ndi khd dau clia ban s& bién
mat... C4i toi dau khS vi chinh né, khdng c6 cdi toi thi khong con dau
khé nita." Theo Ptc Phat, bén canh cdi khd vé thé chit, con c6 nhiing
cdi khd vé tinh thAn nhu khd vi thuong yéu ma bi xa lia, khd vi bi khinh
miét, khd vi cau bat dic (ham mudn ma khong dudc toai nguyén), odn
ting hoi khd (khS vi khong wa ma c mii gip), van van. That vay,
Ngoai trir tdm ra, khong con thit gi khiac. Tam, Phit, ching sanh khong
sai khdc. Hanh gid tu Thién nén ludn nhé ring trén ddi nay khong c6
céi gi hét ngoai y thifc, vi cdc hién tugng chi 13 nhitng phéng chi€u clia
y thi'c ma thoi.

Van Phdp Péu La Béng Dding Ciia Tam: Mot 1an no, thién su
Van An viét cho mdt vién quan chdnh phid: "Con ngudi trén moi néo
dudng ddi déu cé dd thit viéc d€ ban tim, 1am sao ho c6 thé ngdi ling
1& dé quan chi€u?" Ngay diy c6 nhiéu vi thién su khong bi&t lam sao
chi day Phat tt phuong cdch hanh thién ngay trong ddi song thudng
nhat; ho chi trong dén sy tinh ling va vién ly, va trdnh xa nhitng trung
tam dong dic din cu, néi riing hanh gid khong thé tip trung thim nhip
va chitng dic ly thién giita nhitng cong viéc chuyén mon, thuong
nghiép va lao nhoc hing ngay. Piéu nay di khi€n nhiéu thién sinh
dung tAm sai lac khi cdng phu hanh thién. Hiu qud 13 nhiéu ngudi khi
nghe 16i 1y ludn nay déu nghi riing Thién Ia thit gi d6 khé 1am khé tap,
vi thé ho di tir bd khat vong tu tap thién dinh, chdi bd ngudn cdi va cd
ging gidi thodt, d€ rdi hét ngay dai rdi lai dém thau ho budng minh
trong nhitng duc lac cda trin tuc. That ddng thuong 1am sao! Ngay cd
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khi c6 thdm tin do nhitng duyén lanh trong qua khit, ho cling khdong
tranh khdi viéc sanh tim chdp tru6c rdi tir bd cong viéc cling nhu ditc
hanh x4 hoi cho muc dich hanh dao gidi thodt. Nhu c§ ddc di tirng
day: 'n€u ngudi d5i hing hdi mong ciu gidc ngd nhu mong cau nhitng
gi minh yéu thich, thi cho dau cong viéc c6 bé bdn va cudc sdng c6 xa
hoa thé& nao di nita, ho ciing c6 thé dat dugc sy tip trung lién tuc dua
dén sy ky diéu vi dai 1a dai gidc.' Ty ¢d chi kim, nhiéu ngudi da kién
tdnh ngd dao ngay trong cdnh hanh hoat ctia tran th&. Van phdp moi
thdi moi noi déu 12 béng ding clia mdt cdi tim ma thoi. Khi tim dong,
van phap déu dong; khi tAim tinh, van phdp déu tinh. Khi mdt niém tAm
ching sinh, mudn sy déu khong sinh. Bdi d6, cho du ban cé tru tai
nhitng noi thanh ving, hay noi ritng siu ndi thim, mot khi chua diéu
phuc dudc tAim vién y mad, ciing chi 12 udng cdng vo ich ma thoi. Tam
T8 Ting Xdn da néi: 'N&u ¢d ngin dong d€ tim tinh, didt ngin lai dong
thém.' N&u ban mudn tim cau chan nhu ty tanh bing cdch loai trif vong
niém, 12 chi ty minh lam t6n hai ning lyc tinh thian, y chi va chi lam
cho ban mang bé&énh hoan vao thin ma thoi. Khong nhitng thé, ban sé&
di sai huéng va cudi cling s& rdi vio him hd ciia cudng thién."

Relationship Between Mind-Consciousness &
Dharmas in Buddhist Teachings

I. An Overview of Mind & Consciousness in Buddhist

Teachings:

In Buddhist teachings, consciousness is another name for mind.
Consciousness means the art of distinguishing, or perceiving, or
recognizing, discerning, understanding, comprehending, distinction,
intelligence, knowledge, learning. It is interpreted as the “mind,”
mental discernment, perception, in contrast with the object discerned.
“Mind” is another name for Alaya-vijnana. Unlike the material body,
immaterial mind is invisible. We are aware of our thoughts and
feelings and so forth by direct sensation, and we infer their existence in
others by analogy. The mind is the root of all dharmas. In
Contemplation of the Mind Sutra, the Buddha taught: “All my tenets
are based on the mind that is the source of all dharmas." The mind has
brought about the Buddhas, the Heaven, or the Hell. It is the main
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driving force that makes us happy or sorrowful, cheerful or sad,
liberated or doomed. In Zen, mind means either the mind of a person in
the sense of all his powers of consciousness, mind, heart and spirit, or
else absolutely reality, the mind beyond the distinction between mind
and matter. It is for the sake of giving practitioners an easier
understanding of Mind, Buddhist teachers usually divide the mind into
aspects or layers, but to Zen, Mind is one great Whole, without parts or
divisions. The manifestating, illuminating, and nonsubstantial
characteristics of Mind exist simultaneously and constantly,
inseparable and indivisible in their totality. In Buddhist teachings,
outside the mind, there are no other dharmas; the word 'dharma’ is used
here in the sense of phenomenon. As a matter of fact, Outside the
mind, there is no other thing. Mind, Buddha, and all the living, these
three are not different (the Mind, the Buddha and sentient beings are
not three different things). Zen practitioners should always remember
that nothing exists outside the mind (consciousness), since all
phenomena are projections of consciousness.

According to Prof. Junjiro Takakusu in “The Essentials of Buddhist
Philosophy,” the Dharmalaksana School believes that each of the
consciousness has four functional divisions of interdependent nature.
The first functional division of interdependent nature is the Laksana-
bhaga (skt) or the objective or the seen portion. The objective is a
shadow image of an outer object reflected on the mind-face. The
second functional division of interdependent nature is the Darsana-
bhaga (skt). The subjective or the seeing portion illumines, sees and
experiences the outer object. The third functional division of
interdependent nature is the Saksatkari-bhaga (skt). The self-witness or
the self-assuring portion. The self-assuring portion see and
acknowledge the subjective function. That is to say, the self-assuring
portion will know the subject has seen the object or the shadow-image.
The fourth functional division of interdependent nature is the
rewitnessing of self-witness or the reassuring portion. The rewitnessing
of the self-witness completes the mental faculty. In Buddhist
cultivation, aggregate of consciousness is the most important of the
aggregates; for it is the receptacle, so to speak, for all the fifty-two
mental concomitants or factors, since without consciousness no mental
factors are available. Consciousness and the factors are interrelated,
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inter-dependent, and co-existent. Aggregate of consciousness has six
types and its function is varied. It has its basis and objects. All our
feelings are experienced through the contact of sense faculties with the
external world.

I1. Summaries of the Relationship Between Mind-Consciousness

& Dharmas in Buddhist Teachings:

The Mind Is Leading All Dharmas: The definition of Mind varies
with different people in different cultures. If you ask an ordinary
Vietnamese where his mind is and chances are he will point to his
heart or chest; however, when you ask the same question of a
Westerner and he will indicate his head. According to the Buddha,
mind (or heart as the seat of thought or intelligence or mental factors)
is defined as clarity and knowing. It is formless which no one can see
it; however, it is our mind which has created the actions which cause us
to experience suffering and to be born in cyclic existence or samsara.
All our physical, verbal and mental actions depend on our mind. The
function of the mind is to perceive, to apprehend and to know its
objects. It discerns and discriminates between forms, qualities, aspects
and so forth. The only way to reach Buddhahood is by training in the
control and transformation of our mind until we are completely free
from all obscurations and defilements. In English “mind” means
“heart,” “spirit,” “psyche,” or “soul.” Mind with a small “m” means the
seat of the intellect. Mind with a capital “M” stands for absolute
reality. From the standpoint of Zen experience, “mind” means total
awareness. In other words, just listening when hearing. When the mind
is concentrated on right thoughts with right effort and understanding the
effect it can produce is immense. A mind with pure and wholesome
thoughts really does lead to healthy relaxed living.

The Buddha taught: “No enemy can harm one so much as one’s
own thoughts of craving, thoughts of hate, thoughts of jealousy, and so
on. A man who does not know how to adjust his mind according to
circumstances would be like a corpse in a coffin. Turn your mind to
yourself, and try to find pleasure within yourself, and you will always
find therein an infinite source of pleasure ready for your enjoyment. It
is only when the mind is controlled and is kept to the right road of
orderly progress that it becomes useful for its possessor and for society.



88

A disorderly mind is a liability both to its owner and to others. All the
havoc in the world is created by men who have not learned the way of
mind control, balance and poise. Calmness is not weakness. A calm
attitude at all times shows a man of culture. It is not too difficult for a
man to be calm when things are favourable, but to be calm when things
are going wrong is difficult indeed. Calmness and control build up a
person’s strength and character. Angry is the most dangerous enemy.
Mind is your best friend and worst woe. You must try to kill the
passions of lust, hatred and ignorance that are latent in your mind by
means of morality, concentration and wisdom.

The secret of having a peaceful mind, a happy, and successful
living lies in doing what needs to be done now, and not worrying about
the past and the future. We cannot go back into the past and reshape it,
nor can we anticipate everything that may happen in the future. There
is one moment of time over which we have some conscious control and
that is the present. Hui-K’e, a scholar of some repute, complains to
Bodhidharma, who is silently doing meditation, that he has no peace of
mind and asks how he can acquire it. Bodhidhrma turns him away,
saying that the attainment of inward peace involves long and hard
disciple and is not for the conceited and fainthearted. Hui-K’e, who has
been standing outside in the snow for hours, implores Bodhidharma to
help him. Again he is rebuffed. In desperation he cuts off his left hand
and offers it to Bodhidharma. Now convinced of his sincerity and
determination, Bodhidharma accepts him as a disciple. This story
emphasizes the importance which Zen masters attach to the hunger for
self-realization, to meditation, and to sincerity and humility,
perserverance and fortitude as prerequisites to the attainment of the
highest truth. He was moved by the spirit of sincerity of Hui-K’o, so he
instructed him: “Meditating facing the wall is the way to obtain peace
of mind, the four acts are the ways to behave in the world, the
protection from slander and ill-disposition is the way to live
harmoniously with the surroundings, and detachment is the upaya to
cultivate and to save sentient beings.”

The mind is the root of all dharmas. In Contemplation of the Mind
Sutra, the Buddha taught: “All my tenets are based on the mind that is
the source of all dharmas." The mind has brought about the Buddhas,
the Heaven, or the Hell. It is the main driving force that makes us
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happy or sorrowful, cheerful or sad, liberated or doomed. In the
Dharmapada, the Buddha taught: Of all dharmas, mind is the
forerunner, mind is chief. We are what we think, we have become what
we thought (what we are today came from our thoughts of yesterday).
If we speak or act with a deluded mind or evil thoughts, suffering or
pain follows us, as the wheel follows the hoof of the draught-ox
(Dharmapada 1). Of all dharmas, mind is the forerunner, mind is chief.
We are what we think, we have become what we thought. If we speak
or act with a pure mind or thought, happiness and joy follows us, as our
own shadow that never leaves (Dharmapada 2). As rain penetrates and
leaks into an ill-thatched hut, so does passion enter an untrained mind
or uncultivated mind (Dharmapada 13). As rain does not penetrate a
well-thatched hut, so does passion not enter a cultivated mind
(Dharmapada 14). The wavering and restless, or unsteady mind,
difficult to guard, difficult to hold back; a wise man steadies his
trembling mind and thought, as a fletcher makes straight his arrow
(Dharmapada 33). As a fish drawn from its watery abode and thrown
upon the dry land, our thought quivers all over in its effort to escape the
realm of Mara (Dharmapada 34). It is good to control the mind, which
is difficult to hold in and flighty, rushing wherever it wishes; a
controlled mind brings happiness (Dharmapada 35). The mind is hard to
perceive, extremely subtle, flits whenever it wishes. Let the wise
person guard it; a guarded mind is conducive to hapiness (Dharmapada
36). Traveling far, wandering alone, bodiless, lying in a cave, is the
mind. Those who subdue it are freed from the bonds of Mara
(Dharmapada 37). He whose mind is not steady, he who does not know
the True Law, he whose confidence wavers, the wisdom of such a
person will never be perfect (Dharmapada 38). He whose mind is free
from lust of desires, he who is not affected by hatred, he who has
renounced both good and evil, for such a vigilant one there is no fear
(Dharmapada 39). Whatever harm an enemy may do to an enemy, or a
hater to a hater, an ill-directed mind can do one far greater harm
(Dharmapada 42). What neither mother, nor father, nor any other
relative can do, a well-directed mind can do one far greater good
(Dharmapada 43). Like the earth, Arhats who are balanced and well-
disciplined, resent not. He is like a pool without mud; no new births are
in store for him (Dharmapada 95). Those Arhats whose mind is calm,
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whose speech and deed are calm. They have also obtained right
knowing, they have thus become quiet men (Dharmapada 96). In the
past times, this mind went wandering wherever it liked, as it wished
and as it pleased. But now I shall completely hold it under control as a
rider with his hook a rutting elephant (Dharmapada 326). Take delight
in heedfulness, check your mind and be on your guard. Pull yourself
out of the evil path, just like the elelphant draws itself out of the mud
(Dharmapada 327).

Egolessness of Phenomena-All Dharmas Are Created Only by the
Consciounesses: Dharma-Nairatmya: Egolessness of phenomena or
Selflessness of phenomena (non-substantiality of things). Nothing has
an ego, or is independent of the law of causation. Things are without
independent individuality, i.e. the tenet that things have no
independent reality, no reality in themselves. The idea that there is no
self-substance or “Atman” constituting the individuality of each object
is insisted on by the followers of Mahayana Buddhism to be their
exclusive property, not shared by the Hinayana. This idea is naturally
true as the idea of “no self-substance” or Dharmanairatmya is closely
connected with that of “Sunyata” and the latter is one of the most
distinguishing marks of the Mahayana, it was natural for its scholars to
give the former a prominent position in their philosophy. In the
Lankavatara Sutra, the Buddha taught: “When a Bodhisattva-
mahasattva recognizes that all dharmas are free from Citta, Manas,
Manovijnana, the Five Dharmas, and the Threefold Svabhava, he is
said to understand well the real significance of Dharmanairatmya.”
Impersonal Tone is one of the eight chief characteristics of ‘satori.” In
Zen. Perhaps the most remarkable aspect of the Zen experience is that
it has no personal note in it as is observable in Christian mystic
experiences. There is no reference whatever in Buddhist satori to such
personal feelings. We may say that all the terms are interpretations
based on a definite system of thought and really have nothing to do
with the experience itself. In anywhere satori has remained thoroughly
impersonal, or rather highly intellectual. Not only satori itself is such a
prosaic and non-glorious event, but the occasion that inspires it also
seems to be unromantic and altogether lacking in super-sensuality.
Satori is experienced in connection with any ordinary occurrence in
one’s daily life. It does not appear to be an extraordinary phenomenon
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as is recorded in Christian books of mysticism. Sometimes takes hold of
you, or slaps you, or brings you a cup of tea, or makes some most
commonplace remark, or recites some passage from a sutra or from a
book of poetry, and when your mind is ripe for its outburst, you come at
once to satori. There is no voice of the Holy Ghost, no plentitude of
Divine Grace, no glorification of any sort. Here is nothing painted in
high colors, all is grey and extremely unobstrusive and unattractive. All
Dharmas Are Created by the Consciounesses Alone: The mind is the
root of all dharmas. In Contemplation of the Mind Sutra, the Buddha
taught: “All my tenets are based on the mind that is the source of all
dharmas." The mind has brought about the Buddhas, the Heaven, or the
Hell. It is the main driving force that makes us happy or sorrowful,
cheerful or sad, liberated or doomed. “Mind” is another name for
Alaya-vijnana. Unlike the material body, immaterial mind is invisible.
We are aware of our thoughts and feelings and so forth by direct
sensation, and we infer their existence in others by analogy. Zen
Master Seung Sahn wrote in The Whole World Is A Single Flower:
One day, as the big temple bell was being rung, the Buddha asked
Ananda, "Where does the bell sound come from?" "The bell," replied
Ananda. The Buddha said, "The bell? But if there were no bell stick,
how would the sound appear?" Ananda hastily corrected himself. "The
stick! The stick!" The Buddha said, "The stick? If there were no air,
how could the sound come here?" "Yes! Of course! It comes from the
air!" The Buddha asked, "Air? But unless you have an ear, you cannot
hear the bell sound.” "Yes! I need an ear to hear it. So it comes from
my ear." The Buddha said, "Your ear? If you have no consciousness,
how can you understand the bell sound?" "My consciousness makes the
sound." "Your consciousness? So, Ananda, if you have no mind, how
do you hear the bell sound?" "It was created by mind alone."

Mind and Environment Are One: A prospect, region, territory,
surroundings, views, circumstances, environment, area, field, sphere,
environments and conditions, i.e. the sphere of mind, the sphere of
form for the eye, of sound for the ear, etc. In Zen, mind and
environment are just one. According to Zen Master Kosho Uchiyama in
the Opening the Hand of Thought, Zen is often thought to be a state of
mind in which you become with your surroundings. There is an
expression which says that mind and environment are one.
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Enlightenment is understood as falling entranced into some rapturous
state of mind in which external phenomena become one with one's
Self. However, if such a state of mind were the spirit of Zen, then one
would have to still one's body in order to achieve it, and never move. In
order to do that, a person would have to have a considerable amount of
spare time with no worries about where the next meal was coming
from. What this would mean, in effect, is that Zen would have no
connection with people who have to devote most of their time and
energies just to making a living. Zazen as true religion can hardly be
considered the hobby of rich and leisurely people. The wonderful point
in Dogen Zenji's practice of zazen is that it is religion which must
function concretely in one's daily life... The expression "mind and
environment are one" is accurate, but it does not mean getting lost in a
state of drunken ecstasy. Rather, it means to put all your energy into
your work.

Outside the Mind, There Is No Other Thing: The term Outside the
Mind, There Are No Other Dharmas literally means 'outside the mind,
there are no other dharmas'; the word 'dharma’ is used here in the sense
of phenomenon. As a matter of fact, in the Avatamsaka Sutra, the
Buddha taught, outside the mind, there is no other thing. Mind, Buddha,
and all the living, these three are not different (the Mind, the Buddha
and sentient beings are not three different things). Zen practitioners
should always remember that nothing exists outside the mind
(consciousness), since all phenomena are projections of consciousness.
In short, the theory that the only reality is mental, that of the mind.
Nothing exists apart from mind. Similar to “Only Mind,” or “Only
Consciousness” in the Lankavatara Sutra. This doctrine was also based
on the teaching of the Buddha in the Avatamsaka Sutra, that the three
worlds exist only in mind. According to Ideation Theory, the outer
world does not exist but the internal mind presents appearance as if it
were an outer world. The whole world is therefore of either illusory or
causal nature and no permanent reality can be found. Unlike the
material body, immaterial mind is invisible. We are aware of our
thoughts and feelings and so forth by direct sensation, and we infer
their existence in others by analogy. The mind is the root of all
dharmas. In Contemplation of the Mind Sutra, the Buddha taught: “All
my tenets are based on the mind that is the source of all dharmas." The
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mind has brought about the Buddhas, the Heaven, or the Hell. It is the
main driving force that makes us happy or sorrowful, cheerful or sad,
liberated or doomed. The mind is so closely linked with the body that
mental states affect the body’s health and well-being. Some doctors
even confirm that there is no such thing as a purely physical disease.
Unless these bad mental states are caused by previous evil acts, and
they are unalterable, it is possible so to change them as to cause mental
health and physical well-being to follow thereafter. Man’s mind
influences his body profoundly. If allowed to function viciously and
entertain unwholesome thoughts, mind can cause disaster, can even kill
a being; but it can also cure a sick body. When mind is concentrated on
right thoughts with right effort and understanding, the effect it can
produce is immense. A mind with pure and wholesome thoughts really
does lead to a healthy and relaxed life. According to Zen Master
Taisen Deshimaru in 'Questions to a Zen Master: "It is only your mind
that suffers. If you are anxious you suffer, but if you disconnect the
roots of your anxiety your suffering disappears... The ego suffers for
itself; without it there would be no more suffering." According to the
Buddha, in addition to the physical sufferings, there are mental
sufferings such as the suffering of separation from what is dear to us,
the suffering of contact with what we despite, and the suffering of not
getting what we desire, etc. As a matter of fact, Outside the mind, there
is no other thing. Mind, Buddha, and all the living, these three are not
different (the Mind, the Buddha and sentient beings are not three
different things). Zen practitioners should always remember that
nothing exists outside the mind (consciousness), since all phenomena
are projections of consciousness.

All Dharmas Are Manifestations of Mind: Once, Man-an wrote to
a government official: "People in all walks of life have all sorts of
things to attend to. How could they have the leisure to sit silently all
day in quiet contemplation? Here and now there are Zen teachers who
have not managed to cultivate this sitting meditation concentration;
they teach deliberate seclusion and quietude, and avoiding population
centers, stating that 'intensive meditation concentration cannot be
attained in the midst of professional work, business, and labor.' Thus
causing many students to apply their minds mistakenly. Many people
who listen to this kind of talk consequently think of Zen as something
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that is hard to do and hard to practice, so they give up the inspiration to
cultivate Zen, abandon the source and try to escape, time and time
again swimming in the worldly desires. This is truly lamentable. Even
if they have a deep aspiration due to some cause in the past, they get to
where they neglect their jobs and lose their social virtues for the sake
of the Way. As an ancient said, 'if people today were as eager for
enlightenment as they are to embrace their lovers, then no matter how
busy their professional lives might be, and no matter how luxurious
their dwellings, they would not fail to attain continuous concentration
leading to appearance of the Great Wonder: Great Enlightenment.'
Many people of both ancient and modern times have awakened to the
Way and seen essential nature in the midst of activity. All beings in all
times and places are manifestations of one mind. When the mind is
aroused, all sorts of things arise; when the mind is quiet, all things are
quiet. When the one mind is unborn, all things are blameless. For this
reason, even if you stay in quiet and serene places deep in the
mountains and sit silently in quiet contemplation, as long as the road of
the mind-monkey's horse of conceptualization is not cut off, you will
only be wasting time. The Third Patriarch of Zen said, 'If you try to stop
movement and resort to stillness, that stopping will cause even more
movement." If you try to seek true suchness by erasing random
thoughts, you will belabor your vital spirit, diminish your mental
energy, and make yourself sick. Not only that, you will become
oblivious or distracted and finally fall into a pit of bewilderment of

"

Zen.
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Chuong Sdu
Chapter Six

Tong Quan Vé
Dai Thita Bach Phdp

Pai Thira Bach Phdap hay Bach Phdp Minh Mon 1a mot trim cia
vao tri thifc clia thé gi6i hién tugng, mot trong nhitng giai doan dau
tién cta Bo tt (hay Tri Tué Mon ma Bd Tat tu dic & Sd Pia). Bich
Phdp Minh Mén Luan 1a bo luin vé mot trim di€u chan 1y, dugc gidng
day béi trudng phdi Duy Thitc. Bd ludn vé B4ach Phdp Minh Mén, dugc
Ngai Huyén Trang dich sang Hoa ngit (1 quyén). Theo tong Phip
Tuéng, c6 mot tram phdp Pai Thira: 1-8) Tdam Tam Phdp: nhin thic,
nhi thirc, ty thic, thiét thic, than thdc, y thic, mat na thic, a lai da
thitc. 9-59) Nam Muoi M6t Tam S& Hitu Phdp: bao gdm 9-13) Nam
phdp Bi€n Hanh: xdc, tho, tu, tudng, tic y. 14-18) Nim Biét Canh:
duc, thing gidi, niém, dinh, va tué. 19-29) Mudi mot Thién Phdp: tin,
tam, qui, vO tham, vd sin, vo si, tinh tAn, khinh an, bat phéng dit, hanh
x4, va bt hoai. 30-35) Sdu Phién Nio: tham, sin, si, man, nghi, va ta
ki€n. 36-55) Hai muoi Tuy Phién Nio: phin, hin, phid, ndo, tit, xan,
cudng, siém, hai, kiéu, vo tam, vd qui, trao ctt, hon trim, bat tin, gidi
dai, phong dat, that niém, tan loan, bat chanh tri. 56-59) Bon bat dinh
phéap: hoi, thuy mién, tAm, ti. 60-70) Muoi Mt Sdc Phdp: nhin, nhi,
ty, thiét, than, sic, thanh, huong, vi, xtc, va phdp x& s& nhi€p. Phap xit
s& nhi€p sic bao gdm cuc ludc sic, cuc huynh sic, tho so din sic, bién
k€& s& khdi sic va dinh s sanh tu sic. 71-94)Hai muoi bén Tam Bét
Tuong Ung Hanh Phdp: dic, mang cin, ching dong phan, di sanh
phdp, v6 tudng dinh, diét tin dinh, vO tudng qud, danh thin, cd than,
van than, sanh, try, 130, vo thudng, luu chuyén, dinh di, tudng tng, thé&
toc, tha dé, phuong, thdi, s0, hoa hgp tanh, bat hoa hop tinh. 95-100)
Sdu vo vi phdp: hu khong vo vi, trach diét vo vi, phi trach diét vo vi,
bat dong diét vo vi, tudng tho diét vo vi, chan nhu vo vi.
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An Overview of
The Mahayana One Hundred Dharmas

One Hundred Dharmas Of the Mahayana or Clear understanding of
the one hundred dharmas of the great vehicle (Mahayana-sata-dharma-
vidyadvara-sastra), one hundred doors to the knowledge of universal
phenomena, one of the first stages of bodhisattva. The Mahayana-sata-
dharma-vidyadvara-sastra or the Clear Understanding of the One
Hundred Dharmas is a treatise on one hundred principles of truth,
taught by the school of Consciousness-Only. The sastra on the Hundred
Divisions of all Mental Qualities, or the door to the knowledge of
universal phenomena, translated into Chinese by Hsuan-Tsang (1
book). According to the Dharmalaksana School, there are one hundred
Mahayana Dharmas: 1-8) Eight kinds of Mind (citta-dharma (skt):
eye-consciousness (caksur-vijnana (skt), ear-consciousness (srotra-
vijnana (skt), nose-consciousness (ghrana-vijnana (skt), tongue-
consciousness (jihva-vijnana (skt), body-consciousness (kaya-vijnana
(skt), conscious mind (mono-vijnana (skt), subconscious mind (manas
(skt), and ideation store (alaya-vijnana (skt). 9-59) Fifty-one Mental
Functions (Caitasika-dharma): 9-13) Five general dharmas
(sarvatraga (skt): touch (sparsa (skt), sensation (vedana (skt), thought
(cetana (skt), idea (samjna (skt), volition (manaskara (skt). 14-18) Five
special dharmas (viniyata (skt): desire (chanda (skt), resolve
(adhimoksa (skt), remembrance (smrti (skt), concentration (samadhi
(skt), and wisdom (prajna (skt). 19-29) Eleven good dharmas (kusala
(skt): belief (sraddha (skt), shame (hri (skt), bashfulness (apatrapya
(skt), absence of covetousness (alobha (skt), absence of hatred (advesa
(skt), absence of ignorance (amoha (skt), energy (virya (skt), repose of
mind (prasrabdhi (skt), vigilance (apramada (skt), equanimity (upeksa
(skt), and non-injury (ahimsa (skt). 30-35) Six Afflictions (klesa (skt):
covetousness (raga (skt), hatred (pratigha (skt), ignorance (mudhi (skt),
arrogance (mana (skt), doubt (vicikitsa (skt), and false view (drsti (skt).
36-55) Twenty Minor Evils or Minor Afflictions (upaklesa (skt): anger
(krodha (skt), enmity (upanaha (skt), concealment (mraksa (skt),
affliction (pradasa (skt), envy (irsya (skt), parsimony (matsarya (skt),
deception (maya (skt), fraudulence (sathya (skt), injury (vihimsa (skt),
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pride (mada (skt), shamelessness (ahrikya (skt), non-bashfulness
(anapatrapya (skt), restlessness (auddhatya (skt), low-spiritedness
(styana (skt), unbelief (asraddhya (skt), sloth (kausidya (skt),
negligence (pramada (skt), forgetfulness (musitasmrtita (skt),
distraction (viksepa (skt), and non-discernment (asamprajnaya (skt). 56-
59) Four indeterminate dharmas (aniyata (skt): repentance (kaukrtya
(skt), drowsiness (middha (skt), reflection (vitarka (skt), and
investigation (vicara (skt). 60-70) Eleven Form-elements (rupa-dharma
(skt): eye (caksus (skt), ear (srota (skt), nose (ghrana (skt), tongue
(jihva (skt), body (kaya (skt), form (rupa (skt), sound (sabda (skt), smell
(gandha (skt), taste (rasa (skt), touch (sprastavya (skt), and forms.
Forms included in dharma-ayatana or elements as objects of
consciousness (dharmayata-nikani-rupani (skt), which include a
substantial form analyzed to utmost, the smallest atom, an unsubstantial
form as aerial space or color analyzed to utmost, the remotest atom, a
perceptive form conceived at ordination, the innermost impression, a
momentary illusive form, and a form produced by meditation. 71-94)
Twenty-four Things Not Associated with Mind (citta-viprayukta-
samskara (skt): acquisition (prapti (skt), life (jivitendriya (skt), nature
of sharing similar species (nikaya-sabhaga (skt), nature of making
different species (visabhaga (skt), meditative concentration in
thoughtless heaven (asamjnisamapatti (skt), meditative concentration
in extinction (nirodhasamapatti (skt), facts obtained by thoughtless
meditation (asamjnika (skt), name (namakaya (skt), word (padakaya
(skt), letter (vyanjanakaya (skt), birth (jati (skt), stability (sthiti (skt),
age (jara (skt), impermanence (anityata (skt), becoming (pravrtti (skt),
distinction (pratiniyama (skt), union (yoga (skt), speed (java (skt),
succession (anukrama (skt), region (desa (skt), time (kala (skt), number
(samkhya (skt), totality (samagri (skt), and differentiation (anyathatva
(skt). 95-100) Six non-created Elements (asamskrta-dharma (skt):
space (akasa (skt), extinction obtained by knowledge (pratisamkhya-
nirodha (skt), extinction not by knowledge but by nature
(apratisamkhya-nirodha (skt), extinction by a motionless state of
heavenly meditation (aniinjya (skt), extinction by the stoppage of idea
and sensation by an arhat (samjna-vedayita-nirodha (skt), and true
suchness (tathata (skt).
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Chuong Bdy
Chapter Seven

Phap Tuong Tong &
Dai Thita Bach Phdp

Dharmalaksana con goi 1a Du Gia Tong, Nhi€p Luan Téng hay
Duy Thitc Tong. Tai Trung Qudc thi diy 1a mot hinh thic bi€n dang
clia Duy Thitc Tong hay Du Gia Tong ctia An D6 va nén ting chinh
clia tdng phdi 12 bd Thanh Duy Thifc Luin. Ngai Huyén Trang, mot
nha chiém bdi vi dai, dd mang vé tlr vién dai hoc Na Lan Pa 10 cudn
chi gidi by Duy Thitc Tam Thap Tung clia ngai Th€ Than, va k&t hgp
lai thanh by Thanh Duy Thidc Luan. Theo Gido Su Junjiro Takakusu
trong quyén “Cudng Yé&u Tri€t Hoc Phat Gido,” Phip Tudng c6 nghia
12 “nhitng sy tudng bi€u hién clia cdc phdp.” Phap & day chi cho cic su
thé thudc vat chat va tinh thin (sic va tdm), b3i vi ddi tugng chinh clia
tong phdi nay 1a truy cttu vé€ ban chat va phim tinh cia moi hién hitu.
So T8 cia tdong phai ndy 1a Ngai Vo Trudc, anh rudt cia ngai Thé
Than, tic gid cha bd Du Gia Su Pia Luan. Tai An P9, diu tién tong
nay dudc goi 12 Du Gia Tong, chi cho sy thuc hanh vé phép quin
twdng. Sau khi tré vé v6i Pai Thira, Th€ Than d3 tip dai thanh céc
quan diém triét hoc cia Du Gia Toéng, dd quy dinh chd di€ém cda tong
nay 1a “Duy Thifc,” dit sy hién hitu clia tit cd ngoai gidi noi thitc. N6i
tat 1a chi c6 thic hién hitu. Trén phuong dién thé tanh luin, tdng niy
ditng gifta cdc tong phdi chdp “Hitu” va chdp “Vo6.” N6 khong chip
vao hoc thuyét tit cd moi su thé déu hién hitu, vi quan niém ring
khong c6 gi ngoai tdc dong clia tAm, cling khdng chap vao hoc thuyét
ching c6 gi hién hitu, vi qui quyét ring c6 sy hién hitu clia cdc thifc.
Toéng ndy hoan toan tin ddng hoc thuyét “Trung Pao,” khong bao gid
di dén cuc doan cda chd truong “hitu luan” ciing nhu “v6 luan.” Nhu
vay tong ndy c6 thé dugc ménh danh 1a “Duy Tam Thyc Tai Luin”
hay “Thitc TAm Luin.” Danh hi€u chinh thitc ctia né 1a “Duy Thdc,”
hay Tanh Tuéng Hoc, khdo cttu vé& ban tdnh va su tuéng clia cdc phap

Phdp Tudng tong 1a mdt hinh thic khdac clia duy thic tong. Muc
dich ctia Phap Tuéng Tong 1a phii nhin tit c& d6i tugng, xem d6 chi 1a
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st biéu 16 clia tinh than tiy thudc vao nhitng dién ti€n cia thic, va
nhim dé€n viéc hoa nhip vao mot cdi tim duy nhit, trong d6 chi c6
thic 12 duy nhit. Tong phdi ndy ding khudn miu cla phuong phidp
phén tich dung trong cdc tdng phdi thu¢c Thyc tai va Hu vo ludn, va
phan th& gi6i hién hitu 1am nim loai, gdbm 100 phap. Mot dic di€m la
tong ndy chia TAm lam tim thifc, mdi thic 12 mot thyc tai biét 1ap.
Khong c6 tdng phdi ndo khéic trong Phat Gido c6 mdt hoc thuyét nhu
th€. Thém vao nim thidc (nhdn, nhi, ty, thiét, than) con c6 gidc quan
thd sdu, y thiic; thic thd bay, tu y thdc; va thic thi tdim 1a tang thic.
Hai thirc bdy va tdim dudc goi la mat na va a lai da thic. Tuy nhién, tai
Trung Qudc, nhitng gido 1y va viéc lam clia tdng phdi ndy khdng hoa
hgp véi tinh than clda ngudi Trung Hoa, nén ching bao 1au sau d6 hoc
thuy€t ctia ho tr§ thanh nhitng cudc tranh cii mang tinh hoc thuat vé
thitc thit bdy va thi tdim, thudng ching dugc thdong hi€u mot cich ro
rang. Trong s§ tam thic ndy, nim phan dau hop thanh thitc (vijnana),
thic thit sdu la trung tim gidc quan tao cac khai ni€ém do nhitng tri gidc
dat dugc tir th€ gidi bén ngoai. Thiic thit bdy 1a y (manas): Mat na thifc
12 trung tAm tu tudng, suy nghi, yéu ciu va suy luin dva trén nén ting
¥ thic. Thitc thit tdm [ tAm (citta): Thic th tdm 1a A Lai Da thdc,
chita gitt nhitng chiing ti, nghia 1a git nhitng hi€u qua hay ning luc
cla tit cd nhitng hién hanh. Thitc thit sdu, bdy, va tdm ludén ludn dua
vao nhau ma hoat dong, bdi vi thirc thi sdu 1a tim diém chung cho tri
gidc va tri nhin huéng ndi; n6 hoat ddong hudng ngoai dua trén mat na
thitc, ma thiic ndy lai dua trén a lai da thic. Mat na ddp tng cho tu
thitc, t quan tim hay nhitng xu huéng vi ky. Nhiém vu chd thé clia
thitc thit tim dugc thic thit bdy xem nhu 12 “Ngi” mic dau trong thuc
t& khong c6 gi 1a “Nga” cd. Y tudng vé& “Ngi gid 40” niy 1am nhiém 6
tt ca nhitng tv tudng khién khoi ddy y tudng vé c4 thé hay tu ngd. Mdi
thitc trong tam thific déu c6 tim vuong va tim s8. Ban thé cla thic 1a
tAm vuong con tic dung tuong Gng v4i tim vuong ma khdi 1€n 1a tAm
sG.
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The Dharmalaksana &
One Hundred Dharmas of the Mahayana

Also called Yogacara Sect, Samparigraha School, or
Consciousness-Only School. In China, this was a form of the
Yogacarins and its basic textbook is the Ch’eng Weih-Shih-Lun.The
great pilgrim Hsuan Tsang had brought with him from Nalanda
Vasubandhu’s ten commentaries “Thirty Stanzas”, and he combined
them into on work named “Ch’eng Weih-Shih-Lun”. According to Prof.
Junjiro Takakusu in The Essentials of Buddhist Philosophy, Dharma-
laksana means “Characteristics of Dharma,” Dharma here denoting
things substantial and mental, or matter and mind, for the chief object
of this school is to investigate the nature and qualities of all existences.
The first founder of the school was Asanga, an elder brother of
Vasubandhu, who was the author of the text “Yogacara-bhumi.” In
India the school was formerly called Yogacara, which means the
practice of self-concentration. Vasubandhu, when he was converted to
Mahayana by his brother and succeeded in the systematizing the
philosophical views of the Yogacara School, designated the tenet of the
school as Mere Ideation (Vijnaptimatra), attributing the existence of all
the outer world to inner ideation. In short, holding that nothing but
ideation exists. As to ontology this school stands between the realistic
and nihilistic schools, given above. It adheres neither to the doctrine
that all things exist, because it takes the view that nothing outside the
mind (mental activity) exists, nor to the doctrine that nothing exists,
because it asserts that ideations do exist. It firmly adheres to the
doctrine of the mean, neither going to the extreme of the theory of
existence nor to that of non-existence. This school can, therefore, be
called the “ideal-realism” or “Ideation Theory.” The academic name of
this school is “Mere Ideation,” or Vijnaptimatra (Ideation Only), a
study of Nature and Characteristics of dharmas or elements.

The Dharmalaksana is another form of the Yogacarins. It is the
purpose of this school to discard all objects, to see that they all are
mental representations dependent on the evolutions of consciousness,
and to merge into the one mind in which everything is mere ideation.
Dharmalaksana sect takes the model of the analytical method used in
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the Realistic and Nihilistic Schools, and classifies the world of
becoming into five categories which are subdivided into one hundred
dharmas. A special of this school is that the mind is divided into eight
consciousnesses, each being a separate reality. No other school of
Buddhism has such a doctrine. In addition to the first five mental
faculties (eye, ear, tongue, skin-sense or consciousnesses) there are the
sixth, the sense-center, a general perceiving organ or conscious mind;
the seventh, the thought-center or the self-conscious mind, and the
eight, the store-center or store-consciousness. The last two are called
Manas (thought) and Alaya (store-consciousness). Its tenets and
attitudes were not in harmony with Chinese mentality, therefore, soon
its theories degenerated into scholastic disputes about the seventh and
eighth consciousnesses, which were not always clearly understood.
Among these eight consciousnesses the former five constitute the
sense-consciousness (Vijnana), the sixth, the sense-center, forms
conceptions out of the perceptions obtained from the outside. The
seventh is manas, the thought-center, thinks, wills and reasons on a
self-centered basis. The eighth is mind, citta, the store-center, store
seeds, i.e., keeps efficiency or energy for all manifestations. The sixth,
the seventh and the eighth always act on one another, for the sixth is
the general center of perception and cognition inwardly which acts
outwardly on the basis of the thought-center which inturn acts on the
basis of the all-storing center. The Manas is responsible for self-
consciousness, self-interest, or selfish motives. The subjective function
of the eighth is seen and regarded by the seventh as self (atman)
thought in reality there is no such thing as self. This false idea pollutes
all thoughts and gives rise to an idea of individual or personal ego or
soul. The fundamental powers of the eight consciousnesses and the
eight powers functioning or the concomitant sensations.



103

Chuong Tam
Chapter Eight

Duy Thiic Tong &
Dai Thita Bach Phdp

Con goi 1a Duy Thitc Gia hay Phdp Tudéng tong. Hoc thuyét clia
Duy Thifc tdng chi trong dén tuéng clia tit ci cdc phdp; dua trén do,
luan thuyét vé Duy Thitc Hoc dugc 1ap nén d€ minh gidi ring ly thifc
vO biét phdp hay khong c6 phdp nao tach biét khéi thic duge. Mic du
tong nay thudng dugc bi€u 16 bing cich néi ring tit ca cdc phap déu
chi 1a thic, hay ring khong c6 gi ngoai thic; thuc ra § nghia chan
chinh ctia n6 lai khdc biét. N6i duy thic, chi vi tat cd cdc phdp bing
cdch ndy hay cdch khac ludn ludn lién hé vdi thic. Thuyét nay dua
vao nhirng 15i day cia Pic Phat trong Kinh Hoa Nghiém, theo d6 tam
gidi chi hién hitu trong thitc. Theo d6 thé& gidi ngoai tai khdng hién
hitu, nhung ndi thifc phat hién gid tuéng clia né nhu 1a th€ gidi ngoai
tai. Toan thé th€ gi6i do d6 1a tao nén do 4o tudng hay do nhin duyén,
va khong c6 thuc tai thudng tdn nio ci. Tai An Do, tong phdi ndy
chuyén chd vao viéc nghi€n ctu Duy Thitc Ludn va cédc kinh sich
ciing loai, nén c¢6 tén 1a Duy Thitc Tuéng Gido. Tac gid cdc bd sdch
niy 12 V6 Trudc va Thién Than, ho tirng c6 mot dé tir xudt sic 1a Gidi
Hién, mot ngudi An Do, song trong tu vién Na Lan Pa. Gi6i Hién 1a
ngudi da lap ra Duy Thic Tong tai An Do va c6 nhiéu cong lao trong
viéc sip x&p cdc kinh dién Phat Gido. Tai Trung Qudc, sau khi Huyén
Trang dudc Gi6i Hién trao cho bd luan, di 1ap nén tdng phdi ndy. V&
sau, tdng nay ciing c6 tén 12 Phap Tuéng Tong va do mot dd dé cla
Huyén Trang 1a Khuy Co din dit.

V& kinh dién, Duy Thic Tong dva trén 5 bd kinh: Thit nhdt la kinh
Gidi Tham Mat: Gido dién chinh ctia Phdp Tuéng Tong, dudc ngai
Huyén Trang dich sang Hoa ngit vio khodng th& ky thit nim sau Tay
Lich. Thit nhi la kinh Hoa Nghiém: “Kinh Hoa Nghiém.” B6 kinh Pai
Thira gdm nhiéu tip chita dung sy suu tdp vé nhiéu phan khdc hin
nhau. Trong s& nhitng phan quan trong hon 12 kinh néi vé Thap Dia.
Kinh Hoa Nghiém Ia tri€t 1y chinh y&u ctia Hoa Nghiém Tong bén
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Trung Hoa, tong nay dic biét nhan manh dén gido thuyét lién quan
dé&n sy gidi thich vé sy lién hé cda chu phdp. Avatamsaka c6 nghia la
“mot trang hoa” trong khi noi chit Gandavyuha, thi ganda la “tao hoa”
hay mot loai hoa thudng va “vyuha” la “phan phdi trat ty” hay “trang
sttc.” Hoa Nghiém c6 nghia 12 trang hoang biing hoa. Hoa Nghiém la
mot trong nhitng bo kinh thAm 40 nhat ctia Pai Thira, ghi lai nhitng bai
thuy&t phdp ctia Piic Phat sau khi Ngai da dat gidc ngd vién main.
Gandavyuha 13 tén phdm kinh k& lai cong trinh cdu dao ctia Bo Tat
Thién Tai Péng T&. B6 T4t Vin Thi huéng din Pong T di tham van
hét vi dao su ndy dén vi dao su khdc, tit cd 53 vi, tru khip cdc tang
canh gidi, mang di 18t ching sanh. DAy 1a 1y thuyé&t cidn ban cla
trudng phai Hoa Nghiém. Mot trong nhitng kinh dién dai nhit cia Phat
gido, ciing 1a gido di€n cao nhit clia dao Phat, dugc Pic Phat thuyét
gidng ngay sau khi Ngai dai ngd. Ngudi ta tin ring kinh nay dugc
gidng day cho chu B tat va nhitng chiing hitu tinh ma tAm linh da phat
trién cao. Kinh so sdnh toan vii tru v&i sy chiing dic ctia Phat Ty Lo
Gi4 Na. Kinh ciing nhan manh ring moi sy vat vd moi hién tugng dong
nhat thé v6i vii tru. Sau khi khdo sit vé ndi dung cta Kinh Hoa
Nghiém, ching ta thdy kinh khdi ddu bing nhitng ban kinh doc 1ap va
vé sau dudc tip hdp thainh mot dong thd, mdi thé tai dudc trinh bay
trong cic kinh d6 déu dugc x&p loai theo tirng thé va dudc goi chung la
Hoa Nghiém. Kinh hoa Nghiém 12 bo gido dién cao thd nhi trong gido
dién Dai thira, day vé nhin tAm, mot cdi tim khong thé do ludng va
khong thé nghi ban. Kinh Hoa Nghiém ciing 12 gido dién cin ban ctia
trudng phdi Hoa Nghiém. Mot trong nhitng kinh di€n dai nhat ctia
nhitng gido di€n ma Phit da thuyét gidng ngay sau khi Ngai gidc ngo.
Pay la gido dién Phat diung d€ gido héa chu Bd Tit va nhitng chiing
hitu tinh ¢ cin co cao. Thit ba la kinh Ling Nghiém: Tén diy dud 1a
Kinh Pai Phiat BPdnh Tha Ling Nghiém, 1a bd kinh thim siu nguyén
tdc bing ti€ng Phan, dudc viét vao th€ ky thi nhat sau Tay Lich. Kinh
Ling Nghiém dudc ngai Paramartha (Chon D€&) dem sang Trung quoc
va dugc thira tu6ng Vuong Dodn gidp dich vao khodng nim 717 sau
Tay Lich (c6 ngudi néi ring vi vu dich kinh khong xin phép niy ma
hoang d& nha Pudng ndi gidn cich chic thira tuéng Vuong Dodn va
truc xudt ngdi Chon D€ vé An DPo). Bo kinh dudc phit trién va ton
trong mot mot cach rong rai ¢ cdc nudc Phat Gido Pai Thira. Cuing véi
cdc van dé khéc, kinh gitip Phat ti¥ tu tip Bo Tat Pao. Kinh con néi
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day di vé cic bude k€ ti€p nhau d€ dat dudgc gidc ngd vo thugng. Kinh
ciing nhan manh dé&n dinh lyc, nhd vao d6 ma dat dudc gidc ngd.
Ngoai ra, kinh con gidi thich vé& nhitng phuong phdp “Thién Ténh
Khong” biing nhitng phuong thiic ma ai cling c6 thé chitng ngd dudgc.
Thit tw la kinh Pat Ma Pa La Thién: Pay 1a kinh di€n do Pat Ma Pa
La va Phit Pai Tién bién soan d€ phd bi€n vé phuong phap thién dinh
cho cdc trudng phai Ti€u thira vao thé€ ky thit 5 sau Tay lich. Kinh dugc
Ngai Phat Pa bat Pa La dich sang Han ty. Kinh chia 1am nim phan.
Mudi bdy ving dat ddnh diu sy ti€n budc trén dudng dai gidc v6i su
trg gidp cla gido 1y Tiéu thira Du Gia. Pay la phian quan trong nhat.
Nhitng 1y gidi vé nhitng viing dat khdc nhau &y nhu sau: gii thich cdc
kinh dién lam chd dya cho gido diéu vé cic ving dit Du Gia; cic
pham tri chita dung trong cic kinh dié€n 4y; va cdc d6i tudng clia kinh
dién Phat gido (kinh, luat, ludn). Thit ndm la kinh Nhu Lai Xudt Hién
Cong Puic Trang Nghiém.

V& luan tang, Duy Thitc Tong dwa trén 8 bd ludn: Thit nhdt la
Ludn Du Gia Su Pia: Ngudi ta néi B4 T4t Di Lic da doc cho ngai Vo
Trudc chép lai trén cdi trdi Pau Suit, néi vé gido 1y cin ban cda phdi
Du Gia hay Duy Thitc. B6 Luin dudc ngai Huyén Trang dich sang Hoa
Ngit. Pay 1a gido thuyét clia trudng phdi Du Gia (gido thuyét chinh
ctia Du Gia cho ring d6i tugng khdch quan chi 1a hién tugng gid hién
clia thitc A Lai Da 13 tAm thic cin bdn cla con ngudi. Can phdi xa lia
quan niém ddi 1ap hitu vo, tdn tai va phi ton tai, thi mdi c6 thé ngd
nhip dugc trung dao). Du gia su dia ludn, ban vé nhitng viing dit clia
Yogachara (cdc dia ctia Du Gia). PAy 1a tic phim cin ban cda trudng
phdi Du Gia (Yogachara), tic gid c6 thé 1a Maitreyanatha hay 12 Vo
Tru6c (Asanga). Thit nhi la Tam Thdp Tung Duy Thitc: Duy Thic Tong
cta Ngai Thé Than la hé thong Du Gia dugc cdi bi€n va bdn vin chinh
yé&u 12 Duy Thitc Tam Thap Tung ctia Thé Than, trong d6 24 bai tung
diu né6i vé tudng clia cdc phap, hai bai k& néi vé tanh clia cdc phdp, va
bon bai sau cling néi vé giai doan cia cac Thanh gid. Thit ba la Pai
Thita Bdch Phdp Minh Mén Ludn: Bo luin vé Biach Phip Minh Mon,
dugc Ngai Huyén Trang dich sang Hoa ngit (1 quyén). Thit tuw la A Ty
Pat Ma Ludn: Vi diéu Phap hay bd Luin Tang Phit gido hay 1a céi gid
clia hoc thuyét cao thugng. Vi Diéu Phdp 13 tang thit ba trong Tam
tang gido di€n Phat gido. Nghién cttu vé Phat phdp. A Ty Pat Ma dugc
dich sang ti€ng Trung Hoa nhu 12 Pai Phdp hay Vo Ty Phép (V6 DPai
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Phdp). Tuy nhién, trong nhitng tic phAm Phat gido Pai Thira vé sau
ndy, ngudi ta thudng gdn cho tir “A Ty Pat Ma” 1a gido thuyét Tiéu
Thira. Ky that, diy chinh 1a nhitng 15i gidng va phén tich vé cdc hién
tugng tAim than va tim linh chita dung trong nhitng thdi thuyét phdp
clia Phat va cdc dé tir ctia Ngdi. Thit nam la bd ludgn Hién Duong
Thdanh Gido. Thit sdu la bo lugn Dai Thira Trang Nghiém. Thit bay la
bé Nhiép Dai Thita Ludn: Nhi€p Pai Thira Luan do B6 T4t Vo Tru6c
soan, gdm ba ban dich (Phit Pa Phi€n Pa thdi hiu Nguy, Chin D&
thi Tran, Huyén Trang ddi Dudng). Thit tdm la bo ludgn Nhi Thap
Tung Duy Thiic.

Tong Duy Thitc dung Bdch Phdp d€ thuy&t minh vé muodn van
hién tugng th€ gian va xuit th& gian. V& TAm phdp, c6 taim thic. Vé
tAm s& hitu phdp, c6 Nam Muoi Mét Tam S&: Nhu trén di néi, tong
Duy Thitc diing bach phdp dé€ thuy&t minh vé mudn van hién tugng th&
gian va xuit th€ gian. Ndim mudi mot tAim s 12 mot trong nim nhém
quan trong trong mot trim phdp. Nim muci mot tAm s§ lai chia ra 1am
sau phan. Phdn thit nhdt la ndm tdm sé bién hanh: Phap thi nhat 13 tic
¥, c¢6 nghia la chd tdm vao viéc gi. Phdp thi nhi 1a xdc, cé nghia 1a sau
khi chi tAm vao viéc gi, ngudi ta c¢é khuynh huéng ti€p xic véi né.
Phép thit ba 1a tho, c6 nghia 1a mot khi “ti€p xiic” dd thanh lap, tho
lién khéi 1&n. Phdp thit tu 12 tudng, c6 nghia la khi “tho” da khdi 1én thi
twdng lién x4y ra. Phidp tht nim 13 tu, c6 nghia 12 mdt khi di c6
“twdng” 1a “Tu” hay su suy nghi lién theo sau. Phdn thit nhi la ndm tam
sG biét cdanh: Phdp thit sdu 1a duc. Duc 12 mong mudn cdi gi d6. Phap
thit by 1a thing gidi. Thing gidi 12 hi€u biét & rang, khong con nghi
ngd gi ca. Phdp th tdm 1a niém. Niém la nhd rd rang. Phdp thd chin la
dinh. Pinh ¢6 nghia 1a chuyén chid tdm tap trung tu tudng vao mot cdi
gi d6. Phdp thit mudi 1a tué (hué). Hué 1a khd ning phdn dodn ma mot
ngudi binh thudng ciing c6. Phdn thit ba la mudi mot thién tam: Phap
tht mudi mot 12 tin. Tin c¢6 nghia 1a tin tudng, c6 niém tin hay c6 thdi
dd tin. Phap thi mudi hai 12 tin. Mot khi d3 c6 niém tin, ching ta phai
bi&n niém tin thanh hanh ddng vé6i sy tinh can. Phap tht mudi ba la
tam. Con c6 nghia 1a “tu xAu hd hdi han”. Phap thit mudi bon 12 qui, cé
nghia 12 cdm thdy then vdi ngudi. Phdp thd mudi lim 12 vd tham
(khong tham). Phap thd mudi sau la vo sin (khdong san). Phap thd mudi
bay l1a vo si (khong si). Phap thd mudi tdm la khinh an. Khinh an c6
nghia 12 nhe nhang thd théi. Ngudi tu thién thudng trdi qua giai doan
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“khinh an” tru6c khi ti€n vao “dinh”. Phép thit mudi chin 1a bat phéng
dat. Phong dat c6 nghia 1a khong budng lung ma theo ding luat I€.
Phdp thif hai muoi 1a hanh x4. Hanh x4 ¢6 nghia 12 1am r6i khong chap
trudc ma ngugc lai xa bd ti't ca nhitng hoat ddng ngii udn. Phap thi hai
muoi mot 14 ba't hai, c6 nghia 13 khdng 1am tdn hai sinh vat. Phdn thit
tu la sdu phién ndo cdn ban: Phip tht hai mudi hai 1a tham. Tham tai,
sdc, danh, thyc, thuy hay sdc, thinh, huong, vi, xtic. Phdp thi hai muci
ba 1a sin. Khong dat dudc c4i minh ham mudn s& duwa dén sin hin.
Phép thit hai mudi bon la si. Khi gian dit dd khdi 1én thi con ngudi sé
khong con gi ngoai “si mé”. Phdp thit hai muoi ldm 12 man. Nga man
Ty cao tuy phu lam cho ching ta khinh thudng nguGi khdc. Phédp thit hai
mudi sdu 12 nghi. Khong tin hay khong quyét dinh dugc. Phap thit hai
muoi bdy 1a 4c ki€n. Phan thit ndm la hai muoi Tity Phién Ndo: Tuy
Phién Ndo gébm c6 mudi ti€u tiy phién nio, hai trung tiuy phién nio,
va tdm dai tiy phién ndo. Muoi tiéu tiry phién ndo gém cé phdn, hin,
ndo, phi, cudng, siém, kiéu, hai, tdt va xan. Phap thit hai muoi tim la
phin. Phin t6i bat thinh linh va 13 sy phdi hdp clia gidn hdn. Phdp thi
hai mudi chin 12 hdn. Han xay ra khi ching ta dé nén sy cim xdc gidn
vao sdu bén trong. Phip thit ba mudi 1a ndo. Ndo l1a phdn tng tinh cdm
ning né hon “han”. Phap thit ba muoi mot 12 phi. Phi c6 nghia 1a che
dau. Phdp tht ba muoi hai 1a cuéng. Cudng c6 nghia la sy doi gat.
Phdp thit ba mudi ba 1a siém hay ninh bg. Phip thit ba mudi bon la
kiéu. Kiéu c6 nghia 1a ty cho minh cao con ngudi thi thAp. Phdp thit ba
muoi 1im 13 hai. Hai c6 nghia 13 mudn lam tSn hai ai. Phdp thi ba
muoi sdu 1a tat (46 ky ganh ghét). Tt c6 nghia 1a bing cach niy hay
cdch khéc, ganh ghét d6 ky vdi ngudi hon minh. Phdp thit ba muoi bdy
12 xan (bdn xén). Ngudi bdn xén tu géi chit tai san, chit khong mudn
chia xé& véi ai. Hai trung tiry phién ndo bao gém vé tam va vé qui. Phap
thit ba muoi tdm 1a vo tam. V6 tam ¢4 nghia 1a 1am sai ma tudng minh
ding nén khong biét xau hS. Phap thit ba mudi chin 1a v qui. Vo qui
c6 nghia 12 khong biét then, khong tu xét coi minh cé theo diing tiéu
chuin véi ngudi hay khong. Tdm dai tiy phién ndo bao gom bdt tin,
gidi dai, phdng dat, trao cit, thdt niém, bdt chdnh tri va tdn loan. Phip
tht bon muoi 12 bat tin. BAt tin c6 nghia 12 khong tin nhiém hay tin
twdng ai, khdng tin chdnh phdp. Phdp tht bdn mudi mot 1a gidi dai
(bi€ng nhdc tré ndi). Gidi dii c6 nghia 1a khdng lo doan 4c tich thién.
Phép thit b6n muoi hai 12 phéng dat. Phéng dat c6 nghia 12 1am bat cit
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céi gi minh thich chd khong thic liém than tAm theo nguyén tdc. Phdp
thi bon muoi ba 1a hon trim. Hon trim c6 nghia 12 md t6i hay ngd guc
trong ti€n trinh tu tap. Phap tht bon mudi bdn la trao clr. Ngudi bi trao
clt ¢6 nghia 1a ngudi ludn nhiic nhich khong yén. Phdp thi bdn muoi
1im 1a that niém. That niém c6 nghia 1a khong gilt dugc chdnh niém.
Phép thit bon mudi sdu 12 bat chdnh tri. BAt chdnh tri c6 nghia la biét
khong chon chdnh, tAm tdnh bi u€ nhiém 4m dnh. Phdp thtt bon muoi
bay la bat dinh (tdn loan). BAt dinh c6 nghia 13 tAm rdi loan. Phdn thit
sdu la bon bdt dinh: Phap tht bdn mudi tdm 1a thuy mién. Thuy mién
c6 nghia 12 budn ngii 1Am md mit tAm tri. Phdp thit bon mudi chin 1a
h&i. H6i ¢6 nghia 13 dn nin viéc 1am 4dc trong qui khit. Phap tht nim
muoi 1a tam. TAm c6 nghia 1a tim cau sy viéc lam cho tAm tinh bat &n.
Phép thit nim muoi mdt 1a tv. Tu c¢6 nghia 1a cifu xét chinh chin lam
cho tim tanh yén 6n. V& Sic phap, ¢c6 Luc Cdn va Luc Trdn: Luc cin
c6: mit, tai, mili, ludi, than, va y. Luc trin cé: sic, thanh, huong, vi,
xtc, va phdp. T phap 71 d&€n phap 94, c6 24 Bat Tuong Ung Hanh:
ddc, ménh cin, ching dong phin, di sinh tinh, vo tudng dinh, diét tin
dinh, v0 tudng su, danh thin, cd thdn, van than, sinh, ldo, tru, vd
thudng, luu chuyén, dinh di, tuong tGng, thé tdc, thit d&, phuong, thdi,
s0, hoa hgp tinh, bat hoa hgp tinh. T phap 95 dén 100 1a Sdu Phdp Vo
Vi: Sdu phdp vo vi hay sdu diét phap. Phdp Vo Vi (dung d€ diét bd hét
chu tuéng. Than tim ddi v6i cdnh khdng con cdm dong, khong ua,
khong ghét, khong ham, khong chdn, khong vui, khong budn, khong
mung, khdong gian). Phap khdong sanh diét. Cong ditc vd vi la nhitng
nhan gidi thoat khéi luAn hdi sanh t¥. Thi nhit 13 Hu khong vo vi
(chon nhu hay phdp tdnh, khong thé diing ¥ thiic suy nghi hay 15i néi
ban luin dugc. N6 phi sdc, phi tAim, khdong sanh diét, khong ciu tinh,
khong ting gidm). Thi nhi 1a Trach diét vo vi (Do dung tri hué vo 1au,
lva chon diét trir hét cdc nhiém 0, nén chon nhu vo vi mdi hién). Thit
ba 12 Phi trach v6 vi diét phdp (V6 vi khdng can lya chon diét trir cdc
phién ndo). Thit tu 12 BAt dong diét vo vi (D& tif thién da lia dugc ba
dinh dudi, ra khoi tam tai, khong con bi mirng, gidn, thuong, ghét, vin
van lam chao dong ndi tim). Thi nam 1a Tudng tho diét vo vi (Khi
dudc diét tan dinh, diét trir hé&t tho va tudng). Thit sdu 12 Chon nhu vo
vi (Khong phai vong goi 1a chon, khdng phéi dién ddo goi 1a nhu, tic
12 thuc tdnh cta céc phdp).
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Quan di€ém chdnh ctia Duy Thitc Tong 12 phd bd hay phin bic
nhitng mé chip ta ki€n. Tong phdi nay phdn bac niém tin noi thyc nga
hay thyc phédp, nghia 1a sy c6 that cia mot cdi ngd va chu phdp. Thit
nhdt la Vong Hitu Tdnh (Bién Ké Sé Chdp Tdnh): Theo Duy Thic
Tong, ddy la mot trong ba loai hién hitu ciia moi vat. Vong hitu tdnh
con dugc goi 1a “Bi€n K& S& Chap T4nh.” Nhitng hién hitu khong that
von ddng thdi khong c6 mot ban thé, nhuw ma quy chi hién hitu trong su
twdng tugng clia con ngudi chit khong c6 trong thuc tai. Bién K& S§
Chép 12 sy phin biét sai IAm clia sy phdn dodn, va xuat phdt tir sy hiéu
ding ban chat clia cdc sy vat, bén trong ciing nhu bén ngoai va hiéu
ding moi lién hé giita ciac sy vat nhu 1a nhitng ca thé doc 1ap hay
thudc cling mot loai. P6 12 nhin thifc vé chii thé va khach thé, do kinh
nghiém ma chiing ta coi minh nhu chi thé tich biét vdi nhitng khich
thé clia th& gidi bén ngoai. PAy 12 ban tanh tudng tugng, 12 loai hién
hitu ma ngudi khong gidc ngd nhan thifc trong th€ gidi thong thudng
hing ngay. N6 khong hién thuc, va chi ¢6 hién hitu thong thudng, dudc
phéng ra tir c4i tAm khong gidc ngd. N6 chi 12 sin phim clia hoat dong
sai lac clia ngdn ngit tao nén nhi nguyén trong dong chay ctia chu phap
1& thudc 14n nhau. Nhitng hién tugng nhi nguyén nay that ra chi Ia
tudng tugng ma thoi. Thit nhi la Y Tha Khdi Tinh: Ty tinh thid hai 1a Y
Tha Khdi Tinh, nguyén nghia 1a phu thudc vao cdi khdc, 1a cdi tri dua
vao mot sy kién nao dé, tuy nhitng su kién nay khong lién hé d&€n ban
chit thuc sy ctia hién hitu. Pic trung clia cdi tri ndy 12 né hoan toan
khong phai la mdt sdng tao chi quan dugc sinh ra tor cdi “khong”
suéng, ma né dudc ciu tric clia mot thuc tinh khdch quan ndo d6 ma
n6é phu thudc d€ lam chat liéu. Do d6, né c6é nghia 1a “sinh khéi dua
vao mot chd twa hay mdt cin ban.” (s y). Va chinh do bdi cdi tri ndy
ma tat cd cdc loai sy vat, bén ngoai va bén trong, dugc nhian biét va
tinh dic thu phd quit dugc phan biét. Y tha khéi tinh do dé tuong
duong v6i cdi ma ngay nay ta goi 1a tri hay bi€t tuong d6i hay “twong
d6i tinh;” trong khi Y Tha Khdi 12 sy tao ra su tudng tugng hay tim clia
ngudi ta. Trong bong t8i, mdt ngudi dim 1én mot vat gi d6, vi tudng
ring dd'y 12 con rin nén anh ta s¢ hii. Pay 1a Y Tha Khé&i, mdt phdn
dodn sai 1Am hay mot ciu tric tudng tugng duge kém theo bing mot su
kich thich khong xdc ddng. Khi nhin k¥ lai thdy ring vat Ay 1a s¢i ddy
thirng. Pay 12 Y Tha Khdi, cdi tri tuong d6i. Anh ta khong biét sgi day
thirng thuc sy 12 gi va tudng né 1a mot thyc tinh, dic thu va tdi hau.
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Trong khi khé ma phan biét mot cdch tinh t&€ sy khdc biét gitta Bi€n
K& S& Chdp va Y Tha Khdi tir nhitng dinh nghia ngén trén, thi Y Tha
Khdi hinh nhu it ra cling c6 mdt mifc do sy thit ndo dé vé mit tu chinh
cdc ddi tugng, nhung Bi€n K& S& Chap khong chi bao gdm mot sai 1am
tri thi'c ma con gSm mot s6 chic ning cAm nhan dudc van hanh theo
vdi su phan dodn 1Am lac. Khi mot ddi tugng duge nhan thifc nhu 1a
mot ddi tugng hién hitu, bén trong hay bén ngoai, thi cdi hinh thitc
nhan bi€t goi 12 Y Tha Khdi xdy ra. Nhan ddi tugng ndy 1a thuc, cdi
tAm nhin xét k§ hon vé& né cd vé mit tri thifc cd vé mit cAm nhin, va
day 12 hinh thitc hi€u biét goi 1a Bi€n K& S& Chap. Sau ciing, c6 thé
chiing ta cang lam cho r6i ren thém khi 4p dung nhitng cdch suy nghi
ngay nay cda ching ta vao nhitng cdach suy nghi thdi xua khi nhirng
cdch suy nghi ndy chi don thuan dugc van hanh do nhitng doi hdi c6
tinh cdch tdn gido chit khong do nhitng doi hdi vd tu c6 tinh triét 1y.
Thit ba la Vién Thanh Thuc Tri: Vién thanh thuc tri tdc 13 cdi biét toan
hdo va tuong duong v6i Chanh Tri (samyagjnana) va Nhu Nhu
(Tathata) clia nim phdp. DAy 1a cdi tri 6 dugc khi ta dat t6i trang thdi
ty chitng bing cdch vugt qua Danh, Tuéng, v tit cd cdc hinh thic
phan biét hay phian dodn (vikalpa). Pay ciing 1a Nhuw Nhu, Nhu Lai
Tang Tam, ddy 12 mot cdi gi khong thé bi hiy hoai. Sgi diy thirng gis
day dudc nhan biét theo thé€ dién chin thuc ciia né. N6 khong phdi 1a
mot sy vat duge cau thanh do cdc nguyén nhin va diéu kién hay nhin
duyén va gid diy dang nim trudc mit ching ta nhu 1a mot cdi gi § bén
ngoai. Tir quan di€m ctia nha Duy Thiic Tuyét Pdi theo nhu Ling Gia
chi truong, sgi diy thirng 1a phan dnh cda chinh cdi tdm cta chiing ta,
tdch ra khdi cdi tAim thi n6 khong c6 khach quan tinh, v& mit ndy thi né
12 phi hién hitu. Nhung c4i tAm von do tir 6 ma thé& gidi phat sinh, 1a
mot doi tugng cia Vién Thanh Thuc hay tri toan dic.

Phdp Tu quan trong cda Duy Thitc Tong 1a Pha Ta Hién Chanh,
nghia 12 phd bd ta chdp ta ki€n tic 1a 1am rd chdnh dao chdnh kién.
Theo Duy Thiic Tong, c¢6 ba khia canh chinh, khia canh dau tién la
‘phd ta hién chanh.” Ph4 ta 13 cin thi€t d€ citu d6 chiing sanh dang
ddm chim trong bién chip trudc, con hi€n chanh ciing 12 cin thi&t vi d€
xi€n duong Phat phap (tdng phdi nay chi truong “Khién hu, tdn that;
x4 lam, lvu thuin; nhié’p mat, quy bon; 4n lién, hién thing; va khién
tudng ching tanh, c6 nghia 1a bd cdi hu gia luu lai cdi chon that; bd cdi
16n lao luu lai cdi thudn tiy; dem cdi ngon vé cdi goc; ddu cdi liét ma
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lam hién 16 cdi thing; va bd thic tuéng d€ vé véi thite tanh). Thit nhdt
la Phd Ta: Ph4 ta 1a phl nhin tdt cd nhitng quan di€m y c@ trén sy
chap trudc. Nhu thé€ nhitng quan diém nhu thuyét vé ‘Ngi’ ciia cdc
tri€t gia Ba La Mon, thuy&t ‘DPa Nguyén Luin’ cla cdc ludn su A Ty
bam va Ciu X4, cling nhu nhitng nguyén tic doc dodn cia cdc luan su
bai Thira, khong bao gid dugc thong qua ma khdng bi bai bac chi ly.
‘Hitu’ hay tit c& déu c6, cling nhu ‘khdng’ hay tit cd déu khong déu bi
chi trich. Thit nhi la Hién Chdnh: Theo Gido Su Takakusu trong Cuong
Y&u Tri€t Hoc Phit Gido, Tam Luin Tong luan riing chan Iy chi c6 thé
dat dugc bing cdch phii dinh hay bai bac cdc ta ki€n bén trong va bén
ngoai Phit gido, ciing nhu nhitng sai 1dm clia Pai thira va Tiéu thira.
Khi 6m giif ta ki€n sai 1Am, con ngudi s& mi quing trong phdn dodn.
Lam sao ma mdt ngudi mi c6 thé c6 dudc cdi thdy ding, va néu
khong c6 né thi khdng bao gid tranh dugc hai cyc doan. Citu cdnh vong
ngdn tuyét Iy 1a budi binh minh ctia trung dao. Ph4 th va chi c6 pha ta
mdi din d&n citu canh chin ly. Con dudng giita hay con dudng xa lia
danh va tuéng 1a con dudng hién chdnh.

Theo Duy Thic Tong, tri tué dat dudc do tu duy va qudn sdt cdi ly
clia duy thifc (tAm va tif), bao gdm bdn thifc dau trong bat thitc. Thir
nhdt la Tu Luong Vi: Thién dinh dugc xem nhu mén in tinh than cho
tam linh. Thyc phim cho thin va tAm nhu d6 dn, bo thi va tri tué, vin
van. Thit nhi la Gia Hanh Vi: Vi th@ hai trong tit vi cia Duy Thiic
Tong. Thit ba la Thong Pat Vi: Giai doan hi€u 16 moi viéc. Thit tu la
Tu Tap Vi: Qua vi dat dugc qua qud trinh tu tAp. Thit nam la Ciu Cdnh
Vi: Phat qud t6i thugng, giai doan cao nhat trong nim giai doan ti€n
dé&n Phat Qua clia Phat Gido Pai Thira. Theo k&t Qua Tu Ching trong
Duy Thitc Tong, hanh gid Duy Thitc Tong tin ring cudi ciing ho sé& dat
dudc nhi tri va td tri. P4y 12 hai loai tri tu€ cao tuyét theo gido 1y nha
Phat. Gido Thuyét Duy Thitc Tong Thita Nhdn Nhi Tri: Thit nhdt la
Cdn Bdn Tri: Con goi 1a Chan Tri, Chanh Tri, Nhu Ly Tri, V6 Phan
Biét Tri, nghia 12 hi€u biét r& chin ly ma khong c6 su phin biét ning
duyén hay s duyén, ddy 12 tri sanh ra nhat thi€t chan 1y va cong dic,
ddi lai v6i “hau dic tri”. Thit nhi la Hau Ddc Tri: Con goi 1a Phan Biét
Tri, titc 12 c4i tri chan chdnh, sAu kinh, ngdm hdp chin nhu, tri s§ dic
theo sau cin ban tri. Phan biét hién tuong hay su tuéng hitu vi, doi lai
v6i vo phan biét hay cin bén thyc tri cda Pic Phat. Gido Thuyét Duy
Thiic Tong Ciing Thita Nhdn Ti Tri: Thit nhdt la Thanh Sé Tdc Tri:
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Tri chuyén tr ngli cdn (nhan, nhi, ty, thiét va thin), tri thanh tyu diéu
nghiép tv 1¢i 1¢i tha, tuong tng v6i hu khong va Phat Di Lic & Bic Do.
Thit nhi la Diéu Qudn Sdt Tri: Tri chuyén tir y thitc ma dugc, tri phan
biét cdc phdp hdo di€u phd nghi, tuong tng v6i nude va Phat A Di Pa
& Tay phuong. Theo Tinh PO va Chan Tong, Phat A Di Da tha thing
hon ca trong s6 Ngii Tri Nhu Lai; mic du quoc dd cla Ngai & Tay
Phuong chit khong & trung uong. Trong s& Ngii Tri Nhu Lai, Ditc Phat
A Di Pa & phuong Tay c6 thé ddng nhit véi Trung uwong Pai Nhat Nhu
Lai, 1a Ptc Phit cia Phap Gigi Thé Tanh. Cac bdn nguyén ciia Pic A
Di Da, sy ching dic Phat qud Vo Lugng Quang va Vo Lugng Tho, va
st thi€t 1ap Cuc Lac qudc do da dugc mo td day dd trong Kinh A Di
Pa. Thit ba la Binh Pdng Tdnh Tri: Tri chuyén tir Mat Na thic ma
dudgc, 1a trf tao thanh tic dung binh ding cta cic phdp, tuong @ng véi
Ira va Nam Phat & Nam D9o. Thit tw la Pai Vién Cdnh Tri: La tri
chuyén tir A-Lai-Da thifc ma dugc, 12 tri hi€n hién van tugng ctia phdp
gidi nhu tim guong tron 16n, tuong tng v6i the gidi va lién hé véi A
Stc B¢ Phat cling nhu BPong 9.

The Vijnanavada Sect &
One Hundred Dharmas of the Mahayana

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. Although it is usually expressed by saying that all
dharmas are mere ideation or that there is nothing but ideation, the real
sense is quite different. It is idealistic because all elements are in some
way or other always connected with ideation. This doctrine was based
on the teaching of the Buddha in the Avatamsaka Sutra that the three
worlds exist only in ideation. According to Ideation Theory, the outer
world does not exist but the internal ideation presents appearance as if
it were an outer world. The whole world is therefore of either illusory,
or causal nature, no permanent reality can be found. In India, two
famous monks named Wu-Ch’o and T’ien-Ts’in wrote some sastras on
Vijnana. They had an outstanding disciple named Chieh-Hsien, an
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Indian monk living at Nalanda monastery. 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.

On Scriptures, the Vijnanavada based on five sutras: First, the
Sandhi-Nirmocana-Sutra: The chief text of the Dharmalaksana School,
translated into Chinese by Hsuan-Tsang around the fifth century A.D.
Second, the Avatamsaka-sutra or the Flower Ornament Sutra: “Flower
Garland Sutra.” A voluminous Mahayana text that contains a disparate
(khac hin nhau) collection of parts. Among its more important sections
are the Sutra on the Ten Levels (Dasabhumika-sutra), which describes
the ten Bodhisattva levels (bhumi), and the Flower Array Sutra
(Gandavyuha-sutra) which tells the story of Sudhana’s quest (tim
ki€m) to attain buddhahood. The Avatamsaka is the philosophical basis
of the Chinese Hua-Yen (Kegon-jap; Hwaom-kor) school, which
particularly emphasizes the sutra’s teachings concerning the
interpretation and connectedness of all phenomena. Avatamsaka
means a ‘garland,” while in Gandavyuha, ganda means ‘a flower of
ordinary kind,” and vyuha ‘an orderly arrangement’ or ‘array.’
Gandavyuha means ‘flower-decoration.” Avatamsaka is one of the
profound Mahayana sutras embodying the sermons given by the
Buddha immediately following his perfect enlightenment. The
Gandavyuha is the Sanskrit title for a text containing the account of
Sudhana, the young man, who wishing to find how to realize the ideal
life of Bodhisattvahood, is directed by Manjusri the Bodhisattva to visit
spiritual leaders one after another in various departments of life and in
various forms of existence, altogether numbering fifty-three. This is
the basic text of the Avatamsaka School. It is one of the longest and
most profound sutras in the Buddhist Canon and records the highest
teaching of Buddha Sakyamuni, immediately after enlightenment. It is
traditionally believed that the sutra was taught to the Bodhisattvas and
other high spiritual beings while the Buddha was in samadhi. The sutra
has been described as the “epitome of Budhist thought, Buddhist
sentiment, and Buddhist experiences” and is quoted by all schools of
Mhayana Buddhism. The sutra compares the whole Universe to the
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realization of Vairocana Buddha. Its basic teaching is that myriad
things and phenomena are the oneness of the Universe, and the whole
Universe is myriad things and phenomena. After examining the sutra,
we find that there were in the beginning many independent sutras
which were later compiled into one encyclopaedic collection, as the
subject-matters treated in them are all classified under one head, and
they came to be known as Avatamsaka. The Avatamsaka is the second
highest sutra of the Mahayana Tradition, teaching the unfathomable
and incomprehensible (for the human mind) world of the Maha-
Bodhisattvas. The Basic text of the Avatamsaka School. It is one of the
longest sutras in the Buddhist Canon and records the highest teaching
of Buddha Shakyamuni, immediately after enlightenment. It is
traditionally believed that the sutra was taught to the Bodhisattvas and
other high spiritual beings while the Buddha was in samadhi. The sutra
has beem described as the “epitome of Buddhist thought, Buddhist
sentiment, and Buddhist experience” and is quoted by all schools of
Mahayana Buddhism. Third, the Surangama Sutra: Also called the
Sutra of the Heroic One. This profound writing, originally in Sanskrit,
written in the first century A.D. The sutra was brought to China by
Paramartha and translated into Chinese with the assistance of Wang
Yung about 717 A.D. (some said that it was angered the T’ang
Emperor that this had been done without first securing the permission
of the government, so Wang-Yung was punished and Paramartha was
forced to return to India)—It is widely developed and venerated in all
the Mahayana Buddhist countries. Among other things, the sutra helps
Buddhist followers exercising Bodhisattva magga. It deals at length
with the successive steps for the attainment of supreme enlightenment.
It also emphasizes the power of samadhi, through which enlightenment
can be attained. In addition, the sutra also explains the various methods
of emptiness meditation through the practice of which everyone can
realize enlightenment. Fourth, the Yogacharabhumi-Sutra: This sutra is
composed by Dharmatrata and Buddhasena in the 5" century AD on
the methods of meditation for the Hinayana. The sutra was translated
into Chinese by Buddhabhadra. The sutra was divided into five parts:
The seventeen stages presenting the progression on the path to
enlightenment with the help of the Yogachara teaching, this is the most
important part. Interpretations of these stages as follows: Explanation
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of these sutras from which the Yogachara doctrine of the stages draws
support; classifications contained in these sutras; and topics from the
Buddhist canon (sutra, Vinaya-pitaka, Abhidharma). Fifth, the sutra on
the Buddha’s Appearance with Adorned Virtues.

On sastras, the Vijnanavada based on eight sastras: First, the
Yogacarabhumi Sastra: 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. Second, the Vijnaptimatrata-trimsika: The
Idealistic School of Vasubandhu is a reformed Yogacara system and its
fundamental text is Vasubandhu’s Vijnaptimatrata-trimsika, a versified
text on the theory of mere ideation in thirty stanzas, of which the first
twenty-four are devoted to the special character (svalaksana) of all
dharmas, the next two to the nature (svabhava) of all dharmas, and the
last four to the stages of the noble personages. Third, the sastra on the
Hundred Divisions of all Mental Qualities: The sastra on the Hundred
Divisions of all Mental Qualities, or the door to the knowledge of
universal phenomena, translated into Chinese by Hsuan-Tsang (1
book). Fourth, the Abhidharma: 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. The fifth sastra is the Exoteric Secret Scriptures. The sixth sastra
is the Mahayanasutra-lamkara-tika, an exposition of the teaching of the
Vijnana-vada school. Seventh, the Mahayana-Samparigraha-Sastra: A
collection of Mahayana sastras, ascribed to Asanga, of which three
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translations were made into China. The eighth sastra is the
Vijnaptimatrata-Dual-sika.

There are one hundred divisions of all mental qualities and their
agents of the Consciousness-Only School, or five groups of one
hundred modes or things. On mind, there are eight perceptions or forms
of consciousness. There Are Fifty-one Mental Ideas: As mentioned
above, there are one hundred divisions of all mental qualities and their
agents of the Consciousness-Only School, or five groups of one
hundred modes or things. Fifty-one mental states are divided into six
parts. Part One is the five universally interactive mental states
(sarvatraga): The first mental state is the attention (manaskara) or
paying attention on something. The second mental state is the contact
(sparsha), which means after paying attention on something, one has a
tendency to want to come in contact with it. The third mental state is
the feeling (vedana), which means once contact is established, feeling
arises. The fourth mental state is the conceptualization (samjna), which
means once feeling arises, conceptualization occurs. The fifth mental
state is the deliberation (cetana), which means once there is
“conceptualization,” then “deliberation” sets in. Part Two is the five
particular states (viniyata): The sixth mental state is the desire
(chanda). Desire means to want for something. The seventh mental
state is the resolution (adhimoksha). Resolution means supreme
understanding without any doubt at all. The eighth mental state is the
recollection (smriti). Recollection means remembering clearly. The
ninth mental state is the concentration (samadhi). Concentration means
exclusively pay attention to something. The tenth mental state is the
judgment (prajna). Judgment means ability to judge which average
person possesses. Part Three is the eleven wholesome states (kushala):
The eleventh mental state is the faith (shraddha). Faith means to have
a sense of belief or an attitude of faith. The twelfth mental state is the
vigor (virya). Once one has faith, one should put it into action with
vigor. The thirteenth mental state is the shame (hri). Shame also means
“Repentance.” The fourteenth mental state is the remorse or
embarrassment (apatraya). The fifteenth mental state is the sbsence of
greed (alobha). The sixteenth mental state is the absence of anger
(advesha). The seventeenth mental state is the absence of ignorance
(amoha). The eighteenth mental state is the light ease (prashraddhi).



117

Light ease, an initial expedient in the cultivation of Zen. Before
samadhi is actually achieved, one experiences “light-ease.” The
nineteenth mental state is the non-laxness (apramada) or to follow the
rules. The twentieth mental state is the renunciation (upeksha).
Renunciation means not to grasp on the past, but to renounce
everything within the activity skhandha which is not in accord with the
rules. The twenty-first mental state is the non-harming (ahimsa), which
means not harming any living beings. Part Four is the six fundamental
afflictions (klesha): The twenty-second mental state is the greed (raga).
Greed for wealth, sex, fame, food, sleep or greed for forms, sounds,
smells, tastes, and objects of touch. The twenty-third mental state is the
anger (pratigha). Not obtaining what one is greedy for leads to anger.
The twenty-fourth mental state is the ignorance (moha). Once anger
arises, one has nothing but “ignorance.” The twenty-fifth mental state
is the arrogance (mana). Arrogance means pride and conceit which
causes one to look down on others. The twenty-sixth mental state is the
doubt (vicikitsa). Cannot believe or make up one’s mind on something.
The twenty-seventh mental state is the improper views (drishti). Part
Five is the twenty Derivative Afflictions (upaklesha): Derivative
Afflictions include ten minor grade afflictions, two intermediate grade
afflictions, and eight major grade afflictions. Ten minor grade
afflictions include wrath, hatred, covering, rage, deceit, conceit,
harming, flattery, jealousy, and stinginess: The twenty-eighth mental
state is the wrath (krodha). Wrath which comes sudenly and is a
combination of anger and hatred. The twenty-ninth mental state is the
hatred (upanaha). Hatred happens when one represses the emotional
feelings deep inside. The thirtieth mental state is the rage (pradasa).
Rage, of which the emotional reaction is much more severe than
hatred. The thirty-first mental state is the hiding (mraksha). Hiding
means covering or concealing something inside. The thirty-second
mental state is the deceit (maya). Deceit means false kindness or
phone intention. The thirty-third mental state is the flattery (shathya).
The thirty-fourth mental state is the conceit (mada). Conceit means to
think high of self and low of others. The thirty-fifth mental state is the
harming (vihimsa). Harming means to want to harm other people. The
thirty-sixth mental state is the jealousy (irshya). Jealousy means to
become envious of those who surpass us in one way or other. The
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thirty-seventh mental state is the stinginess (matsarya). One is tight
about one’s wealth, not wishing to share it with others. Two
intermediate grade afflictions include lack of shame and lack of
remorse: The thirty-eighth mental state is the lack of shame (ahrikya).
Lack of shame means to do wrong, but always feel self-righteous. The
thirty-ninth mental state is the lack of remorse (anapatrapya). Lack of
remorse means never examine to see if one is up to the standards of
others. Eight major grade afflictions include lack of faith, laziness,
laxiness, torpor, restlessness, distraction, improper knowledge and
scatteredness: The fortieth mental state is the lack of faith
(ashraddhya). Lack of faith means not trust or believe in anyone, not to
believe in the truth. The forty-first mental state is the laziness
(kausidya). Laziness means not to try to eliminate unwholesome deeds
and to perform good deeds. The forty-second mental state is the
laxiness (pramada). Laxiness means not to let the body and mind to
follow the rules but does whatever one pleases. The forty-third mental
state is the torpor (styana). Torpor means to feel obscure in mind or to
fall asleep in the process. The forty-fourth mental state is the
restlessness (auddhatya). One is agitated and cannot keep still. The
forty-fifth mental state is the distraction (mushitasmriti). Distraction
means to lose proper mindfulness. The forty-sixth mental state is the
improper knowledge (asamprajanya). One become obssesses with
defilement. The forty-seventh mental state is the scatteredness
(wikshepa). Part Six is the four unfixed mental states (aniyata): The
forty-eighth mental state is the falling asleep to obscure the mind
(middha). The forty-ninth mental state is the regret (kaudritya) or
repent for wrong doings in the past. The fiftieth mental state is the
investigation (vitarka means to cause the mind unstable). The fifty-first
mental state is the correct Examination (vicara means to pacify the
mind). There Are Six Physical and Mental Organs (eye, ear, nose,
tongue, body, mind) and their six modes of sense (matter, sound, smell,
taste, touch, things). There Are Twenty-Four Indefinites or Not
Interractive Dharmas, or unconditioned elements, or non-interactive
activity dharmas: Also called twenty four indefinites or unconditioned
elements. Acquisition or attainment (prapti), life faculty or life
(jivitendriya), generic similarity or nature of sharing similar species
(nikaya-sabhaga), dissimilarity or nature of making different species
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(visabhaga), no-thought samadhi or meditative concentration in
thoughtless heaven (asamjnisamapatti), samadhi of extinction or
meditative concentration in extinction (nirodha-samapatti), reward of
no-thought or facts obtained by thoughtless meditation (asamjnika),
bodies of nouns or names (namakaya), bodies of sentences or words
(padakaya), bodies of phonemes or letters (vyanjanakaya), birth,
impermanence (anityata), becoming or revolution (pravritti), distinction
(pratiniyama), interaction or union (yoga), speed (java), sequence or
succession (anukrama), time (kala), direction (desha), numeration
(samkhya), combination or totality (samagri), and discontinuity or
differentiation (anyathatva). Six Inactive or Metaphysical Concepts
from 95 to 100: There are six unconditioned dharmas or six inactive or
metaphysical concepts. The unconditioned dharma, the ultimate inertia
from which all forms come, the noumenal source of all phenomenal.
Those dharmas which do not arise or cease, and are not transcient, such
as Nirvana, the Dharma body, etc. Unconditioned merits and and
virtues are the causes of liberation from birth and death. First,
Unconditioned Empty Space (Akasha). Second, Unconditioned
Extinction (Pratisamkhyanirodha) which is attained through selection.
Extinction obtained by knowledge. Third, Unconditioned Extinction
(Apratisamkhyanirodha) which is Unselected. Extinction not by
knowledge but by nature. Fourth, Unconditioned Unmoving Extinction
(Aninjya). Extinction by a motionless state of heavenly meditation.
Fifth, Unconditioned Extinction of Feeling (Samjnavedayitanirodha).
Extinction by the stoppage of idea and sensation by an arhat. Sixth,
Unconditioned True Suchness (Tathata).

The key points of vie of the Vijnanavada is to refute tenets. This
sext refutes the belief in the reality of the ego and things. First, the
Parikalpita-laksana or false existence: According to the Mind-Only
School, this is one of the three kinds of existence for everything. False
existence, also called “Character of Sole Imagination.” Those of false
existence which are at the same time bereft of an original substance
(adravya), just like a ghost that exists merely in one’s imagination but
not in reality. Parikalpita is a wrong discrimination of judgment, and
proceeds from rightly comprehending the nature of objects, internal as
well as external, and also relationship existing between objects as
independent individuals or as belonging to a genus. It is the perception
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of subject and object, characterized by our experience of ourselves as
separate, discrete beings in opposition to an objective external world.
This is the imagined nature, the kind of existence which the
unenlightened person ascribes to the everyday world. It is unreal, and
only has a conventional existence, which is projected by the activity of
an unenlightened mind. It is the product of the falsifying activity of
language which imputes duality to the mutually dependnet flow of
mental dharmas. These dualistic phenomena are really only imagined.
Second, the Paratantra: Paratantra, literally, “depending on another,” is
a knowledge based on some fact, which is not, however, in
correspondence with the real nature of existence. The characteristic
feature of this knowledge is that it is not altogether a subjective
creation produced out of pure nothingness, but it is a construction of
some objective reality on which it depends for material. Therefore, its
definition is “that which arises depending upon a support or basis.” And
it is due to this knowledge that all kinds of objects, external and
internal, are recognized, and in these individuality and generality are
distinguished. The Paratantra is thus equivalent to what we nowadays
call relative knowledge or relativity; while the Parikalpita is the
fabricationof one’s own imagination or mind. In the dark a man steps
on something, and imagining it to be a snake is frightened. This is
Parikalpita, a wrong judgment or an imaginative construction, attended
an unwarranted excitement. He now bends down and examines it
closely and finds it to be a piece of rope. This is Paratantra, relative
knowledge. He does not know what the rope really is and thinks it to be
a reality, individual or ultimate. While it may be difficult to distinguish
sharply between the Parikalpita and the Paratantra from these brief
statements or definitions, the latter seems to have at least a certain
degree of truth as regards objects themselves, but the former implies
not only an intellectual mistake but some affective functions set in
motion along with the wrong judgment. When an object is perceived as
an object existing externally or internally and determinable under the
categories of particularity and generality, the Paratantra form of
cognition takes place. Accepting this as real, the mind elaborates on it
further both intellectually and affectively, and this is the Parikalpita
form of knowledge. It may be after all more confusing to apply our
modern ways of thinking to the older ones especially when these were
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actuated purely by religious requirements and not at all by any
disinterested  philosophical ones. Third, the Parinishpanna:
Parinishpanna or the perfected knowledge, and corresponds to the
Right Knowledge (Samyagjnana) and Suchness (Tathata) of the five
Dharmas. It is the knowledge that is available when we reach the state
of self-realization by going beyond Names and Appearances and all
forms of Discrimination or judgment. It is suchness itself, it is the
Tathagata-garbha-hridaya, it is something indestructible. The rope is
now perceived in its true perspective. It is not an object constructed out
of causes and conditions and now lying before us as something
external. From the absolutist’s point of view which is assumed by the
Lankavatara, the rope is a reflection of our own mind, it has no
objectivity apart from the latter, it is in this respect non-existent. But
the mind out of which the whole world evolves is the object of the
Parinishpanna, perfectly-attained knowledge.

Important methods of Cultivation of the Vijnanavada is to break or
disprove the false and make manifest the right. According to the
Vijnanavada School, the doctrine of the school has three main aspects,
the first aspect is the “refutation itself of a wrong view, at the same
time, the elusidation of a right view.” Refutation is necessary to save
all sentient beings who are drowned in the sea of attachment while
elucidation is also important in order to propagate the teaching of the
Buddha. First, Refutation of all wrong views: Refutation means to
refute all views based on attachment. Also views such as the ‘self” or
atman, the theory of Brahmanic philosophers. The pluralistic doctrines
of the Buddhist Abhidharma schools (Vaibhasika, Kosa, etc) and the
dogmatic principles of Mahayana teachers are never passed without a
detailed refutation. The Realistic or all exists, and the Nihilistic or
nothing exists are equally condemned. Second, Elucidation of a right
view: According to Prof. Takakusu in The Essentials of Buddhist
Philosophy, the Madhyamika School strongly believed that the truth
can be attained only by negation or refutation of wrong views within
and without Buddhism, and of errors of both the Great and Small
Vehicles. When retaining wrong views or error, one will be blind to
reason. How can a blind man get a right view without which the two
extremes can never be avoided? The end of verbal refutation is the
dawn of the Middle Path. Refutation and refutation only, can lead to
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the ultimate truth. The Middel Path, which is devoid of name and
character is really the way of elucidation of a right view.

According to the Vijnanavada, the wisdom attained from
investigating and thinking about philosophy, or Buddha-truth, i.e. of the
sutras and Abhidharmas; this includes the first four kinds of “only-
consciousness.” First, the stage of Thought-food: Thought-food, or
mental food, meditation as a kind of mental food. Supplies for body or
soul, e.g. food, almsgiving, wisdom, etc. Second, the stage of Intensified
effort: The stage of earnest endeavour. The second of the four stages
of the sect of consciousness. Third, the stage of thorough understanding
The stage in which practictioner is able to understand everything
thoroughly. Fourth, the practice stage: The stage acquired by the
practice of all good conduct. Fifth, the supreme class or stage of
Buddhahood: The supreme class or stage of Buddhahood, the highest
of the five stages of attainment of Buddhahood. According to the
results of Cultivation in the Vijnanavada, practitioners in the
Vijnanavada believe that eventually they will obtain both two wisdoms
and four wisdom. These are two kinds of supreme wisdoms according
to Buddhist theories. The teachings in the Vijnanavada also recognize
Two Wisdoms. First, Fundamental wisdom: Fundamental, original, or
primal wisdom, source of all truth and virtue; knowledge of
fundamental principles; intuitive knowledge or wisdom, in contrast with
acquired wisdom. Second, Specific knowledge: Detailed or specific
knowledge or wisdom succeeding upon or arising from fundamental
knowledge (Céan ban tri). Differentiating knowledge, discrimination of
phenomena, as contrast with knowledge of the fundamental identity of
all things (vd phan biét tri). The teachings in the Vijnanavada also
recognize Four Wisdoms. First, the Krtyanusthana-jnana: The wisdom
derived from the five senses (ngili cdn), the wisdom of perfecting the
double work of self-welfare and the welfare of others; corresponds to
the air and is associated with Amoghasiddhi (Di Liac Maitreya) and the
north. Second, the Pratyaveksana-jnana: The wisdom derived from
wisdom of profound insight (y thic), or discrimination, for exposition
and doubt-destruction; corresponds to water, and is associated with
Amitabha and the west. According to the T’ien-T’ai and Shingon,
Amita is superior over the five Wisdom Buddhas (Dhyani-Buddhas),
even though he governs the Western Quarter, not the center. Of the
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five Wisdom Buddhas, Amitabha of the West may be identical with the
central Mahavairocana, the Buddha of homo-cosmic identity.
Amitabha’s original vows, his attainment of Buddhahood of Infinite
Light and Life, and his establishment of the Land of Bliss are all fully
described in the Sukhavati text. Third, the Samata-jnana: The wisdom
which derived from manovijnana or mano consciousness, wisdom in
regard to all things equally and universally, corresponds to fire and is
associated with Ratnasambhava and the south. Fourth, the Adarsana-
jnana: The great ground mirror wisdom, derived from alaya-vijnana
(alaya consciousness), reflecting all things; corresponds to the earth,
and is associated with Aksobhya and the east.
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Phan Hai
So Luoc Vé Tam Phdp
Trong Phat Gido

Part Two

Summaries of Cittadharma
In Buddhist Teachings



126



127

Chuong Chin
Chapter Nine

So Lugc Vé Tam Phdp

TAm phép hay tu tuéng clia thitc. TAm tAm phap déu biét 1ap nhau.
Nim thifc dau 14p thanh nhin thic gidc quan, thit sdu 14 ¥ thifc (mano-
vijnana), thi bdy 1a mat na thitc (manas) va thd tdim la A Lai Da thdc
(citta). Theo tu tanh, tit cd cdc thifc ndy 1& thudc vao mot phap khic,
tirc 1a y tha khdi tudng (paratantra-laksana) nhung ching khong phéi
chi 12 tudng tugng (parikalpitalaksana). Gia thuyé&t vé thyc tai biét lap
ctia 8 thiic ndy 1a 1y thuyét riéng cia Ho Phap va khong thé tim thdy &
dau khac trong Phit gido, ngay cd trong Ti€u Thira. Chu phdp dugc
chia lam hai loai: sic phdp va tAm phdp. TAm Phdp la cdi gi khong c6
chat ngai ma duyén khdi nén cdc phdp goi 1a TAm Phdp. Theo Lam T&
Ngit Luc, mot hom thién s LAm Té& thuong dudng day ching: "Céc
dao Iuu, TAm Phdp vo hinh nhung thong sudt cd mudi phuong. O mit
goi 1a thiy; & tai goi 1a nghe; & mili goi 12 ngli; & miéng goi 1a néi; §
tay goi 12 nim bdt; & chan goi 1a chay nhdy. Von 1a mot cdi tinh minh,
phan thanh sdu dung hdoa hgp. Mot Tam da khong, thy chd ma gidi
thodt. Son Tang néi thé, cot y § ddu? Chi c6t mong cdc ngai thdi dong
rudi theo ngoai canh; chi vi 1& d6 ma cd nhan dit bay co canh cho cic
ngai. Cdc dao luu, n€u cdc ngdi nhan dugc chd thiy clia son Ting day,
cdc ngai c6 thé ngdi ngay trén Bdo Phat, Héa Phat; chu Bd T4t tron
ven chitng tim Thap Pia vin con nhu khich; hang Ping Gidc, Diéu
Gidc tua hd nhitng gd mang gdng; La H4n, Bich Chi vin con nhu him
phan; B4 P&, Ni&t Ban nhu coc tréi lira. Tai sao? Bdi vi, nay cdc dao
lutu, chi vi cdc ngai chua dat dén ba a ting ky khong ki€p, nén mdi c6
nhitng chuéng ngai d6. N&u 1a hang Pao nhan chin chdnh, tron ven
khong nhu vay. Chi nhitng ai c6 thé ty duyén lam tiéu nghiép cii, thi
ct mic tinh mic 40 mang quin, mudn di 12 di, mudn ngdi 12 ngdi,
khong mot tAim niém mong cau Phat qua. Duyén diu ra thé? C§ nhian
n6i, 'NEu mudn tdc nghiép ma ciu Phat 12 cdi nhin 16n clia sanh t
luan hdi."

Trong Phat gido, thudt ngit Bic Phan “Vijnana” c6 nghia 1a “Hon
Thin” 12 tén goi khdc clia tAm thiic. Nguyén Thiy 1ap ra sdu thirc, Pai
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Thira 14p ra tdim thifc ndy ddi v6i nhuc thé goi 1a “hdn than,” ma ngoai
dao goi 1a “linh hon”. Thic 1a tén goi khdc clia tim. Thic c6 nghia la
liéu biét, phan biét, hiéu r6. TAm phan biét hiéu o dudc cdnh thi goi
la thic. Theo Phat gido, “Tdnh” tifc 1a “Phat.” “Thic” tic 1a “Than
Thitc”, “Y” titc 1a “Tam Phan Biét”, va “Tam” ttc 1a sy suy nghi vong
twdng. Ban tdnh thi ldc ndo ciing quang minh sing sudt, khong c6 bi,
khong c6 thitr, khong dep, khong xau; khdng rdi vao sd lugng hay phan
biét... Nhung khi c6 “Thitc” rdi thi con ngudi lai bi rdi vao sd lugng va
phan biét. “Y” ciing tao nén sy phan biét, va diy chinh 13 thitc thit siu.
Pay la thic tuong ddi 6 nhiém. Trong khi thic tht bdy va thic thi tim
thi twong doi thanh tinh hon. Cé tdm loai thifc: mit, tai, mii, ludi, than,
¥, mat na, va a lai da thifc. Vé mit co bAn ma néi, thitc khong phai c6
tdm loai duit né c6 tdm té€n goi. Thic chi 1a mdt nhung lai c6 tim bd
phédn khic nhau. Dau cé tdm bd phan kh4c nhau nhung vin do chi mot
thitc ki€m sodt. “Thitc” 12 hanh dong phan biét bao gdm su hiéu biét,
nhén biét, tri thong minh, va ki€n thic. Thic g6m ¢6 tam thd; ndm tha
dau 13 k&t qua clia nhitng hanh ddng lién hé d&n ngii cin; thitc thit sdu
bao gdbm tit cd nhitng cdm gidc, ¥ ki€n va sy phdn dodn; thifc thit bdy
1a y thifc (cdi ngd thAm tham); thic thi tim 12 A Lai Da hay Tang
Thitc, noi chita dung tit cd nhitng nghiép, du thién, du 4c hay trung
tinh. Thifc con c¢6 nghia 12 sy nhidn thitc, su phan bi€t, y thic, nhung
mdi tir nay déu khong bao gdom hét y nghia chita dung trong vijnana.
Thc 1a céi tri hay cdi biét tuong d6i. Tir ndy 1dm khi dugc ding theo
nghia d6i 14p vdi Jnana trong ¥ nghia tri thic don thudn. Jnana 1 cdi tri
siéu viét thudc cdc chi dé nhu sy bat t¥, sy phi tuong ddi, cdi bat kha
ddc, van van, trong khi Vijnana bi rang budc véi tdnh nhi bién cda cdc
su vat.

Khi néi d&€n “Thiic” ngudi ta thudng 1Am tudng d&€n diy chi 1a phan
y thiic, phan tinh thin ma theo tim 1y hoc Phat gido goi 1a thic thd
sdu. Ky that, c6 sdu thitc cin ban, trong d6 thic thd sdu 12 y thitc. TAm
ly hoc Phit gido duva trén qud trinh nhdn thdc tr sdu ning lyc nhin
thic: thdy, nghe, nglii, né€m, xdc cham, va suy nghi. Mdi ning luc lién
quan d€n mdt gidc quan cling véi mot thifc nhan bi€t hoat dong dic
biét tuong tng vGi gidc quan d6. Thic thi sdu hay y thic, khdong phai
12 tAm, n6 1a chiic ning cda tim, n6 khdng tiy thudc vao bat cit cin
nao, nhung né 1& thudc vao sy tuong tuc ctia “Tam”. Y thitc nhan bi&t
tAt cd sdu ddi tugng (sic, thanh, huong, vi, xdc, va hién tugng) ca trong
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qud khit, hién tai va vi lai, r6i chuyén giao tit cd tin tic cho Mat Na
thitc @€ né chuyén giao cho Tang Thic luu trit. Chiing ta hdy thr quan
sat thin tAim d€ xem trong hai thit d6 chiing ta ¢6 thé tim thdy dugc cdi
“Ta” né nim & dau, va chiing ta thd'y cdi “Ta” né ching & thin ma
ciing ching & tAim. Nhu vay cdi “Ta” chi 1a tén goi ctia mot tdng hgp
nhitng y&u t& vat chat va tinh thin. Hiy xét vé sic uin, sic tuong ng
v6i cdi ma ching ta goi 1a vat chit hay y&u t& vat chit. N6 ching
nhitng 12 xdc thidn ma ching ta dang c6, ma con 1a tit cd nhitng vat
chi't chung quanh chiing ta nhu nha cita, dt dai, rirng ndi, bién ca, van
van. Tuy nhién, y&u t6 vat chit tv né6 khong di tao nén sy nhan biét.
Su ti€p xiic don gidn giita mit va doi twgng nhin thiy, hay gifta tai va
ti€ng dong khong thé dem lai k&t qud nhan bi€t néu khong cé thitc.
Chi khi ndo ¥ thifc, nim gidc quan va nim ddi tugng clia né cung hién
dién mdi tao nén sy nhan biét. N6i cach khéc, khi mit, d6i tugng cla
mit, va y thifc cling hoat dong thi sy nhan biét vé d6i tugng clia mit
méi dude tao nén. Vi vay, y thitc 12 y&u t& t8i cAn thiét trong viéc tao
nén su nhan biét. Y Thic tic 1a thic thi sdu hay tim. Gidc quan ndy
phdi hdp v6i nim gidc quan mit, tai, miii, 1udi, va than d€ tao nén sy
nhin biét. Viéc phdi hop gifta nhitng y&u t& vat chit va tinh thin tao
nén sy thanh hinh y thifc ndi tAm, va tinh chit cda nim uin ndy déu &
trong trang thai thay d6i khong ngirng. Ngoai ra, ching ta con cé thic
thit biy, hay Mat Na Thic, c6 cong ning chuyén ti€p tit ca tin tic tir y
thic qua A Lai Da Thdc; va A Lai Da Thic c6 cong ning nhu mot
Tang Thitc hay ndi luu trif tat ca tin tic.

A Summary of Mental Dharmas

Eight consciousnesses (mind) are all separate. The first five
constitute sense-consciousness (Vijnana), the sixth is the sense-center
(mano-vijnana), the seventh is the thought-center of self-consciousness
(citta). By nature all of these consciousnesses are dependent on
something else, i.e., cause (paratantra-laksana), but they are not mere
imagination (parikalpita-laksana). The assumption of the separate
reality of the eight consciousnesses is Dharmapala’s special tenet and
nowhere else in Buddhism can it be seen, not even in Hinayana. All
things are divided into two classes: physical dharma and mental
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dharma. Mental dharma which is devoid of substance or resistance, or
the root of all phenomena. According to Lin-chi's Sayings, one day,
Zen master Lin-chi entered the hall and addressed the monks, saying,
"Friends, Mental Dharma or Mind has no form, but it penetrates every
corner of the universe. In the eye it sees, in the ear it hears, in the nose
it smells, in the mouth it talks, in the hand it seizes, in the leg it runs.
The source is just one illuminating essence, which divides itself into six
functioning units. Let all interfering thoughts depart from Mind, and
you experience emancipation wherever you go. What do you think is
my idea of talking to you like this? I simple wish to see you stop
wandering after external objects, for it is because of this hankering that
the old masters play tricks on you. Friends, when you come to view
things as I do, you are able to sit over the heads of the Enjoyment-and
Transformation-Buddhas; the Bodhisattvas who have successfully
mounted the scale of ten stages look like hirelings; those who have
attained the stage of full enlightenment resemble prisoners in chains;
the Arhats and Pratyeka-buddhas are cesspools; Bodhi and Nirvana are
a stake to which donkeys are fastened. Why so? Because, O friends,
you have not yet attained the view whereby all kalpas are reduced to
Emptiness. When this is not realized, there are all such hindrances. It is
not so with the true man who has an insight into Reality. he gives
himself up to all manner of situations in which he finds himself in
obedience to his past karma. He appears in whatever garments are
ready for him to put on. As it is desired of him either to move or to sit
quietly, he moves or sits. He has not a thought of running after
Buddhahood. He is free from such pinings. Why is it so with him? Says
an ancient sage, 'When the Buddha is sought after, he is the great cause
of transmigration."

In Buddhist teachings, the Sanskrit term “Vijnana” is another name
for “Consciousness.” Theravada considered the six kinds of
consciousness as “Vijnana.” Mahayana considered the eight kinds of
consciousness as “Vijnana.” Externalists considered ‘“vijnana” as a
soul. Consciousness is another name for mind. Consciousness means
the art of distinguishing, or perceiving, or recognizing, discerning,
understanding, comprehending, distinction, intelligence, knowledge,
learning. It is interpreted as the “mind,” mental discernment,
perception, in contrast with the object discerned. According to
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Buddhism, our “Nature” is the “Buddha”. The “Consciousness” is the
“Spirit”, the “Intention” or “Mano-vijnana” is the “Discriminating
Mind”, and the “Mind” is what constantly engages in idle thinking. The
“Nature” is originally perfect and bright, with no conception of self,
others, beauty, or ugliness; no falling into numbers and discriminations.
But as soon as there is “Consciousness”, one falls into numbers and
discriminations. The “Intention” or “Mano-vijnana” also makes
discriminations, and it is the sixth consciousness. It is relatively turbid,
while the seventh and eighth consciousnesses are relatively more pure.
There are eight kinds of consciousness: eye, ear, nose, tongue, body,
mind, klista-mano-vijnana, and alaya-vijnana. Fundamentally speaking,
consciousness is not of eight kinds, although there are eight kinds in
name. We could say there is a single headquarters with eight
departments under it. Although there are eight departments, they are
controlled by just one single headquarters. “Vijnana” translated as
“consciousness” is the act of distinguishing or discerning including
understanding, comprehending, recognizing, intelligence, knowledge.
There are eight consciousnesses. The first five arise as a result of the
interaction of the five sense organs (eye, ear, nose, tongue, and mind)
and the five dusts (Gunas); the sixth consciousness comes into play, all
kinds of feelings, opinions and judgments will be formed (the one that
does all the differentiating); the seventh consciousness (Vijnana) is the
center of ego; the eighth consiousness is the Alayagarbha (a lai da), the
storehouse of consciousness, or the storehouse of all deeds or actions
(karmas), whether they are good, bad or neutral. “Vijnana” also means
cognition, discrimination, consciousness, but as any one of these does
not cover the whole sense contained in Vijnana. “Vijnana” also means
relative knowledge. This term is usually used as contrasted to Jnana in
purely intellectual sense. Jnana is transcendental knowledge dealing
with such subjects as immortality, non-relativity, the unattained, etc.,
whereas Vijnana is attached to duality of things.

When we talk about “Consciousnesses” we usually misunderstand
with the sixth consciousness according to Buddhist psychology. In fact,
there are six basic sense consciousnesses, and the sixth one being the
mental consciousness. Buddhist psychology bases the perception
process on six sense faculties: sight, hearing, smell, taste, touch and
thought. Each faculty relates to a sense organ (eye, ear, nose, tongue,
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body and mind) and to a consciousness which functions specifically
with that organ. The sixth consciousness, or the mind consciousness is
not the mind, it is the function of the mind; it does not depend on any of
the five sense faculties, but on the immediately preceding continuum
of mind. Mental consciousness apprehends not only objects (form,
sound, taste, smell and touch) in the present time, but it also
apprehends objects and imagines in the past and even in the future,
then it transfers these objects or imagines to the seventh consciousness,
and in turn, the seventh consiousness will transfer these objects to the
Alaya Consciousness. Let us examine the body and mind to see
whether in either of them we can locate the self, we will find in neither
of of them. Then, the so-called “Self” is just a term for a collection of
physical and mental factors. Let us first look at the aggregate matter of
form. The aggregate of form corresponds to what we would call
material or physical factors. It includes not only our own bodies, but
also the material objects that surround us, i.e., houses, soil, forests, and
oceans, and so on. However, physical elements by themselves are not
enough to produce experience. The simple contact between the eyes
and visible objects, or between the ear and sound cannot result in
experience without consciousness. Only the co-presence of
consciousness together with the sense of organ and the object of the
sense organ produces experience. In other words, it is when the eyes,
the visible object and consciousness come together that the experience
of a visible object is produced. Consciousness is therefore an
extremely important element in the production of experience.
Consciousness or the sixth sense, or the mind. This sense organ together with
the other five sense organs of eyes, ears, nose, tongue, and body to produce
experience. The physical and mental factors of experience worked together to
produce personal experience, and the nature of the five aggregates are in
constant change. Therefore, according to the Buddha’s teachings, the truth of a
man is selfless. The body and mind that man misunderstands of his ‘self’ is not
his self, it is not his, and he is not it.” Devout Buddhists should grasp this idea
firmly to establish an appropriate method of cultivation not only for the body,
but also for the speech and mind. Besides, we also have the seventh
consciousness, or the mano-vijnana, which is the transmitting consciousness
that relays sensory information from the mind to the Alaya Consciousness, or
the eighth consciousness which functions as a storehouse of all sensory
information.
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Chuong Muoi
Chapter Ten

Tam Tdm Phap Hay Tam Thiic
Trong Dai Thita Khoi Tin Ludn

I. Téng Quan Vé Tdam Tam Phdp Hay Tam Thiic Trong Dai

Thita Khoi Tin Ludn:

Nhu di néi trong chuong true, chu phdp dudc chia lam hai loai:
sdc phdp va tAm phdp. TAm Phdp la cdi gi khong c6 chit ngai ma
duyén khdi nén cdc phdp goi 1a TAm Phdp. Tdm tdm phdp hay tdm
thiic déu biét 1ap nhau. Nim thitc diu 1ap thanh nhin thic gidc quan,
thd sdu 1a y thiic (mano-vijnana), thi bdy 1a mat na théc (manas) va
thit tdim 14 A Lai Da thic (citta). Theo tu tanh, tit ca cdc thifc ndy 1&
thudc vao mot phdp khac, tic 1a y tha khdi tuéng (paratantra-laksana)
nhung ching khong phdi chi la tudng tugng (parikalpitalaksana). Gia
thuyé&t vé thuc tai biét 1ap cta 8 thifc ndy 1a ly thuyét riéng ctia Ho
Phdp va khong thé tim thdy & dau khac trong Phat gido, ngay ca trong
Ti€u Thira. Theo Pai Thira Khdi Tin Luin, c6 Tdm Tam Phdp Hay
Tdm Thiic: nhin thiic, nhi thiic, ty thdc, thiét thitc, thin thic, y thiic,
mat na thifc, a lai da thic. Sdu thifc didu: Nhin thife (Caksur-vijnana
(skt), Nhi thic( Srotra-vijnana (skt), Ty thic (Ghrana-vijnana (skt),
Thiét thitc (Jihva-vijnana (skt), Than thic (Kaya-vijnana (skt), Y thic
(Mano-vijnana (skt) hay su suy nghi phdi hgp v6i cdc cin. Hai thitc
sau: Mat-Na thitc hay Y cin. Pay 1a 1y tri tao ra moi hu vong. N6
chinh 12 nguyén nhan giy ra bin ngi (tao ra hu vong vé mot cdi “toi”
chii thé ding tach rdi v6i thé gidi khach thé). Mat Na Thifc ciing tic
dong nhu 13 co quan chuyén van “hat giong” hay “chiing ti” clia cic
kinh nghiém gidc quan dén thic tht tdim (hay ting thic). A Lai Da
thitc hay Tang thic. Tang thic 1a ndi chita dung tit cd ching ti clia
céc thic, tir ddy tuong tng véi cdc nhan duyén, cdc hat giong dic biét
lai dudc thitc Mat Na chuyén van dé€n siu thic kia, k&t thanh hanh
ddong méi dén lugt cdc hanh dong nay lai sdn xuat ra cdc hat gidng
khdc. Qué trinh niy c6 tinh cdch dong thdi va bat tin.
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II. Tém Lugc Vé Tam Tam Phdp Hay Tdm Thitc Trong Pai

Thiva Khoi Tin Ludn:

Theo Pai Thira Khdi Tin Ludn, ¢6 tdim tdm vudng: nhdn thic, nhi
thic, ty thic, thiét thic, thin thic, ¥ thifc, mat na thdc, va a lai da thdc.
Trong dé ¥ thic thitc 12 sy suy nghi phdi hgp véi cdc cin. Mat na thifc
la 1y tri tao ra moi hu vong. N6 chinh 1a nguyén nhin giy ra ban nga
(tao ra hu vong vé mdt cdi “t6i” chi thé ding tich rdi vdi thé gidi
khdch th€). Mat Na Thic ciing tic dong nhu 1a cd quan chuyén vin
“hat giong” hay “chling t” clia cdc kinh nghiém gidc quan dén thitc
thit tdm (hay tang thic). A Lai Da thifc 1a tang thidc ndi chita dung tat
ca ching ti cla cdc thic, tir diy tuong ng véi cdc nhan duyén, cédc
hat gidng dic biét lai duge thitc Mat Na chuyén van dén sau thic kia,
k&t thanh hinh dong mdi d&€n lugt cdc hanh dong ndy lai sdn xuit ra
cdc hat giong khdc. Qud trinh ndy c6 tinh cich dong thdi va bat tan.
Theo Kinh Ling Gia, mat na thifc va ndm tdm thdc tdp hgp lai véi
nhau nhu céc triét gia dd vach ra. Hé thdng nim cin thiic ndy phian
biét cdi gi thién vé6i cdi gi khong thién. Mat Na Thitc phdi hgp véi
nim cin thic thii chip cdc hinh sic va tuéng trang trong khia canh da
phtic clia ching; va khdng c6 lic ndo ngung hoat dong ci. Piéu ndy ta
goi la ddc tinh sit na chuyén (tam bg clia cdc thic). Toan bd hé thong
céc thiic nay bi qui'y dong khdng ngling vd vio moi lic gidng nhu
séng ctia bién 16n. Ciing goi 12 A Lai Da Thitc. Trong Kinh Ling Gia,
DPitc Phit néi: “Nay Mahamati! Nhu Lai Tang chia trong né nhitng
nguyén nhan ca tot 1in xdu, va tir nhitng nguyén nhian ndy ma tit ca
luc dao (sdu dudng hién hitu) dudc tao thanh. N6 cling giong nhu
nhitng dién vién déng céc vai khdc nhau ma khdng nudi dudng y nghi
nao vé ‘tdi va cla tdi.”” A Lai Da c6 nghia Ia chifa tat ci. N6 di chung
vGi by thitc dugc sinh ra trong ngbi nha v6 minh. Chiic ning ciia A
Lai Da Thitc 12 nhin vao chinh né trong d6 tit ca tap khi (vasana) tir
thdi vo thi dugc gitt lai theo mdt cdch vudt ngoai tri thic (bat tw nghi:
acintya) va sin sang chuyén bi€n (parinama), nhung né khdng c6 hoat
nang trong ty nd, n6é khong bao gid hoat dong, né chi nhin thic, theo y
nghia ndy thi né gidng nhu mot tAm ki€ng; né lai gidng nhu bié€n, hoan
toan phiang ling khdng cé séng xao dong su yén tinh ctia né; va né
thanh tinh khong bi 6 nhiém, nghia 12 né thoat khdi cdi nhi bién cla
chii thé va d6i tugng. Vi n6 1a cdi hanh dong nhan thifc don thuan,
chua c6 su khéc biét giita ngudi biét va cdi duge biét. Mat Na 12 nhitng
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con séng lam gon mit bién A Lai Da thic khi c4i nguyén 1y cla dic
thi goi 14 vishaya hay cdnh gi6i thdi vao trén d6 nhu gi6. Nhitng con
séng dugc khdi dau nhu th& 1a thé€ gidi clia nhitng dic thu nay day
trong d6 tri thitc phan biét, tinh cdm chdp thii, va phién nio, duc vong
d4u tranh @€ dudc hién hitu va dugc u thing. C4i nhin t& phan biét
nay nim bén trong hé thdng cic thifc va dudc goi 12 mat na (manas);
thuc ra, chinh 12 khi mat na khéi sy vAn hanh thi mot hé thong céc thitc
hi€n 16 ra. Do d6 ma céc thitc dudc goi 1a “cdi thiic phan biét cac ddi
tugng” (su phin biét thic: vastu-prativikalpa-vijnana). Chiic ning cla
Mat na chii y&u 12 suy nghi v& A Lai Da, sdng tao va phin biét chi thé
va ddi tugng tir cdi nhat thé thuin tiy cda A Lai Da. Tap khi tich tip
trong A Lai Da gi¢ ddy bi phan ra thanh c4i nhi bién tinh cla tit cd cdc
hinh thifc va tit ci céc loai. Piéu nay dugc so sdnh véi da phic clia
séng quiy dong bién A Lai Da. Mat na 12 mot tinh linh xau theo mot
nghia va 12 mot tinh linh t5t theo nghia khéc, vi sy phin biét ty né
khong phai 1 x4y, khong nhi't thi€t ludn ludn 12 sy phdn dodn 1am lac
hay hu vong phan biét (abhuta-parikalpa) hay ly luan sai trdi (hy luan
qud 4c: prapanca-daushthulya). Nhung né tr§ thanh ngudn goc cda tai
hoa 16n lao khi né tao ra nhitng khat vong dugc dit cin ban trén nhitng
phan dodn 1am lac, nhu 1 khi né tin vao cdi thyc tinh cia mot ngi thé
roi trd nén chap vao ngd thé ma cho ring diy 1a chan Iy t5i hau. Vi
mat na khong nhitng chi 1a cdi tri thitc phan biét ma con 1a mdt nhan t&
udc vong va do d6 1a mot tac gia. Chic ning ctia mat na thiic theo gia
thi€t 1a suy nghi vé mat na, nhu nhiin thiic suy nghi vé th& gidi hinh sic
va nhi thifc suy nghi vé th€ gidi cia Am thanh; nhung thyc ra, ngay khi
mat na thifc phdt sinh ra ci nhi bién ctia chd thé va ddi tugng do tir cdi
nhat thé tuyét ddi cia A Lai Da thi mat na thiic va qua thuc tit ca cdc
thitc khdc ciing bit ddu van hanh. Chinh vi th€ ma trong Kinh Ling
Gia, Pic Phat bdo: “Niét Ban clia Phat gido chinh 1a sy tdch xa cdi
mat na thifc phan biét sai 1Am. Vi mat na thitc 1am nguyén nhin va s&
duyén thi sy phét sinh bdy thitc con lai xdy ra. Lai nita, khi mat na thitc
phan biét va chip thli vao th€ gidi cla cdc dic thu & bén ngoai thi tat
ca cdc loai tap khi (vasana) dugc sinh ra theo, va A Lai da dugc chiing
nudi dudng cling v6i cdi ¥ tudng vé “tdi va clia toi,” mat na nim gitt
né, bdm vao nd, suy nghi vé né ma thanh hinh va phdt trién. Tuy
nhién, trong bdn chit, mat na va mat na thiic khong khdc gi nhau,
chiing nhd A Lai Da lam nguyén nhan va s duyén. Va khi mot th€
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gidi bén ngoai thuc von chi 1a sy bi€u hién cia chinh c4i tAim minh bi
chdp chit ma cho 1a thuc, thi cdi hé thdng tAm thdc (tAm tu: citta-
kalapa) lién hé hd tuong dudc sinh ra trong tong thé cla né. Gidng nhu
nhitng con séng bi€n, dugc van hanh bdi con gié cia mot thé gisi bén
ngoai 1a thé& gidi do chinh cdi tim ngudi ta bi€u hién ra, sinh khdi va
bi&n diét. Do d6 by thic kia diét theo v6i sy diét clia mat na thic.”

Summaries of Eight Kinds of Citta-Dharma or Eight
Perceptions In The Mahayana Awakening of Faith

I. An Overview of Eight Kinds of Citta-Dharma of the

Mahayana Awakening of Faith:

As mentioned in the previous chapter, all things are divided into
two classes: physical dharma and mental dharma. Mental dharma
which is devoid of substance or resistance, or the root of all
phenomena. Eight consciousnesses (mind) are all separate. The first
five constitute sense-consciousness (Vijnana), the sixth is the sense-
center (mano-vijnana), the seventh is the thought-center of self-
consciousness (citta). By nature all of these consciousnesses are
dependent on something else, i.e., cause (paratantra-laksana), but they
are not mere imagination (parikalpita-laksana). The assumption of the
separate reality of the eight consciousnesses is Dharmapala’s special
tenet and nowhere else in Buddhism can it be seen, not even in
Hinayana. According to The Mahayana Awakening of Faith, there are
eight kinds of Mind (citta-dharma (skt): eye-consciousness (caksur-
vijnana (skt), ear-consciousness (srotra-vijnana (skt), nose-
consciousness (ghrana-vijnana (skt), tongue-consciousness (jihva-
vijnana (skt), body-consciousness (kaya-vijnana (skt), conscious mind
(mono-vijnana (skt), subconscious mind (manas (skt), and ideation store
(alaya-vijnana (skt). The first six-sense consciousnesses: seeing or
sight consciouness, hearing or hearing consciousness, smelling or scent
consciousness, tasting ot taste consciousness, touch or touch
consciousness, and mind or mano consciousness (the mental sense or
intellect, mentality, apprehension, the thinking consciousness that
coordinates the perceptions of the sense organs). The last two-sense
consciousnesses: Seventh, Klista-mano-vijnana or Klistamanas
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consciousness. The discriminating and constructive sense. It is more
than the intellectually perceptive. It is the cause of all egoism (it
creates the illusion of a subject “I” standing apart from the object
world) and individualizing of men and things (all illusion arising from
assuming the seeming as the real). The self-conscious defiled mind,
which thinks, wills, and is the principal factor in the generation of
subjectivity. It is a conveyor of the seed-essence of sensory
experiences to the eighth level of subconsciousness. Eighth, Alaya-
vijnana or Alaya consciousness. The storehouse consciousness or basis
from which come all seeds of consciousness or from which it responds
to causes and conditions, specific seeds are reconveyed by Manas to
the six senses, precipitating new actions, which in turn produce other
seeds. This process is simultaneous and endless.

I1. Summaries of Eight Kinds of Citta-Dharma or Eight

Perceptions of the Mahayana Awakening of Faith:

According to The Mahayana Awakening of Faith, there are eight
perceptions: seeing (caksur-vijnana) or sight consciouness, hearing
(srotra-vijnana) or hearing consciousness, smelling (ghrana-vijnana) or
scent consciousness, tasting (jihva-vijnana) or taste consciousness,
touching (kaya-vijnana) or touch consciousness, thinking consciousness
(mano-vijnana), and the discriminating and constructive sense (klista-
mano-vijnana). Among them, mind or mano consciousness (the mental
sense or intellect, mentality, or apprehension) or the thinking
consciousness that coordinates the perceptions of the sense organs.The
discriminating and constructive sense. It is more than the intellectually
perceptive. It is the cause of all egoism (it creates the illusion of a
subject “I” standing apart from the object world) and individualizing of
men and things (all illusion arising from assuming the seeming as the
real). The self-conscious defiled mind, which thinks, wills, and is the
principal factor in the generation of subjectivity. It is a conveyor of the
seed-essence of sensory experiences to the eighth level of
subconsciousness. The storehouse consciousness or basis from which
come all seeds of consciousness or from which it responds to causes
and conditions, specific seeds are reconveyed by Manas to the six
senses, precipitating new actions, which in turn produce other seeds.
This process is simultaneous and endless. According to The
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Lankavatara Sutra, this system of the five sense-vijnanas is in union
with Manovijnana and this muatuality makes the system distinguish
between what is good and what is not good. Manovijnana in union with
the five sense-vijnanas grasps forms and appearances in their
multitudinous apsect; and there is not a moment’s cessation of activity.
This is called the momentary character of the Vijnanas. This system of
vijnanas is stirred uninterruptedly and all the time like the waves of the
great ocean. Also known as Alayavijnana. In the Lankavatara Sutra,
the Buddha told Mahamati: “Oh Mahamati! The Tathagata-garbha
contains in itself causes alike good and not-good, and from which are
generated all paths of existence. It is like an actor playing different
characters without harboring any thought of ‘me and mine.”” Alaya
means all-conserving. It is in company with the seven Vijnanas which
are generated in the dwelling-house of ignorance. The function of
Alayavijnana is to look into itself where all the memory (vasana) og
the beginningless past is preserved in a way beyond consciousness
(acintya) and ready for further evolution (parinama); but it has no
active energy in itself; it never acts, it simply perceives, it is in this
exactly like a mirror; it is again like the ocean, perfectly smooth with
no waves disturbing its tranquillity; and it is pure and undefiled, which
means that it is free from the dualism of subject and object. For it is the
pure act of perceiving, with no differentiation yet of the knowing one
and the known. Mana is the waves that are seen ruffling the surface of
the ocean of Alayavijnana when the principle of individuation known
as Vishaya blows over it like the wind. The waves thus started are this
world of particulars where the intellect discriminates, the affection
clings, and passions and desires struggle for existence and supremacy.
This particularizing agency sits within the system of Vijnanas and is
known as Manas; in fact it is when Manas begins to operate that a
system of the Vijnanas manifests itself. They are thus called “object-
discriminating-vijnana” (vastu-prativikalpa-vijnana). The function of
Manas is essentially to reflect upon the Alaya and to creat and to
discriminate subject and object from the pure oceans of the Alaya. The
memory accumulated (ciyate) in the latter is now divided into dualities
of all forms and all kinds. This is compared to the manifoldness of
waves that stir up the ocean of Alaya. Manas is an evil spirit in one
sense and a good one in another, for discrimination in itself is not evil,
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is not necessarily always false judgment (abhuta-parikalpa) or wrong
reasoning (prapanca-daushthulya). But it grows to be the source of
great calamity when it creates desires based upon its wrong judgments,
such as when it believes in the reality of an ego-substance and
becomes attached to it as the ultimate truth. For manas is not only a
discriminating intelligence, but a willing agency, and consequently an
actor. The function of Manovijnana is by hypothesis to reflect on
Manas, as the eye-vijnana reflects on the world of forms and the ear-
vijnana on that of sounds; but in fact as soon as Manas evolves the
dualism of subject and object out of the absolute unity of the Alaya,
Manovijnana and indeed all the other Vijnanas begin to operate. Thus,
in the Lankavatara Sutra, the Buddha said: “Buddhist Nirvana consists
in turning away from the wrongfully discriminating Manovijnana. For
with Manovijnana as cause (hetu) and support (alambana), there takes
place the evolution of the seven Vijnanas. Further, when Manovijnana
discerns and clings to an external world of particulars, all kinds of
habit-energy (vasana) are generated therefrom, and by them the Alaya
is nurtured. Together with the thought of “me and mine,” taking hold of
it and clinging to it, and reflecting upon it, Manas thereby takes shape
and is evolved. In substance (sarira), however, Manas and
Manovijnana are not differentthe one from the other, they depend upon
the Alaya as cause and support. And when an external world is
tenaciously held as real which is no other than the presentation of one’s
own mind, the mentation-system (citta-kalapa), mutually related, is
evolved in its totality. Like the ocean waves, the Vijnanas set in motion
by the wind of an external world which is the manifestation of one’s
own mind, rise and cease. Therefore, the seven Vijnanas cease with
the cessation of Manovijnana.”
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Chuong Muoi Mot
Chapter Eleven

Tém Luogc Vé Tam Tam Phdp
Trong Phap Tuéng Tong

I. Téng Quan Vé Tam Tam Phdp Trong Phdp Tuéng Tong:
Nhu trén da néi, Phap Tudng tdng 1a mdt hinh thic khac cia duy
thitc tdng. Muc dich cia Phap Tuéng Tong 1a phl nhan tat cd doi
tugng, xem d6 chi 1a sy biéu 16 cda tinh thin tiy thudc vao nhitng dién
ti€n cla thitc, va nhim dén viéc hoa nhap vao mdt cdi tim duy nhat,
trong d6 chi c6 thitc 12 duy nhi't. Tong phdi ndy diing khudn miu clia
phuong phdp phén tich dung trong cdc tong phai thudc Thyc tai va Hu
vo luan, va phan th€ gidi hién hitu lam nim loai, gdm 100 phdp. Mot
dic di€ém 12 tong ndy chia TAm lam tdm thitc, mdi thic 1a mdt thuc tai
biét 1ap. Khong c6 tdng phdi nao khac trong Phat Gido c6 mot hoc
thuyét nhu th€. Thém vao nim thic (nhin, nhi, ty, thiét, thin) con cé
gidc quan thi sdu, y thic; thic thit bay, ty ¥ thdc; va thic thi tdm la
tang thitc. Hai thic bdy va tdm dugc goi 1a mat na va a lai da thdc. Tuy
nhién, tai Trung Qudc, nhitng gido 1y va viéc lam cda tdng phai ndy
khong hoa hdp véi tinh than clia ngudi Trung Hoa, nén ching bao lau
sau d6 hoc thuyét ctia ho trd thanh nhitng cudc tranh cii mang tinh hoc
thuat vé thifc thit bdy va thi tdim, thudng ching dugc thong hiéu mot
cich 16 rang. Trong s6 tim thic ndy, nim phan dau hop thanh thitc
(vijnana). Thit sdu la trung tAm gidc quan tao cdc khai niém do nhirng
tri gidc dat dudc tir thé gidi bén ngoai. Thit bdy 12 ¥ ciin (manas) hay
Mat Na thitc. Mat na thitc 12 trung tAim tu tudng, suy nghi, yéu ciu va
suy luan dua trén nén tdng y thitc. Thiic thit tdm 13 tAm (citta), con goi
1a A Lai Da thdc, chida gitt nhitng chiing t&r, nghia 1a git nhitng hiéu
qua hay ning lyc clia tit cd nhitng hién hanh. Tang thitc ndi chira dung
tAt cd ching tif cda cdc thifc, tir dy tuong ng vdi cdc nhan duyén, cic
hat gidng dic biét lai dude thitc Mat Na chuyén van dén siu thic kia,
k&t thanh hinh dong méi d&n lugt cdc hanh dong ndy lai sin xuat ra
céc hat giong khdc. Qué trinh ndy c6 tinh cdch dong thdi va bt tin. Ba
thic thit sdu, bay, va tdm ludén luén dya vao nhau ma hoat dong, bdi vi
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thitc thit sdu 13 tim diém chung cho tri gidc va tri nhan huéng ndi; né
hoat dong huéng ngoai dva trén mat na thitc, ma thiic nay lai dua trén
a lai da thic. Pay 1a 1y tri tao ra moi hu vong. N6 chinh 1a nguyén
nhin gy ra bin ngid (tao ra hu vong vé mot cai “t6i” chd thé ding
tach rdi v6i thé gidi khach thé). Mat Na Thic ciing tic dong nhu 12 cd
quan chuyén van “hat giéng” hay “chling ti” ctia cdc kinh nghiém gidc
quan dén thifc thit tdm (hay tang thifc). Mat na d4p ng cho tu thic, tu
quan tim hay nhitng xu huéng vi ky. Nhiém vu chii thé cta thifc thi
tdm dugc thic thit bdy xem nhu 12 “Nga” mic du trong thuc t€ khdng
c6 gila “Nga” cd. Y tudng vé “Ngi gid 40” ndy 1am nhidm 6 tit ci
nhitng tu tudng khi€n khdi ddy y tudng vé ca thé hay tu nga. Mdi thitc
trong tdm thitc déu c6 tim vuong va tim s3. Ban thé cla thic 13 tim
vuong con taic dung tuong ¥ng véi tAm vuong ma khdi 1€n 1a tdm sd.

II. Tém Lugc Vé Tam Tam Phdp Trong Phdp Tuéng Tong:

Thit Nhdt La Nhan Thitc: Nhiém vu clia nhin thic 1a nhin biét
hinh ddng. Khong c6 nhin thifc, chiing ta s& khong nhin thdy gi ci; tuy
nhién nhan thdc lai tiy thudéc vao nhan cidn. Khi nhan cin gip mot
hinh dang thi nhin thitc 1ién phat sanh. Néu Nhin cin khong gip hinh
dang thi nhan thitc khong bao gid phat sinh (mdt ngudi bi mu khong c6
nhan cdn, nhu vay nhan thitc khong bao gid phat sinh). Ngudi tu tap
nén ludn thiu triét diém t8i y&u nay d€ thuc tip sao cho han ch& nhin
cin ti€p xtic véi hinh sic, d€ 1am gidm thi€u sy khdi diy cda nhin
thitc. Phat nhic nhd ching dé tf clia Ngai riing, phuong phap duy nhat
dé gidm thi€u sy khdi ddy cla nhin thic 12 thién dinh. Thit Nhi La
Nhi Thitc: Nhiém vu clia Nhi thitc 1a nhin bi€t Am thanh; tuy nhién,
nhi thidc tiy thudc ndi nhi can. Khi nhi cin va am thanh gdp nhau, nhi
thic lién phdt sanh (noi ngudi di€c thi nhi cin v Am thanh khdng bao
gi¢ gdp nhau, nén nhi thic khong bao gio khdi sanh). Hanh gid nén
luon nhé nhu vay dé€ tu tap thién dinh ma déng b6t nhi cin. Thit Ba La
Ty Thiic: Ty thic phdt trién trén nhitng diéu kién clia khitu gidc. Ty
thitc ty thudc hoan toan ndi ty cin. Noi mot ngudi mat kha ning khiu
gidc, thi khiu gidc va mui vi khong bao gid gidp nhau, do dé ty thic
khong khdi sanh. Ngudi tu Phat phdi cd ging déng bét ty cin. Thit Tu
La Thigt Thiic: Thiét thic phdt sinh lién khi thiét cin ti€p xdc véi mot
vi ndo d6, lic Ay ching ta méi kinh qua phan biét gifta vi nay vdéi vi
khéc, cling t&t d6 duc vong khdi sinh. Thit Nam La Thdn Thiic: Than
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thitc phdt trién khi diéu kién ndi bic trong d6 thin ti€p xic véi ddi
twgng bén ngoai. Than cin nim khdp cdc ndi trong ¢ thé. G day vi Ty
Kheo, thin xiic cham, khong c6 hoan hy, khong c6 uu phién, an tri xa,
chdanh niém, tinh gidc. Py 12 mot trong sdu phap hing trdi ma Dic
Phat day trong Kinh Phiing Tung trong Trudng Bo Kinh. Thit Sdu La ¥
Thitc: Y Thic 1a sy suy nghi ph6i hdp véi cdc cin. Y thic hay thirc
cta tri thong minh khong phdi la tAm, né 1a sy van hanh cta tim. TAm
chiing sanh 13 mdt con xody khong ngiing xoay chuyén, trong d6 nhitng
hoat dong clia tAim khong bao gid ngirng nghi theo bon ti€n trinh sanh,
tru, di, diét. Y thic khong tiy thudc vao bit ct cin nio, nhung 1&
thudc vao su lién tuc ciia tim. Y thic ching nhitng nhin biét ci sdu
ddi tugng gdm sic, thanh, huong, vi, xic va cdc hién tugng trong qua
khit, hién tai va ngay ca vi lai. Y thic s& ciing ta I hanh tit ki€p ndy
qua ki€p khic, trong khi ndm thic trude chi 1a nhitng tim tam thdi. Y
thitc con 1a mdt trong nim udn. Chifc ning clia mat na thiic theo gia
thi€t 1a suy nghi vé mat na, nhu nhiin thiic suy nghi vé th& gidi hinh sic
va nhi thifc suy nghi vé th& gi6i cia Am thanh; nhung thuc ra, ngay khi
mat na thifc phdt sinh ra cdi nhi bién ctia cht thé va ddi tugng do tir ci
nhat thé tuyét ddi ciia A Lai Da thi mat na thiic va qua thuc tit ca cic
thitc khédc ciling bit ddu van hanh. Chinh vi th€ ma trong Kinh Ling
Gia, Pic Phat bdo: “Niét Ban ctia Phat gido chinh 1a sy tdch xa cdi
mat na thifc phan biét sai IAm. Vi mat na thitc 1am nguyén nhin va sé
duyén thi sy phat sinh by thiic con lai xay ra. Lai nita, khi mat na thic
phin biét va chip thd vao th€ gi6i clia cdc dic thi & bén ngoai thi tat
ca cdc loai tdp khi (vasana) dugc sinh ra theo, va A Lai da dugc chiing
nudi dudng cling vdi cdi y tudng vé “tdi va cda toi,” mat na nim giit
né, bim vao n6, suy nghi vé né6 ma thanh hinh va phét trién. Tuy
nhién, trong bdn chit, mat na va mat na thitc khong khic gi nhau,
chiing nhd A Lai Da lam nguyén nhan va s duyén. Va khi mot th€
gi6i bén ngoai thuc von chi 1a sy bi€u hién cla chinh cdi tim minh bi
chip chit ma cho 1a thuc, thi c4i hé thong tim thic (tAm tu-citta-
kalapa) lién hé hd tuong dudc sinh ra trong tong thé clia né. Gidng nhu
nhung con séng bién, dugc van hanh bdi con gié cia mot the gidi bén
ngoai 1a thé€ gidi do chinh cdi tim ngudi ta bi€u hién ra, sinh khdi va
bi&n diét. Do d6 bay thiic kia diét theo vdi su diét clia mat na thifc.” Y
thitc khong tily thudc vao bat cit cin nao, nhung 1& thudc vao sy lién
tuc cta tAm. Y thirc ching nhitng nhin biét ¢ sdu doi tuong gbém sic,
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thanh, huong, vi, xtic va cdc hién tugng trong qué khu, hién tai va ngay
ci vi lai. Y thifc s& ciing ta 1it hanh tir ki€p ndy qua ki€p khdc, trong
khi nam thitc trudc chi 1a nhitng tAm tam thoi. Y thic con 1a mot trong
nim uidn. Y thitc xdy ra khi gidc quan ti€p xic véi d6i tugng bén
ngoai. Nam thitc ddu tuong ng v6i ngii quan. Thifc thit sau thong qua
nim thifc truc ma phan dodn vé thé gidi bén ngoai. Thitc thi bdy 1am
trung tAim 1y luin, tinh todn, va ki€n tric d6i tugng. DAy chinh la
nguyén lai ctia sy chdp trudc, ngudn gdc clia tu ngd, va nguyén nhin
4o twdng khdi 1én vi cho ring hién tugng 1a c6 that. T “y thitc” va “vo
thitc” duge dung vdéi nhiéu nghia khdc nhau. Trong mdt ¥ nghia ma
chiing ta c6 thé néi 12 c6 tinh cich tic ning, “y thic” va “vo thic” 4m
chi mot trang thdi chii thé trong c4 nhan. N6i ring mot ngudi y thifc
dugc ndi dung tim than ndy no cé nghia 13 ngudi Ay nhin thic duge
nhitng tinh cdm, duc vong, phdn dodn, van van. Thit Bdy La Mat-Na
Thiic (Y Cdn): Phan ngit “Klista-mano-vijnana” chi “tri gidc.” Trong
Phat gido ngudi ta goi né 1a “Y Cin” vi né c6 kha ning lam cho con
ngudi tr§ thanh mot sinh vat ¢6 tri khon va dao dic. Mat Na thudng
dugc nghi tuong duong v6i “tAm” hay “thitc.” N6 dudc rit ra tir gbc chit
Phan “Man” ¢6 nghia 1a “suy nghi hay tudng tugng,” va né lién hé tGi
sinh hoat tri thdc cia “thic.” Pay 1a 1y tri tao ra moi hu vong. N6 chinh
12 nguyén nhin giy ra bin ngi (tao ra hu vong vé mot cdi “tdi” chd
thé ding tach rdi vdi the gidi khach thé). Mat Na Thifc ciing tic dong
nhu 13 c¢o quan chuyén vin “hat giéng” hay “ching ti” clia cdc kinh
nghiém gidc quan dé&n thic thit tdm (hay tang thitc). Mat na thifc dudc
dién t4 nhu 12 mot cdi bién trong d6 nhitng dong chdy tu tudng ct dang
trao 1én khong ngirng nghi. N6 13 thitc chuyén ti€p tit c nhitng tin tic
tr y thitc qua A lai da thitc. Mat Na Thic va ndm tdm thirc tdp hdp lai
vdi nhau nhu céc tri€t gia dd vach ra. Theo Kinh Ling Gia, hé thong
nidm cin thifc ndy phan biét cdi gi thién vdi cdi gi khong thién. Mat Na
Thitc phdi hop véi nim cin thitc thd chap cdc hinh sic va tudng trang
trong khia canh da phic cia chiing; va khong c¢6 lic nao ngung hoat
dong c4. Piéu niy ta goi 12 dic tinh st na chuyén (tam bg clia cdc
thic). Toan bo hé thdng cdc thiic ndy bi quiy dong khong ngling va
vao moi lic giéng nhu séng ctia bién 16n. Mat-Na thic hay Y cin 12 sy
suy nghi phdi hgp véi cdc cian. Y thic hay thic cda tri thong minh
khong phdi la tim, n6 1a sy vAn hanh cda tim. TAm ching sanh 1a mot
con xody khong nging xoay chuyén, trong d6 nhitng hoat dong clia
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tam khong bao gid ngitng nghi theo bon tién trinh sanh, try, di, diét. Y
thitfc khong tily thudc vao bat cit cin nao, nhung 1& thudc vao sy lién
tuc ctia tim. Y thitc ching nhitng nhin biét ca sdu d6i tugng gdm sic,
thanh, huong, vi, xtic va cac hién tugng trong qué khd, hién tai va ngay
¢4 vi lai. Y thic s& ciing ta 1i hanh tit ki€p niy qua ki€p khdc, trong
khi nam thtc truée chi 1a nhitng tim tam thdi. Y thitc con 1a mot trong
nim udn. Mat Na hoat dong nhu mot tram thau thap tit cd nhitng hoat
ddng cua sdu thitc kia. Mat Na chinh 1a thitc thd bdy trong tdm thifc, c6
nghia 12 “Tu Ludng.” N6 12 Y thitc hay nhitng hoat dong ctia Y Cin,
nhung ty né cling c6 nghia 13 “tim.” Nhitng con séng 1am gdn mit bién
A Lai Da thitc khi cdi nguyén 1y cda dic thu goi 1a vishaya hay cadnh
gi6i thdi vao trén d6 nhu gié. Nhitng con séng dudc khdi ddu nhu the
12 th€ gidi clia nhitng dic thi ndy day trong d6 tri thitfc phan biét, tinh
cadm chdp thd, va phién nio, duc vong diu tranh d&€ dudc hién hitu va
dudgc sy toi thing. C4i nhin td phan biét niy nim bén trong hé thdng
céc thifc va dugc goi 1a mat na (manas); thyc ra, chinh 1a khi mat na
khéi sy van hanh thi mot hé théng cdc thic hi€n 16 ra. Do d6 ma cic
thitc dugc goi 1a “cai thifc phan biét cdc d6i tugng” (s phan biét thifc-
vastu-prativikalpa-vijnana). Chifc ning clia Mat na chd y&u la suy nghi
vé A Lai Da, sdng tao va phan biét chi thé va ddi tugng tir cdi nhat
thé thuin tiy clia A Lai Da. Tap khi tich tip trong A Lai Da git day bi
phin ra thanh cdi nhi bién tinh clia tat cd cdc hinh thic va tit cd céc
loai. Piéu ndy dudc so sdnh v6i da phitc cla séng qui’y dong bi€n A
Lai Da. Mat na 1a mot tinh linh x4u theo mot nghia va 12 mdt tinh linh
tot theo nghia khdc, vi sy phan biét tu n6 khong phai 1a x&u, khong
nhat thi€t luon ludn 1a sy phdn dodn 1dm lac hay hu vong phan biét
(abhuta-parikalpa) hay 1y ludn sai trdi (hy ludn qud 4c-prapanca-
daushthulya). Nhung né tr§ thanh ngudn gdc clia tai hoa 16n lao khi né
tao ra nhitng khit vong dugc dit cin ban trén nhitng phdn dodn 1Am
lac, nhu 12 khi né tin vao cdi thuc tinh ciia mot nga thé rdi trd nén chap
vao ngd thé ma cho ring diy 1a chan 1y t6i hdu. Vi mat na khong
nhitng chi 13 cdi tri thitc phan biét ma con 12 mot nhan t6 udc vong va
do d6 1a mot tdc gid. Mat na thiic cling dugc phét hién tir A Lai Da
Thitc. N6 12 mot thit truc gidc, truc gidc vé su ¢6 mit clia mot bin nga
ton tai va doc 1ap v6i thé gidi van hitu. Tryc gidc nay c6 tinh cdch tap
qudn vad mé& mudi. Tinh mé vong clia né dugc ciu thanh bdi liu biét
cénh thitc, nhung né lai trd thanh cin bdn cho liéu biét canh thitc. P&i
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tugng cda loai tué gidc nay 12 mot manh vun bi€n hinh cda A lai da
ma né cho 1a cdi ta, trong d6 ¢6 linh hdn va than xdc. Pdi tugng cla né
khong bao gid 1a tdnh cdnh ma chi 1a ddi chat cdnh. Vira 1a nhan thic
vé ngd, mat na dugc xem nhu 13 chuéng ngai cin ban cho sy thé nhip
thyc tai. Cong phu thién quin ctia liéu biét cinh thifc ¢ thé xé6a dugc
nhitng nhin dinh sai lac ciia mat na. Chifc ning cia mat na thic theo
gi4 thi€t 13 suy nghi vé mat na, nhu nhin thifc suy nghi vé th& gi6i hinh
sic va nhi thiic suy nghi vé th€ gidi ciia Am thanh; nhung thyc ra, ngay
khi mat na thifc phét sinh ra cdi nhi bién ctia chii thé va d6i tugng do tir
cdi nhat thé tuyét ddi clia A Lai Da thi mat na thic va qua thuc ti't ci
cdc thitc khic ciing bit dau van hanh. Chinh vi th€ ma trong Kinh Ling
Gia, Pic Phat bdo: “Niét Ban ctia Phat gido chinh 1a sy tdch xa cdi
mat na thifc phan biét sai Iim. Vi mat na thitc 1am nguyén nhin va sé
duyén thi sy phat sinh bay thirc con lai xay ra. Lai nita, khi mat na thirc
phin biét va chip thd vao th€ gi6i clia cdc dic thi & bén ngoai thi tat
ca cdc loai tdp khi (vasana) dugc sinh ra theo, va A Lai da dugc ching
nudi dudng cling vdi cdi y tudng vé “tdi va cda toi,” mat na nim giit
né, bim vao né, suy nghi vé né ma thanh hinh va phdt trién. Tuy
nhién, trong bdn chit, mat na va mat na thitc khong khic gi nhau,
chiing nhd A Lai Da lam nguyén nhan va s& duyén. Va khi mot th€
gi6i bén ngoai thuc von chi 1a sy bi€u hién cla chinh c4i tim minh bi
chap chit ma cho 1a thuc, thi cdi hé thong tAm thic (tAm tu: citta-
kalapa) lién hé hd tuong dugc sinh ra trong tong thé ctia né. Gidng nhu
nhung con séng bi€n, dugc van hanh bdi con gié clia mdt the gidi bén
ngoai 1a thé& gidi do chinh cdi tim ngudi ta bi€u hién ra, sinh khdi va
bi€n diét. Do d6 bay thifc kia diét theo véi sy diét cda mat na thic.”
Thit Tdm La A Lai Da Thiic (Tang Thiic): A Lai Da la thiic cin ban,
thic thit tim trong Bat Thic, con goi 1a Tang Thic. Tang thirc ndi chita
dung tit cd ching t cla cédc thic, tir diy tuong (ng v6i cdc nhin
duyén, cic hat giong dic biét lai dugc thitc Mat Na chuyén van dén
sdu thifc kia, k&t thainh hanh dong mdi dén lugt cic hanh dong niy lai
san xuitra cdc hat giong khdc. Qu4 trinh ndy c6 tinh cich dong thdi va
bat tin. A Lai da con dudc goi 1a “Hién Thirc”, chia dung moi ching
tl thién 4c, hi€n hién dugc hét thiy moi canh gidi. Chir “Alaya” c6
nghia 12 cdi nha ndi ma tit ci nhitng gi c6 gid tri cho ching ta ding
dudc tang trit va ciing 1a noi cu ngu cta ching ta. Thicc A Lai Da, cling
con dugc goi la “Tang Thic,” hay la “thifc thd tam,” hay la “tang
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nghiép.” TAt c& moi nghiép da 1ap thanh trong qua khit hay dang dugc
lap thanh trong hién tai déu dugc tang trit trong A Lai Da Thic ndy.
Gido dién day Tam Ly Hoc, vé tdm thic (nhin, nhi, ty, thiét, than, y,
Mat na va A Lai Da). Nhitng thitc ndy gitip chiing sanh phan biét phai
trdi. Tuy nhi€n, ching sanh con ngudi c6 mdt cdi thic thim siu goi la
A Lai Da Thifc, 1a chd thé chinh cta sy luin hoi sanh t&, va bi cdc thic
khdc hiéu 1dm d6 12 mdt linh hon hay mot cdi ngd trudng ctu. Chinh
tai A Lai Da Thifc nay nhitng 4n tudng hay kinh nghiém ctia hanh dong
dudc tang trit dudi hinh thitc nhitng ‘chlng t&” va chinh nhitng ching t&
nay 1am ndy nd nhitng kinh nghiém sip t6i tiy theo hoan cinh clia
tirng c4 nhan. Theo B6 T4t Ma Minh trong Pai Thira Khdi Tin Luin va
Nhi€p Luan Tong, A Lai Da thitc 12 ndi hoa hgp chan vong. Khi né6 tr§
nén thanh tinh va khong con 6 nhiém, n6 chinh 12 “Chan Nhu.” A Lai
Da c¢6 nghia 13 chifa tit ci. N6 di chung vé6i bdy thitc dugc sinh ra trong
ngdi nha vO minh. Trong Kinh Ling Gia, Pc Phat néi: “Niy
Mahamati! Nhu Lai Tang chita trong né nhitng nguyén nhin c3 t6t 1in
x4, va tif nhitng nguyén nhan nay ma tit ci luc dao (sdu dudng hién
hitu) dudc tao thanh. N6 ciing gidng nhu nhitng dién vién déng cic vai
khdc nhau ma khong nudi dudng y nghi nio vé ‘tdi va clia toi.”” Chifc
ning cda A Lai Da Thic I1a nhin vao chinh né trong d6 tat cd tip khi
(vasana) tir thgi vo thi dugc gitt lai theo mot cdch vudt ngoai tri thic
(bat tu nghi-acintya) va sin sing chuyén bi€n (parinama), nhung né
khong cé hoat niang trong ty né, né khong bao gis hoat dong, né chi
nhén thic, theo y nghia ndy thi né gidng nhu mot tAm ki€ng; né lai
giong nhu bién, hoan toan phiang ling khong c6 séng xao dong su yén
tinh clia né; va n6 thanh tinh khong bi 6 nhiém, nghia 12 n6 thodt khdi
cdi nhi bién clia chi thé va d6i tugng. Vi né 1a cdi hanh dong nhan
thiic don thuin, chua c¢6 su khac biét giita ngudi biét va cdi dudc biét.
Theo Gido Su Junjiro Takakusu trong Cuong Yé&u Tri€t Hoc Phat Gido,
khi van vat phdn chi€u trong tAm tri ta, thi th€ lyc phan biét hay tudng
tugng cda tim ta s& sin sang hoat dong ngay. Pay goi 1a “thic”
(vijnana). Chinh vi thitc k&t hdp vdi tit cd y€u to phan chi€u, tang chita
ching, nén dugc goi la A Lai Da Thitc hay “thitc tang.” Tang thifc
chinh né 1a sy hién hitu ctia tip hgp nhdn qua va nhitng tim sG thanh
tinh hodc nhi€ém 6, dugc tdp hdp hay 1an 1dn véi ching theo tuong quan
nhian qui. Khi tang thic bit ddu hoat dong va budc xudng thé gidi
thudng nhit nay, thi chiing ta c¢6 hién hitu da dang von chi 12 thé gidi
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tudng tugng. Tang thic, von 1a ching i thic, 1a trung tim ¥ thifc; va
thé gidi do thitc biéu hién 12 moi trudng clia né. Chi c6 & ndi sy gidc
ngd vién min clia Phat, thifc thanh tinh méi birng chi€u 1én. Tinh thitc
nay cé thé tdy sach phan 6 nhiém cida tang thitc va con khai trién thé
luc tri tué clia né. ThE gi6i cla twdng tugng va thé gidi hd tuong lién
hé dugc dua d&€n chan Iy chan that, téc Vién Thanh That tidnh
(parinispanna). Sau khi dat dén d6, chling tif tang, tic 1a thifc, s& bi€n
mat vd cudi cling dua d&n trang thdi ndi ma chd thé va d6i tuong
khong con phan biét. Py la vd phan biét tri (avikalpa-vijnana). Trang
thdi t6i hau 1a Vo6 Tru Ni€t Ban (apratisthita-nirvana) nghia 1a sy thinh
tuu tu do hoan toan, khong con bi rang budc & ndi nao nita. Cdi tim
tht bi€n hién chu cdnh thanh tdm thifc. A-Lai Da hay thic thit tdim
dugc goi 1a “So Ning Bi€n” vi cdc thifc khdc déu tir &6 ma ra. Mot
khdi niém vé gido thuyét dic biét quan trong vdi trudng phai Du Gia.
Thuat nglr nay c6 khi dugc cdc hoc gid Tay phuong dich la “Tang
Thitc,” vi n6 1a cdi kho chita, ndi ma ti't cd nhitng hanh dong dugc sin
sinh ra. Tang thifc cAt giit nhitng gi dugc chita vao n6é cho dén khi c6
hoan cénh thich hgp cho ching hién ra. Nhitng dich gid Tay Tang lai
dich n6 13 “Cin bin cda tit cd” vi n6 1am nén tdng cho moi hién tugng
trong vong sanh tif va Niét Ban. Qua thién tip va tham dy vao nhitng
thién nghiép, ngudi ta tir tir thay thé nhitng chiing tif phién nio bing
nhitng chling t& thanh tinh; mdt khi ngudi ta thanh tinh héa mdt cach
toan dién A Lai Da, thi d6 dudc coi nhu 1a “Tinh Thitc.” A Lai Da c6
nghia 12 cdi tAm ci't chifa tit ci. N6 di chung véi bdy thitc dudc sinh ra
trong ngdi nha vo minh. A Lai Da tang thic (dé bat thic). Y thirc cin
ban vé moi ton tai hay y thic di truyén, ndi nhitng hat giong karma lot
vio va giy ra hoat dong tAm than. Tiém thidc hay tang thic, thitc thi
tdm hay Nghiép thic. TAt cd nghiép dudc thanh l1ap trong hién doi va
qud khit déu dugc tang trit trong A Lai Da thitc. A Lai Da thitc hanh xt
nhu noi ton chifa tit ci nhitng dit kién dugc Mat Na thifc thau thap. Khi
mot sinh vat chét thi bdy thic kia s& chét theo, nhung A-Lai-Da thiic
van ti€p tuc. N6 12 quyét dinh t8i hau cho cho sy diu thai trong luc
dao.
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Summaries of Eight Kinds of
Citta-Dharma of the Dharmalaksana

I. An Overview of Eight Kinds of Citta-Dharma of the

Dharmalaksana:

As mentioned above, the Dharmalaksana is another form of the
Yogacarins. It is the purpose of this school to discard all objects, to see
that they all are mental representations dependent on the evolutions of
consciousness, and to merge into the one mind in which everything is
mere ideation. Dharmalaksana sect takes the model of the analytical
method used in the Realistic and Nihilistic Schools, and classifies the
world of becoming into five categories which are subdivided into one
hundred dharmas. A special of this school is that the mind is divided
into eight consciousnesses, each being a separate reality. No other
school of Buddhism has such a doctrine. In addition to the first five
mental faculties (eye, ear, tongue, skin-sense or consciousnesses) there
are the sixth, the sense-center, a general perceiving organ or conscious
mind; the seventh, the thought-center or the self-conscious mind, and
the eight, the store-center or store-consciousness. The last two are
called Manas (thought) and Alaya (store-consciousness). Its tenets and
attitudes were not in harmony with Chinese mentality, therefore, soon
its theories degenerated into scholastic disputes about the seventh and
eighth consciousnesses, which were not always clearly understood.
Among these eight consciousnesses the former five constitute the
sense-consciousness (Vijnana). The sixth, the sense-center, forms
conceptions out of the perceptions obtained from the outside. The
seventh is thought or manas consciousness. The manas consciousness is
the thought-center, thinks, wills and reasons on a self-centered basis.
The eighth is mind (citta) or the store-center, store seeds, i.e., keeps
efficiency or energy for all manifestations. The storehouse
consciousness or basis from which come all seeds of consciousness or
from which it responds to causes and conditions, specific seeds are
reconveyed by Manas to the six senses, precipitating new actions,
which in turn produce other seeds. This process is simultaneous and
endless. The three consciousnesses of the sixth, the seventh and the
eighth always act on one another, for The sixth is the general center of
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perception and cognition inwardly which acts outwardly on the basis of
the thought-center which inturn acts on the basis of the all-storing
center. The discriminating and constructive sense. It is more than the
intellectually perceptive. It is the cause of all egoism (it creates the
illusion of a subject “I” standing apart from the object world) and
individualizing of men and things (all illusion arising from assuming the
seeming as the real). The self-conscious defiled mind, which thinks,
wills, and is the principal factor in the generation of subjectivity. It is a
conveyor of the seed-essence of sensory experiences to the eighth
level of subconsciousness. The Manas is responsible for self-
consciousness, self-interest, or selfish motives. The subjective function
of the eighth is seen and regarded by the seventh as self (atman)
thought in reality there is no such thing as self. This false idea pollutes
all thoughts and gives rise to an idea of individual or personal ego or
soul. The fundamental powers of the eight consciousnesses and the
eight powers functioning or the concomitant sensations.

II. Summaries of Eight Kinds of Citta-Dharma of the

Dharmalaksana:

First, Eye Consciousness: The function of the eye consciousness is
to perceive and apprehend visual forms. Without the eye consciousness
we could not behold any visual form; however, the eye consciousness
depends on the eye faculty. When the eye faculty and any form meet,
the eye consciousness develops instantly. If the eye faculty and the
form never meet, eye consciousness will never arise (a blind person
who lacks the eye faculty, thus eye consciousness can never develop).
Buddhist cultivators should always understand thoroughly this vital
point to minimize the meeting between eye faculty and visual forms, so
that no or very limited eye consciousness will ever arise. The Buddha
reminded his disciples that meditation is the only means to limit or stop
the arising of the eye consciousness. Second, Ear Consciousness: The
function of the ear consciousness is to perceive and apprehend sounds;
however, ear consciousness depends on the ear faculty. Ear faculty and
any sound meet, the ear consciousness develops instantly (in a deaf
person, ear faculty and sounds never meet, therefore no ear
consciousness will arise). Buddhist cultivators should always remember
this and try to practise meditation stop or close the ear consciousness if



151

possible. Third, Smell Consciousness: The nose consciousness
develops immediately from the dominant condition of the nose faculty
when it focuses on smell. Nose consciousness completely dependents
on the nose faculty. Someone who lacks smelling capability, nose
faculty and smell never meet, therefore, nose consciousness will never
arise. Buddhist cultivators should always practise meditation to stop or
close the nose consciousness. Fourth, Taste Consciousness: The
tongue consciousness develops immediately through the dominant
condition of the tongue when the tongue faculty focuses on a certain
taste. At that very moment, we experience and distinguish between
tastes and desire arises. Fifth, Tacticle Sensation Consciousness: Body
consciousness develops when the dominant condition in which the body
faculty meets an object of touch. The location of the body faculty is
throughout the entire body. Cognition of the objects of touch, one of
the five forms of cognition. Here a monk, on touching a tangible object
with the body, is neither pleased not displeased, but remains equable,
mindful and clearly aware. This is one of the six stable states which the
Buddha taught in the Sangiti Sutta in the Long Discourses. Sixth, Mano
Consciousness: The Mano Consciousness is the thinking consciousness
that coordinates the perceptions of the sense organs. The mind
consciousness, the sixth or the intellectual consciousness is not the
mind, it’s the function of the mind. The sentient being’s mind is an
ever-spinning whirlpool in which mental activities never cease. There
are four stages of production, dwelling, change, and decay. A mind
which does not depend on any of the five sense faculties, but on the
immediately preceding continuum of mind. Mental consciousness
apprehends not only objects (form, sound, taste, smell, touch) in the
present time, but it also apprehends objects in the past and imagines
objects even in the future. Mental consciousness will go with us from
one life to another, while the first five consciousnesses are our
temporary minds. Consciousness is also one of the five skandhas. The
function of Manovijnana is by hypothesis to reflect on Manas, as the
eye-vijnana reflects on the world of forms and the ear-vijnana on that
of sounds; but in fact as soon as Manas evolves the dualism of subject
and object out of the absolute unity of the Alaya, Manovijnana and
indeed all the other Vijnanas begin to operate. Thus, in the
Lankavatara Sutra, the Buddha said: “Buddhist Nirvana consists in
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turning away from the wrongfully discriminating Manovijnana. For
with Manovijnana as cause (hetu) and support (alambana), there takes
place the evolution of the seven Vijnanas. Further, when Manovijnana
discerns and clings to an external world of particulars, all kinds of
habit-energy (vasana) are generated therefrom, and by them the Alaya
is nurtured. Together with the thought of “me and mine,” taking hold of
it and clinging to it, and reflecting upon it, Manas thereby takes shape
and is evolved. In substance (sarira), however, Manas and
Manovijnana are not differentthe one from the other, they depend upon
the Alaya as cause and support. And when an external world is
tenaciously held as real which is no other than the presentation of one’s
own mind, the mentation-system (citta-kalapa), mutually related, is
evolved in its totality. Like the ocean waves, the Vijnanas set in motion
by the wind of an external world which is the manifestation of one’s
own mind, rise and cease. Therefore, the seven Vijnanas cease with
the cessation of Manovijnana.” A mind which does not depend on any
of the five sense faculties, but on the immediately preceding
continuum of mind. Mental consciousness apprehends not only objects
(form, sound, taste, smell, touch) in the present time, but it also
apprehends objects in the past and imagines objects even in the future.
Mental consciousness will go with us from one life to another, while
the first five consciousnesses are our temporary minds. Consciousness
is also one of the five skandhas. Consciousness refers to the perception
or discernment which occurs when our sense organs make contact with
their respective objects. The first five consciousness correspond to the
five senses. The sixth consciousness integrates the perceptions of the
five senses into coherent images and make judgments about the
external world. The seventh consciousness is the active center of
reasoning, calculation, and construction or fabrication of individual
objects. It is the source of clinging and craving, and thus the origin of
self or ego and the cause of illusion that arises from assuming the
apparent to be real. The terms “conscious” and “unconscious” are used
with several different meanings. In one meaning, which might be
called functional, “conscious” and “unconscious” refer to a subjective
state within the individual. Saying that he is conscious of this or that
psychic content means that he is aware of affects, of desires, of
judgments, etc. Seventh, Klistamanas Consciousness: “Klista-mano-
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vijnana” is a Sanskrit term for “sentience.” In Buddhism, it is called
“mental faculty” for it constitutes man as an intelligent and moral
being. It is commonly thought to be equated with the terms “citta” or
“consciousness.” It is derived from the Sanskrit root “man,” which
means “to think” or “to imagine” and is associated with intellectual
activity of consciousness. This is the discriminating and constructive
sense. It is more than the intellectually perceptive. It is the cause of all
egoism (it creates the illusion of a subject “I” standing apart from the
object world) and individualizing of men and things (all illusion arising
from assuming the seeming as the real). The self-conscious defiled
mind, which thinks, wills, and is the principal factor in the generation of
subjectivity. It is a conveyor of the seed-essence of sensory
experiences to the eighth level of subconsciousness. It is described as a
sea in which currents of thought surge and seethe. It is the transmitting
consciousness that relays sensory information from the mind or mano
consciousness to the storehouse or Alaya-vijnana. According to The
Lankavatara Sutra, this system of the five sense-vijnanas is in union
with Manovijnana and this muatuality makes the system distinguish
between what is good and what is not good. Manovijnana in union with
the five sense-vijnanas grasps forms and appearances in their
multitudinous apsect; and there is not a moment’s cessation of activity.
This is called the momentary character of the Vijnanas. This system of
vijnanas is stirred uninterruptedly and all the time like the waves of the
great ocean. Klistamanas consciousness is the thinking consciousness
that coordinates the perceptions of the sense organs. The mind
consciousness, the sixth or the intellectual consciousness is not the
mind, it’s the function of the mind. The sentient being’s mind is an
ever-spinning whirlpool in which mental activities never cease. There
are four stages of production, dwelling, change, and decay. A mind
which does not depend on any of the five sense faculties, but on the
immediately preceding continuum of mind. Mental consciousness
apprehends not only objects (form, sound, taste, smell, touch) in the
present time, but it also apprehends objects in the past and imagines
objects even in the future. Mental consciousness will go with us from
one life to another, while the first five consciousnesses are our
temporary minds. Consciousness is also one of the five skandhas. This
acts like the collection station for the first six consciousnesses. The
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seventh of the eight consciousnesses, which means thinking and
measuring, or calculating. It is the active mind, or activity of mind, but
is also used for the mind itself. The waves will be seen ruffling the
surface of the ocean of Alayavijnana when the principle of
individuation known as Vishaya blows over it like the wind. The waves
thus started are this world of particulars where the intellect
discriminates, the affection clings, and passions and desires struggle for
existence and supremacy. This particularizing agency sits within the
system of Vijnanas and is known as Manas; in fact it is when Manas
begins to operate that a system of the Vijnanas manifests itself. They
are thus called “object-discriminating-vijnana” (vastu-prativikalpa-
vijnana). The function of Manas is essentially to reflect upon the Alaya
and to creat and to discriminate subject and object from the pure
oceans of the Alaya. The memory accumulated (ciyate) in the latter is
now divided into dualities of all forms and all kinds. This is compared
to the manifoldness of waves that stir up the ocean of Alaya. Manas is
an evil spirit in one sense and a good one in another, for discrimination
in itself is not evil, is not necessarily always false judgment (abhuta-
parikalpa) or wrong reasoning (prapanca-daushthulya). But it grows to
be the source of great calamity when it creates desires based upon its
wrong judgments, such as when it believes in the reality of an ego-
substance and becomes attached to it as the ultimate truth. For manas is
not only a discriminating intelligence, but a willing agency, and
consequently an actor. Manyana is a kind of intuition, the sense that
there is a separate self which can exist independently of the rest of the
world. This intuition is produced by habit and ignorance. Its illusory
nature has been constructed by vijnapti, and it, in turn, becomes a basis
for vijnapti. The object of this intuition is a distorted fragment of alaya
which it considers to be a self, comprised of a body and a soul. It of
course is never reality in itself, but just a representation of reality. In its
role as a self as well as consciousness of the self, manyana is regarded
as the basic obstacle to penetrating reality. Contemplation performed
by vijnapti can remove the erroneous perceptions brought about by
manas. The function of Manovijnana is by hypothesis to reflect on
Manas, as the eye-vijnana reflects on the world of forms and the ear-
vijnana on that of sounds; but in fact as soon as Manas evolves the
dualism of subject and object out of the absolute unity of the Alaya,
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Manovijnana and indeed all the other Vijnanas begin to operate. Thus,
in the Lankavatara Sutra, the Buddha said: “Buddhist Nirvana consists
in turning away from the wrongfully discriminating Manovijnana. For
with Manovijnana as cause (hetu) and support (alambana), there takes
place the evolution of the seven Vijnanas. Further, when Manovijnana
discerns and clings to an external world of particulars, all kinds of
habit-energy (vasana) are generated therefrom, and by them the Alaya
is nurtured. Together with the thought of “me and mine,” taking hold of
it and clinging to it, and reflecting upon it, Manas thereby takes shape
and is evolved. In substance (sarira), however, Manas and
Manovijnana are not differentthe one from the other, they depend upon
the Alaya as cause and support. And when an external world is
tenaciously held as real which is no other than the presentation of one’s
own mind, the mentation-system (citta-kalapa), mutually related, is
evolved in its totality. Like the ocean waves, the Vijnanas set in motion
by the wind of an external world which is the manifestation of one’s
own mind, rise and cease. Therefore, the seven Vijnanas cease with
the cessation of Manovijnana.” Eighth, Alaya Vijnana: Alaya Vijnana,
the receptacle intellect or consciousness, basic consciousness, Eighth
consciousness, subconsciousness, and store consciousness. The
storehouse consciousness or basis from which come all seeds of
consciousness or from which it responds to causes and conditions,
specific seeds are reconveyed by Manas to the six senses, precipitating
new actions, which in turn produce other seeds. This process is
simultaneous and endless. ‘“Alayavijnana is also called “Open
knowledge”, the store of knowledge where all is revealed, either good
or bad. Alaya means a house or rather a home, which is in turn a place
where all the valued things for use by us are kept and among which we
” “eighth consciousness,” or
“karma repository.” All karma created in the present and previous
lifetime is stored in the Alaya Consciousness. According to the
Consciousness-Only, there are eight consciousnesses (sight, hearing,
smell, taste, touch, mind, Mana and Alaya). These consciousnesses
enable sentient beings to discriminate between right and wrong of all
dharmas (thoughts, feelings, physical things, etc). However, human
beings have a deep consciousness which is called Alaya-consciousness
which is the actual subject of rebirth, and is mistakenly taken to be an

dwell. Also called “Store consciousness,
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eternal soul or self by the other consciousnesses. It is in the Alaya-
consciousness that the impressions of action and experience are stored
in the form of ‘seeds’ and it is these seeds which engender further
experiences according to the individual situation. According to
Asvaghosa Bodhisattva in the Awakening of Faith and the
Samparigraha, the Alaya or store id the consciousness in which the true
and the false unite. When Alaya Consciousness becomes pure and
taintless, it is Tathata (Thusness). Also known as Alayavijnana. In the
Lankavatara Sutra, the Buddha told Mahamati: “Oh Mahamati! The
Tathagata-garbha contains in itself causes alike good and not-good, and
from which are generated all paths of existence. It is like an actor
playing different characters without harboring any thought of ‘me and
mine.”” Alaya means all-conserving. It is in company with the seven
Vijnanas which are generated in the dwelling-house of ignorance. The
function of Alayavijnana is to look into itself where all the memory
(vasana) og the beginningless past is preserved in a way beyond
consciousness (acintya) and ready for further evolution (parinama); but
it has no active energy in itself; it never acts, it simply perceives, it is in
this exactly like a mirror; it is again like the ocean, perfectly smooth
with no waves disturbing its tranquillity; and it is pure and undefiled,
which means that it is free from the dualism of subject and object. For
it is the pure act of perceiving, with no differentiation yet of the
knowing one and the known. According to Prof. Junjiro Takakusu in
The Essentials of Buddhist Philosophy, when all things are reflected on
our mind, our discriminating or imaginating power is already at work.
This called our consciousness (vijnana). Since the consciousness co-
ordinating all reflected elements stores them, it is called the store-
consciousness or ideation-store. The ideation-store itself is an
existence of causal combination, and in it the pure and tainted elements
are causally combined or intermingled. When the ideation-store begins
to move and descend to the everyday world, then we have the manifold
existence that is only an imagined world. The ideation-store, which is
the seed-consciousness, is the conscious center and the world
manifested by ideation is its environment. It is only from the Buddha’s
Perfect Enlightenment that pure ideation flashed out. This pure
ideation can purify the tainted portion of the ideation-store and further
develop its power of understanding. The world of imagination and the
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world of interdependence will be brought to the real truth
(parinispanna). This having been attained, the seed-store, as
consciousness, will disappear altogether and ultimately will reach the
state where there is no distinction between subject and object. The
knowledge so gained has no discrimination (Avikalpa-vijnana). This
ultimate state is the Nirvana of No Abode (apratisthita-nirvana), that is
to say, the attainment of perfect freedom, not being bound to one place.
The function of Alayavijnana is to look into itself where all the
memory (vasana) of the beginningless past is preserved in a way
beyond consciousness (acintya) and ready for further evolution
(parinama); but it has no active energy in itself; it never acts, it simply
perceives, it is in this exactly like a mirror; it is again like the ocean,
perfectly smooth with no waves disturbing its tranquillity; and it is pure
and undefiled, which means that it is free from the dualismof subject
and object. For it is the pure act of perceiving, with no differentiation
yet of the knowing one and the known. The initiator of change, or the
first power of change, or mutation, i.e. the alaya-vijnana, so called
because other vijnanas are derived from it. An important doctrinal
concept that is particularly important in the Yogacara tradition. This
term is sometimes translated by Western scholars as “storehouse
consciousness,” since it acts as the repository (kho) of the
predisposition (thién vé) that one’s actions produce. It stores these
predispositions until the conditions are right for them to manifest
themselves. The Tibetan translators rendered (hoan lai) it as “basis of
all” because it serves as the basis for all of the phenomena of cyclic
existence and nirvana. Through meditative practice and engaging in
meritorious actions, one gradually replaces afflicted seeds with pure
ones; when one has completely purified the continuum of the alaya-
vijnana, it is referred to as the “purified consciousness.” Alaya means
all-conserving mind. It is in company with the seven Vijnanas which
are generated in the dwelling-house of ignorance. Alaya means the
preconsciousness, or the eighth consciousness, or the store-
consciousness. It is the central or universal consciousness which is the
womb or store consciousness (the storehouse consciousness where all
karmic seeds enter and cause all thought activities). All karma created
in the present and previous lifetime is stored in the Alaya
Consciousness. This is like a storage space receiving all information
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collected in the Mana consciousness. When a sentient being dies, the
first seven consciousnesses die with it, but the Alaya-Consciousness
carries on. It is the supreme ruler of one existence which ultimately
determines where one will gain rebirth in the six realms of existence.
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Chuong Muoi Hai
Chapter Twelve

Tam Vuong: Dé Badt Thiic
Hay A Lai Da Thiic

Tam 12 mot tén khédc cta A Lai Da Thic (vi né tich tip hat gidng
ctia chu phédp hozc huin tp cdc hat giong tir chling tif chiing phdp ma
n6 huan tap). Khong gidng nhu xdc than vat chdt, cdi tim 1a phi vat
chat. Ching ta nhan thifc dudc nhitng tu tudng va cdm nghi clia ching
ta cting nhiéu diéu khdc biing truc gidc, va ching ta k&t ludn sy hién
hitu clia ching bing phép loai suy. TAm l1a g6c clia mudn phéap. Trong
Tam Pia Quan Kinh, Dic Phit day: “Trong Phat phép, 14y tim lam
chii. T4t ci cdc phdp déu do tAm sanh.” TAm tao ra chu Phat, tAim tao
thién dudng, tam tao dia nguc. TaAm la dong luc chinh lam cho ta sung
suéng hay dau khd, vui hay budn, trim luan hay gidi thoat. TAm két
hgp chiit ché vdi thain dén dd cdc trang thdi tinh thAn 4nh hudng truc
ti€p dén siic khde va su an vui cda than. Mot sd bac si khing quyét
ring khong c6 mot chitng bénh nio dudc xem thuan tdy 13 than bénh
cé. Do d6, trir khi trang thdi tinh than xdu ndy 1a do 4c nghiép do ki&p
tru§c gdy ra qud nidng, khé cé thé thay ddi duge trong mdt sém mot
chiéu, con thi ngudi ta c¢6 thé chuyén dbi nhitng trang thai xau dé tao
ra su lanh manh vé tinh than, va tir @6 thin s& dugc an lac. TAm con
ngudi 4nh hudng d&€n thAn mot cdch siu xa, néu cit d€ cho tAm hoat
ddong mdt cdch bira bdi va nudi dudng nhitng tu duy bat thién, tAim c6
th€ gy ra nhitng tai hai khé ludng dugc, thim chi c6 thé giy ra sit
nhan. Tuy nhién, tAim ciing c6 thé chita lanh mot c4i thin bénh hoan.
Khi tim dugc tip trung vao nhitng tv duy chan chdnh véi tinh tdn va sy
hi€u biét chan chanh thi hiéu qui ma nd tao ra ciing vo cling tot dep.
Mot cdi tAim vdi nhitng tu duy trong sdng va thién lanh that sy s& din
dé&n mot cudc song lanh manh va thu thdi. That vy, Ngoai trif tAm ra,
khong con thit gi khdc. Tam, Phat, chiing sanh khong sai khdc. Hanh
gid tu Thién nén ludn nhé ring trén ddi ndy khdng c6 cdi gi hét ngoai
y thiic, vi cdc hién tugng chi 12 nhitng phéng chi€u clia y thifc ma thdi.
TAt cA déu 1a tAm, tAm tda tran khip moi ndi, trong moi than thé.
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Pham phu nhén thifc cdi da phifc, nhung khdng c6 cdi gi ¢ thé dugc
néu dinh trong Duy Tam. Nhitng chdc ning clia tdm rat rong I6n va
khong tinh d€m dudc. Chinh vi vAy ma Phat luén nhic nhd ti ching,
“TAm nhu vugn chuyén cdy.” TAm vuong la tic dung ctia tAm (hi€u
biét chur phdp), con tAm s 12 pham chit hay diéu kién clia nhitng tic
dung &y (tham, san, si, van van).

Tam vuong 12 tdc dung clia tim trong moi sinh hoat hiing ngay. TAt
ca ching ta déu c6 mdt cdi thm vuong. TAm vuong nay tic 1a "dé bat
thitc", c6 thé coi nhu 13 vua clia ti't ci cdc thifc. Ngoai dé bt thifc nay
con cén c6 dé that thite, dé luc thifc, va tién ngii thifc. P6 12 nim tén
gidc bén ngoai nhan, nhi, ty, thiét, thin. B¢ luc thic tdc 1a tén gidc "y"
& bén trong. Dé that thifc tifc 12 mat na thiic. Mat na thifc nay tham
trudc ki€n phan ctia d& bat thit 1am ngi. Dudi sy linh dao clia tAm
vuong dé bat thitc, dé luc thitc va nim thic trude tham chdp vao cdi
trAn canh thudc sic, thanh, huong, vi, xic, vin van, va vi vy tdm
vuong bi nhitng thit nay tréi budc vao mé hoic khdng dit. Pem cdi bat
thitc tAm vuong nay vay chic khong cho chuyén ra ngoai than dudc.
Chinh vi vay, hanh gid tu Thién phdi mugn ciu thoai diu lam Kim
Cang Vuong Bdo Ki€m chém hét bon giic cudp do, khién dé bat thic
chuyén thanh Pai Vién Canh Tri, dé thit thifc chuyén thanh Binh
Ping T4anh Tri, dé luc thitc chuyén thanh Diéu Quédn Sit Tri, vi nim
thitc truSc chuyén thanh Thanh S& Tac Tri. Nhung quan trong nhat Ia
phdi chuyén dé thit (mat na thifc) va dé luc thic (y thic) trude, vi
chinh ching c6 tic dung lanh dao va dnh hudng 1én nhitng thic con
lai. Nhiém vu cta chidng phan biét, tao ra khiac biét, lam nén khdi
niém, va ch€ tao ra di thit. Theo Thién s Hu VAn trong Hu Van Ngit
Luc, bAy gid miy 6ng lam ké 1am tho, thd'y khong, thdy 4nh sing, 4y
chinh 12 Ic hai thifc mat na va y khdi 1&én tdc dung. Hanh gid tu Thién
phdi mugn cdi thoai ddu nay dé bi€n "Phan Biét Thic" thanh ra "Diéu
Quén Sat Tri", bi€n cdi tim k& lugng nhin ngd thanh ra Binh Ping
T4nh Tri. P6 goi 1a chuyén thitc thanh tri, chuyén pham thanh thanh.
Hanh gid phdi ¢ ging dung cong tham thoai dau sao cho bon giic xua
nay van tham truc sic, thanh, huong, vi, xiic, phdp khong con xam
pham dudc nita.

Theo Pai Thira Khdi Tin Ludn, ¢6 tdm tdm vudng: nhan thic, nhi
thic, ty thic, thiét thic, thin thic, ¥ thiic, mat na thdc, va a lai da thdc.
Trong d6 y thifc thic 13 sy suy nghi phdi hop véi cdc cin. Mat na thifc
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la 1y tri tao ra moi hu vong. N6 chinh 1a nguy&n nhan giy ra ban nga
(tao ra hu vong vé mot cdi “tdi” chd thé ditng tach r0i véi thé gidi
khdch thé). Mat Na Thirc cling tic dong nhu 1a co quan chuyén van
“hat gidng” hay “chiing tt” clia cdc kinh nghiém gidc quan dén thic
thit tdim (hay tang thifc). A Lai Da thifc 12 tang thifc ndi chita dung tat
ca ching ti cla cdc thic, tir day tuong ng v4i cadc nhian duyén, céic
hat gidng dic biét lai dugc thitc Mat Na chuyén van dén sau thic kia,
k&t thanh hanh dong méi dé€n lugt cdc hanh dong nay lai sdn xuit ra
céc hat giong khdc. Qu4 trinh ndy c6 tinh cidch dong thdi va bat tin.
Theo Kinh Ling Gid, mat na thic va ndm tdm thdc tdp hop lai véi
nhau nhu céc tri€t gia dd vach ra. Hé thdng nim cin thiic ndy phian
biét céi gi thién véi cdi gi khong thién. Mat Na Thic phdi hop vé6i
nidm cin thic thi chap cdc hinh sic va tudng trang trong khia canh da
phtic clia chiing; va khong c6 lic ndo ngung hoat dong cd. Piéu niy ta
goi 1a dic tinh sit na chuyén (tam bg clia cdc thitc). Toan bo hé thong
cdc thifc ndy bi quiy dong khong ngitng va vao moi lic giong nhu
séng ctia bién 16n. Ciing goi 1a A Lai Da Thitc. Trong Kinh Ling Gia,
Ditc Phat néi: “Nay Mahamati! Nhu Lai Tang chifa trong né nhitng
nguyén nhin ci tot 14n x4u, va tir nhitng nguyén nhin ndy ma tit c
luc dao (sdu dudng hién hitu) dudc tao thanh. N6 ciing gidng nhu
nhitng dién vién déng céc vai khdc nhau ma khong nudi dudng y nghi
nao vé ‘tdi va clia t6i.”” A Lai Da c6 nghia 1a chita tat ci. N6 di chung
vGi bay thitc dugc sinh ra trong ngdi nha vé6 minh. Chdéc ning cia A
Lai Da Thitc 12 nhin vao chinh né trong d6 tit cd tap khi (vasana) tir
thdi vo thi dugc giit lai theo mot cdch vurgt ngoai tri thitc (bat tu nghi:
acintya) va sin sang chuyén bié€n (parinama), nhung né khdng cé hoat
nang trong ty nd, n6é khong bao gis hoat dong, n6 chi nhin thic, theo y
nghia ndy thi né gidng nhu mot tim ki€ng; né lai giong nhu bién, hoan
toan phing ling khdng cé séng xao dong su yén tinh ctia né; va né
thanh tinh khong bi 6 nhiém, nghia 12 né thoat khdi cdi nhi bién cla
chii thé va d6i tugng. Vi né 1a c4i hanh dong nhan thic don thuan,
chua c6 sy khédc biét giita ngudi biét va cdi dugc biét. Mat Na 1a nhitng
con séng lam gon mit bién A Lai Da thitc khi cdi nguyén ly cia dic
thit goi 12 vishaya hay cdnh gidi thSi vao trén d6 nhu gi6. Nhitng con
séng dugc khdi dau nhu thé& 1a thé gidi clia nhitng dic thu niy day
trong d6 tri thifc phan biét, tinh cdm chap thii, va phién nio, duc vong
d&u tranh d€ dudc hién hitu va dugc u thing. C4i nhan t& phan biét
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niy nim bén trong hé thdng céc thitc va dude goi 12 mat na (manas);
thuc ra, chinh 1a khi mat na kh&i sy van hanh thi modt hé thdng céc thitc
hién 10 ra. Do d6 ma cdc thic duge goi 12 “cdi thitc phan biét cac ddi
tugng” (su phan biét thic: vastu-prativikalpa-vijnana). Chiic ning cla
Mat na chii yéu la suy nghi vé A Lai Da, sdng tao va phin biét chi thé
va ddi tugng tir cdi nhat thé thuan tiy ca A Lai Da. Tap khi tich tip
trong A Lai Da gi ddy bi phin ra thanh c4i nhi bién tinh cla tit cd cdc
hinh thifc va tit ci céc loai. Piéu nay dugc so sdnh véi da phic clia
séng quiy dong bién A Lai Da. Mat na 1a mot tinh linh x4u theo mot
nghia va 1a mot tinh linh t8t theo nghia khdc, vi sy phan biét ty nd
khong phdi 1a x4u, khong nha' thié€t ludn ludn 1 sy phdn dodn 1am lac
hay hu vong phéan biét (abhuta-parikalpa) hay 1y ludn sai trdi (hy ludn
qué 4c: prapanca-daushthulya). Nhung né tr§ thanh ngudn gdc cila tai
hoa 16n lao khi n6 tao ra nhitng khat vong dugc dit cin ban trén nhitng
phdn doan 1dm lac, nhu 14 khi né tin vao cdi thuc tinh ciia mot nga thé
roi trd nén chip vao ngi thé ma cho ring diy 1a chan 1y t6i hau. Vi
mat na khong nhitng chi 12 cdi tri thifc phan biét ma con 12 mdt nhan t&
udc vong va do d6 1a mot tdc gid. Chic ning clia mat na thiic theo gia
thi€t 12 suy nghi vé mat na, nhu nhin thitc suy nghi vé th€ gidi hinh sic
va nhi thifc suy nghi vé th€ gidi ciia Am thanh; nhung thuc ra, ngay khi
mat na thifc phdt sinh ra cdi nhi bién ctia chd thé va ddi tugng do tir ci
nhat thé tuyét ddi ciia A Lai Da thi mat na thiic va qua thuc tit ca cic
thitc khac ciing bit ddu van hanh. Chinh vi th€ ma trong Kinh Ling
Gia, Dtric Phat bdo: “Niét Ban ctia Phat gido chinh 1a sy tdch xa cdi
mat na thiic phan biét sai IAm. Vi mat na thitc 1am nguyén nhin va sé
duyén thi sy phat sinh by thiic con lai xay ra. Lai nira, khi mat na thiic
phin biét va chip thd vao th€ gi6i clia cdc dic thi & bén ngoai thi tat
ca cdc loai tap khi (vasana) dugc sinh ra theo, va A Lai da dugc chiing
nudi dudng cling v6i cdi y tudng vé “tdi va clia toi,” mat na nim git
né, bim vao nd, suy nghi vé né6 ma thanh hinh va phét trién. Tuy
nhién, trong bdn chit, mat na va mat na thitc khong khic gi nhau,
chiing nhd A Lai Da lam nguyén nhan va s duyén. Va khi mot thé
gi6i bén ngoai thuc von chi 1a sy biéu hién clia chinh c4i tim minh bi
chap chit ma cho 1a thuc, thi cdi hé thong tAm thic (tAm tu—citta-
kalapa) lién hé hd tuong dudc sinh ra trong tong thé clia né. Gidng nhu
nhitng con séng bi€n, dugc van hanh bdi con gi6é clia mot thé gisi bén
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ngodi 12 th& gidi do chinh cdi tAm ngudi ta bi€u hién ra, sinh khdi va
bi€n diét. Do d6 bdy thitc kia diét theo vdi sy diét cia mat na thic.”

The Fundamental Consciousness:
The Eighth Consciousness or the Alaya Vijnana

“Mind” is another name for Alaya-vijnana. Unlike the material
body, immaterial mind is invisible. We are aware of our thoughts and
feelings and so forth by direct sensation, and we infer their existence in
others by analogy. The mind is the root of all dharmas. In
Contemplation of the Mind Sutra, the Buddha taught: “All my tenets
are based on the mind that is the source of all dharmas." The mind has
brought about the Buddhas, the Heaven, or the Hell. It is the main
driving force that makes us happy or sorrowful, cheerful or sad,
liberated or doomed. The mind is so closely linked with the body that
mental states affect the body’s health and well-being. Some doctors
even confirm that there is no such thing as a purely physical disease.
Unless these bad mental states are caused by previous evil acts, and
they are unalterable, it is possible so to change them as to cause mental
health and physical well-being to follow thereafter. Man’s mind
influences his body profoundly. If allowed to function viciously and
entertain unwholesome thoughts, mind can cause disaster, can even kill
a being; but it can also cure a sick body. When mind is concentrated on
right thoughts with right effort and understanding, the effect it can
produce is immense. A mind with pure and wholesome thoughts really
does lead to a healthy and relaxed life. As a matter of fact, Outside the
mind, there is no other thing. Mind, Buddha, and all the living, these
three are not different (the Mind, the Buddha and sentient beings are
not three different things). Zen practitioners should always remember
that nothing exists outside the mind (consciousness), since all
phenomena are projections of consciousness. All is mind, mind
pervades in all places, in all the bodies. The ignorance perceive
multiplicity, but there is nothing predicable in Mind-Only. The
functions of mind are very extensive and numberless. That’s why the
Buddha always remineded his disciples, “Mind is like an unrest
monkey jumping from one tree to another.” Fundamental
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Consciousness is the functioning mind and the later is its qualities or
conditions.

The fundamental consciousness is the functioning mind as a whole
in daily life. All of us have the so-called "Fundamental Consciousness".
This Eighth Consciousness, which is comparable to the king of all
consciousnesses. This king of all consciousnesses surrounded by the
Seventh, the Sixth, and all the other Five consciousnesses of seeing,
hearing, smelling, tasting and touching. These are the five outer
thieves. The Sixth Consciousness is the mind, the inner thief. The
Seventh clings to the cognizant faculty of the Chief, of Eighth
Consciousness as its own great ego. Under its leadership the Sixth and
other five consciousnesses attach themselves to colors, sounds, smells,
tastes, and touches, etc.; and thus the Chief Consciousness is entwined
tightly by them and has no chance to turn its head around. The "head
phrase" that Zen practitioners are working on right now is like a sharp
sword with which we may slaughter all these harassing thieves and thus
transform the FEighth Consciousness into the Wisdom of the Great
Mirror, the Seventh Consciousness into the Wisdom of Equality, the
Sixth into the Wisdom of Observation, and the five senses into the
Wisdom of Performance. But the most important thing is to transform
the Sixth and the Seventh Consciousnesses first, because it is these two
faculties that take the lead and impose their influence on the rest. Their
function is to distinguish, to differentiate, to conceptualize, and to
fabricate. According to Zen Master Hsu-Yun in Hsu-Yun's Records of
Teachings, now the poems and stanzas that you have composed, and
the light and the Void, etc., that you have perceived, were all the
fabrication of these two consciousnesses. Zen practitioners should
forget all these things and stick to your "head phrase". Also you should
know that there is another pitfall into which a Zen pratitioner may
easily fall, that is to meditate idly and make his mind deadly dull in
utter torpidity. This is the worst error of all...

According to The Mahayana Awakening of Faith, there are eight
perceptions: seeing (caksur-vijnana) or sight consciouness, hearing
(srotra-vijnana) or hearing consciousness, smelling (ghrana-vijnana) or
scent consciousness, tasting (jihva-vijnana) or taste consciousness,
touching (kaya-vijnana) or touch consciousness, thinking consciousness
(mano-vijnana), and the discriminating and constructive sense (klista-
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mano-vijnana). Among them, mind or mano consciousness (the mental
sense or intellect, mentality, or apprehension) or the thinking
consciousness that coordinates the perceptions of the sense organs.The
discriminating and constructive sense. It is more than the intellectually
perceptive. It is the cause of all egoism (it creates the illusion of a
subject “I” standing apart from the object world) and individualizing of
men and things (all illusion arising from assuming the seeming as the
real). The self-conscious defiled mind, which thinks, wills, and is the
principal factor in the generation of subjectivity. It is a conveyor of the
seed-essence of sensory experiences to the eighth level of
subconsciousness. The storehouse consciousness or basis from which
come all seeds of consciousness or from which it responds to causes
and conditions, specific seeds are reconveyed by Manas to the six
senses, precipitating new actions, which in turn produce other seeds.
This process is simultaneous and endless. According to The
Lankavatara Sutra, this system of the five sense-vijnanas is in union
with Manovijnana and this muatuality makes the system distinguish
between what is good and what is not good. Manovijnana in union with
the five sense-vijnanas grasps forms and appearances in their
multitudinous apsect; and there is not a moment’s cessation of activity.
This is called the momentary character of the Vijnanas. This system of
vijnanas is stirred uninterruptedly and all the time like the waves of the
great ocean. Also known as Alayavijnana. In the Lankavatara Sutra,
the Buddha told Mahamati: “Oh Mahamati! The Tathagata-garbha
contains in itself causes alike good and not-good, and from which are
generated all paths of existence. It is like an actor playing different
characters without harboring any thought of ‘me and mine.”” Alaya
means all-conserving. It is in company with the seven Vijnanas which
are generated in the dwelling-house of ignorance. The function of
Alayavijnana is to look into itself where all the memory (vasana) og
the beginningless past is preserved in a way beyond consciousness
(acintya) and ready for further evolution (parinama); but it has no
active energy in itself; it never acts, it simply perceives, it is in this
exactly like a mirror; it is again like the ocean, perfectly smooth with
no waves disturbing its tranquillity; and it is pure and undefiled, which
means that it is free from the dualism of subject and object. For it is the
pure act of perceiving, with no differentiation yet of the knowing one
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and the known. Mana is the waves that are seen ruffling the surface of
the ocean of Alayavijnana when the principle of individuation known
as Vishaya blows over it like the wind. The waves thus started are this
world of particulars where the intellect discriminates, the affection
clings, and passions and desires struggle for existence and supremacy.
This particularizing agency sits within the system of Vijnanas and is
known as Manas; in fact it is when Manas begins to operate that a
system of the Vijnanas manifests itself. They are thus called “object-
discriminating-vijnana” (vastu-prativikalpa-vijnana). The function of
Manas is essentially to reflect upon the Alaya and to creat and to
discriminate subject and object from the pure oceans of the Alaya. The
memory accumulated (ciyate) in the latter is now divided into dualities
of all forms and all kinds. This is compared to the manifoldness of
waves that stir up the ocean of Alaya. Manas is an evil spirit in one
sense and a good one in another, for discrimination in itself is not evil,
is not necessarily always false judgment (abhuta-parikalpa) or wrong
reasoning (prapanca-daushthulya). But it grows to be the source of
great calamity when it creates desires based upon its wrong judgments,
such as when it believes in the reality of an ego-substance and
becomes attached to it as the ultimate truth. For manas is not only a
discriminating intelligence, but a willing agency, and consequently an
actor. The function of Manovijnana is by hypothesis to reflect on
Manas, as the eye-vijnana reflects on the world of forms and the ear-
vijnana on that of sounds; but in fact as soon as Manas evolves the
dualism of subject and object out of the absolute unity of the Alaya,
Manovijnana and indeed all the other Vijnanas begin to operate. Thus,
in the Lankavatara Sutra, the Buddha said: “Buddhist Nirvana consists
in turning away from the wrongfully discriminating Manovijnana. For
with Manovijnana as cause (hetu) and support (alambana), there takes
place the evolution of the seven Vijnanas. Further, when Manovijnana
discerns and clings to an external world of particulars, all kinds of
habit-energy (vasana) are generated therefrom, and by them the Alaya
is nurtured. Together with the thought of “me and mine,” taking hold of
it and clinging to it, and reflecting upon it, Manas thereby takes shape
and is evolved. In substance (sarira), however, Manas and
Manovijnana are not differentthe one from the other, they depend upon
the Alaya as cause and support. And when an external world is
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tenaciously held as real which is no other than the presentation of one’s
own mind, the mentation-system (citta-kalapa), mutually related, is
evolved in its totality. Like the ocean waves, the Vijnanas set in motion
by the wind of an external world which is the manifestation of one’s
own mind, rise and cease. Therefore, the seven Vijnanas cease with
the cessation of Manovijnana.”
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Phén Ba
So Luoc Vé Tam S6 Hitu Phdp
Trong Phat Gido

Part Three

Summaries of Caitasikdharma
In Buddhist Teachings
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Chuong Muoi Ba
Chapter Thirteen

Tong Quan Vé Tam S&

Nhu trén da dé cap, tim 12 mot tén khac cda A Lai Da Thic (vi né
tich tap hat giéng ctia chu phap hodc huin tap cdc hat gidng tir chiing
tr chiing phap ma né huin tap). Khong gidng nhu xdc than vat chat,
c4i tAm 1a phi vat chat. Ching ta nhin thiic dugc nhitng tu tudng va
cdm nghi clia chiing ta cling nhiéu diéu khic bing tryc gidc, va ching
ta k€t luan sy hién hitu cla chiing biing phép loai suy. TAm 1a goc clia
muodn phdp. Trong Tam Pia Quin Kinh, Pic Phat day: “Trong Phit
phép, 14y tim l1am chd. T4t ci cdc phiap déu do tAm sanh.” TAm tao ra
chu Phat, tAim tao thién dudng, tAim tao dia nguc. TAm la dong luc
chinh 1am cho ta sung suéng hay dau khd, vui hay budn, trAim luan hay
gidi thodt. TAm k&t hgp chit ché véi thAin d&€n dd cdc trang thdi tinh
than 4nh hudng truc ti€p dén siic khde va sy an vui clia thin. Mot s&
bac si khing quyét ring khong c6 mot chiing bénh nio dugc xem
thuan tdy 12 than bénh c4. Do d6, trir khi trang thdi tinh thin x4u nay
12 do 4c nghiép do ki€p trudc giy ra qua ning, khé cé thé thay ddi
dudc trong mot sém mot chidu, con thi ngudi ta cb thé chuyén ddi
nhitng trang th4i xdu dé tao ra sy lanh manh vé tinh than, va tir d6 than
sé dugc an lac. TAm con ngudi 4nh hudng dén thin mot cdch siu xa,
néu ctt &€ cho tAm hoat ddng mot cdch bira bai va nudi dudng nhitng tu
duy bat thién, tAim c6 thé giy ra nhitng tai hai khé ludng dugc, thAim
chi c6 thé giy ra sat nhan. Tuy nhién, tAm ciing c6 thé chita lanh mot
cédi than bénh hoan. Khi tdm dugc tip trung vao nhitng tu duy chin
chdnh vdi tinh tdn va sy hi€u bi€t chan chanh thi hiéu qua ma né tao ra
ciing vd clung tot dep. Mot cdi tAim vé6i nhitng tu duy trong sdng va
thién lanh that sy s& din d€n mot cudc song lanh manh va thu thdi.
That viy, Ngoai trir tAim ra, khong con thd gi khdc. TAm, Phat, chiing
sanh khong sai khdc. Hanh gi4 tu Thién nén ludn nhd ring trén ddi nay
khong c6 cdi gi hét ngodi y thic, vi cdc hién tugng chi 12 nhitng phéng
chi€u clia y thitc ma thdi. TAt cd déu I1a tAm, tAm tda tran khip moi
ndi, trong moi thin thé. Pham phu nhin thic c4i da phic, nhung khong
c6 cdi gi ¢6 thé dugc néu dinh trong Duy Tam. Nhitng chiic ning ctia
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tAm rat rong 16n va khong tinh d€m dudc. Chinh vi viy ma Phat ludn
nhic nhé t& ching, “TAm nhu vugn chuyén cdy.” TAm vuong la tdc
dung ctia tam (hi€u bi€t chu phdp), con tim s 1a pham chit hay diéu
kién ctia nhitng tic dung f{y (tham, sin, si, etc).

TAm S& hay con goi 12 y&u t& tAm 1y hay chi thién. Nhitng chi
thién nay gidp niang cic cAp thanh tinh tAm clia hanh gi3 tir thdp 1én
cao. C6 nim yé&u td tAm 1y hay chi thién: tam, sdt, phi, lac, va nhat
diém tAm. TAm phép s3 hitu clia tim vuong hay nhitng diéu kién tinh
than, nhitng déng gép clia tim, dic biét 13 nhitng pham chat luan ly,
tinh cdm, thuong yéu, han thii, vin van. TAm S& Hanh bao gdm ta't ca
duc vong ham mudn khdéi 1én do tim s hanh. Khi ching ta thdy cdi gi
hap dan thi chiing ta khdi sinh 10ng ham muén va mudn dat cho bing
dudc. Ngugc lai, khi chiing ta tha'y cdi gi khong hap din thi ching ta
sanh tAm nham chdn khong mudn, c6 khi con sanh tAm odn ghét n6
nita 12 khdc. TAm S& Hanh bao gdm tit cd duc vong ham mudn khéi
1&n do tAm s hanh. Khi ching ta thiy cdi gi hdp din thi ching ta khéi
sinh 1ong ham mudn va mudn dat cho bing dudc. Ngudc lai, khi ching
ta thdy cdi gi khong hap din thi ching ta sanh tim nham chin khong
mudn, c¢é khi con sanh tdm odn ghét né nita 1a khac.

An Overview of
The Functioning Consciousnesses

As mentioned above, “Mind” is another name for Alaya-vijnana.
Unlike the material body, immaterial mind is invisible. We are aware
of our thoughts and feelings and so forth by direct sensation, and we
infer their existence in others by analogy. The mind is the root of all
dharmas. In Contemplation of the Mind Sutra, the Buddha taught: “All
my tenets are based on the mind that is the source of all dharmas." The
mind has brought about the Buddhas, the Heaven, or the Hell. It is the
main driving force that makes us happy or sorrowful, cheerful or sad,
liberated or doomed. The mind is so closely linked with the body that
mental states affect the body’s health and well-being. Some doctors
even confirm that there is no such thing as a purely physical disease.
Unless these bad mental states are caused by previous evil acts, and
they are unalterable, it is possible so to change them as to cause mental
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health and physical well-being to follow thereafter. Man’s mind
influences his body profoundly. If allowed to function viciously and
entertain unwholesome thoughts, mind can cause disaster, can even kill
a being; but it can also cure a sick body. When mind is concentrated on
right thoughts with right effort and understanding, the effect it can
produce is immense. A mind with pure and wholesome thoughts really
does lead to a healthy and relaxed life. As a matter of fact, Outside the
mind, there is no other thing. Mind, Buddha, and all the living, these
three are not different (the Mind, the Buddha and sentient beings are
not three different things). Zen practitioners should always remember
that nothing exists outside the mind (consciousness), since all
phenomena are projections of consciousness. All is mind, mind
pervades in all places, in all the bodies. The ignorance perceive
multiplicity, but there is nothing predicable in Mind-Only. The
functions of mind are very extensive and numberless. That’s why the
Buddha always remineded his disciples, “Mind is like an unrest
monkey jumping from one tree to another.” Fundamental
Consciousness is the functioning mind and the later is its qualities or
conditions.

The Qualities of the Functioning Mind, also called the conditions
(mental actions) of the functioning mind are also called the mental
factors, also called psychic factors or jhana factors, that help raise the
practitioner from lower to higher levels of mental purity. There are five
jhana factors: initial application, sustained application, rapture,
happiness, and one-pointedness of mind. Mental conditions or
emotions; the attributes of the mind, especially the moral qualities,
emotions, love, hate, etc. Mental factor intention includes all of our
desires develop because of the thoughts of our mental factor intention.
When we see an attractive object, we develop a wish to obtain that
object. In contrary, when we see an unattractive object, we develop a
wish not to obtain that object; sometimes we hate the object.
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Chuong Muoi Bon
Chapter Fourteen

Tém Luoc Vé Nam Muoi Mot Tam S6

TAm sd 1a tAm phdp s& hitu clia tAim vuong hay nhitng diéu kién
tinh thin, nhitng déng gép cla tim, dic biét 1 nhitng phdm chit luin
1y, tinh cdm, thuong yéu, hin thii, vdn van. Theo Cau X4 Luan, tong
Duy Thitc diing bich phdp d€ thuy&t minh v& mudn van hién tugng thé
gian v xuit th& gian. TAm s& hay yé&u t6 tAm 1y bao gdm nhitng diéu
kién va su cdm xic, 1a nhitng déng gép cia tdm dic biét 1a nhirng
phﬁm chat luAn 1y, tinh cam, thuong yéu, hian thl, vin vin. Nim muoi
mot tim sd 12 mot trong nim nhém quan trong trong mdt trim phép.
Nim muoi mdt tim sd lai chia ra 1am siau phan. Phdn Thit Nhédt La
Ndm Tam Sé Bién Hanh: Phip thi nhit 1 tdc ¥, c6 nghia 1a chid tim
vao viéc gi. Phdp thd nhi 1a xdc, ¢ nghia 14 sau khi chd tAm vao viéc
gi, ngudi ta c6 khuynh huéng ti€p xic vdi né. Phdp thit ba la tho, c6
nghia 12 mot khi “ti€p xtic” da thanh 1ap, tho lién khdi 1én. Phép thit tuw
12 tudng, c6 nghia 13 khi “tho” di khdi 1én thi tudng lién x4y ra. Phip
tht ndm 1a tu, c6 nghia 1a mot khi da c6 “tudng” 1a “Tu” hay sy suy
nghi lién theo sau. Phdn Thit Nhi La Nam Tam Sé Bi¢t Cdanh: Phip
thdt sdu 1a duc. Duc 1a mong muén cdi gi d6. Phdp thit bdy la thing
gidi. Thang giai 13 hi€u bi€t rd rang, khong con nghi ngd gi ci. Phdp
thit tdm 1a ni€ém. Ni€ém la nhd r6 rang. Phdp thi chin 14 dinh. Pinh c6
nghia 1a chuyén chd tim tip trung tu tudng vao mot cdi gi d6. Phdp thi
mudi 1a tué (hué). Hué 1a kha ning phdn dodn ma mot nguSi binh
thudng ciing c6. Phdn Thit Ba La Muoi M¢t Thign Tam: Phip thi
mudi mot 13 tin. Tin c6 nghia Ia tin tudng, c6 niém tin hay c6 thai do
tin. Phdp thi mudi hai 12 tdn. Mot khi da c6 niém tin, ching ta phai
bi€n niém tin thanh hanh ddng véi sy tinh cAn. Phdp thit mudi ba la
tam. Con c6 nghia 1a “tf xAu hd hdi han”. Phap thit mudi bon 12 qui, cé
nghia 12 cdm thdy then vdi ngudi. Phdp thf mudi lim 12 vd tham
(khong tham). Phap thd mudi sau la vo sin (khdong san). Phap thd mudi
bay 1a vo si (khong si). Phdp tht mudi tdm 1a khinh an. Khinh an ¢6
nghia 12 nhe nhang tho thdi. Ngudi tu thién thudng trdi qua giai doan
“khinh an” tru6c khi ti€n vao “dinh”. Phdp thit mudi chin 1a bat phéng
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dat. Phong dat c6 nghia 1a khong budng lung ma theo ding luit 1€.
Phdp thi hai mudi 1a hanh x4. Hanh x4 c6 nghia 1 1am r6i khong chap
trudc ma nguoc lai xa bd ti't ca nhitng hoat ddng ngii udn. Phap thi hai
muoi mot 1a ba't hai, c6 nghia 13 khong 1am tSn hai sinh vat. Phdn Thit
Tu La Sdu Phién Néio Cédn Bdn: Phip thit hai muoi hai 13 tham. Tham
tai, sdc, danh, thuc, thay hay sic, thinh, huong, vi, xic. Phdp thd hai
mudi ba 1a sin. Khong dat dugc cdi minh ham mudn sé dua dén sin
han. Phédp th hai muoi bon 12 si. Khi gian dit dd khdi 1én thi con ngudi
s€ khong con gi ngoai “si mé”. Phdp thtt hai muci ldm 12 man. Ngd
man Ty cao ty phu lam cho chiing ta khinh thudng ngudi khac. Phip
tht hai muoi sdu 12 nghi. Khong tin hay khong quyét dinh dudc. Phip
thit hai muoi bay 12 4c ki€n. Phdn Thit Nam La Hai Muoi Tity Phién
Néo: Tuy Phién Nio gdm c6 mudi ti€u tiy phién ndo, hai trung tiy
phién nio, va tdm dai ty phién ndo. Muoi tiéu tiy phién ndo gom cé
phcfn, hdn, ndo, phi, cudng, siém, kiéu, hai, tdt va xan. Phap thad hai
mudi tdim 12 phin. Phin t6i bat thinh linh va 1a sy phdi hgp cla gian
hdn. Phap tht hai muoci chin 1a han. Han x3y ra khi ching ta dé nén sy
cadm xdc gidn vao sdu bén trong. Phdp thi ba mudi 1a ndo. Ndo 1a phan
(tng tinh cdm ning né hon “han”. Phap thit ba mudi mét 1a phd. Phd c¢6
nghia 13 che d4u. Phdp thit ba muoi hai 1a cuéng. Cudng c6 nghia Ia sy
ddi gat. Phdp thit ba muoi ba 1a siém hay ninh bg. Phap thi ba muoi
bon 12 kiéu. Kiéu c6 nghia 13 tu cho minh cao con ngudi thi thdp. Phép
thit ba muoi 1am 14 hai. Hai c6 nghia 12 mudn 1am t6n hai ai. Phap thi
ba muoi sdu 1a tat (@6 ky ganh ghét). Tat c6 nghia 12 bing cich niy
hay c4ch khdc, ganh ghét d6 ky v6i ngudi hon minh. Phdp thit ba muoi
bdy la xan (bdn xén). Ngudi bon xén tu gbi chiit tai sin, chd khong
mudn chia xé v6i ai. Hai trung tity phién ndo bao gom vé tam va vo
qui. Phdp thit ba muoci tdm la v6 tam. VO tam c6 nghia 14 1am sai ma
tudng minh ding nén khong bi€t xau hd. Phap thit ba mudi chin 13 vo
qui. VO qui ¢6 nghia 1a khong biét then, khong tur xét coi minh c6 theo
diing tiéu chuin v6i ngudi hay khong. Tdm dai tity phién ndo bao gom
bdt tin, gidi dai, phdng dat, trao cit, thdt niém, bat chdnh tri va tdn
logn. Phép tht bdn muoi 1a bat tin. BAt tin ¢6 nghia 1a khong tin nhiém
hay tin tudng ai, khdng tin chanh phip. Phdp thtt bon mudi mot 1a gidi
ddi (bi€ng nhéc tré ndi). Gidi dai c6 nghia 1a khong lo doan 4c tich
thién. Ph4p thit b6n muoi hai 12 phéng dat. Phéng dat c6 nghia 1a lam
bA't ctt cdi gi minh thich chif khong thiic li€m thin tAm theo nguyén tic.
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Phdp thtt b6n muoi ba 1a hdn tram. Hon trAim c6 nghia 1a mJ t8i hay
ngl guc trong tién trinh tu tdp. Phdp thd bon muoi bon la trao cw.
Ngudi bi trao ¢t ¢ nghia 12 nguSi ludn nhdc nhich khéng yén. Phéap
thit bdn muoi lim 12 that niém. Thit niém c6 nghia 1a khdng gilt dugc
chdanh niém. Phap thit bon mudi sdu 1a bat chanh tri. Bt chdnh tri c6
nghia 12 bi€t khong chon chdnh, tAm tdnh bi u€ nhiém 4m 4nh. Phdp
tht bon muoi bdy 1a bat dinh (tdn loan). Bat dinh c¢6 nghia 12 tAm rdi
loan. Phdn Thit Sdu La Bén Bdt Pinh: Phip tht bon muoi tim 13 thuy
mién. Thuy mién cé nghia 12 budn ngii lAm md mit tAm tri. Phap thi
bon mudi chin 12 héi. HOi c6 nghia 1 An nidn viéc lam 4c trong qué
kht. Phdp thit nim mudi 12 tim. TAm c6 nghia 13 tim cdu sy viéc lam
cho tAm tanh bat 6n. Phdp tht nim muoi mot 12 tr. Tu c6 nghia 13 ctu
xét chinh chidn lam cho tAm tdnh yén 6n.

Summaries of Fifty-One Mental States
That Are Interactive With the Mind

Mental conditions or emotions; the attributes of the mind,
especially the moral qualities, emotions, love, hate, etc. According to
the Kosa Sastra, there are one hundred divisions of all mental qualities
and their agents of the Consciousness-Only School, or five groups of
one hundred modes or things. Mental factors are also called psychic
factors including mental conditions or emotions; the attributes of the
mind, especially the moral qualities, emotions, love, hate, etc. Fifty-
one mental states are divided into six parts. Part One Is the Five
Universally Interactive Mental States (Sarvatraga): The first mental
state is the attention (manaskara) or paying attention on something.
The second mental state is the contact (sparsha), which means after
paying attention on something, one has a tendency to want to come in
contact with it. The third mental state is the feeling (vedana), which
means once contact is established, feeling arises. The fourth mental
state is the conceptualization (samjna), which means once feeling
arises, conceptualization occurs. The fifth mental state is the
deliberation (cetana), which means once there is “conceptualization,”
then “deliberation” sets in. Part Two Is the Five Particular States
(Viniyata): The sixth mental state is the desire (chanda). Desire means
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to want for something. The seventh mental state is the resolution
(adhimoksha). Resolution means supreme understanding without any
doubt at all. The eighth mental state is the recollection (smriti).
Recollection means remembering clearly. The ninth mental state is the
concentration (samadhi). Concentration means exclusively pay
attention to something. The tenth mental state is the judgment (prajna).
Judgment means ability to judge which average person possesses. Part
Three Is the Eleven Wholesome States (Kushala): The eleventh mental
state is the faith (shraddha). Faith means to have a sense of belief or an
attitude of faith. The twelfth mental state is the vigor (virya). Once one
has faith, one should put it into action with vigor. The thirteenth mental
state is the shame (hri). Shame also means “Repentance.” The
fourteenth mental state is the remorse or embarrassment (apatraya).
The fifteenth mental state is the sbsence of greed (alobha). The
sixteenth mental state is the absence of anger (advesha). The
seventeenth mental state is the absence of ignorance (amoha). The
eighteenth mental state is the light ease (prashraddhi). Light ease, an
initial expedient in the cultivation of Zen. Before samadhi is actually
achieved, one experiences “light-ease.” The nineteenth mental state is
the non-laxness (apramada) or to follow the rules. The twentieth
mental state is the renunciation (upeksha). Renunciation means not to
grasp on the past, but to renounce everything within the activity
skhandha which is not in accord with the rules. The twenty-first mental
state is the non-harming (ahimsa), which means not harming any living
beings. Part Four Is the Six Fundamental Afflictions (Klesha): The
twenty-second mental state is the greed (raga). Greed for wealth, sex,
fame, food, sleep or greed for forms, sounds, smells, tastes, and objects
of touch. The twenty-third mental state is the anger (pratigha). Not
obtaining what one is greedy for leads to anger. The twenty-fourth
mental state is the ignorance (moha). Once anger arises, one has
nothing but “ignorance.” The twenty-fifth mental state is the arrogance
(mana). Arrogance means pride and conceit which causes one to look
down on others. The twenty-sixth mental state is the doubt (vicikitsa).
Cannot believe or make up one’s mind on something. The twenty-
seventh mental state is the improper views (drishti). Part Five Is the
Twenty Derivative Afflictions (Upaklesha): Derivative Afflictions
include ten minor grade afflictions, two intermediate grade afflictions,
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and eight major grade afflictions. Ten minor grade afflictions include
wrath, hatred, covering, rage, deceit, conceit, harming, flattery,
Jjealousy, and stinginess. The twenty-eighth mental state is the wrath
(krodha). Wrath which comes sudenly and is a combination of anger
and hatred. The twenty-ninth mental state is the hatred (upanaha).
Hatred happens when one represses the emotional feelings deep
inside. The thirtieth mental state is the rage (pradasa). Rage, of which
the emotional reaction is much more severe than hatred. The thirty-first
mental state is the hiding (mraksha). Hiding means covering or
concealing something inside. The thirty-second mental state is the
deceit (maya). Deceit means false kindness or phone intention. The
thirty-third mental state is the flattery (shathya). The thirty-fourth
mental state is the conceit (mada). Conceit means to think high of self
and low of others. The thirty-fifth mental state is the harming (vihimsa).
Harming means to want to harm other people. The thirty-sixth mental
state is the jealousy (irshya). Jealousy means to become envious of the
who surpass us in one way or other. The thirty-seventh mental state is
the stinginess (matsarya). One is tight about one’s wealth, not wishing
to share it with others. Two intermediate grade afflictions include lack
of shame and lack of remorse. The thirty-eighth mental state is the lack
of shame (ahrikya). Lack of shame means to do wrong, but always feel
self-righteous. The thirty-ninth mental state is the lack of remorse
(anapatrapya). Lack of remorse means never examine to see if one is
up to the standards of others. Eight major grade afflictions include lack
of faith, laziness, laxiness, torpor, restlessness, distraction, improper
knowledge and scatteredness. The fortieth mental state is the lack of
faith (ashraddhya). Lack of faith means not trust or believe in anyone,
not to believe in the truth. The forty-first mental state is the laziness
(kausidya). Laziness means not to try to eliminate unwholesome deeds
and to perform good deeds. The forty-second mental state is the
laxiness (pramada). Laxiness means not to let the body and mind to
follow the rules but does whatever one pleases. The forty-third mental
state is the torpor (styana). Torpor means to feel obscure in mind or to
fall asleep in the process. The forty-fourth mental state is the
restlessness (auddhatya). One is agitated and cannot keep still. The
forty-fifth mental state is the distraction (mushitasmriti). Distraction
means to lose proper mindfulness. The forty-sixth mental state is the
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improper knowledge (asamprajanya). One become obssesses with
defilement. The forty-seventh mental state is the scatteredness
(wikshepa). Part Six Is the Four Unfixed Mental States (Aniyata): The
forty-eighth mental state is the falling asleep to obscure the mind
(middha). The forty-ninth mental state is the regret (kaudritya) or
repent for wrong doings in the past. The fiftieth mental state is the
investigation (vitarka means to cause the mind unstable). The fifty-first
mental state is the correct Examination (vicara means to pacify the
mind).
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Chuong Muoi Ldm
Chapter Fifteen

Ndam Tam S¢ Bién Hanh

TAt cd duc vong ham mudn khdi 1én do tAim s hanh. Khi ching ta
thdy cdi gi hdp dan thi ching ta khdi sinh 10ng ham mudn va mudn dat
cho bing dugc. Ngudc lai, khi chiing ta thi'y cdi gi khong hiap dan thi
ching ta sanh tAm nhim chdn khdng mudn, c¢6 khi con sanh tdm odn
ghét n6 nita 1a khdc. C6 nim tAm s§ bi€n hanh. Thit Nhdt La Tam S&
Xiic: Xdc 12 mot tAm s§ phat sanh khi tAm ti€p xidc véi doi tugng.
"Xic" 12 sy gip gd va lam viéc cda ba thi cin, trin va thic. Xic c6
nghia 12 xdc cham; tuy nhién, khong nén hi€u chi 1a sy xtdc cham vat
ly sudng vao mot vat thé hay than. Xic con phai duge hiéu nhu 12 mot
y&u t8 tinh thin. Xic ciing 12 mot trong luc tran, cling 12 mdt trong 12
nhin duyén. Thit Nhi La Tém S& Tdc Y: i) Hanh dong tao tic cla y
thic; ii) Sy chid y cda tAm; iii) C6 nhitng tu tudng diy 1én noi tim, c6
taic dung mach cho tim nuong theo cdi cinh s& duyén; iv) Y mudn.
Thit Ba La Tém Sé Tho: Tho 1a phap tAim s§ nhin lanh dung nap cdi
canh ma minh ti€p xiic. Tho ciing 13 cdi tim ném qua nhitng vui, khd
hay ding dung (vira y, khong vira y, khong vira y ma ciing khong
khong vira ). Thit Tw La Taém S¢ Tudng: Khi duyén tudng, thicc khdi
1&n va an trd, thitc 14y twdng 1am cdnh, 14y twdng 1am sé y, 14y tudng
lam cidn cd tho hudng; dugc ting trudng, ting thinh, va ting quang.
Thit Nam La Tam S¢ Tu: Tén cia mot tAm sG. Tri hué dat dugc qua
thién dinh hay trf tué dat dugc do suy tw ma c6. Tuw Hué con c6 nghia 1
tri hué md ra do tu duy vé chin 1y trung dao.

Five Mental Factor Intentions

All of our desires develop because of the thoughts of our mental
factor intention. When we see an attractive object, we develop a wish
to obtain that object. In contrary, when we see an unattractive object,
we develop a wish not to obtain that object; sometimes we hate the
object. There are five different kinds of mental factors. First, the
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Mental Impression from Contact with Sense-Objects: The quality of
tangibility, feeling and sensation. "Phassa” is the meeting and working
together of sense-organ, sense-object and sense-consciousness. The
word “phassa” is derived from the verb “phusati,” meaning “to touch,”
however, contact should not be understood as the mere physical impact
of the object on the bodily faculty. It is, rather, the mental factor by
which consciousness mentally touches th object that has appeared,
thereby initiating the entire cognitive event. Touching is also one of the
six gunas or objects, one of the twelve nidanas. Second, Cetana (skt):
Manaskara (p)--Manahkara (skt) or Intentional action; ii) Attention-
Attention of the mind; iii) To have the thought arise or to be aroused,
beget the resolve; iv) Wilful action. Third, Vedana (p & skt): Vedaniya
means to receive, to bearor enjoyment..., Feeling is defined as mental
reaction to the object, but in general it means receptivity, or sensation.
Feeling is also a mind which experiences either pleasure, unpleasure
or indifference (pleasant, unpleasant, neither pleasant nor unpleasant).
Fourth, the Mental Impression from Cognition: Consciousness gains a
footing in relation to perceptions, with perceptions as object and basis,
as a place of enjoyment. Fifth, Cetana (skt): Contemplation, mental
factors or mental actions, the wisdom attained by meditating on the
principles and doctrines of Buddhism or wisdom by thoughts. It also
means the the wisdom of the truth of the middle path.
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Chuong Muoi Sdu
Chapter Sixteen

Nam Tam So Biét Canh

Nhu di dé cap trong cdc chuong trudc, hoc thuyét ctia Duy Thic
tong chi trong dé€n tuéng clia tAt cd cdc php; dua trén d6, luan thuyét
vé Duy Thitc Hoc dudc 1ap nén d€ minh gidi ring ly thifc vo biét phap
hay khong c6 phdp nao tach biét khdi thiic duge. Muc dich chinh cta
Duy Thitc Hoc 1a chuyén héa tdm trong tu hanh dé€ di dé€n gidc ngd va
gidi thodt. Mic dii tong nay thudng dugc bi€u 16 bing cich néi ring tat
ca cdc phip déu chi 1a thiic, hay riing khdng c6 gi ngoai thic; thuc ra y
nghia chin chinh cla né lai khac biét. N6i duy thic, chi vi tit cd cédc
phdp biing cich ndy hay cdch khic ludn ludn lién hé vdi thitc. Tudng
ciing nén nhic lai, tit cd duc vong ham mudn khéi 1én do tAm s& hanh.
Khi chiing ta thdy cdi gi hAp din thi ching ta khéi sinh 1dong ham muén
va muén dat cho bing dugc. Ngugc lai, khi ching ta thi'y cdi gi khong
hap din thi chiing ta sanh tAm nham chin khong mudn, cé khi con sanh
tdm odn ghét n6 nita 1a khdc. C6 nim tdm s& Biét CAnh. Thit Nhdt La
Tam S& Duc: Trong Phat gido, “su ham mudn” dic biét chi vé sy ham
mudn x4c thit. Trong nhiéu doan vin kinh, kama dudc ding véi ham
nghia “ham mudn” néi chung. Kama 12 khao khat thda min tinh duc
ciing nhu niém vui dugc cdm thay trong sy khodi lac 4y. Py l1a mot
trong nhitng tr§ ngai chinh trén budc dudng tu tdp. Duc vong, nhuc duc,
hay tham duc 14 khao khét théa min tinh duc cling nhu niém vui dudc
cdm thay trong sy khodi lac 4y. C6 nim loai duc vong: sic, thanh,
huong, vi, va xtic. Thit Nhi La Thdng Gidi Tém: Thing gidi tim 1a
mot cdi tAm da dugc gidi thodt khéi tit cd moi duc vong. Trang thdi
tAm gidi thodt hay mot phan dugc gidi thodt qua tu tip thién dinh. Thit
Ba La Nigm Tam: Chan tin 16 rang, tdt cd vién thong. Ba thtt Am, xd,
gi6i khong thé 1am ngai. Nhu thé cho d&€n qud khi vi lai vo s ki€p, bd
than ndy tho thin khic, bao nhiéu tip khi déu hién ra trudc. Ngudi
thién nam dé déu c6 thé ghi nhd khong sét. P6 goi 12 niém tim try.
Thit Tw La Dinh Tam: Pinh tAm 13 tAm thién dinh hay TAm dinh tinh
trong thién dinh. TAm dinh ngudc lai v6i tAm tdn loan. TAm dinh bing
thién, d6i lai v6i tAm tdn vdi nhitng loan dong. Pay 13 tdim clia nhitng
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bac Thanh. TAm chuyén chd vao thién dinh. Pay la trang thdi y thic
trong d6 tinh thin hoan toan tap trung dugc thu hit vao sy suy tudng
v€ mot sy vat va chi con 1a mot v6i né. Sy nhip dinh ndy khong phai
1a sy tAp trung don gidn theo nghia thong thudng nhim dua toan bd
ning lugng cda tAm tif cdi & day (chd thé) t6i mot cdi § kia (d6i tugng)
vi thdi dd ndy thé hién bing mdt nd luc chli dong cing thing; trong khi
'dinh tAm' 12 mdt trang thai ti€p nhan 'thu dong' vé cin bian ma tinh
than van tinh thiic. Ning luc 'dinh tim' 12 mot trong nhitng diéu kién
can ban d6i véi viéc tu tap toa thién. Thit Nam La Hug Tam: Tri hué
sang sudt khong vong tudng hay sy hi€u biét hay suy nghi chan 1y.

Five Special Mental Functions

As mentioned in previous chapters, 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. The main goal of
the Studies of Consciousness-Only is to transform the mind in
cultivation in order to attain enlightenment and liberation. Although it
is usually expressed by saying that all dharmas are mere ideation or
that there is nothing but ideation, the real sense is quite different. It is
idealistic because all elements are in some way or other always
connected with ideation. I should be reminded that all of our desires
develop because of the thoughts of our mental factor intention. When
we see an attractive object, we develop a wish to obtain that object. In
contrary, when we see an unattractive object, we develop a wish not to
obtain that object; sometimes we hate the object. There are five
particular states. First, Special Mental Function of Desires: In
Buddhism, the term “desire,” is specifically referred to sexual desire.
In many scriptural contexts it is used to encompass desire in general.
Kama refers to desire toward sensually satisfying objects and to the joy
taken in these things. It is seen as one of the primary obstacles on the
spiritual path (considered to be one of the major hindrances to the
Buddhist path). Sense-pleasures, desire for sense-pleasures, desire
(sexual) or sensual desire, or mental defilement, refers to desire
toward sensually satisfying objects and to the joy taken in these things.
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There are types of sensual desire: form, sound, smell, taste, and bodily
feeling. Second, the Mind of Supreme Liberation: The mind of
Supreme liberation is a mind or heart delivered from all desires. The
free conscious state or the mental state which is partially emancipated
from defilements through practice of meditation. Third, Mindfulness of
the Mind: Mind of Rememberance, Unforgetfulness or the mind that
resides in mindfulness. When true faith is clearly understood, then
perfect penetration is total, and the three aspects of skandhas, places,
and realms are no longer obstructions. Then all their habits throughout
innumerable kalpas of past and future, during which they abandon
bodies and receive bodies, appear to them now in the present moment.
These good people can remember everything and forget nothing. This
is called “The mind that resides in mindfulness.” Fourth, Collected
Mind: A fixed mind or a mind fixed in meditation. The meditative
mind or mind fixed on goodness, the mind of Dhyana or the mind of
meditation. A heart of concentration in meditation. A settled mind
verse A wandering mind. A mind organized by meditation or
disorganized by distraction. The characteristic of the saint and sage. A
mind fixed on goodness. Collected mind is a state of consciousness in
which the mind is fully and integrally collected and absorbed by one
thing with which it has become one. This collectedness is not
concentration in the conventional sense, which usually refers to a
directedness from here (subject) to there (object) and thus, in contrast
to collectedness is a dualistic state and is generally brought about by
active pushing. In contrast to this, collectedness is characterized by
'passive’ though wakeful receptivity. The ability to 'collect the mind' is
an essential prerequisite for the practice of sitting meditation (zazen).
Fifth, the Mind of Glowing Wisdom: The mind of wisdom or perfect
understanding, the sense of wisdom or thinking of the truth.
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Chuong Muvi Bay
Chapter Seventeen

Muoi M¢t Thién Phdp

I. Tong Quan & Y Nghia Ciia Thién Phdp Trong Gido Thuyét

Phdt Gido:

Diéu Thién 1a hanh dong c§ ¥ phu hgp v6i Bat Thanh Pao. Nhu
vay di€u thién khdng nhitng chi phi hgp v6i chdnh nghiép, ma con phu
hdp véi chdnh ki€n, chdnh tu duy, chdnh chdnh ngit, chanh mang,
chénh tinh tdn, chdnh niém va chdnh dinh nita. Theo Kinh Phiap Cd,
cdu 183, buc Phit day: “Chd lam cic diéu dc, gidng lam cdc viéc lanh,
gilr tdm y trong sach. /3;y 15i chu Phat day.” DPiéu Thién sé& gitip con
ngudi ché ngy duge nhitng phién nio khdi 1én trong tam. Ngudc lai,
néu con ngudi lam diéu dc s& phdi nhan chiu cdc hau qui khd dau
trong ddi nay hay doi k€ ti€p. Nhu vay, thién nghiép c6 cdng ning
thanh loc bdn tim va mang lai hanh phiic cho minh va tha nhan. Thién
1a trdi véi dc, 1a nhitng hanh phdp hitu 1du va v6 14u thuan ich cho ddi
ndy va ddi khic (trén thdng v6i B6 T4t va Phat, dudi thiu trdi va
ngudi). Theo Phit gido, thién nghiép 1a hanh dong ¢ y phu hgp véi
Bat Thanh Pao. Nhu vay thién nghi€p khong nhitng chi phu hgp véi
chanh nghiép, ma con phit hdp véi chanh ki€n, chinh tu duy, chinh
chanh ngit, chinh mang, chanh tinh tin, chdnh niém va chdnh dinh
nita. Theo Kinh Phdp Cd, ciu 183, Ptic Phat day: “Ché lam céc diéu
dc, gdng 1am cdc viéc lanh, giit tAim y trong sach. A,y 13i chu Phat day.”
Thién nghiép sé& gitip con ngudi ché ngy dugc nhitng phién ndo khdi
1én trong tAm. Ngugc lai, n€u con ngudi lam dc nghiép s& phdi nhan
chiu cdc hau qua khd dau trong ddi nay hay ddi k€ ti€p. Mot ngudi tot,
tin theo thuyé&t nhan qué clia Phat Gido va song mdt ddi thién lanh.
Trén ddi nay c6 hai hang ngudi, hang va tranh ludn va gy sy va hang
wa hoa thuin va hoan hy. Hang ngudi dau c6 thé néi 1a hang ngudi doc
dc ngu si va phéng dang. Hang thit hai Ia loai hanh thién, cé tri hué va
biét s6ng ché& ngu diéu phuc. Pitc Phat da phan loai rd rang gifta thién
va 4c va Ngai khuyén tit cd dé tif cda minh khong nén lam 4c, 1am
céc hanh lanh va giit cho tAim y trong sach. Ngai day ring lam 4c thi
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dé, 1am lanh kh6 hon, nhung cdc dé t& clia Ngai phai bi€t lya chon
giita 4c va thién, vi ké 4c phai di xudng dia nguc va chiu rat nhiu khd
dau, con bac Thién s€ dudc 1&€n ¢di trdi va hudng tho hanh phic.

Theo Tuong Ung B6 Kinh, Phim Ambapali, c6 hai phdp cd ban vé
cdc thién phap. Thit nhat 1a gi6i khéo thanh tinh bao gdm y cif trén gidi
va an trd trén gidi. Theo Kinh Trudng Bo, Phing Tung Kinh, c6 ba
thién cin. P6i v6i chu Ting Ni ¢6 vo tham, vo sin, v si; bd thi, tir bi,
tri hué; than lanh, khiu lanh, ¥ lanh. Tam thién cin diing &€ phét trién
gidi hanh: v tham thién cin, vd sin thién cin, va vo si thién cin. D&i
vGéi Phat tif tai gia, c6 ba thit thién cin: bd thi thién ciin; bi Man thién
cdn; va tri hué thién can. Lai c6 Tam Thién Pao hay ba con dudng hay
ba trang théi di 1&n. Thit nhat la thién dao, do nghiép lanh bic trén ma
budc t&i. Thit nhi la nhon dao, do nghi€p lanh bac gitta ma budc tdi.
Thit ba la a-tu-la dao, do nghi€p lanh bac du6i ma budc. Theo Trudng
B9, Kinh Phing Tung, ¢6 ba loai thién gigi. Thit nhdt 1a ly duc giGi.
Thit nhi 1a vo san gi6i. Thit ba 1a v6 hai gidi. Theo Kinh Trudng B9,
Phiing Tung Kinh, c6 ba thién hanh: thin thién hanh, khiu thién hanh,
va y thién hanh. Tam Thién Nghiép bao gdm khdng tham, khong sin
va khong si. Theo A Ty Pat Ma Luén, c¢6 ba ctia thién nghiép thudc vé
duc giGi. Thit nhdt 1a than nghiép thudc ndi Clra Than: khong st sanh,
khong trom cip va khong ta dAm. Thi nhi 1a khdu nghiép thudc ndi
Ctra Khau: khong néi doi, khong néi 15i ddm thoc, khong néi 13i thd 15,
va khong n6i 18i nham nhi. Thit ba 1a § nghiép thudc noi cira Y: khong
tham 4i, khong sin han, va khong ta ki€n. Theo Trudng Bo, Kinh
Phiing Tung, c6 ba loai suy nghi thién lanh. Thiz nhdt 12 Ly duc tAm.
Thit nhi 12 VO sin tAm. Thi# nhi 1a VO san tAm. Thit ba 1a V6 hai tim.
Theo Trudng Bd, Kinh Phiing Tung, c¢6 ba loai thién tudng. Thit nhi't 1a
Ly duc tudng. Thit nhila VO san tudng. Thit ba 1a V6 hai tudng.

Theo Pai Thira, c6 bon thit thién cin dua dén nhitng qud vi tot
dep: Thanh Vin, Duyén Gidc, B Tat, va Phat. Theo Cau X4 Toéng, c6
bon thit thién cin dua dén nhitng qud vi t6t dep: nodn phdp, dinh phap,
nhin phép, va th€ d& nhit phdp. Theo Kinh Thii Ling Nghiém, quyén
T4m, c6 bon thit thién cin dua d&€n nhitng qua vi tot dep. Pitc Phat da
nhic ngai A Nan vé ti gia hanh nhu sau: “Ong A Nan! Ngudi thién
nam d6, thdy déu thanh tinh, 41 tim gin thanh bon thit diéu vién gia
hanh.” Thit nhdt la Nodn Dja: LAy Phat gidc dé€ ding lam tAim minh,
dudng nhu hiu ré Phat gidc ma ky that chua hi€u r6. Vi du nhu
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khoang cay 14y Itta, Itta sdp chdy 1én, ma chua that sy chdy. Pay goi la
nodn dia. Thit nhi la Dinh Pia: Lai 14y tAm minh thanh dudng 181 di
cia Phat, dudng nhu nuong ma ching phdi nuwong. Nhu lén nii cao,
than vao hu khong, dudi chan con chit ngai. Goi 1a Pinh Pia. Thit ba
la Nhdn Pia: TAm va Phat dong nhau, thi khéo dugc trung dao. Nhu
ngudi nhin viéc, ching phdi mang sy odn, ma ciing ching phdi vugt
hin su 4y. P6 goi 1a nhin dia. Thit 1w la Thé' dé nhdt dia: S6 lugng tiéu
diét, trung dao gitta mé va gidc, déu khong con tén goi. Py goi 1a thé
dé nhat dia. Theo Trudng Bo, Kinh Phiing Tung, c¢6 tdm loai Thién:
Chénh Ki€n, Chdnh Tu Duy, Chanh Ngit, Chdnh Nghiép, Chdnh Mang,
Chdnh Tinh Tan, Ch4dnh Niém, va Chanh Dinh.

Trong Kinh Phdp Ci, Btc Phat day: “Nhu thit hoa tudi dep chi pho
truong mau sic ma ching c6 huong thom, nhitng ngudi chi biét néi
diéu lanh ma khong lam diéu lanh ching dem lai ich 1gi (51). Nhu thi
hoa tudi dep, vira ¢c6 mau sic, lai ¢c6 huong thom, nhitng ngudi néi di€u
lanh va 1am dugc diéu lanh sé& dua lai két qua tot (52). Nhu tir dong
hoa c6 thé 1am nén nhiéu trang hoa, tif ndi thin ngudi c6 thé tao nén
nhiéu viéc thién (53). N&u da 1am viéc lanh hiy nén thudng 1Am mii,
nén vui 1am viéc lanh; hé chta lanh nhdt dinh tho lac (118). Khi
nghiép lanh chua thanh thuc, ngudi lanh cho 13 khd, d&€n khi nghiép
lanh thanh thuc, ngudi lanh mdi biét 1a 1lanh (120). Ché nén khinh diéu
lanh nhd, cho ring “ching dwa lai qua bdo cho ta.” Phdi biét giot nu6c
nhéu lau ngay ciing lam diy binh. Ké tri s& di toan thién bdi chita don
tirng khi it ma nén (122).” Trong Kinh T¢ Thap Nhi Chuong, chuong
14, Ptc Phat day: “C6 mot vi Sa Mon hdi Phat: “Piéu gi la thién?
Diéu gi 1a 16n nhat?” Pic Phat day: “Thuc hanh Chinh Pao, giit su
chan that 12 thién. Chi nguyén hdp véi Pao 1a 16n nhat.”

I1. Tém Lugc Vé Muoi Mot Thién Phdp:

Duy Thitc Tong vao thdi ctia Ngai Th€ Than 1a hé thong Du Gia
dugc cdi bi€n va ban vin chinh y&u 12 Duy Thitc Tam Thap Tung clia
Thé& Thén, trong d6 24 bai tung dau néi vé tudng clia cdc phdp, hai bai
k& néi vé tanh clia cdc phdp, va bon bai sau cling néi vé€ giai doan clia
cdc Thanh gid. Hoc thuyé&t cda Duy Thic tdng chi trong dé€n tuéng clia
tdt cd cdc phdp; dua trén d6, ludn thuyét vé Duy Thitc Hoc dugc 1ap
nén d€ minh gidi ring ly thiic vo biét phdp hay khong c¢6 phip nio
tdch biét khdi thitc duge. Muc dich chinh ctia Duy Thitc Hoc 14 chuyén
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héa tAm trong tu hanh d€ di d&€n gidc ngd va gidi thoat. Trong d6, tung
tht nim, Tam Thap Tung nhan manh d&€n mudi diéu thién Duy Thic.
Thit Nhét La Tin: Tin chi 1ong tin noi Pitc Phat va Phat phdp, va hét
1ong tu tip theo nhitng 15i day d6. C6 long tin siu sic ddi v6i thuc thé
cla chu phdp, tinh difc Tam bdo, va thién ciin cla th€ gian va xuat th&
gian; ¢6 khd ning dem lai ddi s6ng thanh tinh va héa gidi nghi hoic.
Thit Nhi La Tam: Tam 1a Ty then, tu minh suy xét va hd then cho 15i
1Am cda chinh minh (mdt trong nhitng tAim s3). HS then toi 16i (18y su
hd véi bén ngoai lam clia bau), cAm gidc hd then vé nhitng gi cAn phai
hd then. CAm gidc hd then khi lam hay nghi dén diéu x4u xa, tdi 15i.
Thit Ba La Quy: Trong khi Quy c6 nghia 1a hd then vi viéc lam x4u
clia ngudi (d6i v6i viéc xau minh 1am ma khong ai bi€t, tuy nhién ban
than minh cdm thdy xdu hé thi goi 13 “Tam.” Pdi vdi viéc xau minh
lam ma ngudi khdc thiy, minh thdy xau hd thi goi 13 “Quy” hay hd
then). Thit Tw La V6 Tham Thi¢n Cdn: Cin lanh ndi ma 1ong tham
khong con nita. Thit Nam La Vé San Thi¢gn Cdan: Goc lanh cda vo
san. Thit Sdu La Vo Si Thién Cdan: Goc lanh clia vo si. Thit Bay La
Cdn: Tinh Cin 13 tén cla tAm s&, nghia 12 chuyén cin, hay tinh tan.
Nhitng nd luc 4y dudc dién td nhu 12 nhim phd hdy nhitng quay 4c
khdi 1€n trong tAm, va ngdn ngira khong cho ching khdi 1€n thém; phdt
khéi nhitng di€u thién lanh chua phat khéi, va 1am ting trudng nhitng
diéu thién lanh di dudc phat khdi. Tinh tAn trong Phit gido him y siic
manh tinh thAn hay nghi luc chit khong phai 1a sifc manh thé chat. Sic
manh thé chat troi hon & cdc loai vat, trong khi nghi luc tinh thin chi
c6 & con ngudi, di nhién 13 nhitng ngudi c6 thé khoi diy va phat trién
y&u td tinh than nay d€ chin ding nhitng tu duy 4c va trau dbi nhitng
tu duy trong sang va thi€n lanh. Thi## Tam La Khinh An: Ngudi tu theo
Phat thudng trdi qua giai doan “khinh an” trudc khi ti€n vao “dinh”.
Khinh an 1a m6t trong nhitng ctta ngd quan trong di vao dai gidc, vi
nhd d6 ma hanh vi cda ching ta dé dang dudgc kiém sodt. Hanh gid tu
Thién nén ludn nhé ring néu, trong khi tu tip Thién dinh hodc dudc
khinh an, hoic thdy tAm tri m§ mang, khong dugc cho dé 1a thuc
chitng. Theo Bdc Son Ngit Luc, khi Thién su Biac Son dang tham thoai
diu "V6 Luu Tich" ctia Thuyén T& Hoa Thuong, mot hom nhin lic
dang xem quyén "Truyén Ping Luc," t&i chd ciu truyén Triéu Chiu
bido mot vi Ting, "Ong phdi di ba ngan dam d€ gip ngudi day mdi
dudc Pao." Thinh linh Bac Son cdm thiy nhu vira trit bd gdnh ning
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ngan can, va ty cho minh 1a dai ngd. Nhung dén khi gip Hoa Thugng
Béo Phuong thi Bac Son mdi biét 1a minh v6 minh nhu thé nao. Vi vay,
hanh gid tu Thién nén biét ring diu da dat ngd cling phdi tham van
véi mdt bac thdy 16n trude di, néu khong ciing chua goi 13 ngd. Thit
Chin La Bdt Phéng Ddt: Bit Phong Dat Hanh 1a than trong. Bat
phong dat 1a khong ty tién phdng ting, ma phai tap trung tu tudng vao
nhitng diéu thién lanh. Bat phéng dat dugc xem 1a mot thi€n tAm sG
theo Phdp Tudng Tong. Thién tAm s§ nay gitip hanh gid doi khang véi
nhitng dc phdp va tu tdp thién phdp; tuy nhién, né chi 1a tam thoi chi
khong phdi 1a mot tdm sG that. Thit Muoi La Hanh Xd: Hoan toan
budng bd. Ding dung tru6c moi phién todi. Thit Muovi Mot La Bat
Hai: B4t Hai 1a khong t6n hai hay khong 1am hai dén ai. BAt tdn hai 1a
mot trong mudi tAim s& trong gido thuy€t Phdp Tudng Tong. Trong Duy
Thitc Hoc, tAm s§ bat tdn hai 13 tAim s& nhat thdi khdi 1én tir tAm s&
“v0 sin han.”

Eleven Kusala Dharmas

I. An Overview & Meanings of Kusala Dharmas in Buddhist

Teachings:

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

According to The Connected Discourses of the Buddha, Chapter
Ambapali, there are two starting points of wholesome states. First,
virtue that is well purified which includes basing upon virtue and
establishing upon virtue. Second, view that is straight. According to The
Long Discourses of the Buddha, there are three good (wholesome)
roots. For Monks and Nuns, there are the wholesome roots of non-
greed, non-hatred, and non-delusion (no selfish desire, no ire, no
stupidity); the wholesome roots of almsgiving, kindness, and wisdom;
and the wholesome roots of good deeds, good words, good thoughts.
Three good roots for all moral development: the wholesome root of no
lust or selfish desire, the wholesome root of no ire or no hatred, and the
wholesome root of no stupidity. For Ordinary People, there are three
wholesome roots: the wholesome root of almsgiving; the wholesome
root of mercy; and the wholesome root of wisdom. There are also three
good upward directions or states of existence. The first path is the
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wholesome path: This is the highest class of goodness rewarded with
the deva life. The second path is the path of human beings: The middle
class of goddness with a return to human life. The third path is the path
of asuras: The inferior class of goodness with the asura state.
According to The Long Discourses of the Buddha, Sangiti Sutra, there
are three kinds of wholesome element. First, the wholesome element
of renunciation. Second, the wholesome element of non-enmity. Third,
the wholesome element of non-cruelty. According to the Long
Discourses of the Buddha, there are three kinds of right conduct: right
conduct in body, right conduct in speech, and right conduct in thought.
Three good deeds (the foundation of all development) include no lust
(no selfish desire), no anger, and no stupidity (no ignorance). According
to the Abhidharma, there are three doors of wholesome kamma
pertaining to the sense-sphere. First, bodily action pertaining to the
door of the body: not to kill, not to steal, and not to commit sexual
misconduct. Second, verbal action pertaining to the door of speech: not
to have false speech, not to slander, not to speak harsh speech, and not
to speak frivolous talk. Third, mental action pertaining to the door of
the mind: not to have Covetousness, not to have Ill-will, and not to
have wrong views. According to The Long Discourses of the Buddha,
Sangiti Sutra, there are three kinds of wholesome investigation. First,
the wholesome investigation of renunciation. Second, the wholesome
investigation of non-enmity. Third, the wholesome investigation of
non-cruelty. According to The Long Discourses of the Buddha, Sangiti
Sutra, there are three kinds of wholesome perception. First, the
wholesome perception of renunciation. Second, the wholesome
perception of non-enmity. Third, the wholesome perception of non-
cruelty.

According to the Mahayana, there are four good roots, or sources
from which spring good fruit or development: Sravakas, Pratyeka-
buddhas, Bodhisattvas, and Buddhas. According to the Kosa Sect, there
are four good roots, or sources from which spring good fruit or
development: the level of heat, the level of the summit, the level of
patience, and the level of being first in the world. According to the
Surangama Sutra, book Eight, There are four good roots, or sources
from which spring good fruit or development. The Buddha reminded
Ananda as follows: “Ananda! When these good men have completely
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purified these forty-one minds, they further accomplish four kinds of
wonderfully perfect additional practices.” The first root is the level of
heat: When the enlightenment of a Buddha is just about to become a
function of his own mind, it is on the verge of emerging but has not yet
emerged, and so it can be compared to the point just before wood
ignites when it is drilled to produce fire. Therefore, it is called ‘the
level of heat.” The second root is the level of the summit: He continues
on with his mind, treading where the Buddhas tread, as if relying and
yet not. It is as if he were climbing a lofty mountain, to the point where
his body is in space but there remains a slight obstruction beneath him.
Therefore it is called ‘the level of the summit.” The third root is the
level of patience: When the mind and the Buddha are two and yet the
same, he has well obtained the middle way. He is like someone who
endures something when it seems impossible to either hold it in or let it
out. Therefore it is called '‘he level of patience.” The fourth root is the
level of being first in the world: When numbers are destroyed, there are
no such designations as the middle way or as confusion and
enlightenment; this is called the ‘level of being first in the world.’
According to the Long Discourses of the Buddha, Sangiti Sutra, there
are eight right factors: Right views, Right thinking, Right speech, Right
action, Right livelihood, Right effort, Right mindfulness, and Right
concentration.

In the Dharmapada Sutra, the Buddha taught: “As a flower that is
colorful and beautiful, but without scent, even so fruitless is the well-
spoken words of one who does not practice it (Dharmapada 51). As the
flower that is colorful, beautiful, and full of scent, even so fruitful is the
well-spoken words of one who practices it (Dharmapada 52). As from a
heap of flowers many a garland is made, even so many good deeds
should be done by one born to the mortal lot (Dharmapada 53). If a
person does a meritorious deed, he should do it habitually, he should
find pleasures therein, happiness is the outcome of merit (Dharmapada
118). Even a good person sees evil as long as his good deed has not yet
ripened; but when his good deed has ripened, then he sees the good
results (Dharmapada 120). Do not disregard small good, saying, “It will
not matter to me.” Even by the falling of drop by drop, a water-jar is
filled; likewise, the wise man, gathers his merit little by little
(Dharmapada 122).” In the Forty-Two Sections Sutra, chapter 14, the
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Buddha taught: “A Sramana asked the Buddha: “What is goodness?
What is the foremost greatness?” The Buddha replied: “To practice the
Way and to protect the Truth is goodness. To unite your will with the
Way is greatness.”

I1. Summaries of Eleven Good Things:

The Idealistic School at the time of Vasubandhu is a reformed
Yogacara system and its fundamental text is Vasubandhu’s
Vijnaptimatrata-trimsika, a versified text on the theory of mere
ideation in thirty stanzas, of which the first twenty-four are devoted to
the special character (svalaksana) of all dharmas, the next two to the
nature (svabhava) of all dharmas, and the last four to the stages of the
noble personages. 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. The main goal of the Studies of Consciousness-
Only is to transform the mind in cultivation in order to attain
enlightenment and liberation. In the Vijnaptimatrata-Trimsika, the fifth
stanza emphasized on the Ten Good Things in the Studies of
Consciousness-Only. First, Saddha (p): Trust or Faith means an
attitude of belief in the Buddha and his teachings, and devote oneself
to cultivate those teachings. Faith regarded as the faculty of the mind
which sees, appropriates, and trusts the things of religion; it joyfully
trusts in the Buddha, in the pure virtue of the Triratna and earthly and
transcendental goodness; it is the cause of the pure life, and the solvent
of doubt. Second, Hri (skt): Hri means shame on self. Moral shame, in
sense of being ashamed to do wrong. The treasure of moral shame (one
of the seven treasures of Enlightened Beings). Third, Apatrapya (skt):
While Apatrapya means ashamed for the misdeeds of others. Fourth,
Alobho kusala (p): Good root of absence of craving or wholesome root
of non-greed. Fifth, Adoso Kusala (p): Wholesome root of non-hatred.
Sixth, Amoho Kusala (p): Wholesome root of no folly (non-delusion).
Seventh, Virya (skt): Energy, zeal, fortitude, virility... The efforts are
described as that to destroy such evil as has arisen in the mind, to
prevent any more arising; to produce such good as has not yet arisen,
and to increase the good which has arisen. Effort in Buddhism implies
mental energy and not physical strength. The latter is dominant in
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animals whereas mental energy is so in man, who must stir up and
develop this mental factor in order to check evil and cultivate healthy
thoughts. Eighth, Passaddhi (p): Prasrabdhi-bodhyanga means light
ease, an initial expedient in the cultivation of Buddhist practices.
Before samadhi is actually achieved, one experiences “light-ease.”
Entrustment is one of the most important entrances to the great
enlightenment; for with it, conduct is at ease already managed. Zen
practitioners should always remember that if, during your work, you
experience comfort ot lightness, or come to some understanding or
discovery, you must not assume that these things constitute true
"realization". According to "Po-shan yu-lu", when Zen master Po-shan
worked on the Ferry Monk's koan, "Leaving no Trace", one day, while
reading "The Transmission of the Lamp," he came upon the story in
which Chao-chou told a monk, "You have to meet someone three
thousand miles away to get the Tao." Suddenly he felt as if he had
dropped the thousand-pound burden and believed that he had attained
the great "realization". But when he met Master Pao Fang he soon saw
how ignorant he was. Thus, Zen practitioners should know that even
after you have attained Enlightenment and feel safe and comfortable,
you still cannot consider the work done until you have consulted a
great master. Ninth, Appamado (p): No looseness or no slackness.
Vigilant means staying watchful and alert. No slackness or no
looseness means concentration of mind and will on the good. No
looseness is one of the good mental function elements in the doctrine
of the Fa-Hsiang School. Appamado is a mental function of resisting
evil existences and cultivating good ones; however, it’s only a
provisional element, not a real one. Tenth, Upeksa-Sambodhi (skt):
Complete abandonment or indifference to all disturbances of
subconscious or ecstatic mind. Eleventh, Ahimsa (skt): Harmlessness,
not injury, or doing harm to none, one of the ten good mental function
in the doctrine of the Fa-Hsiang School. In Consciousness-only, the
mental function of “not harming others” is a provisionally named
function, arising dependent upon the mental function of no-anger.
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Chuong Muoi Tam
Chapter Eighteen

Sdu Phién Ndo Lon

Phién ndo bao gdm nhitng lo toan tran tuc, nhuc duc, dam mé, udc
mudn xau xa, khd dau va dén dau tir cdi nhin sai 1dm vé th& gidi.
Trong bon dai nguyén, hanh gid nguyén triét tiéu nhitng dam mé lam
trd ngai su thanh dat dai gidc. Phién nio cling c6 nghia 12 ndi dau d6n,
uu phién, khd s& hay tai 4ch. Con dudng clia cdm dd va duc vong sanh
ra dc nghiép (diy chinh 13 khS dau va 4o tudng cda cudc sdng), la
nhan cho chiing sanh lin trdi trong ludn hdi sanh ti, cling nhu ngin tr§
gidc ngd. Mudn gidc ngd truSe tién con ngudi phdi cd ging thanh loc
tdt ca nhitng nho ban ndy bing cich thudng xuyén tu tip thién dinh.
C6 sdu loai phién ndo 16n. Thit Nhédt La Tham Phién Nao: DAy 1a loai
phién nio gy ra bdi tham 4i hay mudn c6 (nhiém trudc thanh tinh rdi
sinh ra khd nghiép). Thit Nhi La Sdn Phién Nédo: Pay la loai phién
ndo giy ra bdi sin han (do cim ghét ma thanh tinh, dwa vao bit an va
4c hanh ma tao thanh nghiép). Thit Ba La Si Phién Néao: Pay 1a loai
phién nio giy ra bdi si mé (mé mudi md 4m vé sy 1y ma thanh tinh,
dva vao nhitng nghi hodic ma tic thanh nghi€p). Th&t Tw La Man
Phién Nao: Pay 1a loai phién nio giy ra bdi kiéu ngao (do théi cay
minh tai hon ngudi ma thanh tinh va sanh ra khd nghiép). Thit Nam La
Nghi Phién Néao: Pay 1a loai phién ndo gy ra bdi nghi hoic (do ngd
virc vé chin ly ma thanh tinh, tir d6 ngin cdn tin tim rdi hanh dong ta
vay ma thanh nghiép). Thit Sdu La Ac Kién Phién Nao: Pay 1a loai
phién nio gy ra bdi 4c ki€n hay ta ki€n (do 4c ki€n suy nghi d4o dién
ma thanh tinh, ngiin cdn thién ki€n ro6i hanh dong ta vay giy ra éc
nghiép).

Six Great Afflictions

Afflictions include worldly cares, sensual desire, passions,
unfortunate longings, suffering, pain that arise out of a deluded view of
the world. In the four great vows, a Buddhist adherent vows to
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eliminate these passions which obstruct the path to the attainment of
enlightenment. Affliction also means suffering (pain), sorrow, distress,
or calamity. Affliction includes delusion, moral faults, passions, and
wrong belief. The way of temptation or passion which produces bad
karma (life’s distress and delusion), cause one to wander in the
samsara and hinder one from reaching enlightenment. In order to attain
enlightenment, the number one priority is to eliminate these
defilements by practicing meditation on a regular basis. There are six
great klesa, passion or distressers: First, afflictions caused by desire or
desire to have. Second, afflictions caused by resentment or anger.
Third, afflictions caused by stupidity or ignorance. Fourth, afflictions
caused by pride or self-conceit. Fifth, afflictions caused by doubt.
Sixth, afflictions caused by False views.
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Chuong Muoi Chin
Chapter Nineteen

Hai Muoi Phién Ndo Phu

Duy Thitc Tong clia Ngai Th€ Than 1a hé thdng Du Gia dudc cai
bi€n vd bdn vin chinh y€u 1a Duy Thitfc Tam Thap Tung ctia Th&
Thén, trong d6 24 bai tung dau néi vé tuéng cla cic phap, hai bai k&
néi vé tdnh clia cdc phdp, va bon bai sau cling néi vé giai doan clia
cdc Thanh gid. Phién ndo khdi I&én bdi phién nio cin ban, ddi lai véi
phién ndo cin ban khdi 1&n tir luc cin. Nhitng phién nio hay chuéng
ngai gy nén bdi duc vong, ham mudn, han thii, ngu si va 4o tuéng lam
tdng tdi sanh va trd ngai Ni€t ban. Theo Tam Thap Tung clia Ngai Th&
Than, trong d6, tung thit nim, Tam Thip Tung nhdn manh dén Hai
Muoi Tity Phién Nao Hay Phién Ndao Phu: phin (bit nhin hay sy
néng gian), sin (su sin han), phi (su che dau), ndo (15i néi giy ra
phién ndo cho ngudi), tat (sy d6 ky hay ganh ghét), xan (su keo kiét
bdn xén), cuéng (13i néi lira dbi), si€m (sy ninh not), kiéu man (su kiéu
man), hai (giy t6n hai cho ngudi khic), vo tam (su khong hé then védi
chinh minh), v6 quy (su khinh sudt hay khong bi€t hd then vdi ngudi),
hon trdm (sy tri tré), trao cl (su chao d4o), bat tin (su khong tin), gidi
dai (sy bi€ng nhdc), phéng dit (su budng lung), thit niém (sy mat
chdnh niém), tin loan (trang thai tin loan khdng 6n dinh), bt chianh
(s hiéu bi€t khong ding).

Twenty Secondary Afflictions

The Idealistic School of Vasubandhu is a reformed Yogacara
system and its fundamental text is Vasubandhu’s Vijnaptimatrata-
trimsika, a versified text on the theory of mere ideation in thirty
stanzas, of which the first twenty-four are devoted to the special
character (svalaksana) of all dharmas, the next two to the nature
(svabhava) of all dharmas, and the last four to the stages of the noble
personages. Sequent, or associated klesa-trials, or evils, either all of
them as always dogging the foot-steps. Consequent afflictions resulting
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or arising from the fundamental afflictions, in contrast with afflictions
arising from the six senses. Afflictions caused by passions, desires,
hate, stupidity, and delusion which aid rebirth and hinder entrance into
nirvana. According to Vasubandhu’s Trimsika, in the Vijnaptimatrata-
Trimsika, the fifth stanza emphasized on the Twenty Secondary
Afflictions: impatience or anger (krodha (skt), hatred or resentment
(upanada (skt), hypocrisy or concealment (mraksha (skt), stinging talk
or worry (pradasa (skt), envy or jealousy (irshya (skt), stinginess
(matsarya (skt), deceit or manipulation (maya (skt), duplicity or undully
flattering (sathya (skt), arrogance or conceitedness (mada and mana
(skt), hurting others or destructive (vihimsa (skt), shamelessness, self-
shameless, or have no shame of self (ahri (skt), recklessness, or have
no shame around other people (atrapa (skt), torpidity or drowsiness
(styanam (skt), fluctuations, or instability of mind and body (uddhava
(skt), unbelief or faithlessness (asraddha (skt), indolence or laziness
(kausidya (skt), thoughtlessness, uninhibitedness, or lack of self-
mastery (pramada (skt), senselessness (mushitasmritita (skt),
uncollected state or unsteadiness (vikshepa (skt), inaccuracy of
knowledge, or do not understand in a proper manner (asamprajanya
(skt).
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Chuong Hai Muoi
Chapter Twenty

Béon Tam Sé Bdt Dinh

Hoc thuy€t ctia Duy Thic tdng chi trong dén tuéng clia tit cd cdc
phdp; dua trén d6, luan thuyét vé Duy Thitc Hoc dudc 1ap nén d€ minh
gidi ring ly thiic vo biét phdp hay khong cé phdp nao tiach biét khoi
thitc dugc. Muc dich chinh ctia Duy Thitc Hoc 12 chuyén héa tim trong
tu hanh @€ di d&€n gidc ngd va giai thoat. Trong d6, tung thit nim, Tam
Thip Tung nhAn manh d&€n mudi diéu thién Duy Thitc. Theo Duy Thifc
tong, c6 bon tAm s§ 1am cho tAm tri ba't dinh: hdi han viéc da 1am, thuy
mién hay budn ngii 1am md mit tAm tri, sy truy tAm nghién citu hay sy
suy nghi Iy ludn, va sy suy nghi hay do xét. Thit Nhdt La Tam Sé Hoi
Qud: Hoi han c6 nghia 13 cAm thiy ti€c cho nhitng hanh dong trong
qua khit. H6i han cho nhitng viéc 1am bat thién hay khong c6 dao ditc
trong qua khi 1a hdi han tich cuc; tuy nhién néu hdi ti€c cho nhitng
viéc 1am 8t trong qud khit 13 hoi hin tiéu cyc. Hbi han vé 16i 1am (hdi
qud) va xin dugc tha thd. Sdm hoi 1a nghi thic tu tAp thudng xuyén
trong cac khéa 1& cla cdc ty vién. Thit Nhi La Tam S6 Thuy Mién:
Thuy mién 13 sy budn ngli hay mé trim hay budn ngd 1am md mit tim
tri (tAm tr§ nén tiéu cuc, thu dong khi budn ngli c6 mit, mot trong
nhitng bat dinh phdp tdc dong vao tAm than 1am cho né 4m mudi, mat
su tri gidc). Su ngli nghi cling 12 mot chudng ngai che 14p mat tim thitc
khong cho chiing ta ti€n gin dé&n thién phap dugc. Hanh gia nén ludn
nhd ring hon trim va thuy mién thudc vé dao ma quan thit nim cla
ngudi tu Phat. N6 dudc dich tir thudt ngit “Thina” trong ngébn ngr Nam
Phan. Nhitng khé khin do hon trim va thuy mién giy ra rat 16n lao.
Ky that, tir “hdn trAim” dugc dich tir chit “thina” c6 nghia 12 tim yé&u
kém, teo lai, co rit lai, dit ciing va nhiy nhua, khong thé nim giit doi
tugng thién mot cdch chic chin. Vi “Thina” 1am cho tim y&u kém nén
né ciing tu dong kéo theo sy y€u kém clia than. C4i tim bi€ng nhéc
khong thé gitip hanh gid giit dudc tu thé ngdi thing thin va vitng chic.
Con khi di kinh hanh thi kéo 1& doi chAn mot cach ludi bi€ng. Khi c6
st hién dién ctia hon trim thi sy hing say tinh tin ving mit. TAm tr&
nén citng nhit va mat ca tdnh chit hoat dong sic bén. Thit Ba La Tam
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Sé Tdm: Tir tuong duong gin nhat trong Anh ngit cho “TAm” 1a tir
“Investigation.” Chiing ta néi ring tAm chiing ta bi bao boc bdi t6i tim
md mit, va ngay khi dnh sdng lua vao la tri tu¢ phdt sinh. Anh sdng
1am hién 1§ cdc hién tugng danh sic nhd d6 ma tdm cé thé thdy ching
mot cdch rd rang. Cling nhu khi di vio mdt phong t8i néu ban dugc
dua cho mdt cdi dén chi€u, 12 ban bit diu thdy nhitng gi § trong
phong. Hinh dnh nay dién td “trach phdp,” chi thif nhi trong thit gidc
chi. Trong thién tip, “trach phdp” khong c6 nghia 13 tim toi, nghién
citu, suy nghi hay thim dinh. N6 13 truc gidc, mot loai nhin bi€t bing
tri tué dé phian biét moi dic tinh cia cdc hién tugng. Thudt ngl
“Vicaya” trong Nam Phan thudng dudc dich ra “trach phdp;” n6é con
ddng nghia v6i “tri tué” hay “su sing sudt.” Vi vay trong thién tip
khong c6 cdi gi goi 1a “trach phdp” nhim phdt hién cdi gi cd. Mot khi
Vicaya c¢6 mit thi trach phdp va tri tué cung hién khdi. Nhu vay trach
phép 12 gi? Chiing ta phdi 1am gi d€ thAdy n6? Trach phédp la thiy cdc
phdp; & day la thdy cdc hién tugng cla than va tim. Pay l1a thuit ngit
dugc diing v6i nhiéu nghia ¢ thé dudc chitng nghiém bdi titng ngudi.
Thong thudng khi ching ta néi “phdp” ching ta mu6n néi d&€n cdc hién
tugng clia thin v tim. Chiing ta cling mudn néi ring chiing ta thiy
luat diéu hanh céc hién tugng d6, thiy nhitng dic tinh riéng, cling nhu
nhitng dic tinh chung clia cdc d6i twgng. Khi “Phdp” dugc viét hoa,
ngudi ta mudn chi d&€n gido phdp cla Ditc Phat, bic da chitng nghiém
dugc chin tdnh clda phdp va giip ngudi khdc di theo con dudng ma
Ngai dd vach ra. Nhitng nha binh ludn gidi thich riing trong “trach
phdp” thi chir “phdp” con c6 nghia dic biét khac nita. Chir phdp nay
chi nhitng trang thdi hay phd&m chat cd4 nhin hay dic tdnh riéng chi
hién hitu trong tirng d& muc mot, ciing nhu dic tdnh chung cla tirng dé
muc c6 thé chia xé v&i nhitng @& muc khac. Vi vay, hai dic tinh chung
va riéng 1a nhitng gi ma hanh gid phai kinh nghiém trong khi tu tip
thién dinh. TAm huéng din tim di vio dé muc. Tam khong thién, ma
ciing khong bat thién. Khi lién hgp v6i bat thién, thi “tAm” trd nén bat
thién. Khi lién hdp vdi thién thi “tAm” 14 thién. Trong thuc tap thién
“tAm” tam thdi khic phuc trang thdi hon traim va thuy mién. Tam 12
mot khia canh clia dinh tAm, tAim huéng vé d6i tugng, dinh trén doi
tugng va dit trén d6i tugng. TAm va Tu dua dén sy phat trién toan ven
ctia tang thién dinh du tién. Trong kinh dién Phat Gido, danh tir “tAm”
dugc dung 16ng 1éo v4i nghia “suy nghi,” nhung trong A Ty Pat Ma
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Luin thi danh tir “tAm” dugc diing nhu mot thuit ngit c6 nghia dic biét.
D6 1a cdi gi huéng nhitng trang thdi cling phdt sanh dong thdi vé mot
ddi tugng. Nhu ngudi cin than duge vua yéu chudng huéng din mot
dan lang di vao cung dién, ciing th€ 4y, “tAm” huéng din tAm dén dé
muc. Thit Tu La Tam S6 Tw: Tén cia mdt tAm sS. TAm sG tu 14 tAm
quén sit sy vat cAn thin va rd rang, ching han nhu doc ky mdt quyén
sdch, 1y luan ky cang, qudn sdt k§ cang, van van la nhiém vu phén tich
ctia taim. Theo Keith trong Trung Anh Phat Hoc Tir Pién, Ty P4t Ca c6
nghia 13 “TAm”, hay tim hi€u mot cdch hdi hot; ddi lai v6i “Tu” c6
nghia 13 quan sat k§ ludng. TAm va Tu dua d€n sy phét trién toan ven
clia tang thién dinh diu tién.

Four Mental Factors
That Cause the Undetermined Mind

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. The main goal of the Studies of Consciousness-Only is
to transform the mind in cultivation in order to attain enlightenment and
liberation. In the Vijnaptimatrata-Trimsika, the fifth stanza emphasized
on the Ten Good Things in the Studies of Consciousness-Only.
According to the Mind-Only School, there are four mental factors that
cause the unfixed or undetermined mind: repentance, drowsiness or
torpor, applied thought or discursive thought, and sustained thought or
reflection. First, Remorse: Regret can be either a wholesome or
unwholesome or neutral mind. Regret is a mind which feels sorrow or
remorse about past actions. Regret for negative past actions (non-
virtuous) is a positive regret; however, regret for positive past actions
(virtuous) is a negative regret. To repent or regret for error and seek
forgiveness, or to ask for pardon. It especially refers to the regular
confessional services in temples. Second, Sloth and Torpor: Dullness
and drowsiness means to fall asleep to obscure the mind. Drowsiness,
or sloth as a hindrance to progress to fulfil good deeds. Practitioners
should always remember that sloth, torpor , and drowsiness belong to
the fifth army of Mara. It is the translation of “Thina” in Pali. The
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difficulties caused by sloth and torpor are worth dwelling on, for they
are surprisingly great. In fact, “Torpor” is the usual translation of the
Pali word “thina,” which actually means a weak mind, a shrunken and
withered, viscous and slimy mind, unable to grasp the meditation object
firmly. As “thina” makes the mind weak, it automatically brings on
weakness of body. The sluggish mind cannot keep your sitting posture
erect and firm. Walking meditation becomes a real drag, so to speak.
The presence of “thina” means that “atapa,” the fiery aspect of energy,
is absent. The mind becomes stiff and hard; it loses its active sharpness.
Third, Investigation: The nearest equivalent term in English is
“investigation.” We say that our mind is enveloped by darkness, and as
soon as insight or wisdom arises, we say that the light has come. This
light reveals physical and mental phenomena so that the mind can see
them clearly. It is as if you were in a dark room and were given a
flashlight. You can begin to see what is present in the room. The image
illustrates “investigation,” the second enlightenment factor in the
Bojjhangas. In meditation, investigation is not carried out by means of
the thinking process. It is intuitive, a sort of discerning insight that
distinguishes the characteristics of phenomena. The word Vicaya in
Pali is the word usually translated as “investigation;” it is also a
synonym for “wisdom” or “insight.” Thus in meditation practice there is
no such thing as a proper investigation which uncovers nothing. When
Vicaya is present, investigation and insight coincide. They are the
same thing. So what is it we investigate? What do we see into? We see
into Dharma. This is a word with many meanings that can be
experienced personally. Generally when we say “dharma” we mean
phenomena, mind and matter. We also mean the laws that govern the
behavior of phenomena. When “Dharma” is capitalized, it refers more
specifically to the teaching of the Buddha, who realized the true nature
of “dharma” and helped others to follow in his path. The commentaries
explain that in the context of investigation, the word “dharma” has an
additional, specific meaning. It refers to the individual states or
qualities uniquely present in each object, as well as the common traits
each object may share with other objects. Thus, individual and common
traits are what we should be discovering in our practice. “Vitakka” or
initial application directs the mind onto the object. “Vitakka” is neither
wholesome nor unwholesome. When “vitakka” associates with
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wholesome deeds, vitakka becomes wholesome. When ‘“vitakka”
associates with unwholesome deeds, it becomes unwholesome. In the
practice for attaining jhana, vitakka has the special task of inhibiting
the hindrance of sloth and torpor. Vitakka is the mental factor by which
one's attention is applied to the chosen meditation object. Vitakka and
its companion factor vicara (correct examination) reach full maturity
upon the development of the first level of jhana. In the Buddhist sutras,
the words “vitakka” is often used in the loose sense of “thought,” but in
the Abhidharma it is used in a precise technical sense to mean the
mental factor that mounts or directs the mind onto the object. Just as a
king’s favourite might conduct a villager to the palace, even so
“vitakka” directs the mind onto the object. Fourth, Contemplation
(Cetana (skt): Mental factorsor mental actions. The mental factor
Analysis is a mind which investigates its objects carefully and
precisely. Reading a book precisely, reasoning things precisely,
contemplating or meditating precisely, etc are the functions of the
mental factor analysis. According to Keith in The Dictionary of
Chinese-English Buddhist Terms, Vitarka means initial attention, or
cognition in initial application, search, or inquiry; in contrasted with
Spying out, or careful examination. Vitakka and its companion factor
vicara (correct examination) reach full maturity upon the development
of the first level of jhana.
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Phan Bon
So Luoc Vé Sdc Phdp
Trong Phat Gido

Part Four
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Chuong Hai Muoi Mot
Chapter Twenty-One

Tong Quan Vé Sdc Phdp

Chu phdp dugc chia 1am hai loai: sic phdp va tim phdp. Sic phdp
12 nhitng gi c¢6 chit ngai. Sc 1 hinh thé, nhung thudng ding theo
nghia thé chat, c6 mdt vi tri trong khong gian, va ngin ngai véi nhitng
hinh thé khic. Vay, sic ¢ thé tich, do d6 c¢6 han cudc, bi tuy thudc.
Sdc phat hién khi hoi di nhitng nhan duyén nao d6, va tiy nhitng nhan
duyén Ay ma try mot thdi gian, rdi tiéu diét mat. Sic von vo thudng, 1&
thudc, hu gid, twong ddi, nghich ddo va sai biét. DAy ciing 12 mot trong
tam hiru. Cling 1a mot trong ba 1du hodc nudi dudng dong sanh t ludn
hdi. Theo quan niém Phat Gido, van hitu sinh khdi do tim, va chi c¢6
tdm ma thoi. Nhiit la trong hoc thitc “Duy Thitc,” cdi ma ching ta goi
12 hién hitu n6 ti€n hanh tir thitc ma ra. Theo Duy Thitc Tong, moi vat
hién hitu dugc x€p tly theo ban tdnh clia né vao ba loai: Thit nhdt la
Vong Hitu Tdnh: Con dudc goi 1a “Bi€n K& S& Chap Tanh.” Nhitng
hién hitu khong that vén dong thdi khong c6 mdt ban thé, nhuw ma quy
chi hién hitu trong sy tudng tugng ctia con ngudi chi khdong c6 trong
thuc tai. Thit nhi la Gid Hitu Tdnh: Con dugce goi 1a “Y Tha Khdi
T4nh.” Nhitng hitu thé gid tam hay nhat thdi khong c6 tanh thudng tai,
nhu cin nha dugc dung bing gd, gach, ngdi, van van. N6 chi hién hitu
bing mdt tring tong hgp nhitng nhin duyén va khong tu hitu. N6
khdng c6 thuc tai thudng tdn. Thit ba la Chén Hitu Tdnh: Con dudc goi
12 “Vién Thanh That Tdnh.” Nhitng hitu thé chan thit, nghia 14 phi hitu
trong ¥ nghia cao nhit clia danh tir ndy, xa lia tat cd tuéng khong that
va gid tam hay vo tuéng. Sy thuc, cdi nay khong phai 13 phi hitu ma 12
hién hitu siéu viét. Tanh nay con dugc goi 1a “Ban Thé cia tit cd” va
chi ¢6 nhitng ngudi c6 tri tué siéu viét mdi thau hi€u né dudc. Tanh
ndy tiéu bi€u nhitng gi con sét lai sau khi hai tdnh trudc da bi loai bd.

Theo quan diém Kinh dién Pai Thira, tinh khong 13 chi dé trung
tAm cda hé thong tri€t hoc Pai Thira. Tit nay dudce dung trong hé thdng
Bat Nhi Ba La Mat d€ chi mot trang thdi noi ma tit cd cdc chap thi
dudc xem nhu badn chd't thit clia hién tugng 12 hoan toan bi chdi bd.
N6i cach khic, n€u ching ta biét chu phdp thudng khdng cé tuwdng cd
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dinh 1a ching ta gieo dugc chiing t tué gidc nhu Kinh Diéu Phdp Lién
Hoa day: “Bi€t chu phap khong c6 tuéng c6 dinh thudng hiing, hat
giong vé Phit tdnh s& sanh khéi.” Trong Bat Nhda Tam Kinh, Pic Phat
bdo ngai X4 Lgi Phat: “Nay X4 Lgi Phat! Thé gi6i hién tugng hay sic
twéng nay 1a khong, va khdng qua thuc 1a thé€ gidi hién tudng. Khong
khong khdc vé6i thé gi6i hién tudng hay Sic, thé€ gidi hién tugng hay
Sdc khong khdc v6i Khong. Cdi gi 1a th€ gi6i hién tugng thi cdi d6 1a
Khong, cdi gi Khong thi cdi d6 12 thé gidi hién tugng.” Theo Thién sur
Tiang Xan trong Tin TAm Minh, khong trd & noi ndo nhung tri & khip
ndi. Mudi phuong dang & ngay trudc mit ban. Cdi nhd nhit cling gidng
nhuv cdi 16n nhd't ndi ma vd minh bi doan tdn. C4i 16n nhit ciing gidng
nhu cdi nhd nhat, khdong con thiy bién gidi nita. Sy hién hitu ding la
trong réng (Sdc 1a Khong). Su trong rdng ding 1a sy hién hitu (Khong
12 Sdc). N&u n6 khdng giong nhu thé thi ban khong nén duy tri no.
Kinh di€n Pali da tuyén bd sdu cin, siu tran va sdu thifc cling nhu
nim uin déu 12 khong tanh nhu sau: “Mit 12 khong phdi ngi va bt ci
cdi gi thudc vé ngi; sic khong phdi 1a ngi va bat ct cdi gi thude vé
ngi; thitc khong phai 1a ngd va bat ¢ cdi gi thude vé ngi.” Trong Bit
Nhia Tam Kinh, Ptc Phat bdo ngai X4 Lgi Phat: “Nay X4 Ldi Phat!
Thé giSi hién tugng hay sic tuéng ndy 12 khong, va khong qud thuc 1a
th€ gidi hién tugng. Khdng khdng khdc v6i thé gidi hién tugng hay
Séc, th€ gidi hién tugng hay Sic khong khic véi Khong. C4i gi 1a thé
gidi hién tugng thi cdi d6 12 Khong, cdi gi Khong thi cdi d6 1a thé gidi
hién tugng.” TAm Kinh giai thich y niém Tanh Khong rdng ra nhu sau:
“Sic ching khic vdi khong,” hoic “Khong ching khdc véi sic” va
“Tanh khdng cla chu phdp khong sanh khong diét, khong nhiém,
khong tinh, khong ting, khong gidm,” nghia 1a sic khong c6 ban chat
cla chinh né, né sanh khéi la do duyén sanh, do dé sic 1a khdng hoic
ddng nghia vdi khong. Nhu vay, khich thé, cht thé va thic déu tuy
thudc 14n nhau. Thyc t€ clia cdi nay 12 phu thudc vao cdi khic; néu cdi
nay gia thi nhitng cdi khdc ciing 1a gid. Cht thé nhin thic va y thitc
ctia khach thé bén ngoai hin ciing 13 gid. Vi vy, khi mdt ngudi nhan
thitc bén trong ho#ic bén ngoai déu 12 vong tudng, thi sé thdy khong c6
gi c4, tao tdc va hly diét, nhiém va tinh, ting va gidm... Do th&, néi
ring “T4nh khdng clia chu phdp khong sanh, khong diét, khong nhiém,
khong tinh, khong ting, khong gidm.” Tuy nhién, trén thuc t& ching ta
khong thé€ néi ring mot phap vira 13 thit va ddng thdi vira 13 khong
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that. 0 day tdnh khong phdi dugc dinh nghia nhu Iy duyén khéi. C6 sy
lién hé mat thi€t ton tai giita Iy duyén khdi va tdnh khong. C4i nay
bao ham cdi kia, cd hai khong thé tich rdi nhau. Tanh khong 1a hé qua
hgp 1y clia quan di€m ctia Piic Phat vé 1y duyén khdi.

Theo Thién Su Siing Son Hanh Nguyén trong quyén Thién Dinh
Chi Nam, TAm Kinh day ring: "Sic 12 khong, khong 1a sic." Nhiéu
ngudi khong hi€u duge y nghia clia ciu nay, ké cd nhitng ngudi di
quédn tudng nhiéu nim. Nhung c6 mot cdch hiéu rit don gian, dva theo
cudc song ddi thudng clia chiing ta. Ching han, ddy 1a chi€c gh€& bing
ciy. Chi€c gh€ mau niu, chic chin, ning né va cé vé rit bén ving.
Ban ngdi 1én, chi€c ghé& chiu siic ning clia ban mot cich vitng chii.
Ban dit d6 dac 1én gh€ ciing khong sao. Nhung rdi ban chidm lifa vao
gh& va bd di. Mot 1t sau khi ban trd lai, chi€c gh& khong con nita! Céi
vat vita méi diy c6 vé chic chin, bén vitng, va hién that ma bay gio
chi con 12 mot ddng tro bui, bi gi6 thdi bay tif tan. Thi du nay chi ra
tinh khong clia cdi ghé€; né khong phai 12 mot vat thudng tru. N6 ludn
thay ddi, khong tu hién hitu. Khong chéng thi chay, cudi cling cdi gh€
sé thay d6i, bién thanh mot thi khdc. Vi vay, cdi gh€ mau niu niy
hoan toan 13 "khong". Nhung diu ban chat von khong, cdi "khong" Ay
van 1a "sic": ban c6 thé ngdi 1én chi€c gh€ va né van chiu dugc ban
day. "Sic 1a khong, khong 1 sic."

Theo kinh V& Ngi Tudng, Ditc Phat day: “Nay cdc Ty Kheo, sic
khong phai 12 nga. Vinay cdc Ty Kheo, néu sic la ngd, thi thin nay sé&
khong bi bénh va chiing ta c6 thé néi ‘wéc mong sic cia ta dugc nhu
vay, u6c mong sic clia ta khdong phdi nhu vdy. Nhung vi nay cic Ty
Kheo, sic thin khong phdi 1a Ngi cho nén than nay bi bénh va ching
ta khong thé néi ‘uv6c mong cho sic clia ta dugc nhu vay, hay udc
mong cho sic ta khdng phdi nhu vay. Lai nita nay cdc Ty Kheo, cdc
ong nghi thé nao? Sic 1a thudng hay vo thudng?” Bach Piic Thé Ton:
“Sic 1a vo thudng.” “Céi gi vo thudng thi tao khd dau hay lac thi?”
Bach Pitc The Ton: “N6 tao khd dau.” Vay cdi gi v thudng, khd dau,
chiu su bi€n hoai thi c¢6 thé nao suy nghi theo cdch nay: “Cdi nay la
clia toi, cdi nay 1a ty ngd cla toi, dugc ching?” Bach Piic Thé Ton:
“Khdng thé nhu vay duge.” Nhu vay bing phudng phdp phin tich, Pic
Phat d3 nhin nhan sy hién dién ciia khd dau trén doi nay. Ngai cho
thdy ring luy&én 4i moi vat ma khong c6 chdnh ki€n vé thyc chat clia
chiing 12 nguyén nhin ctia khd dau. Tanh vd thudng va bi€n d6i von c6
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sén trong ban chdt clia van hitu. Pay 1a ban chat clia ching ta va day
12 chdnh ki€n. N&u chiing ta khong chdp nhan di€u nay, chic chin
chiing ta s& gip nhiéu diéu xung d6t mau thuin vi chiing ta khdng thé
nio thay ddi dugc ban chat cda van hitu va két qua 12 ‘niém hy vong
xa dan khi€n cho chiing ta dau khd. Vay gidi phap duy nhit 1a & chd
phai diéu chinh quan di€m ctia chinh minh.

An Overview of Form Dharmas

All things are divided into two classes: physical dharma and
mental dharma. Physical dharma which has substance and resistance.
Form is used more in the sense of “substance,” or ‘“something
occupying space which will resist replacement by another form.” So it
has extension, it is limited and conditioned. It comes into existence
when conditions are matured, as Buddhists would say, and staying as
long as they continue, pass away. Form is impermanent, dependent,
illusory, relative, antithetical, and distinctive. This is also one of three
kinds of existence. Also one of the three affluences that feed the
stream of mortality or transmigration. According to the Buddhist idea,
all things are born from mind and consist of mind only. Especially in
the idealistic theory, what we generally call existence proceeds from
consciousness. According to the Mind-Only School, everything that
exists is classified as to the nature of its origin into three species: First,
parikalpita-laksana or false existence, also called “Character of Sole
Imagination.” Those of false existence which are at the same time
bereft of an original substance (adravya), just like a ghost that exists
merely in one’s imagination but not in reality. Second, paratantra-
laksana or temporary or transitory existence, also called “Character of
Dependence upon others.” Those of temporary or transitory existence,
having no permanent character (asvabhava), like a house that is built
by timbers, stones, tiles, etc. It exists only by a combination of causes
or causal combination, and is not self-existent. It has no permanent
reality. Third, parinispanna-laksana or true existence, also called
“Character of Ultimate Reality.” Those of true existence, that is to say,
non-existent in the highest sense of the word, bereft of all false and
temporary nature (alaksana). This is, in truth, not non-existence but



213

transcendental existence. This is also called the “Substratum of all” and
can be known only by a person of supreme knowledge. It represents
merely the remainder after the elimination of the first two.

In the point of view of the Mahayana scriptures, sunyata is the
central theme of the Mahayana philosophical system. This term has
been used in the Prajna-paramita system to denote a stage where all
viewpoints with regard to the real nature of mundane world are totally
rejected. In other words, we may say that to have a viewpoint is to
cling to a position and there can be various types of positions with
regard to the real nature of things as Saddharma-Pundaria expressed:
“Knowing that phenomena have no constant fixed nature, that the
seeds of Buddhahood sprout through causation.” Matter is just the
immaterial, the immaterial is just matter (form is emptiness and the
very emptiness is form). In the Heart Sutra, the Buddha told Sariputra:
“Sariputra! This phenomenal world or form is emptiness, and emptiness
is truly the phenomenal world. Emptiness is not different from the
phenomenal world, the phenomenal world is not different from
emptiness. What is the phenomenal world that is emptiness, what is
emptiness that is the phenomenal world.” According to Zen Master
Seng-Tsan in Faith in Mind, abiding no where, yet everywhere. Ten
directions are right before you. The smallest is the same as the largest
in the realm where delusion is cut off. The largest is the same as the
smallest, no boundaries are visible. Existence is precisely emptiness
and emptiness is precisely existence. If it is not like this, you should not
preserve it.

The Pali scripture declares six sense-organs, six sense-objects and
six consciousnesses as well as five aggregates are Sunyata as “Eye is
void of self and anything belonging to self; form is void from self and
anything belonging to self; visual consciousness is void of self and
anything belonging to self.”” Matter is just the immaterial, the
immaterial is just matter (form is emptiness and the very emptiness is
form). In the Heart Sutra, the Buddha told Sariputra: “Sariputra! This
phenomenal world or form is emptiness, and emptiness is truly the
phenomenal world. Emptiness is not different from the phenomenal
world, the phenomenal world is not different from emptiness. What is
the phenomenal world that is emptiness, what is emptiness that is the
phenomenal world.” The Hrdaya Sutra expands this concept by
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emphasis that “Rupa does not differ from Sunya”, or “Sunya does not
differ from rupa” and “Sunya of all things is not created, not
annihilated, not impure, not pure, not increasing, and not decreasing.”
It means that because rupa must have no nature of its own, it is
produced by causes or depend on anything else, so rupa is sunyata or
identical with void. Therefore, the perceived object, the perceiving
subject and knowledge are mutually interdependent. The reality of one
is dependent upon others; if one is false, the others must be false. The
perceiving subject and knowledge of the external object must also be
false. So what one perceives within or without is illusory. Therefore,
there is nothing, creation and annihilation, pure and impure, increase
and decrease and so on. However, in reality, we cannot say a thing to
be either real or unreal at the same time. Here, Sunyata must be
defined as Pratityasamutpada. There is the intimate connection that
exists between causality and sunyata. The one presupposes the other;
the two are inseparably connected. Sunyata is the logical consequence
of the Buddha’s view of causality and effection.

According to Zen Master Seung Sahn in The Compass of Zen, the
Heart Sutra teaches that "form is emptiness, and emptiness is form."
Many people don't know what this means, even some long-time
students of meditation. But there is a very easy way to see this in our
everyday lives. For example, here is a wooden chair. It is brown. It is
solid and heavy. It looks like it could last a long time. You sit in the
chair, and it holds up your weight. You can place things on it. But then
you light the chair on fire, and leave. When you come back later, the
chair is no longer there! This thing that seemed so solid and strong and
real is now a pile of cinder and ash which the wind blows around. This
example shows how the chair is empty; it is not a permanent abiding
things. It is always changing. It has no independent existence. Over a
long or short time, the chair will eventually change and become
something other than what it appears. So this brown chair is complete
emptiness. But though it always has the quality of emptiness, this
emptiness is form: you can sit in the chair, and it will still hold you up.
"Form is emptiness, and emptiness is form."

According to the Anattalakkhana Sutta, the Buddha taught: “O,
Bhiksus, is the form not the self. If the form, o Bhiksus, were the self,
the body would not be subject to disease and we should be able to say
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‘Let my body be such and such a one, let my body not be such and such
a one. But since this body, o Bhiksus, is not the self, therefore, the body
is subject to disease, and we are not able to say ‘Let my body be such
and such a one, let my body not be such and such a one.”” The Buddha
further said: “Now what do you think, o Bhiksus, is the body permanent
or perishable?” “It is perishable, Lord.” The Buddha added: “And that
which is perishable, does that cause pain or joy?” “It causes pain,
Lord.” “And that which is perishable, painful, subject to change, is it
possible to regard that in this way: ‘This is mine, this am I, this is
myself?”” “That is impossible, Lord.” By the method of analysis the
Buddha pointed out to his disciples that attachment to things without a
correct view as to their true nature is the cause of suffering.
Impermanence and change are inherent in the nature of all things. This
is their true nature and this is the correct view, and as long as we are at
variance with it, we are bound to run into conflicts. We cannot alter or
control the nature of things, and the result is disappointment or
suffering. The only solution to this problem lies in correcting our own
point of view.
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Chuong Hai Muoi Hai
Chapter Twenty-Two

So Lugc Vé Muoi Mot Sdc Phdp

Mudi mdt sic phiap bao gdm nim cin va siu trAn. Nadm Cdn: Theo
Kinh Phiing Tung trong Trudng Bo Kinh, c6 nim cin: mit, tai, mii,
[udi, va than. Theo Ty Kheo Piyananda trong Nhitng Hat Ngoc Tri Tué
Phit Gido, ban phai luon tinh thitc vé& nhitng cd quan clia gidc quan nhu
mit, tai, miii, ludi, thAin va sy ti€p xiic cda ching v6i th€ gi6i bén
ngoai. Ban phai tinh thitc vé nhitng cAm nghi phit sinh do k&t qua clia
nhitng sy ti€p xdc &y. Hanh gid tu Phat nén ludn nhd ring ngil cin c6
thé 14 nhitng ctta ngd di vao dia nguc, ddng thdi ching ciing 12 nhitng
ctra ngd quan trong di vao dai gidc, vi tir d6 ma ching ta giy toi tao
nghiép, nhung cling nh d6 ma chiing ta c6 thé hanh tri chanh dao. Sdu
Canh: Siu cdn bao gdm sic, thanh, huong, vi, xtic, vd phdp hay vo
bi€u sic. Sdu canh ndy ddi lai v6i luc cin nhin, nhi, ty, thiét, than, y
la cédnh tri, Am thanh, vi, xdc, ¥ tudng ciing nhu thi gidc, thinh giéc,
khttu gidc, vi gidc, xidc gidc va tim phan biét. Trong dé phdp gdm cé
cuc lude sic, cuc huynh sic, tho sd din sic, bién k& s khdi sic va
dinh sé sanh tu sic. Hanh gi4 tu Thién nén luén nhé vé sy lién hé gitra
Ngii Cin va Luc Trin trong buSc dudng tu tap thién dinh clia minh.
Thtt nhan 1a mét dang ti€p xtic v6i sdc. Thit nhi 1a tai dang ti€p xidc vdi
thanh. Thtt ba 12 miii dang ti€p xdc véi mui. Thit tr 12 ludi dang ti€p
xtic véi vi. Thit nim la thin dang ti€p xtic vdi sy xtic cham.

An Overview of Eleven Form Dharmas

Eleven form dharmas comprise of the five sense-organs and the Six
objects or modes of sense (matter, sound, smell, taste, touch, things).
According to the Sangiti Sutta in the Long Discourses of the Buddha,
there are five Roots or Faculties (indriyani): eyes, ears, nose, tongue,
and body. According to Bikkhu Piyananda in The Gems Of Buddhism
Wisdom, you must always be aware of the sense organs such as eye,
ear, nose, tongue and body and the contact they are having with the
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outside world. You must be aware of the feelings that are arising as a
result of this contact. Zen practitioners should always remember that
the five sense-organs can be entrances to the hells; at the same time,
they can be some of the most important entrances to the great
enlightenment; for with them, we create karmas and sins, but also with
them, we can practise the right way. The Six Objective Fields of the six
senses of sight, sound, smell, taste, touch and idea or thought; rupa,
form and colour, is the field of vision; sound of hearing, scent of
smelling, the five flavours of tasting, physical feeling of touch, and
mental presentation of discernment or element with no manifestation
(Avijnapti-rupa (skt). Dharmas include a substantial form analyzed to
utmost, the smallest atom; an unsubstantial form as aerial space or
color analyzed to utmost, the remotest atom; a perceptive form
conceived at ordination, the innermost impression; a momentary
illusive form; and a form produced by meditation. Buddhist
practitioners should always remember the relationship between the
five faculties and the Six modes of sense in the path of their own
cultivation. First, eye is now in contact with forms (rupa). Second, ear
1s now in contact with sound. Third, nose is now in conatct with smell.
Fourth, tongue is now in contact with taste. Fifth, body is now in contact
with touching.
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Chuong Hai Muoi Ba
Chapter Twenty-Three

Ndam Cdn Trong Gido Thuyét Nha Phat

Phan ngtt Indriya c¢6 nghia la cdn hay gidc quan; cin la nidng luc
clia gidc quan; cdn la ning lyc ctia tAm linh; cin cling 1a ning luc clda
thin va tim. Trong khoa hoc tu nhién, cin 1a ré cdy, c6 sic sanh
trudng, moc ra cdc thit canh, nhu nhin cin clia mit ¢6 sitc manh c6 thé
sinh ra nhin thic, tin cin c6 thé sinh ra nhitng viéc thi€n, nhan tinh c6
tdc dung sanh ra thién 4c nghiép. Luc cin bao gdm mit, tai, mili, 1udi,
than va y. Hanh gid phai lu6n xem luc Cin nhu nhitng doi tudgng clia
Thién Tap. Theo Ty Kheo B Dé trong Vi Diéu Phdp, trong phan dai
cuong clia nhitng phan loai linh tinh, ¢6 sdu cdn: tham, sin, si, vd tham,
v0 sin, va vo si. Theo Ty Kheo Piyananda trong Nhitng Hat Ngoc Tri
Tué Phat Gido, ban phai ludn tinh thic vé nhitng cd quan clia gidc
quan nhu mit, tai, miii, ludi, thAn va sy ti€p xiic clia ching vdi th€ giGi
bén ngoai. Ban phai tinh thitc vé nhitng cAm nghi phét sinh do k&t qua
cla nhitng sy ti€p xic 4y: i) Mit dang ti€p xic vdi sic. ii) Tai dang
ti€p xidc vdi thanh. iii) Miii dang ti€p xtic v6i mui. iv) Ludi dang ti€p
xtdc véi vi. v) Than dang tiép xiic v6i su xdc cham. vi) Y dang ti&p xic
v&i van phap.

Ly do khi&€n con ngudi doa dia nguc, 1am nga quy, hoic sic sanh,
van van, khong ngodi su chi phdi clia luc cidn. Con ngudi s di sanh
lam a tu la, sanh I€n cdi trdi hay sanh vao c6i ngudi ciing khong ngoai
tic dung clia sdu cin niy. Pdng y luc cin gilp chiing ta sinh hoat
trong cudc sdng hiing ngay, nhung chiing lai 13 tdc nhin chinh rudc khd
dau phién ndo vao than tim clia ching ta. Chiing chinh Ia nhitng nhan
t6 chinh khi€n chiing ta gdy tdi tao nghiép, dé rdi cudi ciing phai bi
doa vao cdc dudng dif cling vi chiing. Chiing ta dirng cho ring mit 1a
vat tot, gitip minh nhin thdy, bdi vi chinh do sy gitip d& ca mit ma
sanh ra di tht phién nio, nhu khi mit nhin thi'y sic dep thi minh sanh
1ong tham sic dep, tham t6i mifc diu dat hay khong dat dudc cdi sic
Ay minh vin bi phién ndo ché& ngy. Ngay ca tai, miii, ludi, thin, va y
ciing déu nhu vay. Chiing khi€n minh phat sanh di thi phién nio.
Chinh vi th€ ma DPiic Phat khuyén ching dé tif ctia Ngai nhu thé niy:
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“C4c con phdi tu lam sao cho trén khong biét c6 trdi, gitta khong biét
c6 ngudi, dudi khong bi€t ¢6 dit.” Tu nhu thé nao ma trdi, dit va
ngudi khdng con dnh hudng dén luc cin, dong tAy nam bic ciing khdng
con 4dnh hudng dén luc ciin, Ay chinh 12 Iic ching ta gidi thodt khoi
moi chuéng ngai. Theo Kinh Phing Tung trong Trudng B Kinh, c6
nam cin. Thit nhdt la Mdt: Con goi 1a Thi gidc. PAy 1a mot trong sdu
gidc quan hay sau chd dé€ nhan bi&t. Thit nhi la Tai: Con goi 1a Thinh
gidc. Theo dao Phat, ddy la mot trong sdu sy hoa hgp giita sdu cin véi
sdu tran, tai phdi hoa hop v6i Am thanh nghe. Thit ba la Mii: Con goi
la Khdu gidc. Mii phdi hdoa hdgp v6i mui ngiti, mot trong sdu sy hoa
hgp gitta sdu cin véi sdu trAn. Thit tw la Ludi: Con goi 12 Vi gidc. Ludi
phai hoa hop véi vi duge ném, day 1a mot trong sdu sy hoa hgp giita
sdu cin v6i sdu tran. Thit ndm la Than: Con goi 1a Xic gidc. Than
phdi hoa hgp véi vat ti€p xiic, day 12 mot trong sdu sy hoa hgp giita
sdu cin vdi sau tran. C6 bdn nguyén nhan khdi diy nhian cin. C4c cin
khéc lai ciing bi khoi ddy cung cdch nay. Lai c6 ndm cédn khéac: lac
cin, khd cin, hy cin, vu cin, va x4 cin. Ngii cin c¢6 thé 12 nhitng cira
ngd di vio dia nguc, dong thdi chiing ciling 12 nhitng clra ngd quan
trong di vao dai gidc, vi tt d6 ma ching ta giy t0i tao nghi€p, nhung
ciing nhd d6 ma chiing ta c6 thé hanh tri chanh dao.

Trong Phat gido cling c¢6 sdu cin: mit, tai, mii, 1udi, than, va ¥.
Hanh gid nén ludn nhd ring thifc 4n cho sdu cin: mit, tai, mili, 1udi,
than, va y. Thitc an cho nhan cdn 1a ngd; cho nhi cin 1a 4m thanh; cho
ty can la mui huong; cho thiét cidn 1a huong vi; cho thdn cin la sy xdc
cham ém diu; va cho y cin Ia chu phdp. Hanh gid nén luon nhd ring
luc cin hay luc chiing sanh giéng nhu nhitng con thd hoang bi nhot va
lic nao ciing mudn thoat ra. Chi khi nao chiing dudc thuin héa thi
chiing méi dudc hanh phic. Ciing nhu th€ chi khi ndo sdu cin dugc
thuan luong bdi chan 1y Phat, thi chitng d6 con ngudi mdi that su c6
hanh phic. Mot trong nhitng muc dich quan trong nhit clia hanh gid tu
Phét 1a ludn giit cho sdu cdn dudc thanh tinh. Sdu cédn thanh tinh nghia
1a tiéu trir toi cdu tir vd thily d€ phat trién sitc manh v6 han (nhu
trudng hgp Ptic Phat). Sy phét trién tron day nay lam cho mit c6 thé
thdy dudc van vat trong Tam thién Pai thién thé gidi, tif cdnh trdi cao
nhi't xudng cdi dia nguc thap nhit, thdy tit cd ching sanh trong d6 tir
qud kht, hién tai, vi lai, cing nhu nghiép luc cia tirng cd nhian. Theo
Ty Kheo Piyananda trong Nhitng Hat Ngoc Tri Tué Phat Gido, ban
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phdi ludn tinh thitc vé nhitng ¢d quan clia gidc quan nhu mit, tai, mii,
1udi, thAn va sy ti€p xtc cda ching vdi th€ gidi bén ngoai. Ban phai
tinh thitc vé nhitng cAm nghi phét sinh do két qud cta nhitng sy ti€p
xtic Ay: mit dang ti€p xtic v4i sic, tai dang ti€p xiic v6i Am thanh, miii
dang ti€p xic v6i mii, ludi dang ti€p xidc vdi vi, than dang ti€p xic vdi
sy xdc cham, va y dang ti€p xidc vdi nhitng van phdp. Hanh gid nén
ludn nhd ring 1y do khi€n con ngudi doa dia nguc, lam nga quy, hoic
stc sanh, vin van, khong ngoai su chi phdi cda luc cin. Con ngudi s&
di sanh lam a tu la, sanh 1én cdi trdi hay sanh vao cdi ngudi cling
khong ngoai tdc dung clia sdu cin ndy. Pong ¥ luc cin gidp chiing ta
sinh hoat trong cudc song hiing ngay, nhung ching lai 1 tdc nhan chinh
ruc khd dau phién ndo vao thin tim ciia ching ta. Ching chinh 1a
nhitng nhin t& chinh khi€n ching ta gy tdi tao nghiép, dé rdi cudi
cung phai bi doa vao cdc dudng dir cling vi ching. Chiing ta ditng cho
ring mit 1a vat tt, gidp minh nhin thiy, bdi vi chinh do sy gitp dJ clia
mit ma sanh ra dd thi phién ndo, nhu khi mit nhin thdy sic dep thi
minh sanh 1ong tham sic dep, tham tdi mitc ddu dat hay khong dat
dudc cdi sic 4y minh vAn bi phién nio ché ngu. Ngay c4 tai, mii, ludi,
than, va ¥ ciing déu nhu vay. Ching khi€n minh phat sanh dd thi
phién n3o. Chinh vi th€ ma Pic Phat khuyén chiing dé tir clia Ngai
nhu thé ndy: “Cdc con phai tu 1am sao cho trén khdng biét ¢6 trdi, gitta
khong biét c6 ngudi, dudi khong biét c6 dat.” Tu nhu thé ndo ma trdi,
da't va ngudi khong con dnh hudng dén luc cin, dong tdy nam bic
ciing khong con 4nh hudng dén luc cin, 4y chinh 1a Iic ching ta gidi
thodt khdi moi chudng ngai. Theo Kinh Sa Mon Qua trong Trudng Bo
Kinh, bttc Phat da day vé mot vi Ty Kheo Ho Tri Cdc Ciin: “Thé nao
12 vi Ty Kheo hd tri cdc cin? Khi mit thdy sic, Ty Kheo khong nim
gilt tuéng chung, khong nim gitt twéng riéng. Nhitng nguyén nhan gi,
khi&€n nhin cin khong dugc ché& ngu, khi€n tham 4i, wu bi, cdc dc, bat
thién khdi 1én, Ty Kheo tw ch&é ngu nguyén nhan ay, ho tri nhan cin,
thuc hanh sy ho tri nhdn cin. Khi tai nghe ti€ng, mili ngtti huong, thin
cdm xiic, ¥y nhan thic cdc phdp, vi &y khong nim giit tuéng chung,
khong nim gilf tuéng riéng. Nguyén nhin gi khi€n y cin khong dugc
ch& ngy, khi€n tham 4i, uu bi, cdc dc, bat thién phap khdi 1én, Ty Kheo
ché& ngu nguyén nhan 4y, ho tri § cin, thuc hanh sy hd tri y ciin. Vi 4y
nhd sy ho tri cao quy cdc cin 4y, nén hudng lac tho ndi tim, khong
van duc.
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Five Sense Organs In Buddhist Teachings

The Sanskrit term Indriya means organs of sense; Indriya means
faculty of sense; Indriya also means bodily and mental power. Spiritual
faculties or power of the spirituality. In natural science, indriya means
root, or source which is capable of producing or growing, as the eye is
able to produce knowledge, as faith is able to bring forth good works,
as human nature is able to produce good or evil karma. The six senses
comprise of eyes, ears, nose, tongue, body, and mind. Practitioners
should always consider the six senses as objects of meditation
practices. According to Bhikkhu Bodhi in Abhidhamma, in the
compendium of mixed categories there are six roots: greed, hatred,
delusion, non-greed, non-hatred, and non-delusion. According to
Bikkhu Piyananda in The Gems of Buddhism Wisdom, you must
always be aware of the sense organs such as eye, ear, nose, tongue and
body and the contact they are having with the outside world. You must
be aware of the feelings that are arising as a result of this contact: i)
Eye is now in contact with forms (rupa). ii) Ear is now in contact with
sound. iii) Nose is now in conatct with smell. iv) Tongue is now in
contact with taste. v) Body is now in contact with touching. vi) Mind is
now in contact with all things (dharma).

The six faculties are the main reasons that cause human beings to
fall into hells, to be reborn in the realm of the hungry ghosts, or
animals, asuras, devas, or human beings, etc. It is agreeable that the six
faculties that help us maintain our daily activities, but they are also the
main factors that bring sufferings and afflictions to our body and mind.
They are the main agents that cause us to create unwholesome karma,
and eventually we will fall into evil ways because of them. Do not
think that the eyes are that great, just because they help us see things.
It is exactly because of their help that we give rise to all kinds of
sufferings and afflictions. For instance, when we see an attractive
person of the opposite sex, we become greedy for sex. If we do not get
what we want, we will be afflicted; and if we get what we want, we
will also be afflicted. The other faculties, ear, nose, tongue, body and
mind are the same way. They make one give rise to many sufferings
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and afflictions. Therefore, the Buddha advised his disciples thus: “You
should cultivate until you are unaware of heaven above, people in
between, and earth below.” If we cultivate until the time heaven, earth,
people, east, west, south, north, etc., can no longer impact our six
faculties, then at that point we are liberated from all hindrances.

According to the Sangiti Sutta in the Long Discourses of the
Buddha, there are five roots or faculties (indriyani), or five organs of
the senses or five spiritual faculties. The first organ is the Eyes: This is
one of the six senses on which one relies or from which knowledge is
received. The second organ is the Ears: According to Buddhism, this is
one of the six unions of the six sense organs with the six objects of the
senses, the ears is in union with sound heard. The third organ is the
Nose: Nose is in union with the smell smelt, this is one of the six unions
of the six sense organs with the six objects of the senses. The fourth
organ is the Tongue: Tongue is in union with the taste tasted, this is one
of the six unions of the six sense organs with the six objects of the
senses. The fifth organ is the Body: Body is in union with the thing
touched, this is one of the six unions of the six sense organs with the six
objects of the senses. There are four causes that cause the eye-sense to
be awakened. Other sense organs are also awakened in the same
manner. There are still five more faculties: Pleasant bodily feeling
(Sukha (p), Pain (Dukkha (p), Gladness (Somanassa (p), Sadness
(Domanassa (p), and Indifferent feeling (Upekha (p). The five sense-
organs can be entrances to the hells; at the same time, they can be
some of the most important entrances to the great enlightenment; for
with them, we create karmas and sins, but also with them, we can
practise the right way.

In Buddhism, there are six bases of mental activities: eye, ear,
nose, tongue, body and mind. Practitioners should always remember
that food for six bases of mental activities: eye, ear, nose, tongue, body
and mind. Food for the eyes is the sleep; for the ears is the sound; for
the nose is the smell; for the tongue is the taste; for the body is the
smooth touch; and for the mind is the dharma. Practitioners should
always remember that the six senses or six organs of sense are likened
to six wild creatures in confinement and always struggling to escape.
Only when they are domesticated will they be happy. So is it with the
six senses and the taming power of Buddha-truth. So is it with the six
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senses and the taming power of Buddha-truth. One of the most
important purposes of practitioners is to keep the six sense organs pure.
The six organs and their purification in order to develop their unlimited
power and interchange (in the case of Buddha). This full development
enables the eye to see everything in a great chiliocosm from its highest
heaven down to its lowest hells and all the beings past, present, and
future with all the karma of each. According to Bikkhu Piyananda in
The Gems Of Buddhism Wisdom, you must always be aware of the
sense organs such as eye, ear, nose, tongue and body and the contact
they are having with the outside world. You must be aware of the
feelings that are arising as a result of this contact: eye is now in contact
with forms (rupa), ear is now in contact with sound, nose is now in
conatct with smell, tongue is now in contact with taste, body is now in
contact with touching, and mind is now in contact with all things
(dharma). Practitioners should always remember that the six faculties
are the main reasons that cause human beings to fall into hells, to be
reborn in the realm of the hungry ghosts, or animals, asuras, devas, or
human beings, etc. It is agreeable that the six faculties that help us
maintain our daily activities, but they are also the main factors that
bring sufferings and afflictions to our body and mind. They are the
main agents that cause us to create unwholesome karma, and
eventually we will fall into evil ways because of them. Do not think
that the eyes are that great, just because they help us see things. It is
exactly because of their help that we give rise to all kinds of sufferings
and afflictions. For instance, when we see an attractive person of the
opposite sex, we become greedy for sex. If we do not get what we
want, we will be afflicted; and if we get what we want, we will also be
afflicted. The other faculties, ear, nose, tongue, body and mind are the
same way. They make one give rise to many sufferings and afflictions.
Therefore, the Buddha advised his disciples thus: “You should cultivate
until you are unaware of heaven above, people in between, and earth
below.” If we cultivate until the time heaven, earth, people, east, west,
south, north, etc., can no longer impact our six faculties, then at that
point we are liberated from all hindrances. According to the
Samannaphala Sutta in the Long Discourses of the Buddha, the Buddha
taught about “a guardian of the sense-door.” How does a monk become
a guardian of the sense-door? Here a monk, on seeing a visible object
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with the eye, does not grasp at its major signs or secondary
characteristics. Because greed and sorrow, evil unskilled states, would
overwhelm him if he dwelt leaving this eye-faculty unguarded, so he
practises guading it, he protects the eye-faculty, develops restraint of
the eye-faculty. On hearing a sound with the ear...; on smelling an
odour with the nose...; on tasting a flavour with the tongue...; on
feeling an object with the body...; on thinking a thought with the mind,
he does not grasp at its major signs or secondary characteristics, he
develops restraint of the mind-faculty. He experiences within himself
the blameless bliss that comes from maintaining this Ariyan guarding
of the faculties.
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Chuong Hai Muoi Bon
Chapter Twenty-Four

So Lugc Vé Sdu Trin
Trong Gido Thuyét Nha Phdt

I. Téng Quan Vé Sdu Tran Trong Gido Thuyét Nha Phét:

Sdu tran hay sdu cdnh bao gdm sic, thanh, huong, vi, xiic, va phdp
hay vo bi€u sic. Sdu cidnh ndy ddi lai v6i luc cin nhan, nhi, ty, thiét,
than, y 1a canh tri, &m thanh, vi, xdc, § tudng ciing nhu thi gidc, thinh
gidc, khitu gidc, vi gidc, xtic gidc va tAm phan biét. Trong d6 phdp gdm
c6 cuc lude sic, cuc huynh sic, tho so din sic, bi€n k& s& khdi sic va
dinh s& sanh tu sic. Hanh gi3 tu Thién nén luén nhé vé sy lién hé gitra
Ngii Cin va Luc Tran trong budc dudng tu tip thién dinh ctia minh.
Thtt nhan 1a mit dang ti€p xiic v6i sic. Thit nhi 1a tai dang ti€p xtc vdi
thanh. Thit ba 12 miii dang ti€p xtic véi mui. Thit tv 12 1udi dang ti€p
xtic v6i vi. Thit nim 1a than dang ti€p xtic v6i sy xic cham. Sdu trin
sanh ra bdi sdu cin va sdu d6i tugng clia cin 1a sic, thinh, huong, vi,
xtic va phdp. Luc trAn cham v&i luc cin khdi sanh luc thitc. Thif nhat,
sic trin bao gdm cdc mau sic (xanh, d8, vang, tring, v.v.) va hinh sic
hap din cla nam nit (mang tdnh 6 nhi€m). Thit nhi, thanh trin. Thy ba,
huong trin 12 mii huong cda luc trin nhu sic, thanh, huong, vi, xic,
phdp..., khi€n ngudi ngti thd'y c6 cdm gidc khodi lac (ngudi tu Phat,
ddi v6i nhitng mui thom khdng vui thich, d6i véi mii thdi khong khé
chiu, ma giit minh ty nhién trudc huong trin). Thit tu, vi trdn. Vi gidc 1am
nhiém vu ném cdc vi (ngot, min, chua, cay, ding...). Thi¥ nim, xic tran ¢
nghia 12 thin cin ti€p xidc v6i cdnh (trin), 1am huyén hoic y thic cla
con ngudi d€n mic 1am nho bdn cd chin tinh (trin). Thi sdu, phdp
tran. Phap 1a ddi tugng cla tAm hay cla ¥ cin, hay nhitng ¥ nghi ti€n
trién tir sy ti€p xic v6i ddi tugng cdm nhian dudc trong tAm.

II. Su Lién H¢ Giita Chu Cin & Sdu Tran Theo Quan Diém
Phdt Gido:
Theo 1€ thudng ma ndi, tru xi clda cdc cin, ndi chinh xdc 1a sdu
cin, 12 sdu trin; nhung trén thyc t€, sdu cin phdi hdp vdi sdu tran lam
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thanh mudi hai thit can thi€p vao nhau. C6 nghia 1a sdu cdn nhip véi
sdu tran 1am thanh mudi hai chd xdm nhip. Luc cin (mit, tai, mii,
1udi, than, ¥) va luc cdnh (sdc, thinh, huong, vi, xtic, phdp). Nhdan nhap
v6i sdc, goi 1a nhdn nhap, sic nhap véi nhdn kéu 12 sdc nhap, hai thi
nhap lai goi la tha'y; nhi nhap v6i thanh goi 1a nhi nhap, thanh nhap véi
nhi goi 1a thanh nhép, hai thit nhap lai goi la nghe; van van. Sdu cidn
nhap véi sdu trdn goi 1a thap nhi nhap. Theo Kinh Thd Ling Nghiém,
quyén Ba, Pitc Phat gidi thich cho 6ng A Nan biét tai sao ban tanh clia
Thap Nhi X l1a Nhu Lai Tang Diéu Chan Nhu tinh. Thit Nhédt La
Nhan Sdc Xit: Dic Phat day: “Ong A Nan! Ong xem rirg Ky Pa va
cdc sudi ao. Y ong nghi sao? Vi 12 sic tudng sinh ra mit thiy, hay 1a
mit sinh ra sic tuéng? Ong A Nan! N&u nhin cin sinh céc sic tudng,
vay khi nhin hu khong, khong phdi 13 sic tuéng, cdi tinh sinh sic tudng
phai tiéu diét, tiéu rdi thi d rang 12 hét thdy cdc sic tuéng déu khong.
Sdc tuéng déu khong, 14y gi so sanh ma bi€t hu khong? Pdi véi hu
khong, lai ciing nhu vay. Lai néu sic trin sinh ra c4i thi'y. Khi nhin hu
khong, khong phdi 12 sic, cdi thdy phai tiéu mat. C4i thdy da mat thi
moi tht déu khong, 14y chi ma rd 12 khong hay 1a sic? Vay ong nén
biét, c4i thdy vdi sic khong, déu khong c6 x s§. Hai x ‘thdy va sic’
déu 1a hu vong, von ching phai tinh nhan duyén hay tinh tu nhién.”
Thit Nhi La Nhi Thanh Xii: Dtc Phat day: “Ong A Nan! Ong lai nghe
trong vudn Ky Da, Itic thic dn don rdi thi ddnh tréng, lic nhém chiing
thi danh chudng. Ti€ng chudng, ti€ng trdng trudc sau ndi nhau. Y ong
nghi sao? Nhu thé 12 ti€ng d&n bén tai, hay tai d€n chd ti€ng? Ong A
Nan! N&u 12 ti€ng dé&n bén tai, vi du toi di khat thuc trong thanh That
La Phiét, & rirng Ky Pa chic 1a khong c6 tdi nita; ti€ng da dén tai dng
A Nan, 1& ra 6ng Muc Lién, 6ng Ca Di€p khong thé cling nghe mdt
1an, hudng chi trong niy c¢6 d&€n mot nghin hai trim nim muoi vi Sa
Mon déu nghe ti€ng chudng cling mot lic, cling d€n chd in com. Néu
12 tai d&€n bén ti€ng, vi du to6i da tr§ vé trong rirng Ky Pa r6i, & thanh
That La Phiét khong c6 toi nita; nay dng nghe ti€ng trong, tai 6ng da di
dén chd ddnh trong, thi khi ti€ng chudng phét ra, 1& ra 6ng khong thé
cuing nghe mot 1an. Thé ma dng lai nghe dugc bao ti€ng khic trong
rifng nay, nio cic tiéng voi, ngua, triu, dé. Con nhu néu khong di qua
di lai, s& khong c6 su nghe. Viy 6ng nén biét, cdi nghe clng cdi ti€ng,
déu khong c6 xit s§. Hai xtt ‘nghe va ti€ng’ déu hu vong, von ching
phéi tinh nhan duyén hay tinh ty nhién.” Th& Ba La Ty Huong Xui:
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Prtic Phat day: “Ong A Nan! Ong lai ngiti huong Chién dan trong lu
nay. Huong d6 chi d6t mot it, cd thanh That La Phiét trong vong bon
mudi dim déu ngti thdy. Y ong nghi sao? Mii thom d6 & gd chién dan
ra, & miii Ong ra, hay & lu huong ra? Ong A Nan! N&u & miii ong ra, goi
la m@i sinh mui, thi mii phdi tr mai ra. Song maii khong phai 1a Chién
dan, vi sao trong mili lai c6 mui chién dan? Pa goi l1a nglri mui, mui
thom phai tir ngoai vao mii, chi § trong mii bay ra mui thom, khong
goi 1a ngtri. Néu & hu khong ra, tinh hu khong ¢6 mii, mui thom ciing
phdi c6 maii, sao lai phdi d6t gd chién dan khd trong lu mdi c6? N&€u &
gd ra, mii thom do gb ddt thanh khéi, khéi bay tdi mili méi ngti thay.
Sao khéi kia bay 1én hu khong chua duge bao xa ma trong vong bon
mudi dim da ngti thdy cd? Vay 6ng nén biét, ngti va mii huong, déu
khong c6 xit s§. Hai xt ‘nglri va mii huong’ déu hu vong, von ching
phdi tinh nhin duyén hay tinh ty nhién.” Thi Tu La Thié¢t Vi Xi: Dic
Phat day: “Ong A Nan! Ong thudng hai budi & trong ching cAm binh
bat di kha't thuc, c6 khi gip mén an ngon. Ong nghi sao? Vi d6 sinh tir
hu khong, tir 1ui, hay tit mén dn? Ong A Nan! N&u vi d6 sinh tir lui
ong, trong miéng 6ng chi c6 mot 1udi, ludi dd thanh vi ngon rdi, gip
mén hic thach mat, 1& ra khong ddi ddi dugc. N&€u khong doi ddi,
khong goi 1a bi€t vi. Con néu di d6i dugc, 1udi khong phdi cé nhiéu
nhu thé, 1am sao lai bi€t nhiéu vi? N&u sinh tif mén in, mén in khong
c6 tinh biét, sao bi€t vi minh. N&u tu biét, ciing nhu ngudi khac in, ¢
quan hé gi t6i 6ng ma néi ring 6ng bi&t vi? N&u sinh tir hu khong, dng
thtt ném hu khong, xem 12 vi gi? N&u 1a vi min, hu khong da 1am min
ludi dng, cling lAm min mit 6ng, viy ngudi & thé gian ndy gidng nhu
cd bién, quen vdi min, khong biét nhat. Néu khong bi€t nhat, lai ciing
khong bi€t min. Nhu thé 12 khong biét gi, sao goi 1a vi? Vay dng nén
bi&t, né€m va vi déu khong c6 xit s3. Hai xit ‘ném va vi’ déu hu vong,
von ching phai tinh nhan duyén hay tinh ty nhién.” Thit Nam La Thén
Xiic Xit: Bic Phat day: “Ong A Nan! Ong thudng budi siang ldy tay
xoa ddu. Y ong nghi sao? C4i bi€t c6 xoa nhu vy, § ddu ra? o) tay hay
& ddu? Néu & tay, chic dau khong biét, sao lai thanh ra xic? Néu §
diu, chic tay khong cin d&n, sao goi 1a xtic? N&u & ci hai ndi, chic
ong A Nan phai c6 hai thain. N€u mdt xdc sinh ra cdi bi€t & dau va &
tay, hai thit d6 phai cing mot thé. N&u ciing mot thé, cdi nghia xic lai
khong con. N&u 1a hai thé, cdi xiic & bén nao? O bén nang khdng cé
s8, & bén sd khong c6 ning. Ching 1& hu khong lam xiic cho dng? Vay
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ong nén biét, cdi bi€t khi s mé, dung cham va than, déu khong c6 xi
s8. Hai xt ‘xtic va than’ déu hu vong, von ching phdi tinh nhin duyén
hay tinh ty nhién.” Thit Sdu La Y Phdp Xi: Dic Phat day: “Ong A
Nan! Ong thudng trong y duyén vdi ba tinh thién, dc, va vo ky, sinh ra
céc phép tic. Cdc phép d6 do tAm sinh ra, hay 1a doi tAm, riéng c6 noi
chd? Ong A Nan! Né&u do tim, cdc phap khong phai la tran, khong phai
12 cdi s& duyén clia tAm, sao thanh x& dugc? N€&u r6i tAm, riéng c6 ndi
chd, thi cdi ty tinh clia phdp 12 c6 biét hay khdong bi€t? N&u cé biét
phai goi 1a tim. N&u n6é khdc vdi 6ng, va khong phdi 1a tran, thi né
ddng vé6i tim lugng clia ngudi khic. N&u né tic 1a dng va ciing tic 12
tadm, sao & 6ng lai c6 hai tim? Con néu khdng biét, thi cdi phap tran Ay
da ching phdi 1a sic, thanh, huong, vi, ly, hop, lanh va néng, va tuéng
hu khong, vay né & ddu? Nay noi sic khong kia, déu khong thé chi cai
gi 1a phép tran, khong 1& & nhin gian lai c6 nhitng cdi ngoai vong hu
khong. N&u né ching phai 1 cdi sd duyén ciia tim, tir ddu lap ra cé
xr? VAy nén bi€t phdp va tAim déu khong c6 x s6. Hai xtt ‘y va phdp’
déu hu vong, von ching phai tinh nhan duyén hay tinh tu nhién.”

Summaries of Six Sense-Objects
In Buddhist Teachings

I. An Overview of Six Sense-Objects In Buddhist Teachings:
The six objective fields include the six senses of sight, sound,
smell, taste, touch and idea or thought; rupa, form and colour, is the
field of vision; sound of hearing, scent of smelling, the five flavours of
tasting, physical feeling of touch, and mental presentation of
discernment or element with no manifestation (Avijnapti-rupa (skt).
Dharmas include a substantial form analyzed to utmost, the smallest
atom; an unsubstantial form as aerial space or color analyzed to utmost,
the remotest atom; a perceptive form conceived at ordination, the
innermost impression; a momentary illusive form; and a form produced
by meditation. Buddhist practitioners should always remember the
relationship between the five faculties and the Six modes of sense in
the path of their own cultivation. First, eye is now in contact with forms
(rupa). Second, ear is now in contact with sound. Third, nose is now in
conatct with smell. Fourth, tongue is now in contact with taste. Fifth,



231

body is now in contact with touching. Six objects (inherent qualities
produced by the objects and organs of sense, i.e. sight or visible
objects, sounds, smell, taste, touch, and idea, thought, or mental
objects). The six sense-objects collide with their respective sense-
organs giving rise to six types of consciousness. First, the visual object
in cludes the quality of form, color, or sexual attraction. Second, the
audible object or sounds (saddarammana-p). Third, odourferous object
or Grandharammana means the atom or element of smell. Fourth, the
sapid object or taste (rasarammana-p). Organ of taste does the function
of taste (sweet, salty, sour, hot, bitter...). Fifth, the tactile object or
Phassarammana or touch (tangible) means the medium or quality of
touch. Sixth, mental object or object of the mind or of mind-sense, or
thought that proceed from contact with sensible objects in the mind.

I1. Relationships Between the Sense Organs & Six Sense-

Objects In Buddhist Point of View:

Ordinarily speaking, the abiding places of the sense organs, saying
more exactly, the abiding places of six sense organs are the six objects;
but in reality, the six sense organs work with six objects to make the
twelve entrances. It is to say, the twelve entrances are twelve entries
or places, which include six sense-organs (eye, ear, nose, tongue, body,
and mind) and six objects which are corresponding to the six senses
(forms, sounds, scents, tastes, textures, and mental objects). According
to the Surangama Sutra, book Three, the Buddha explained to Ananda
why he said that the twelve places were basically the wonderful nature
of true suchness, the treasury of the Thus Come One. First, the Place
of the Eye and Form: The Buddha taught: “Ananda! Look again at the
trees in the Jeta Grove and the fountains and pools. What do you think?
Do these things come into being because the forms are produced and
thus the eyes see, or because the eyes produce the characteristics of
form? Ananda! If the organ of sight were to produce the characteristics
of form, then the nature of form would be obliterated when you see
emptiness, which is not form. Once it was obliterated, everything that is
manifest would disappear. Since the characteristics of form would then
be absent, who would be able to understand the nature of emptiness.
The same is true of emptiness. If, moreover, the defiling objects of
form were to produce the eye’s seeing, then seeing would perish upon
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looking at emptiness, which is not form, and once it perished,
everything would disappear. Then who would be able to understand
emptiness and form? Therefore, you should know that neither seeing
nor form nor emptiness has a location, and thus the two places of ‘form
and seeing’ are empty and false. Their origin is not in causes and
conditions, nor do their natures arise spontaneously.” Second, the Place
of the Ear and Sound: The Buddha taught: “Ananda! Listen again to
the drum being beaten in the Jeta grove when the food is ready. The
assembly gathers as the bell is struck. The sounds of the bell and the
drum follow one another in succession. What do you think? Do these
things come into existence because the sound comes to the region of
the ear, or because the ear goes to the place of the sound? Again,
Ananda, suppose that the sound comes to the region of the ear.
Similarly, when I go to beg for food in the city of Shravasti, I am no
longer in the Jeta Grove. If the sound definitely goes to the region of
Ananda’s ear, then neither Maudgalyayana nor Kasyapa would hear it,
and even less the twelve hundred and fifty Sramanas who, upon
hearing the sound of the bell, come to the dining hall at the same time.
Again, suppose that the ear goes to the region of the sound. Similarly,
when I return to the Jeta grove, I am no longer in the city of Sravasti.
When you hear the sound of the drum, your ear will already have gone
to the place where the drum is beaten. Thus, when the bell peals, you
will not hear the sound, even the less that of the elephants, horses,
cows, sheep, and all the other various sounds around you. If there is no
coming or going, there will be no hearing either. Therefore, you should
know that neither hearing nor sound a location, and thus the two places
of ‘hearing and sound’ are empty and false. Their origin is not in
causes and conditions, nor do their natures arise spontaneously.” Third,
the Place of Nose and Smell: The Buddha taught: “Moreover, Ananda,
you smell the chandana in this censer. You sniff the burning incense
burning. When one particle of this incense is lit, it can be smelled
simultaneously through forty miles around the city of Sravasti. What do
you think? Is this fragrance produced from the chandana wood? Is it
produced in your nose? Or does it arise within emptiness? Again,
Ananda! Suppose this fragrance is produced from your nose. What is
said to be produced from the nose should come forth from the nose.
Your nose is not chandana, so how can the nose have the fragrance of
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chandana? When you say you smell fragrance, it should enter your
nose. For the nose to emit fragrance is not the meaning of smelling.
Suppose it is produced from within emptiness. The nature of emptiness
is everlasting and unchanging, and so the fragrance should be eternally
present. What need should there to be to rely on burning the dry wood
in the censer? Suppose it is produced from the wood. Noe, the nature of
this incense is such that it gives off smoke when it is burned. If the nose
smells it, it should be filled with smoke. The smoke rises into the air,
and before it has reached the distance, how is it that the fragrance is
already being smelled at a distance of forty miles? Therefore, you
should know that neither the fragrance nor the nose’s smelling has a
location, and so the two places of smelling and fragrance are empty
and false. Their origin is not in causes and conditions, nor do their
natures arise spontaneously.” Fourth, the Place of the Tongue and
Taste: The Buddha taught: “Ananda! Twice everyday you take your
bowl along with the rest of the assembly, and among what you receive
may be things of supreme flavor, such as curds, butter milk, and
clarified butter. What do you think? Are these flavors produced from
emptiness, do they come forth from the tongue, or are they produced
from the food? Again, Ananda, suppose that the flavors came from
your tongue; now there is only one tongue in your mouth. When that
tongue had already become the flavor of curds, then it would not
change if it encountered some dark rock-candy. Suppose it did not
change, that would not be what is called knowing tastes. Suppose it did
change, the tongue is not many substances, and how could one tongue
know so many tastes? Suppose it were produced from the food. The
food does not have consciousness; how could it know tastes?
Moreover, if the food itself were to recognize them that would be the
same as someone else eating. Then what connection would that have
with what is called your recognition of tastes? Suppose it were
produced in emptiness. When you eat emptiness, what flavor does it
have? Suppose that emptiness had the flavor salt. Then since your
tongue was salty, your face would also be salty, and likewise everyone
in the world would be like fish in the sea. Since you would be
constantly influenced by salt, you would never know tastelessness. If
you did not recognize tastelessness, you would not know anything at
all. How could that be what is called taste? Therefore, you should know
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that neither flavors nor the tongue’s tasting has a location; and, so the
two places of tasting and flavor are empty and false. Their origin is not
in causes and conditions, nor do their natures arise spontaneously.”
Fifth, the Place of the Body and Touches: The Buddha taught:
“Ananda! Early every morning you rub your head with your hand.
What do you think? When there is a sensation of the rubbing, where
does the ability in the hands or is it in the head? If it were in the hands,
then the head would have no knowledge of it, and how could that be
what is called touch? If it were in the head, then the hands would be
useless, and how could that be what is called touch? If each had it, then
you, Ananda, would have two bodies. If they were two substances, to
which would the touch belong? The one which was capable of touch
would not be the one that was touched. The one that was touched
would not be the one that was capable of touch. Nor should it be that
the touch came into being between you and emptiness. Therefore, you
should know that neither the sensation of touch nor the body has a
location, and so the two places of the body and touch are empty and
false. Their origin is not in causes and conditions, nor do their natures
arise spontaneously.” Sixth, the Place of Mind and Dharmas: The
Buddha taught: “Ananda! Your mind is always conditioned by three
qualities, good, bad, and indeterminate, which produce patterns of
dharmas. Ananda! Are these dharmas produced by the mind, or do
they have a special place apart from the mind? Ananda! If they were
the mind, the dharmas would not be its defiling objects. Since they
would not be conditions of the mind, how could you say that they had a
location? Suppose they were to have a special place apart from the
mind, then would the dharmas themselves be able to know? If they
were to have a sense of knowing, they would be called a mind. If they
were something other than you, they would be someone else’s mind,
since they are not defiling objects. If they were the same as you, they
would be your own mind. But how could your mind stand apart from
you? Suppose they were to have no sense of knowing; yet these
defiling objects are not forms, sounds, smells, or tastes; they are neither
cold nor warmth, nor the characteristic of emptiness. Where would they
be located? We have established that they are represented in neither
form nor emptiness; nor is it likely that they exist somewhere in the
human realm beyond emptiness, for if they did the mind could not be
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aware of them. Whence, then, would they aise? Therefore, you should
know that neither dharmas nor the mind has a location, and, so the two
places of mind and dharmas are empty and false. Their origin is not in
causes and conditions, nor do their natures arise spontaneously.”
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Phdan Nam
So Lugc Vé Tam Bdt Tuong Ung
Hanh Phap Trong Phdt Gido

Part Five

Summaries of Cittaviprayuktasamskarah

In Buddhist Teachings
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Chuong Hai Muoi Lam
Chapter Twenty-Five

Téng Quan Vé Phdp Bdt Tuong Ung
Trong Phdt Gido

BAt tuong ung phdp 1a Phdp gid 1ap. TAm bat twong wng hanh phép
khong thudc sic cling khong thudc tim. Tam Bat Tuong Ung Hanh 1a
nhitng y€u t& khong lién hé tryc ti€p v6i sy hoat dong clia tim. Trong
khi TAm B4t Tuong Ung Phdp la cdc y€u t6 khong lién hé truc ti€p véi
tam thic. Trong Duy Thitc Hoc, ¢6 hai muci bon Phap Bat Tuong Ung
hay hai muoi bon hién tugng khong gin lién v6i tim. Py 14 hai mudi
bon tAm khong bi phién ndo. N6i cdch khac, day 1a nhitng phdp khong
tao nghiép bdi ba thit than, khiu, va ¥ vi ching 13 nhan tao ra nhitng
diéu kién trong tuong lai. Hai muoi bon y&u t6 khong di lién v6i tAm
bao gdm dic, mang cin, ching ddng phan, di sanh tdnh, v tudng dinh
(phép thién dinh diét ta't ci tim tudng), diét tAn dinh (dat d€n trang thdi
x6a bé hay hily diét, trong d6 moi hoat dong y thitc hay tAm than déu
bi loai bd. Trong tam mudi ndy hanh gia thy hudng niém an lac clia vo
twdng. PAy 13 trang thdi tinh thin thanh thin va sing sudt clia cdc A-
la-hdn hay A na him sau khi dd vugt qua tif thién vo sic), vo tudng
bdo, danh thian (danh thin la nhitng y&u t6 khdng c6 thuc thé clia
than), ci thin (chit bi€n chuyén trong ciu), vin than (sy nuong tua
gitta danh va ct), sanh, try, 130, vd thudng, luu chuyén, dinh di, tuong
ung, thé& toc, tht de, thoi, phuong, 0, hoa hiép tanh, va bat hoa hiép
tdnh.

An Overview of The Twenty-Four Non-Interactive
Activity Dharmas In Buddhist Teachings

Non-Interactive Activity Dharmas mean dharmas of hypothetic
categories. Elements independent of consciousness are neither form
nor consciousness. Non-Interactive Activity Dharmas are factors that
are not directly associated with a specific mental function. Citta-
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viprayukta-samskaras or non-mental dharmas that have no connection
with form or mind. Factors that are not directly associated with mind. In
the Studies of Consciousness-Only, there are twenty-four minds which
are not associated with affliction or twenty-four non-interrelated minds.
In other words, these are dharmas that do not to produce karma, either
by action of body, words, and thought, which educe the kernel of the
next rebirth because these deeds or character as the cause of future
conditions. Twenty-four phenomena not associated with mind:
attainment (prapti (skt), life faculty (jivitendriya (skt), generic
Similarity (nikaya-Sabhaga (skt), dissimilarity (visabhaga (skt), no-
thought samadhi (the concentration in which all thinking ceases or
asamjnisamapatti-skt), samadhi of extinction (nirodha-samapatti-skt—
Attainment the state of extinction; the state in which all mental
activities are temporarily eliminated. In this samadhi, practitioners
enjoy the pleasure of no-thought. This is the mental status of tranquility
in arhat passing through the four stages of formlessness), reward of no-
thought (asamjnika (skt), bodies of nouns (namakaya means immaterial
factors of the body), bodies of sentences (padakaya means an inflected
word in a sentence), bodies of phonemes (vyanjanakaya means the
interdependence between word and phrase), birth (jati (skt), dwelling
(sthiti (skt), aging (jara (skt), impermanence (anityata (skt), revolution
(pravritti (skt), distinction (pratiniyama (skt), interaction (yoga (skt),
speed (java (skt), sequence (anukrama (skt), time (kala (skt), direction
(desha (skt), numeration (samkhya (skt), combination (samagri (skt),
and discontinuity (anyathatva (skt).
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Chuong Hai Muoi Sdu
Chapter Twenty-Six

Tém Luoc Vé Hai Muoi Bén Phdp
Bdt Tuong Ung Trong Dai Thiia Bach Phdp

Nhu da dé cap trong cac chuong trudc, theo Phap Tudng Tong, hét
thdy sy 1y ctia phap dugc chia 1am nam loai: TAm phdp, TAm sG phap,
Séc phdp, Bat twong ung phdp, va Vo6 vi phap. Trong Nim Phap Su Ly
B4t tuong ung phap thudc Phédp gid 1ap. Trong s& cdc phdp hitu vi, 14
phdp dau 1a nhitng TAm bat tuong ung hanh phdp khong thudc sic ciing
khong thudc tim, khdng tuong ng véi tim hay vat. Ching ching phdi
12 sic ma ciing ching phaila tim. 1) Dic, 2) Mang cin, 3) Chiing
ddng phin, 4) Di sanh tidnh, 5) V6 tudng dinh, 6) Diét tan dinh, 7) V6
tudng bdo, 8) Danh than, 9) Cd than, 10) Van than, 11) Sanh, 12) Try,
13) Lio, 14) Vo thudng. 1) Sw Thii Pdc: Sy thi dic 13 ning lyc rang
budc mot vat thé dat dugc véi ké dat dugc né. 2) Bat Thii Pdc: Bat
thd dic 12 ning lyc 1am phan ly mot vat thé véi s& hitu chii cta né. 3)
Chiing Péong Phdn: Cung mot chd thi huéng cling mot qui bio.
Chiing ddng phan la ning lyc tao ra nhitng dic loai hay bd loai dé€ c6
nhitng hinh thitc twong tw nhu cudc song. 4-6) Nhitng Két Qud, Khong
Tu Tuéng va Khong Diéu Kign: Chi dat dugc bing thién dinh. 7)
Mang cdn hay sinh luc 1a nhitng niing luc kéo dai doi song. 8-11) Tir 8
DPén 11 Bao Gom Su Song va Su Chét Ciia Sinh Thé, ty nhu nhitng lan
séng sinh héa (sanh, 130, bénh, t&). 12-14) Tit Phdp 12 Dén Phdp 14
La Nhitng By Phdn Ciia Danh, Cii va Vin: TAt cd déu lién hé dén
ngdn ngit. Mudi phdp sau bao gdm: 15) Luu chuyén, 16) Dinh di, 17)
Tuong ung, 18) Thé tdc, 19) Thit dé, 20) Thi, 21) Phuong, 22) S&, 23)
Hoa hiép tdnh, 24) B4t hoa hiép tinh.
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Summaries of The Twenty-Four
Non-Interactive Activity Dharmas
In One Hundred Dharmas of the Mahayana

As mentioned in previous chapters, according to the
Dharmalaksana School, there are five categories into which things and
their principles are divided: Mind, Mental conditions or activities, the
actual states or categories as conceived, Hypothetic categories, and
The state of rest or the inactive principle pervading all things. Among
these five dharmas, Non-Interactive Activity Dharmas belong to
hypothetic categories. Among the created, or conditioned elements,
first fourteen dharmas are Elements independent of consciousness
which are neither form nor consciousness. Those which have no
connection with form or mind. They are neither matter nor mind: 1)
Prapti (skt): Attainment. 2) Jivitendriya (skt): Life faculty. 3) Nikaya-
Sabhaga (skt): Generic Similarity. 4) Visabhaga (skt): Dissimilarity. 5)
Asamjnisamapatti (skt): No-thought samadhi. 6) Nirodha-samapatti
(skt): Samadhi of extinction. 7) Asamjnika (skt): Reward of No-
Thought. 8) Namakaya (skt): Bodies of nouns. 9) Padakaya (skt):
Bodies of sentences. 10) Vyanjanakaya (skt): Bodies of phonemes. 11)
Jati (skt): Birth. 12) Sthiti (skt): Dwelling. 13) Jara (skt): Aging. 14)
Anityata (skt): Impermanence. 1) Acquisition (Prapti (skt): Acquisition
is the power that binds an acquired object to the one who acquires it. 2)
Non-acquisition (Aprapti (skt): Non-acquisition is the power that
separates an object from the possessor. 3) Communion-ship (Sabhaga
(skt): Generic Similarity, being in the same abode to get the same
effect. Communionship is the power that causes a species or a class to
have similar forms of life. 4-6) From 4 to 6 are Thoughtless,
Conditionless, and Effects: Attained by meditation. 7) Life or Vital
Power (Jivita-indrya (skt): Life or Vital power is the power that gives
longevity. 8-11) From 8 to 11 are Elements That Imply the Life and
Death of Being, i.c., the waves of becoming and expiration (birth, old
age, sickness, and death). 12-14) From 12 to 14 are Elements of
Names, Sentences and Letters: They all related to speech. Ten later
dharmas include: 15) Pravritti (skt): Revolution. 16) Pratiniyama (skt):
Distinction. 17) Yoga (skt): Interaction. 18) Java (skt): Speed. 19)
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Anukrama (skt): Sequence. 20) Kala (skt): Time. 21) Desha (skt):
Direction. 22) Samkhya (skt): Numeration. 23) Samagri (skt):
Combination. 24) Anyathatva (skt): Discontinuity.
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Phdn Sdu
So Luoc Vé Phdp Vo Vi
Trong Phat Gido

Part Six
Summaries of Asamskrtadharma
In Buddhist Teachings
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Chuong Hai Muoi Bdy
Chapter Twenty-Seven

Toéng Quan Vé Phdp Vé Vi
Trong Gido Thuyét Phdt Gido

Vo6 vi 1a mot thudt ngit ciia Lao gido ¢6 nghia den l1a “khong lam,”
“khdng ging sitc,” “khong gugng ép,” hay khdng mién cudng tao tic.
N6 khong dm chi sy bat dong hay Iudi bi€ng. Chiing ta chi khong nén
ging stic vi nhitng viéc khdng chan that, 1am cho chiing ta h6a mu dén
ndi khong thdy dudc ty tdnh. Tuy nhién, diy 1a mdt khdi niém cla
Thién vé& hanh dong tic thdi, chit khdng c6 van dé chuidn bi trudc,
thuat ngit ndy dugc xem nhu 12 sy dién td vé tAm clia mot vi thay da
chitng dic. Chi c¢6 ngudi nao khong con luyén chap vao két qud cla
hanh dong méi c6 thé hanh x cich ndy, va ngudi ta néi vo vi biéu thi
nhu 14 sy hoan toan ty do cia hanh dong thich ¢ng khong ngin ngai
tru6c moi hoan canh. Phai Pam Ma Cic Pa xem “phdp vO vi” nhu
“chan tdnh” va “sy thudng hing cda sy vat’, tic 1a thuc chit cla
chiing. Piéu d6 khong thé 1am thay d6i ban tdnh siu sic clia ching,
hay tit c nhitng hé qua cda ching, ching han nhu nhitng hanh dong
t6t khong thé c6 hau qua xau dugc. TAt cd vo phap 1a phi vat chit nén
khong thé nim bit dudc. Phdp thin ma Phit s§ chitng 13 vinh hiing,
khong chiu chi phdi bdi ludt nhidn qua hay xa lia moi nhan duyén tao
tic (trong Tinh B Luédn: “V6 Vi Phap Than la phédp tinh than. Phiap
tinh tich diét cho nén phdp than vd tudng). V6 vi 1a phdp xa lia nhan
duyén tao tdc hay khong con chiu dnh hudng cia nhin duyén. Phap
thudng hing, khong thay d6i, vugt thdi gian va siéu viét. Phap Vo Vi
(diing @€ diét bd hét chu tudng. Than tAm ddi v6i cinh khong con cim
dong, khong wa, khdong ghét, khong ham, khong chidn, khdng vui,
khong budn, khong mirng, khong gian). Ni€t Ban va hu khong dugc
xem nhu 1a V6 Vi Phap. N6i tém lai, vo vi la sy tao tdc khong c6 nhan
duyén. Phap khong nhd hanh dong ctia than khiu y. B4t ¢ phdp nio
khong sanh, khong diét, khong tru va khong bi€n ddi 1a phip vo vi.
N6i cach khdc, phdp nao khong bi qui dinh, khong thanh hinh, tat cd
nhitng gi nim bén ngoai sy ton tai, sanh tru di diét 12 phdp vo vi. Trong
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gido 1y nguyén thiy chi c6 Ni€t ban mdi dugc coi 1a VO vi ma thoi.
Theo céc trudng phdi khdc thi phdp vo vi la phdp khong sanh sdn ra
nhin duyén.

Theo Thuyé&t Nhat Thiét Hitu B9, vd vi phdp gdm c6 ba loai: 1) hu
khong; 2) trach diét phdp; va 3) vo trach diét phdap. Tuy nhién, trudng
phdi Nguyén Thidy chi chdp nhan c6 mdt phdp v vi ma thodi, dé la
Nié&t Ban hay “Vo Trach Diét Phap.” Trang thai vo vi trong Phat gido
chua tirng ¢ ai c§ ging thiét 1ap bing 1y ludn vi né chi dudc thé hién
bing kinh nghiém chit khong thé tranh luan dugc. Trang thdi ndy dugc
thi€t 1ap theo d6 d6i mit clia hanh gid m& ra ngay khi minh dat d€n
trang thdi tinh thic siu ling cho phép tim minh binh thdn truéc moi
phdp hifu vi, ma tu tudng minh khong con hudng vé bat ctt thi gi cé
thé€ dudc coi nhu hién tugng hitu vi, khong tru trong d6 hay khong bam,
khdng chap vao d6; tu tudng minh lic nao cling i bd nd, nhu giot
nudc roi khdi 14 sen. BAt ¢ ddi tugng ndo diu chi 1a dau hiéu hay sy
viéc dang xdy ra déu dugc xem nhu 1 chuéng ngai trong tu tap.

Theo cic trudng phai Pai Thira, c6 sdu phap vo vi hay diét phép.
Phdp Vo Vi (ding d€ diét bd hét chu twéng. Than tdm ddi vSi cinh
khong con cdm dong, khong wa, khong ghét, khong ham, khong chén,
khong vui, khong budn, khdng mirng, khdong gidn). Phdp khong sanh
diét. Cong difc vd vi 1a nhitng nhan gidi thoat khdi luan hdi sanh ti.
Thit nhat 12 Hu khong vo vi (chon nhu hay phdp tinh, khong thé ding
y thitc suy nghi hay 15i n6i ban luan dugc. N6 phi sic, phi tAim, khong
sanh diét, khong ciu tinh, khong ting gidm). Thit nhi 1a Trach diét vo
vi (Do dung tri hué vo lau, lua chon diét trir hét cic nhiém 6, nén chon
nhu v6 vi mdi hi€n). Thi ba 1a Phi trach v6 vi diét phdap (V6 vi khdong
cAn lya chon diét trit cdc phién ndo). Thit tu 1a BAt dong diét vo vi (Dé
t thién da lia dugc ba dinh duéi, ra khdi tam tai, khdng con bi mirng,
gidn, thuong, ghét, vin van lam chao ddng ndi tdm). Thi ndm la
Tudng tho diét vo vi (Khi dugc diét tan dinh, diét trit hét tho va tudng).
Thd sdu 1a Chon nhu vo vi (Khdng phédi vong goi 1a chon, khong phai
dién ddo goi 1a nhu, tic 1a thyc tdnh cia cdc phdp).
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An Overview of Unconditioned Dharmas
In Buddhist Teachings

The unconditioned dharma is a Taoist term has the literal meaning
of “non-doing” or “non-striving” or “not making.” It does not imply
inaction or mere idling. We are merely to cease striving for the unreal
things which blind us to our true self. However, this is a Zen notion of
acting spontaneously, without premeditation, considered to be an
expression of the mind of an awakened master. Only a person who is
unattached to the result of actions is able to act in this way, and it is
characterized as perfect freedom of action that responds without
hesitation to circumstances. The Dharmaguptakas consider
“Unconditioned dharmas” as “suchness” and “continuity in things,” by
which they understand that which in their nature does not change and in
virtue of which, for example, good deeds do not produce evil fruits.
The immaterial character of the transcendent. The eternal body of
Buddha not conditioned by any cause and effect. Anything not subject
to cause, condition or dependence. Dharmas which are out of time,
eternal, inactive, unchanging, and supra-mundane. The unconditioned
dharma, the ultimate inertia from which all forms come, the noumenal
source of all phenomenal. Nirvana and space are considered to be
unconditioned dharmas. In short, unconditioned dharmas are things that
are not being produced or non-causative. Whatever dharmas lack
production, cessation, abiding, and change are ‘“unconditioned.” In
other words, “unconditioned, unproduced,” refers to everything that is
completely beyond conditioned existence, beyond arising, dwelling and
passing away. In original teaching only Nirvana was regarded as
Unconditioned. According to other traditions, Unconditioned dharmas
are those which are not produced to causes and conditions.

In Sarvastivada school, there are three types of unconditioned
dharmas: 1) space (akasa); 2) analytical cessetions (pratisamkhya-
nirodha); and 3) non-analytical cessations (apratisamkhya-nirodha).
The Theravada tradition, however, only recognizes one unconditioned
dharma, Nirvana, which is a non-analytical cessation. Nobody has ever
tried to establish the existence of the unconditioned by argumentation.
It is represented as an indisputable fact to which the cultivator’s eyes
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are open as soon as he has reached a state of deep mindfulness that
allows him to be even-minded towards everything conditioned. Then
his thought no longer turns to anything that might be considered a
conditioned phenomenon, does not settle down in it, does not cling,
cleave or clutch to it; but his thought turns away, retracts and recoils
from it, like water from a lotus leaf. Any object which is either a sign or
an occurence seems to be nothing but an impediment to the cultivation.

According to the Mahayana Buddhist Schools, there are six
unconditioned dharmas or six inactive or metaphysical concepts. The
unconditioned dharma, the ultimate inertia from which all forms come,
the noumenal source of all phenomenal. Those dharmas which do not
arise or cease, and are not transcient, such as Nirvana, the Dharma
body, etc. Unconditioned merits and and virtues are the causes of
liberation from birth and death. First, Unconditioned Empty Space
(Akasha). Second, Unconditioned Extinction (Pratisamkhyanirodha)
which is attained through selection. Extinction obtained by knowledge.
Third, Unconditioned Extinction (Apratisamkhyanirodha) which is
Unselected. Extinction not by knowledge but by nature. Fourth,
Unconditioned Unmoving Extinction (Aninjya). Extinction by a
motionless state of heavenly meditation. Fifth, Unconditioned
Extinction of Feeling (Samjnavedayitanirodha). Extinction by the
stoppage of idea and sensation by an arhat. Sixth, Unconditioned True
Suchness (Tathata).
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Chuong Hai Muoi Tam
Chapter Twenty-Eight

So Lugc Vé Sdu Phdp Vo Vi
Trong Dai Thita Bach Phdp

Vo Vi hay su tao tdc khong c6 nhan duyén. Phap vd vi khong nhg
hanh dong clia than khiu y. BAt cit phdp nao khong sanh, khdng diét,
khong tru va khong bi€n d6i 1a phdp vd vi. N6i cach khic, phip nao
khong bi qui dinh, khong thanh hinh, tit cd nhitng gi nim bén ngoai sy
tdn tai, sanh tru di diét 12 phdp vd vi. Trong gido 1y nguyén thdy chi c6
Ni€t ban m&i dudc coi 1a V6 vi ma thoi. Theo cdc trudng phai khéc thi
phdp vo vi la phdp khong sanh sdn ra nhdn duyén. Theo cdc trudng
phdi Pai Thira, c6 sdu phdap vo vi hay diét phap. Phdp Vo6 Vi (diing dé
diét bd hét chu tuéng. Than tim d6i v6i cdnh khdng con cdm dong,
khong wa, khong ghét, khong ham, khong chan, khong vui, khong
budn, khong mirng, khdng gian). Phap khong sanh diét. Cong dic vo vi
12 nhitng nhan gidi thodt khdi ludn hdi sanh t&. Thit Nhdt La Hu
Khéng V6 Vi: Chon nhu hay phap tinh, khong thé dung y thic suy
nghi hay 15i néi ban luan dugc. N6 phi sic, phi tim, khong sanh diét,
khong cau tinh, khdng ting gidm. Thit Nhi La Trach Di¢t Vo Vi: Do
dung tri hué vo 1au, lua chon diét trir hét cdc nhiém 6, nén chon nhu vo
vi méi hién. Thit Ba La Phi Trach Vé Vi Diét Phdap: V6 vi khong can
lua chon diét trir cdc phién nio. Thit Tu La Bat Dong Digt Vo Vi: Pé
tt thién di lia dudc ba dinh dudi, ra khdi tam tai, khong con bi mirng,
gian, thuong, ghét, van vin lam chao dong noi tam. Thi Nam La
Tuéng Tho Diét Vé Vi: Khi dudc diét tin dinh, diét trir hét tho va
tudng. Thit Sdu La Chon Nhu Vé Vi: Khong phdi vong goi 1a chon,
khong phéi dién ddo goi la nhu, tdc 1a thyc tdnh cta cdc phap.
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Summaries of Six Unconditioned Dharmas
In One Hundred Dharmas of the Mahayana

“Unconditioned” means “Not being produced or non-causative.”
Whatever dharmas lack production, cessation, abiding, and change are
“unconditioned.” In other words, “unconditioned, unproduced,” refers
to everything that is completely beyond conditioned existence, beyond
arising, dwelling and passing away. In original teaching only Nirvana
was regarded as Unconditioned. According to other traditions,
Unconditioned dharmas are those which are not produced to causes and
conditions. According to the Mahayana Buddhist Schools, there are six
unconditioned dharmas or six inactive or metaphysical concepts. The
unconditioned dharma, the ultimate inertia from which all forms come,
the noumenal source of all phenomenal. Those dharmas which do not
arise or cease, and are not transcient, such as Nirvana, the Dharma
body, etc. Unconditioned merits and and virtues are the causes of
liberation from birth and death. First, Unconditioned Empty Space
(Akasha). Second, Unconditioned Extinction (Pratisamkhyanirodha)
which is attained through selection. Extinction obtained by knowledge.
Third, Unconditioned Extinction (Apratisamkhyanirodha) which is
Unselected. Extinction not by knowledge but by nature. Fourth,
Unconditioned Unmoving Extinction (Aninjya). Extinction by a
motionless state of heavenly meditation. Fifth, Unconditioned
Extinction of Feeling (Samjnavedayitanirodha). Extinction by the
stoppage of idea and sensation by an arhat. Sixth, Unconditioned True
Suchness (Tathata).
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Phu Luc A
Appendix A

Thiic Theo Quan Diém Phdt Gido

A

I. Téng Quan Vé Thiic:

Thuét ngit Bic Phan “Vijnana” c6 nghia 1a “Hon Than” 1a tén goi
khdc cla tAm thic. Nguyén Thuy 14p ra sdu thitc, Pai Thira 1ap ra tim
thitc nay d6i vdi nhuc thé goi 1a “hdn than,” ma ngoai dao goi 13 “linh
hdn”. Thifc 1a tén goi khic clia tAim. Thifc c6 nghia 1a liéu biét, phin
biét, hiéu r5. TAm phan biét hi€u 18 dugc canh thi goi 12 thic. Theo
Phit gido, “Tanh” titc 1a “Phat.” “Thic” titc 1a “Than Thic”, “Y” tic
la “Tam Phan Biét”, va “Tam” tic 1a sy suy nghi vong tudng. Ban tanh
thi Iic nao ciing quang minh sdng sudt, khong cé bi, khong cé thi,
khong dep, khong xAu; khong rdi vao so lugng hay phan biét... Nhung
khi c6 “Thitc” rdi thi con ngudi lai bi rdi vao sd lugng va phan biét.
“Y” ciing tao nén sy phdn biét, va diy chinh l1a thic thit siu. Dy la
thitc twong doi 6 nhiém. Trong khi thic thit bdy va thic thit tdm thi
tuong doi thanh tinh hon. C6 tdm loai thitc: mit, tai, miii, ludi, than, y,
mat na, va a lai da thitc. V& mit co bdn ma néi, thitc khong phdi cé
tdm loai du né ¢6 tdm tén goi. Thitc chi 1a mdt nhung lai cé tdm bd
phan khic nhau. Dau cé tdm bd phan kh4c nhau nhung vin do chi mot
thitc ki€m sodt. “Thitc” 12 hanh dong phan biét bao gdbm su hi€u biét,
nhén biét, tri thong minh, va ki€n thic. Thic g6m ¢6 tam thd; ndm tha
dau 13 k&t qua clia nhitng hanh ddng lién hé d&n ngii cin; thic thit sdu
bao gdm tit ci nhitng cdm gidc, y ki€n va su phan dodn; thic thi biy
12 y thifc (cdi ngd thAm tham); thic thi tim 12 A Lai Da hay Tang
Thitc, noi chita dung tit cd nhitng nghiép, du thién, du 4c hay trung
tinh. Thifc con c¢6 nghia 12 sy nhidn thic, sy phan bi€t, y thic, nhung
mdi tir nay déu khong bao gdom hét y nghia chira dung trong vijnana.
Thic 1a cdi tri hay cdi biét tuong doi. Tir ndy 1dm khi dugce diing theo
nghia ddi 1p v6i Jnana trong ¥ nghia tri thifc don thudn. Jnana 12 cdi tri
siéu viét thudc cdc chli dé nhu sy bt ti¥, sy phi tuong d6i, cdi bat kha
ddc, van van, trong khi Vijnana bi rang budc vdi tdnh nhi bién clia cdc
sy vat.
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II. Nam Thiic Cdn Badn:

Nhu trén da néi, Thitc 1a té€n goi khic ctia tim. Thiic c¢6 nghia la
liéu biét, phan biét, hiu 8. TAm phan biét hi€u rd dudc cdnh thi goi
12 thiic. “Hon Than” 1a tén goi khdc clia tAm thic. Tiéu Thira 1ap ra
sau thitc, Pai Thira 1ap ra tdm thifc ndy ddi véi nhuc thé goi 1a “hdn
than,” ma ngoai dao goi 12 “linh hén”. Theo Phit gido, c6 nim thic
cdn ban. Nam thic hay tAm thic dwa vao mit, tai, mii, lugi va than
ma sinh va duyén vao nim cdnh sic, thinh, huong, vi, xic. C6 nim cip
thitc-udn song ddi, bao gdm thiy, nghe, ngti, né€m, xtic cham; mdi cip
gdm ca qua di thuc thién va bt thién. Thitc uin dugc coi 13 quan trong
nhat trong nim uin; c6 thé néi Thic udn la kho chita 52 tim sd, vi
khong c¢6 Thitc thi khong TAm sd nao cé duge. Thitc va cic TaAm sé
tuong quan, tiy thudc va ddng thdi tdn tai véi nhau. Thifc ciling c6 6
loai va nhiém vu cdia né rit da dang, né c¢6 cidc Cin va Trin cia nd.
TAt c& moi cAm nhan clia chiing ta déu dudc cdm nhin qua sy tiép xic
gifta cdc cin vdi th€ gidi bén ngoai. Theo Pai Thira, nim thic cin ban
bao gém: nhén thic, nhi thdc, ty thic, thiét thic, va than thic.

Thit Nhdt La Nhan Thitc: Nhiém vu cla nhin thic 13 nhin biét
hinh ddang. Khong c6 nhin thifc, chiing ta s& khong nhin thiy gi cd; tuy
nhién nhan thdc lai tiy thudéc vao nhan cidn. Khi nhan cin gip mot
hinh dang thi nhin thitc 1lién phat sanh. Néu Nhin cin khong gip hinh
ddng thi nhan thic khong bao gid phét sinh (mdt ngudi bi mi khong cé
nhin cdn, nhu vy nhan thdc khong bao gid phat sinh). Ngudi tu tip
nén ludn thiu triét diém 81 y&u nay dé thuc tip sao cho han ch& nhin
cin ti€p xtic véi hinh sic, d€ 1am gidm thi€u sy khdi diy cda nhin
thitc. Phat nhic nhd ching dé tif clia Ngai ring, phuong phap duy nhat
dé gidm thi€u sy khdi day cla nhin thic 1 thién dinh. Thit Nhi La
Nhi Thitc: Nhiém vu clia Nhi thifc 12 nhin bi€t Am thanh; tuy nhién,
nhi thifc tiy thudc ndi nhi can. Khi nhi cin va am thanh gdp nhau, nhi
thitc lién phdt sanh (noi ngudi di€c thi nhi cin va 4m thanh khong bao
gi0 gidp nhau, nén nhi thitc khong bao gid khdi sanh). Hanh gid nén
luén nhé nhu vay d€ tu tap thién dinh ma déng bét nhi cin. Thit Ba La
Ty Thikc: Ty thic phdt trién trén nhitng diéu kién clia khitu gidc. Ty
thic tly thudc hoan toan noi ty cin. Noi mot ngudi ma't kha niing khitu
giac, thi khitu gidc va mui vi khong bao gid gidp nhau, do d6 ty thic
khong khéi sanh. Ngudi tu Phat phdi cd ging dong bét ty cian. Thit Tu
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La Thi¢t Thitc: Thiét thifc phat sinh lién khi thiét cin ti€p xic v6i mot
vi nao dé, lic Ay chiing ta méi kinh qua phéan biét gitta vi ndy véi vi
khdc, cling tir d6 duc vong khdi sinh. Thit Ném La Thdn Thiic: Than
thitc phat tri€n khi diéu kién ndi bac trong dé than ti€p xiic véi ddi
tuong bén ngoai. Than cidn nim khdp cdc ndi trong cd thé. & day vi Ty
Kheo, thin xiic cham, khong c6 hoan hy, khong c¢é uu phién, an tri x3,
chdanh niém, tinh gidc. Py 12 mot trong sdu phap hing trdi ma Dic
Phat day trong Kinh Phing Tung trong Trudng Bo Kinh.

I11.Tém Lugc Vé Tam Thiic Trong Gido Thuyét Phdt Gido:
Trong Phat gido, Nguyén Thiy 14p ra sdu thic, Pai Thira 14p ra
tdm thiic ndy ddi vdi nhuc thé goi 1a “hdn thin,” ma ngoai dao goi la
“linh hon”. Thic 13 tén goi khic cda tAm. Thifc c¢6 nghia 12 liéu biét,
phan biét, hi€u rd. TAm phan biét hiéu rd dugc canh thi goi la thifc.
Theo Phat gido, “Tanh” tic 1a “Phat.” “Thitc” titc 1a “Thin Thic”, “Y”
tic 1a “Tam Phan Biét”, va “TaAm” tdc la sy suy nghi vong tudng. Ban
tdnh thi ldc ndo cling quang minh sidng sudt, khong c6 bi, khdng c6 thi,
khong dep, khong x4u; khong rdi vao s6 lugng hay phan biét... Nhung
khi c6 “Thic” rdi thi con ngudi lai bi roi vao s& lugng va phan biét.
“Y” ciing tao nén sy phin biét, va diy chinh l1a thic thit siu. Pay 1a
thitc twong doi 6 nhiém. Trong khi thic thit bdy va thic thit tdim thi
tuong d6i thanh tinh hon. C6 tdm loai thic: mit, tai, miii, ludi, than, vy,
mat na, va a lai da thiic. Vé mit cd bdn ma néi, thitc khong phai c6
tdm loai du né c6 tdm té€n goi. Thic chi 1a mdt nhung lai c6 tim bd
phan khic nhau. Dau cé tdm bd phan kh4c nhau nhung vin do chi mot
thitc ki€m sodt. “Thitc” 1a hanh dong phan biét bao gém su hi€u biét,
nhin biét, tri thong minh, va kié€n thitc. Thitc gdm c6 tdm thi; nim thi
diu 12 két qua clia nhitng hanh dong lién hé dén ngii cin; thic thi sdu
bao gdm tit ci nhitng cdm gidc, y ki€n va sy phan dodn; thitc thi bdy
12 y thifc (cdi ngd thAm tham); thic thi tim 12 A Lai Da hay Tang
Thitc, noi chita dung tit cd nhitng nghiép, du thién, du 4c hay trung
tinh. Thiic con cé nghia 1a sy nhan thdc, sy phan biét, y thitc, nhung
mdi tir ndy déu khong bao gdom hét ¥ nghia chita dung trong vijnana.
Thic 1a cdi tri hay cdi biét tuong doi. Tir ndy 1dm khi dugce ding theo
nghia ddi 14p v6i Jnana trong ¥ nghia tri thifc don thudn. Jnana 12 cdi tri
siéu viét thudc cdc chli dé nhu sy bat ti¥, sy phi tuong d6i, cdi bat khd
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ddc, van van, trong khi Vijnana bi rang budc vé6i tdnh nhi bién ctia céc
su vat.

Nhu trén d3 dé cap, hoc thuyét cia Duy Thifc tong chii trong dén
tdnh tudng clia tit ca cdc phap; dua trén d6, luan thuyét vé Duy Thitc
Hoc dudc 1ap nén dé minh gii ring ly thitc v biét phap hay khong c6
phap nao tach biét khdi thitc dugc. Muc dich chinh ciia Duy Thitc Hoc
12 chuyé&n héa tAm trong tu hanh d€ di d&€n gidc ngd va giai thoat. Theo
Pai Thita Khdi Tin Luin, c6 tdm thic: Sdu thidc diu: Nhin thic
(Caksur-vijnana (skt), Nhi thitc( Srotra-vijnana (skt), Ty thic (Ghrana-
vijnana (skt), Thiét thitc (Jihva-vijnana (skt), Than thic (Kaya-vijnana
(skt), Y thic (Mano-vijnana (skt) hay su suy nghi phdi hdp véi céc cin.
Hai thdc sau: Mat-Na thitc hay Y cin. Pay la ly tri tao ra moi hu vong.
N6 chinh 13 nguyén nhin giy ra bdn ngi (tao ra hu vong vé mot cai
“t6i” chl thé ding tich rdi v6i thé gidi khach thé). Mat Na Thifc ciling
tic dong nhu 12 co quan chuyén van “hat giong” hay “ching ti” clia
céc kinh nghiém gidc quan dén thic thit tdim (hay tang thic). A Lai Da
thic hay Tang thitc. Tang thitc 12 noi chira dung tit cd chlng tf cla
céc thic, tir ddy tuong tng véi cdc nhan duyén, cdc hat giong dic biét
lai dudc thitc Mat Na chuyén van dén siu thic kia, k&t thanh hanh
ddong mdi dén lugt cdc hanh dong nay lai sdn xuit ra cdc hat giong
khéc. Qu4 trinh ndy c6 tinh cdch dong thdi va bat tan.

IV.Y Cin & Thiic Thit Sdu La Y Thiic:

Y Can: Y cin 12 mot trong Luc Cin, ¢6 su nhin thic cia tu duy
hay tim suy nghi (cdnh s& do6i clia mit, tai, mii, ludi, than 1a do sdc
phdp tit dai dat, nudc, Iira, gié hinh thanh; trong khi cdnh s ddi vé6i y
cin 1a tAm phdp nghia 13 ddi v6i phdp canh thi ndy sinh ra y thifc) bao
gdm Tri gidc, Niang lyc tu duy, va Cin cda tim. Pay 1a 1y tri tao ra moi
hu vong. N6 chinh 1a nguyén nhan giy ra bdn ngi (tao ra hu vong vé
mot cdi “tdi” chi thé ding tach rdi vdi th€ gidi khach thé). Mat Na
Thic ciing tic ddng nhu 13 c¢6 quan chuyén van “hat gidng” hay “chiing
ti” cla cdc kinh nghiém gidc quan dén thic thit tdim (hay tang thic).
Trong khi d6, y thifc khong tuy thudc vao bit cit cin ndo, nhung 1&
thudc vao sy lién tuc cda tim. Y thidc con 1a mot trong ndm uin. Phat
gido phan biét tim loai y thic khiac nhau. Sdu loai ddu 13 thi gidc,
thinh gidc, khitu gidc, vi gidc, xic gidc, va tu duy. Ngay ca khi 1y tri
tao ra dudc 4o gidc vé cdi ngd diy di, khdc v6i nhitng d6i tugng trén
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th€ gidi nay, n6 ciing khong thudng xuyén cé y thic vé cdi nga ay.
Phai dat t6i mic do thtt bdy clia y thic, tic 1a tiém thic hay mat na
thitc mdi c6 thé gip thiy y thifc thudng hiing vé mot cdi nga riéng biét.
Mat na thiic con c6 chitc ning chuyén nhitng mam tri gidc cdm tinh t&i
muc d6 tht tdm ctGa y thdc, tr d6 ching lai khdi di duGi hinh thic
nhitng 'mam' dic biét, tic 12 nhitng phan ng d6i vdi cac kich thich bén
ngoai. Nhitng phin tng ndy, d&€n ludt ching lai dugc truyén qua mat
na thifc, gy ra nhitng hanh dong mdi, ngudn gdéc ctia nhitng 'mam'
mdi, van van. Cdc qud trinh x3y ra vo tdn va ddng thdi. Y thic ching
nhitng nhan bi€t c3 sdu ddi tugng gdm sic, thanh, huong, vi, xdc va cic
hién tugng trong quéa khit, hién tai va ngay ca vi lai. Y thic s& cling ta
1t hanh tir ki€p ndy qua ki€p khdc, trong khi nim thitc tru6c chi 1a
nhitng tAm tam thoi.

Khi n6i d&€n “Thiic” ngudi ta thudng 1Am tudng dén ddy chi 1a phin
y thitc, phan tinh thAn ma theo tim 1y hoc Phat gido goi 1a thic thi
sdu. Ky thit, c6 sdu thic cin ban, trong d6 thirc thi sdu l1a y thic. TAm
Iy hoc Phit gido dya trén qud trinh nhdn thic tr sdu ning luc nhan
thic: thdy, nghe, ngli, né€m, xdc cham, va suy nghi. Mdi ning luc lién
quan d&én mdt gidc quan cling v6i mot thifc nhan bi€t hoat dong dic
biét tuong ng véi gidc quan d6. Thic thi sdu hay y thirc, khong phai
la tAm, né 1a chifc ning cda tAm, né khdng tiy thudc vao bit cit cin
nao, nhung né 1€ thudc vao su tuong tuc ctia “Tam”. Y thic nhan biét
t4t cd sdu ddi tugng (sdc, thanh, huong, vi, xic, va hién tugng) cé trong
qué kht, hién tai va vi lai, rdi chuyén giao tit cd tin tifc cho Mat Na
thitc d€ né chuyén giao cho Tang Thitc luu trit. Ching ta hiy thit quan
sat thin tAim dé€ xem trong hai thit 6 chiing ta c6 thé tim thdy dugc cdi
“Ta” né nim & dau, va ching ta thiy cdi “Ta” né ching & thin ma
ciing ching & tam. Nhu vay cdi “Ta” chi 13 tén goi clia mot tdng hdp
nhitng y&u t& vat chat va tinh thin. Hiy xét vé sic uin, sic tuong ng
v6i cdi ma ching ta goi 1a vat chit hay y&u t& vat chit. N6 ching
nhitng 12 xdc thin ma chiing ta dang c6, ma con 1a tit cd nhitng vat
chi't chung quanh chiing ta nhu nha cita, dat dai, rirng ndi, bién ca, vin
van. Tuy nhién, y&u td vat chat ty n6 khong dd tao nén sy nhan biét.
Su ti€p xiic don gidn giita mit va d6i tugng nhin thdy, hay giita tai va
ti€ng dong khong thé dem lai k&t qua nhan biét n€u khong cé thifc.
Chi khi ndo ¥ thifc, nim gidc quan va nim ddi tugng clia né cung hién
dién méi tao nén sy nhan biét. N6i cach khdc, khi mit, doi tugng clia
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mit, vd y thifc cling hoat dong thi sy nhan bi&t vé ddi tugng clia mit
mdi dugc tao nén. Vi viy, y thic 1a y&u t& t&i can thiét trong viéc tao
nén sy nhan biét. Y Thic tirc 13 thitc thi sdu hay tim. Gidc quan ndy
ph6i hdp v6i ndm gidc quan mat, tai, mii, ludi, va than d€ tao nén su
nhin biét. Viéc phdi hgp gifta nhitng y&u t& vat chit va tinh thin tao
nén sy thanh hinh y thifc ndi tAm, va tinh chit cda nim uin ndy déu &
trong trang thdi thay d6i khong ngirng. Ngoai ra, ching ta con c6 thitc
thit biy, hay Mat Na Thic, c6 cong ning chuyén ti€p tit ca tin tifc tir y
thitc qua A Lai Da Thitc; va A Lai Da Thiéc c6 cong ning nhu mot
Tang Thic hay ndi luu trif tat ca tin tdc.

Thiic Thit Sdu La Y Thiic: Y Thic 12 sy suy nghi phSi hgp véi céc
cian. Y thitc hay thitc cia tri thong minh khong phdi 1a tim, né 1a sy
van hanh ctia tim. TAm ching sanh 1a m6t con xody khdng ngiing xoay
chuyén, trong d6 nhitng hoat dong clia tim khong bao gid ngirng nghi
theo bon ti€n trinh sanh, tru, di, diét. Y thic khong tiy thudc vao bat
¢ cdn nao, nhung 1€ thudc vao su lién tuc cia tam. Y thic chzzlng
nhitng nhan bi€t c3 sdu ddi tugng gdm sic, thanh, huong, vi, xic va cic
hién tuong trong qué khit, hién tai va ngay ca vi lai. Y thtc s& cling ta
1it hanh tir ki€p ndy qua ki€p khic, trong khi nim thic trudc chi la
nhitng tim tam thdi. Y thic con 12 mot trong nim udn. Chic ning clia
mat na thifc theo gid thi€t 1a suy nghi vé mat na, nhu nhin thidc suy
nghi vé th& gi6i hinh sic va nhi thiic suy nghi vé thé€ gidi clia Am
thanh; nhung thyc ra, ngay khi mat na thirc phdt sinh ra cdi nhi bién cta
chii thé va ddi tugng do tir cai nhat thé tuyét doi cia A Lai Da thi mat
na thifc va qua thuc tit ci cdc thic khic ciing bit ddu van hanh. Chinh
vi th€ ma trong Kinh Ling Gia, Pdc Phat bdo: “Ni€t Ban ctia Phat
gido chinh 12 sy tich xa cdi mat na thitc phan biét sai 1am. Vi mat na
thic 1am nguyén nhan va sd duyén thi sy phdt sinh bay thic con lai
xdy ra. Lai nifa, khi mat na thifc phan biét va chdp thii vao thé gidi clia
céc dic thi & bén ngoai thi tat cd cdc loai tAp khi (vasana) dudc sinh ra
theo, va A Lai da dudc ching nudi dudng cling véi cdi ¥ tudng vé “tdi
va cla toi,” mat na nim giit né, bAm vao né, suy nghi vé n6é ma thanh
hinh va phat trién. Tuy nhién, trong bdn chit, mat na va mat na thic
khong khic gi nhau, ching nhd A Lai Da lam nguyén nhan va sé
duyén. Va khi mot th€ gidi bén ngoai thuc von chi 1a sy bi€u hién cla
chinh cdi tAm minh bi chdp chit ma cho 1a thuc, thi c4i hé thong tim
thitc (tAm tu-citta-kalapa) lién hé hd tuong dudc sinh ra trong tong thé
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clia n6. Gidng nhu nhung con séng bi€n, dugc van hanh bdi con gié
clia mot thé gidi bén ngoai 13 thé& gi6i do chinh cdi tAim ngudi ta biéu
hién ra, sinh khdi va bié€n diét. Do d6 bdy thic kia diét theo vdi su diét
clia mat na thitc.” Y thitc khong tiry thudc vao bi't ¢ cin ndo, nhung 1é
thudc vao sy lién tuc cia tim. Y thic ching nhitng nhin biét ci siu
ddi tugng gdm sic, thanh, huong, vi, xic va cdc hién tugng trong qua
khit, hién tai va ngay ca vi lai. Y thic s& ciing ta 1 hanh tit ki€p ndy
qua ki€p khic, trong khi ndm thic trude chi 1a nhitng tim tam thdi. Y
thitc con 12 mot trong nim udn. Y thic xdy ra khi gidc quan ti€p xiic
véi ddi tugng bén ngodi. Nim thiic dau tuong ng véi ngli quan. Thifc
thit sdu thdong qua nim thifc tru6c ma phdn dodn vé thé€ giGi bén ngoii.
Thic thi bdy lam trung tAm 1y luén, tinh todn, va ki€n tric d6i tugng.
DAy chinh 12 nguyén lai cia sy chdp trudc, ngudn gdc clia tu ngd, va
nguyén nhan 4o tudng khdi 1€n vi cho ring hién tugng 1a ¢6 that. T “y
thitc” va “vd thitc” dugc diing v6i nhiéu nghia khic nhau. Trong mot y
nghia ma chiing ta ¢6 thé néi 1a ¢ tinh cdch tic ning, “y thic” va “vo
thitc” 4m chi mot trang thai chii thé trong c4 nhin. Néi riing mot ngudi
y thitc dudc ndi dung tim than ndy no c6 nghia 13 ngudi 4y nhin thic
dudgc nhitng tinh cdm, duc vong, phdn dodn, van van.

V. Thiic Thit Bay: Mat Na Thiic:

Phan ngir “Klista-mano-vijnana” chi “tri gidc.” Trong Phit gido
ngudi ta goi n6 1a “Y Cin” vi né c¢6 kha ning lam cho con ngudi tré
thanh mdt sinh vat cé tri khon va dao ddc. Mat Na thudng dudc nghi
twong duong v6i “tAm” hay “thitc.” N6 dudc riit ra tir goc chit Phan
“Man” ¢6 nghia la “suy nghi hay tudng tugng,” va né lién hé tGi sinh
hoat tri thdc cta “thic.” Pay la 1y tri tao ra moi hu vong. N6 chinh 1a
nguyén nhin gy ra bin nga (tao ra hu vong vé mdt cdi “t6i” chii thé
ding tdch r&i véi thé gidi khach thé). Mat Na Thifc ciing tdc dong nhu
12 cd quan chuyén van “hat giéng” hay “ching t&” ctia cdc kinh
nghiém gidc quan dén thic thit tim (hay tang thifc). Mat na thitc dugc
dién ta nhu 12 mot c4i bién trong d6 nhitng dong chdy tu tudng ctt dang
trao 1én khong nging nghi. N6 13 thiic chuyén ti€p ti't ¢4 nhitng tin tic
tir y thi'c qua A lai da thic. Mat Na Thic va nim tdm thdc tdp hdp lai
v6i nhau nhu cdc tri€t gia da vach ra. Theo Kinh Ling Gia, hé thdng
nim cin thifc ny phin biét cdi gi thién vdi cdi gi khong thién. Mat Na
Thitc phSi hgp v6i nim cin thitc thi chap cdc hinh sic va tuéng trang
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trong khia canh da phic clia ching; va khong c6 lic nao ngung hoat
dong ci. Piéu ndy ta goi 1a dic tinh sit na chuyén (tam bg clia céc
thiic). Toan bo hé thdng cdc thiic ndy bi quiy dong khong ngling va
vao moi lic giéng nhu séng ctia bién 16n. Mat-Na thic hay Y cin 1a sy
suy nghi phdi hgp véi cdc cian. Y thic hay thic cia tri thong minh
khong phai la tAm, né 1a sy van hanh ctia tim. TAm chiing sanh 1a mot
con xody khong ngirng xoay chuyén, trong d6 nhitng hoat dong clia
tam khong bao gid ngitng nghi theo bon tién trinh sanh, try, di, diét. Y
thitc khong tily thudc vao bt cit cin nao, nhung 1& thudc vao sy lién
tuc ctia tim. Y thitc ching nhitng nhin biét ca sdu d6i tugng gdm sic,
thanh, huong, vi, xdc va cdc hién tugng trong qui khd, hi€n tai va ngay
ci vi lai. Y thifc s& ciing ta 1if hanh tir ki€p ndy qua ki€p khic, trong
khi nam thtc truée chi 1a nhitng tim tam thdi. Y thitc con 1a mot trong
nim udn. Mat Na hoat dong nhu mot tram thau thap tit cd nhitng hoat
ddng cua sdu thitc kia. Mat Na chinh 1a thitc thi by trong tdm thiic, c6
nghia 12 “Tu Ludng.” N6 12 Y thic hay nhitng hoat dong ctia Y Cin,
nhung ty né cling c6 nghia 1 “tAm.” Nhitng con séng lam gdn mit bién
A Lai Da thitc khi cdi nguyén 1y cda dic thu goi 1a vishaya hay cdnh
gi6i thdi vao trén d6 nhu gié. Nhitng con séng dudc khdi ddu nhu the
12 th€ giGi clia nhitng dic thi ndy diy trong d6 tri thifc phan biét, tinh
cam chap thd, va phién nio, duc vong diu tranh dé dugc hién hitu va
dudgc sy toi thing. C4i nhin td phan biét niy nim bén trong hé thdng
céc thifc va dugc goi 1a mat na (manas); thyc ra, chinh 1a khi mat na
khéi sy van hanh thi mot hé théng cdc thic hi€n 16 ra. Do d6 ma céc
thitc duge goi 1a “cdi thifc phan biét cdc d6i tugng” (s phan biét thifc-
vastu-prativikalpa-vijnana). Chic niing cia Mat na chd y&u 1a suy nghi
vé A Lai Da, sdng tao va phan biét chi thé va ddi tugng tir cdi nhat
thé thuin tiy clia A Lai Da. Tap khi tich tip trong A Lai Da git dy bi
phin ra thanh cdi nhi bién tinh clia tat cd cdc hinh thic va tit cd céc
loai. Piéu ndy dudc so sidnh v6i da phic cla séng qui’y dong bién A
Lai Da. Mat na la mot tinh linh xdu theo mdt nghia va 1a mot tinh linh
tot theo nghia khdc, vi sy phan biét tv né khong phai 1a x&u, khong
nhA't thi€t luon ludn 12 sy phan dodn 1dm lac hay hu vong phan biét
(abhuta-parikalpa) hay ly ludn sai trdi (hy ludn qud ac-prapanca-
daushthulya). Nhung né tr§ thanh ngudn gdc clia tai hoa 16n lao khi né
tao ra nhitng khit vong dugc dit cin bin trén nhitng phdn dodn 1am
lac, nhu 12 khi né tin vao cdi thuc tinh ctia mot nga thé réi trd nén chap
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vao ngd thé ma cho ring diy 13 chan ly tSi hau. Vi mat na khong
nhitng chi 1a cdi tri thitc phan biét ma con 1a mot nhan 8 uSc vong va
do d6 1a mot tdc gid. Mat na thic cling dugc phdt hién tir A Lai Da
Thitc. N6 1a mot thif tryc gidc, tryc gidc vé& sy c6 mit clia mot ban ngi
tdn tai va doc 1ap vdi thé gidi van hitu. Tryc gidc nay c6 tinh cach tip
quin va mé mudi. Tinh mé vong clia né dudc ciu thanh bdi lidu biét
cénh thitc, nhung n6 lai trd thanh cin ban cho liu biét canh thic. Pai
tugng cla loai tué gidc nay la mdt manh vun bi€n hinh clia A lai da
ma né cho 1a c4i ta, trong d6 ¢6 linh hdn va than xdc. Pdi tugng cla né
khong bao gid 1a tdnh cdnh ma chi 1a ddi chat cdnh. Vira 1a nhan thitc
vé ngi, mat na dudc xem nhu 12 chuéng ngai cin ban cho su thé nhip
thyc tai. Cong phu thién quin cla liu biét cdnh thic c6 thé xéa dugc
nhirng nhin dinh sai lac ciia mat na. Chifc ning cia mat na thdc theo
gi4 thi€t 13 suy nghi vé mat na, nhu nhin thifc suy nghi vé th& gi6i hinh
sic va nhi thiic suy nghi vé th€ gidi cia Am thanh; nhung thyc ra, ngay
khi mat na thifc phdt sinh ra cdi nhi bién ctia chi thé va ddi tugng do tir
cdi nhat thé tuyét ddi cia A Lai Da thi mat na thitc va qua thuc t't ci
céc thitc khic ciing bit dau van hanh. Chinh vi th€ ma trong Kinh Ling
Gia, Pic Phat bdo: “Niét Ban ctia Phat gido chinh 1a sy tdch xa cdi
mat na thiic phan biét sai IAm. Vi mat na thic Iam nguyén nhin va s&
duyén thi sy phét sinh by thiic con lai xay ra. Lai nita, khi mat na thic
phan biét va chip thli vao th€ gidi clia cdc dic thi & bén ngoai thi tat
ca cdc loai tdp khi (vasana) dugc sinh ra theo, va A Lai da dugc ching
nudi dudng cling vdi cdi y tudng vé “tdi va cda toi,” mat na nim giit
né, bam vao nd, suy nghi vé né ma thanh hinh va phdt trién. Tuy
nhién, trong bdn chit, mat na va mat na thiic khong khdc gi nhau,
chiing nhd A Lai Da 1am nguyén nhan va s duyén. Va khi mot th&
gi6i bén ngoai thuc von chi 1a sy bi€u hién cla chinh cdi tim minh bi
chap chit ma cho 1a thuc, thi cdi hé thdng tAm thdc (tAm tu: citta-
kalapa) lién hé hd tuong dudc sinh ra trong tong thé cia né. Gidng nhu
nhung con séng bién, dugc van hanh bdi con gié ciia mot the gidi bén
ngodi 12 th& gidi do chinh cdi tAim ngudi ta bi€u hién ra, sinh khéi va
bi&n diét. Do d6 by thic kia diét theo v6i sy diét clia mat na thitc.”

VI. Thitc Thi Tam: Tang Thiic A Lai Da:
A Lai Da la thdc cian ban, thirc thit tdm trong Bat Thiic, con goi la
Tang Thitc. Tang thitc noi chita dung tit ci chiing tif clia cdc thic, tir
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day tuong Ung vdi cdc nhan duyén, cdc hat giong dic biét lai dugc
thitc Mat Na chuyén van dén sau thifc kia, k&t thanh hanh dong m&i
dé&n lugt cdc hanh dong ndy lai sdn xuit ra cdc hat giong khdc. Qud
trinh ndy c6 tinh cdch ddng thdi va bat tin. A Lai da con dugc goi 1a
“Hién Thitc”, chita dung moi chiing tif thién 4c, hién hién dugc hét
thdy moi cdnh gi6i. Chit “Alaya” c6 nghia 12 cdi nha ndi ma tit cd
nhitng gi c6 gid tri cho ching ta dung dugc tang trif va cling la ndi cu
ngu cua ching ta. Thicc A Lai Da, ciing con dugc goi 1a “Tang Thic,”
hay 1a “thifc thi tdm,” hay 12 “tang nghiép.” T4t cd moi nghiép da lap
thanh trong qud khit hay dang dudc 1ap thanh trong hién tai déu dugc
tang tri trong A Lai Da Thitc nay. Gido dién day TAm Ly Hoc, vé tim
thitc (nhin, nhi, ty, thiét, than, y, Mat na va A Lai Da). Nhitng thifc ndy
gitip ching sanh phan biét phai trdi. Tuy nhién, chiing sanh con ngudi
c6 mot cdi thiic thim siu goi 14 A Lai Da Thic, 1a chd thé chinh clia
st luan hoi sanh ti, va bi cdc thic khiac hi€u 1am dé 1a mot linh hon
hay mdt cdi ngd trudng ctru. Chinh tai A Lai Da Thic nay nhitng an
tugng hay kinh nghiém ctia hanh dong dugc tang trir dudi hinh thic
nhitng ‘chling t&” va chinh nhitng chiing t nay lam niy nd nhitng kinh
nghiém sip tdi ty theo hoan cdnh cda tirng c4 nhan. Theo Bd T4t Ma
Minh trong Pai Thira Khéi Tin Luan va Nhi€p Luian Tong, A Lai Da
thic 1a ndi hoa hdp chan vong. Khi né trd nén thanh tinh va khong con
6 nhiém, né chinh 12 “Chan Nhu.” A Lai Da c6 nghia la chita tit c4.
N6 di chung véGi bay thic dugc sinh ra trong ngdi nha v6 minh. Trong
Kinh Ling Gia, Pitc Phit néi: “Nay Mahamati! Nhu Lai Tang chita
trong né nhitng nguyén nhin cé tot 1in xau, va tif nhitng nguyén nhan
ndy ma tit ci luc dao (sdu dudng hién hitu) dudc tao thanh. N6 ciing
giong nhu nhitng dién vién déng cdc vai khdc nhau ma khong nudi
dudng ¥ nghi ndo vé ‘tdi va clia tdi.”” Chifc ning cia A Lai Da Thifc
12 nhin vao chinh né trong dé tit cd tap khi (vasana) tir thdi vo thi dugc
giff lai theo mot cdch vudt ngoai tri thirc (bat tw nghi-acintya) va sdn
sang chuyén bi€n (parinama), nhung né khdng cé hoat ning trong ty
n6, né khong bao gid hoat dong, né chi nhén thitc, theo y nghia nay thi
né gidng nhu mot tAim ki€ng; né lai gidng nhu bién, hoan toan phing
ling khong cé séng xao dong sy yén tinh ctia nd; va nd thanh tinh
khong bi 6 nhiém, nghia 12 né thoit khdi cdi nhi bién cda chi thé va
ddi twgng. Vi né 1a cdi hanh dong nhin thic don thuin, chua c6 su
khdc biét giita ngudi bi€t va cdi dudc bi€t. Theo Gido Su Junjiro
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Takakusu trong Cuong Yé&u Tri€t Hoc Phat Gido, khi van vat phan
chi€u trong tAm tri ta, thi th& Ivc phan biét hay tudng tugng clia tAm ta
s& sin sang hoat dong ngay. Pay goi 1a “thifc” (vijnana). Chinh vi thifc
k&t hdp véi tit cd y&u t6 phan chi€u, tAng chifa chiing, nén dugc goi 1a
A Lai Da Thdc hay “thdc tang.” Tang thic chinh n6 1a sy hién hitu cia
tap hdp nhan qua va nhitng tAm s& thanh tinh hoic nhiém 6, dugc tap
hdp hay 14n 16n véi chiing theo tuong quan nhan qud. Khi tang thifc bit
diu hoat dong va budc xudng th€ gidi thudng nhit niy, thi chiing ta c6
hién hitu da dang von chi 1a th& gidi twdng tugng. Tang thitc, von 1a
chiing ti¥ thitc, 13 trung tim y thitc; va thé gidi do thic bi€u hién 13 moi
truong ctia nd. Chi ¢é § ndi su gidc ngd vién man clia Phat, thiic thanh
tinh m&i birng chi€u 1én. Tinh thitc ndy c6 thé tdy sach phin & nhiém
clia tang thitc va con khai trién th€ lyc tri tué cda né. ThE gidi cla
twdng tugng va thé gidi hd tuwong lien hé duge dua dén chan 1y chan
that, tc Vién Thanh That tdnh (parinispanna). Sau khi dat dén do,
chiing tit tang, tifc 1a thirc, s&€ bi€n mit va cudi cing dua dén trang thdi
ndi ma chi thé va d6i tugng khong con phan biét. Pay 12 vo phan biét
tri (avikalpa-vijnana). Trang thdi t6i hau 1a V& Tru Niét Ban
(apratisthita-nirvana) nghia 1a sy thanh tyu ty do hoan toan, khong con
bi rang budc & noi ndo nita. C4i tAm thit bi€n hién chu cdnh thanh tdm
thitc. A-Lai Da hay thitc thit tdim dudc goi 12 “So Ning Bién” vi cdc
thiic khac déu tir 6 ma ra. Mot khdi niém vé gido thuyét dic biét
quan trong v&i trudng phdi Du Gia. Thuédt ngit nay c6 khi dugc cac hoc
gid Tay phuong dich 12 “Tang Thic,” vi n6 12 ci kho chifa, noi ma tat
cé nhitng hanh dong dugc sin sinh ra. Tang thic cit gilf nhitng gi dudc
chita vao né cho dé&n khi c6 hoan cdnh thich hgp cho chiing hién ra.
Nhitng dich gid Tay Tang lai dich n6 1a “Cin bdn clia tdt cd” vi né lam
nén ting cho moi hién tugng trong vong sanh ti va Ni€t Ban. Qua
thién tap va tham du vao nhitng thién nghiép, ngudi ta tir tif thay thé
nhitng chiing t&f phién nio bing nhitng ching ti thanh tinh; mot khi
ngudi ta thanh tinh héa mot cdch toan dién A Lai Da, thi d6 dugc coi
nhu 12 “Tinh Thitc.” A Lai Da ¢é nghia 13 cdi tim cat chifa tit cd. N6
di chung véi bay thiic dugc sinh ra trong ngdi nha vo minh. A Lai Da
tang thdc (dé bat thic). Y thic cin ban vé& moi ton tai hay y thitc di
truyén, noi nhitng hat gidng karma lot vao va giy ra hoat dong tim
than. Tiém thitc hay tang thifc, thic thit tim hay Nghiép thic. TAt cd
nghiép dudc thanh lap trong hién ddi va qud khit déu dugc tang trit
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trong A Lai Da thifc. A Lai Da thitc hanh x{ nhu ndi tdn chia ti't cd
nhitng dit kién dugc Mat Na thic thau thip. Khi mdt sinh vat chét thi
bdy thitc kia s& chét theo, nhung A-Lai-Da thitc van ti€p tuc. N6 1a
quy&t dinh t6i hau cho cho sy dau thai trong luc dao.

Trong Duy Thitc Tam Thap Tung, tung thi sdu nhdn manh dén
viéc ndm tAm thiic phdi hgp véi Mat Na Thic tap hdp lai véi nhau nhu
céc triét gia Duy Thifc dd dé cap. Hé thdng nim cin thiic ndy phian
biét cdi gi thién vdi cdi gi khong thién. Nim cin thic phdi hgp véi
Mat Na Thitc thii chdp cdc hinh sic va tudng trang trong khia canh da
phifc clia chiing; va khong c6 lic niao ngung hoat dong cd. Pidu ndy ta
goi la ddc tinh sit na chuyén (tam bg cda cdc thitc). Toan b hé thdng
céc thiic nay bi qui'y dong khdng ngling va vao moi lic gidng nhu
séng ctia bién 16n. Hanh gid nén luén nhé ring mdi thic trong tim
thitc déu c6 tAm vuong va tim s&. Ban thé cda thic 1a tim vudng con
tic dung tuong Gng v6i tim vuong ma khdi 1€n 1a tim s§. Tuy nhién,
Duy Thitc tdng cho riing tdim thitc déu c6 thé tinh khac nhau. Trii véi
trudng phdi Duy Thitc cho ring Bat Thitc Thé Biét, mot s6 trudng phai
khac lai cho riing thé tinh clia c3 tdm thitc déu ddng nhit.

VIL.Tu Tdp Tam Thiic:

Nhu d3 néi trong cdc chuong trén, “Vijnana” hay “Hoén Than” 1a
tén goi khic cia tim thitc. Phat Gido Nguyén Thdy 14p ra sdu thiic,
Phit Gido Pai Thira 1ap ra tdm thtic ndy ddi vdi nhuc thé goi 1a “hdn
than,” ma ngoai dao goi 1a “linh hdn”. Thitc 12 tén goi khdc ctia tAm.
Theo Phat gido, “Tanh” titc 13 “Phat.” “Thic” tic 12 “Thin Thitc”, “y”
tic 1a “Tam Phan Biét”, va “Tam” tic la sy suy nghi vong tudng. Ban
tdnh thi Itc ndo ciing quang minh sdng sudt, khdng cé bi, khong c6 thi,
khong dep, khong xau; khong rdi vao s6 lugng hay phan biét... Nhung
khi c¢6 “Thic” rdi thi con ngudi lai bi roi vao s6 lugng va phan biét.
“Y” ciing tao nén sy phdn biét, va diy chinh 1a thic thit sdu. Day l1a
thitc twong doi 6 nhiém. Trong khi thic thit bdy va thic thit tdm thi
tuong ddi thanh tinh hon. C6 tdm loai thitc: mit, tai, miii, ludi, than, v,
mat na, va a lai da thitc. Vé mit c6 bdn ma néi, thitc khong phdi c6
tdm loai du né c6 tdm tén goi. Thic chi la mdt nhung lai c6 tim bd
phan khdc nhau. Ddu c6 tdm bd phan khic nhau nhung vin do chi mot
thitc ki€m sodt. “Vijnana” 1a tit Bic Phan thudng dudc dich 13 “Thic.”
PAy 1 hanh dong phan biét bao gdm sy hi€u biét, nhan biét, tri thong
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minh, va ki€n thitc. Thic gdm c6 tdm thit. Naim thit dau I1a két qud clia
nhitng hanh dong lién hé d&€n ngil cin. Thic thi sdu bao gdm tat ca
nhitng cdm gidc, y ki€n va sy phdn dodn. Thic thit bdy 1a y thic (céi
ngd thAm thim). Thic thi tim 12 A Lai Da hay Tang Thic, ndi chita
dung tit cd nhitng nghiép, du thién, di 4c hay trung tinh. Thitc con c6
nghia 12 sy nhdn thifc, sy phin biét, ¥ thiic, nhung mdi tir ndy déu
khong bao gébm hét y nghia chita dung trong vijnana. Thic 1a cdi tri
hay cdi biét tuong d6i. Tir ndy 1dm khi dudc diing theo nghia ddi lap
v6i Jnana trong ¥ nghia tri thiic don thuan. Jnana 1a cdi trf siéu viét
thudc cdc chl dé nhu sy bat tlr, sy phi tuong doi, cdi bat khi dic, van
van, trong khi Vijnana bi rang budc v4i tdnh nhi bién cla cdc sy vat.
N6i tém lai, mot khi hi€u dudc thitc c¢6 nghia 12 liéu biét, phan biét,
hi€u 6, 12 tAm phan biét hi€u rd dugc cdnh déu goi 1a thic, thi hinh
gi4 c6 thé dé dang tu tap tAim thiic cda minh. Cudi cling, hanh gid nén
ludn nhé ring tAm thitc khong phdi 1a mot khdi niém tri thic, cling
khong 12 mot y tudéng d€ cho tAm minh diia gidn. TAm thidc chinh 1a
nhitng trang thdi tim, nhitng phim chit dic biét cla cdc thic hay
nhitng tinh thiic chi dat dugc qua tu tip. Mudn tu tip tap tAm thic cin
phai c6 nhiéu nd luc, phdi luyén tAm. Pic biét, ching ta phai chuyén
héa thdi d6 ma ching ta thudng cé ddi véi ngudi khic.

VIIL.Tu Tdp Vé Thiic:

“Vo thitc” 1a mdt thuat ngit rdt quan trong trong nha Thién. “Vo
thitc” ding 4m chi mdt tAm trang ma trong 4y con ngudi khong nhin
thic duge nhitng kinh nghiém ndi tim clia minh; n€u ngudi 4y hoan
toan khong nhan thifc dugc tdt cd nhitng kinh nghiém, ké cd nhiing
kinh nghiém cdm quan, ngudi 4y thiét giong nhu mot con ngudi vo
thitc. N6i riing con ngudi y thifc dude nhitng tinh cdm nao d6, van van,
c6 nghia 12 ngudi 4y y thitc dude xét vé nhitng tinh cAm ndy; néi ring
nhitng tinh cdm nao d6 12 vo thifc c6 nghia 1a ngudi 4y khong y thitc
dudc xét vé nhitng ndi dung ndy. Chiing ta phdi nhd ring “vo thic”
khong 4m chi sy khi€m dién cda bat cit mot xung luc, tinh cdm, duc
vong, hay s¢ hdi nao, vin vin, ma chi 4m chi sy khong nhin thirc dugc
nhitng xung luc nay. Khac hin vé6i cach st dung y thirc va vo thic theo
y nghia tic dung ma ching ta vira dién td 12 mot cdch sit dung khac
trong d6 ching ta 4m chi nhitng dia di€ém nao d6 trong con ngudi va
nhitng quan hé vdi nhitng dia di€m nay. Pay thudng 13 trudng hop néu



268

chr “cdi y thirc” va “cdi vo thitc” dugc st dung. o] day “céi y thite” 1a
mdt thanh phin clia cd tinh, v6i nhitng ndi dung dic biét, va “cdi vo
thitc” 13 mot thanh phin khéc clia c4 tinh, vdi nhitng ndi dung dic biét
khic.

Vo thiic theo y nghia ctia nha Thién, khong nghi ngd gi ca, né la
tha huyén nhiém, cdi vd tri, va chinh vi th€ ma né cé tinh khong khoa
hoc hay trudc thdi c¢6 khoa hoc. Nhung nhu thé khong c¢6 nghia 1a né
VUGt ra ngodi tim y thic clia chiing ta va 1 mot cdi gi ching c6 lién
hé dén chiing ta. That ra, trdi lai, n6 1a c4i than thi€t nhat doi véi
chiing ta, va chinh vi cdi than thi€t nay ma ching ta khé nim bit dugc
né, ciing nhu mit khong ty thi'y dugc mit. Do d6 dé y thic dugc cdi vo
thitc doi hdi mot sy tu tip dic biét vé y thiic. N6i theo bénh cin hoc,
thi § thiic duge danh thic khdi vo thiic mdt thsi gian nao dé G trong
vong ti€n héa. Thién nhién ti€n tri€n ma khong ty y thifc, va con ngudi
hitu thitc phét sinh tir né. Y thic 12 mot cdi nhdy, nhung cdi nhdy
khong thé c6 nghia 12 mot sy phan ly trong y nghia vt 1y cda né. Viy
thitc ludn cong thong va bat doan véi vo thitc. That vay, khong c6 vo
thitc, y thitc khong tic dong dudc; né mat hin cdi nén ting tac dong.
D6 12 1y do tai sao Thién tuyén bd ring Pao 12 “cdi tim binh thudng.”
Véi chit Pao di nhién Thién ngu ¥ vo thic, tdic dong thudng truc trong
y thic clia ching ta. Ching han nhu khi d6i thi dn, khi mét thi nghi
ngdi, khi budn ngii thi ngd, vin vin. N&u diy 13 cdi vo thiic ma Thién
n6i d&€n nhu mot thi huyén nhiém va gid tri nhat trong ddi séng con
ngudi nhu 1 dong Ivc chuyén héa, chiing ta khong thé nao khdng hoai
nghi. TAt cA nhitng hanh dong vo thic kia tir 1du vin bi phéng vao
pham vi ban ning phdn xa ctia y thiic phit hgp véi nguyén tic clia su
diéu hoa vé tinh thian.

Consciousnesses In Buddhist Point of View

I. An Overview of Consciousnesses:

“Vijnana” is another name for “Consciousness.” Theravada
considered the six kinds of consciousness as “Vijnana.” Mahayana
considered the eight kinds of consciousness as “Vijnana.” Externalists
considered “vijnana” as a soul. Consciousness is another name for
mind. Consciousness means the art of distinguishing, or perceiving, or
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recognizing, discerning, understanding, comprehending, distinction,
intelligence, knowledge, learning. It is interpreted as the “mind,”
mental discernment, perception, in contrast with the object discerned.
According to Buddhism, our “Nature” is the “Buddha”. The
“Consciousness” is the “Spirit”, the “Intention” or “Mano-vijnana” is
the “Discriminating Mind”, and the “Mind” is what constantly engages
in idle thinking. The “Nature” is originally perfect and bright, with no
conception of self, others, beauty, or ugliness; no falling into numbers
and discriminations. But as soon as there is “Consciousness”, one falls
into numbers and discriminations. The “Intention” or “Mano-vijnana”
also makes discriminations, and it is the sixth consciousness. It is
relatively turbid, while the seventh and eighth consciousnesses are
relatively more pure. There are eight kinds of consciousness: eye, ear,
nose, tongue, body, mind, klista-mano-vijnana, and alaya-vijnana.
Fundamentally speaking, consciousness is not of eight kinds, although
there are eight kinds in name. We could say there is a single
headquarters with eight departments under it. Although there are eight
departments, they are controlled by just one single headquarters.
“Vijnana” translated as “consciousness” is the act of distinguishing or
discerning including understanding, comprehending, recognizing,
intelligence, knowledge. There are eight consciousnesses. The first
five arise as a result of the interaction of the five sense organs (eye,
ear, nose, tongue, and mind) and the five dusts (Gunas); the sixth
consciousness comes into play, all kinds of feelings, opinions and
judgments will be formed (the one that does all the differentiating); the
seventh consciousness (Vijnana) is the center of ego; the eighth
consiousness is the Alayagarbha (a lai da), the storehouse of
consciousness, or the storehouse of all deeds or actions (karmas),
whether they are good, bad or neutral. “Vijnana” also means cognition,
discrimination, consciousness, but as any one of these does not cover
the whole sense contained in Vijnana. “Vijnana” also means relative
knowledge. This term is usually used as contrasted to Jnana in purely
intellectual sense. Jnana is transcendental knowledge dealing with such
subjects as immortality, non-relativity, the unattained, etc., whereas
Vijnana is attached to duality of things.
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I1. Five Basic Sensory Consciousnesses:

As mentioned above, Consciousness is another name for mind.
Consciousness means the art of distinguishing, or perceiving, or
recognizing, discerning, understanding, comprehending, distinction,
intelligence, knowledge, learning. It is interpreted as the “mind,”
mental discernment, perception, in contrast with the object discerned.
According to Buddhism, there are five basic consciousnesses
(Pancavijnana (skt)). The five senses of consciousness or five
parijnanas, perceptions or cognitions; ordinarily those arising from the
five senses form, sound, smell, taste, touch. There are five sense-
cognitions (sense-consciousness groups), which are seeing, hearing,
smelling, tasting and body-consciousnesses. Of each pair, one is
kusala-vipaka and one is akusala-vipaka. Aggregate of consciousness
is the most important of the aggregates; for it is the receptacle, so to
speak, for all the fifty-two mental concomitants or factors, since
without consciousness no mental factors are available. Consciousness
and the factors are interrelated, inter-dependent, and co-existent.
Aggregate of consciousness has six types and its function is varied. It
has its basis and objects. All our feelings are experienced through the
contact of sense faculties with the external world. According to the
Mahyana, the five basic senses of consciousness comprise of: visual
sense, auditory sense, olfactory sense, gastatory, and tactile sense.

First, Eye Consciousness: The function of the eye consciousness is
to perceive and apprehend visual forms. Without the eye consciousness
we could not behold any visual form; however, the eye consciousness
depends on the eye faculty. When the eye faculty and any form meet,
the eye consciousness develops instantly. If the eye faculty and the
form never meet, eye consciousness will never arise (a blind person
who lacks the eye faculty, thus eye consciousness can never develop).
Buddhist cultivators should always understand thoroughly this vital
point to minimize the meeting between eye faculty and visual forms, so
that no or very limited eye consciousness will ever arise. The Buddha
reminded his disciples that meditation is the only means to limit or stop
the arising of the eye consciousness. Second, Ear Consciousness: The
function of the ear consciousness is to perceive and apprehend sounds;
however, ear consciousness depends on the ear faculty. Ear faculty and
any sound meet, the ear consciousness develops instantly (in a deaf
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person, ear faculty and sounds never meet, therefore no ear
consciousness will arise). Buddhist cultivators should always remember
this and try to practise meditation stop or close the ear consciousness if
possible. Third, Smell Consciousness: The nose consciousness
develops immediately from the dominant condition of the nose faculty
when it focuses on smell. Nose consciousness completely dependents
on the nose faculty. Someone who lacks smelling capability, nose
faculty and smell never meet, therefore, nose consciousness will never
arise. Buddhist cultivators should always practise meditation to stop or
close the nose consciousness. Fourth, Taste Consciousness: The
tongue consciousness develops immediately through the dominant
condition of the tongue when the tongue faculty focuses on a certain
taste. At that very moment, we experience and distinguish between
tastes and desire arises. Fifth, Tacticle Sensation Consciousness: Body
consciousness develops when the dominant condition in which the body
faculty meets an object of touch. The location of the body faculty is
throughout the entire body. Cognition of the objects of touch, one of
the five forms of cognition. Here a monk, on touching a tangible object
with the body, is neither pleased not displeased, but remains equable,
mindful and clearly aware. This is one of the six stable states which the
Buddha taught in the Sangiti Sutta in the Long Discourses.

IHII.Summaries of the Eight Consciousnesses in Buddhist

Teachings:

In Buddhism, Theravada considered the six kinds of consciousness
as “Vijnana.” Mahayana considered the eight kinds of consciousness as
“Vijnana.” Externalists considered “vijnana” as a soul. Consciousness
is another name for mind. Consciousness means the art of
distinguishing, or perceiving, or recognizing, discerning, understanding,
comprehending, distinction, intelligence, knowledge, learning. It is
interpreted as the “mind,” mental discernment, perception, in contrast
with the object discerned. According to Buddhism, our “Nature” is the
“Buddha”. The “Consciousness” is the “Spirit”, the “Intention” or
“Mano-vijnana” is the “Discriminating Mind”, and the “Mind” is what
constantly engages in idle thinking. The “Nature” is originally perfect
and bright, with no conception of self, others, beauty, or ugliness; no
falling into numbers and discriminations. But as soon as there is
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“Consciousness”, one falls into numbers and discriminations. The
“Intention” or “Mano-vijnana” also makes discriminations, and it is the
sixth consciousness. It is relatively turbid, while the seventh and eighth
consciousnesses are relatively more pure. There are eight kinds of
consciousness: eye, ear, nose, tongue, body, mind, klista-mano-vijnana,
and alaya-vijnana. Fundamentally speaking, consciousness is not of
eight kinds, although there are eight kinds in name. We could say there
is a single headquarters with eight departments under it. Although there
are eight departments, they are controlled by just one single
headquarters. “Vijnana” translated as “consciousness” is the act of
distinguishing or discerning including understanding, comprehending,
recognizing, intelligence, knowledge. There are eight consciousnesses.
The first five arise as a result of the interaction of the five sense organs
(eye, ear, nose, tongue, and mind) and the five dusts (Gunas); the sixth
consciousness comes into play, all kinds of feelings, opinions and
judgments will be formed (the one that does all the differentiating); the
seventh consciousness (Vijnana) is the center of ego; the eighth
consiousness is the Alayagarbha (a lai da), the storehouse of
consciousness, or the storehouse of all deeds or actions (karmas),
whether they are good, bad or neutral. “Vijnana” also means cognition,
discrimination, consciousness, but as any one of these does not cover
the whole sense contained in Vijnana. “Vijnana” also means relative
knowledge. This term is usually used as contrasted to Jnana in purely
intellectual sense. Jnana is transcendental knowledge dealing with such
subjects as immortality, non-relativity, the unattained, etc., whereas
Vijnana is attached to duality of things.

As mentioned above, 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. The main goal of the Studies of
Consciousness-Only is to transform the mind in cultivation in order to
attain enlightenment and liberation. According to The Mahayana
Awakening of Faith, there are eight consciousnesses: The first six-
sense consciousnesses: seeing or sight consciouness, hearing or hearing
consciousness, smelling or scent consciousness, tasting ot taste
consciousness, touch or touch consciousness, and mind or mano
consciousness (the mental sense or intellect, mentality, apprehension,
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the thinking consciousness that coordinates the perceptions of the sense
organs). The last two-sense consciousnesses: Seventh, Klista-mano-
vijnana or Klistamanas consciousness. The discriminating and
constructive sense. It is more than the intellectually perceptive. It is the
cause of all egoism (it creates the illusion of a subject “I” standing
apart from the object world) and individualizing of men and things (all
illusion arising from assuming the seeming as the real). The self-
conscious defiled mind, which thinks, wills, and is the principal factor
in the generation of subjectivity. It is a conveyor of the seed-essence of
sensory experiences to the eighth level of subconsciousness. Eighth,
Alaya-vijnana or Alaya consciousness. The storehouse consciousness
or basis from which come all seeds of consciousness or from which it
responds to causes and conditions, specific seeds are reconveyed by
Manas to the six senses, precipitating new actions, which in turn
produce other seeds. This process is simultaneous and endless.

IV.The Mind Faculty and The Sixth Consciousness: Mind

Consciousness:

The Mind Faculty: Thought or the mind-sense, the sixth of the
senses, the perception of thinking or faculty of thinking or the thinking
mind which includes the perception of thinking, Faculty of thinking,
and the organ of mind. The discriminating and constructive sense. It is
more than the intellectually perceptive. It is the cause of all egoism (it
creates the illusion of a subject “I” standing apart from the object
world) and individualizing of men and things (all illusion arising from
assuming the seeming as the real). The self-conscious defiled mind,
which thinks, wills, and is the principal factor in the generation of
subjectivity. It is a conveyor of the seed-essence of sensory
experiences to the eighth level of subconsciousness. Meanwhile, the
mind consciousness does not depend on any of the five sense faculties,
but on the immediately preceding continuum of mind. Consciousness is
also one of the five skandhas. Buddhism distinguishes eight classes of
consciousness. The first six are the senses of sight, hearing, smell,
taste, touch and thought (intellect). While the intellect creates the
illusion of a subject T' standing apart from and object world, it is not
persistently conscious of this 'I'" Only the seventh class of
subconsciousness (manas) is this awareness of a discrete ego-'T
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constant. Manas also acts as conveyor of the seed-essence of sensory
experiences to the eighth level of subconsciousness (alaya-vijnana),
from which, in response to causes and conditions, specific 'seeds' are
reconveyed by manas to the six senses, precipitating new actions,
which in turn produce other 'seeds'. This process is simultaneous and
endless. Mental consciousness apprehends not only objects (form,
sound, taste, smell, touch) in the present time, but it also apprehends
objects in the past and imagines objects even in the future. Mental
consciousness will go with us from one life to another, while the first
five consciousnesses are our temporary minds.

When we talk about “Consciousnesses” we usually misunderstand
with the sixth consciousness according to Buddhist psychology. In fact,
there are six basic sense consciousnesses, and the sixth one being the
mental consciousness. Buddhist psychology bases the perception
process on six sense faculties: sight, hearing, smell, taste, touch and
thought. Each faculty relates to a sense organ (eye, ear, nose, tongue,
body and mind) and to a consciousness which functions specifically
with that organ. The sixth consciousness, or the mind consciousness is
not the mind, it is the function of the mind; it does not depend on any of
the five sense faculties, but on the immediately preceding continuum
of mind. Mental consciousness apprehends not only objects (form,
sound, taste, smell and touch) in the present time, but it also
apprehends objects and imagines in the past and even in the future,
then it transfers these objects or imagines to the seventh consciousness,
and in turn, the seventh consiousness will transfer these objects to the
Alaya Consciousness. Let us examine the body and mind to see
whether in either of them we can locate the self, we will find in neither
of of them. Then, the so-called “Self” is just a term for a collection of
physical and mental factors. Let us first look at the aggregate matter of
form. The aggregate of form corresponds to what we would call
material or physical factors. It includes not only our own bodies, but
also the material objects that surround us, i.e., houses, soil, forests, and
oceans, and so on. However, physical elements by themselves are not
enough to produce experience. The simple contact between the eyes
and visible objects, or between the ear and sound cannot result in
experience without consciousness. Only the co-presence of
consciousness together with the sense of organ and the object of the



275

sense organ produces experience. In other words, it is when the eyes,
the visible object and consciousness come together that the experience
of a visible object is produced. Consciousness is therefore an
extremely important element in the production of experience.
Consciousness or the sixth sense, or the mind. This sense organ
together with the other five sense organs of eyes, ears, nose, tongue,
and body to produce experience. The physical and mental factors of
experience worked together to produce personal experience, and the
nature of the five aggregates are in constant change. Therefore,
according to the Buddha’s teachings, the truth of a man is selfless. The
body and mind that man misunderstands of his ‘self’ is not his self, it is
not his, and he is not it.” Devout Buddhists should grasp this idea firmly
to establish an appropriate method of cultivation not only for the body,
but also for the speech and mind. Besides, we also have the seventh
consciousness, or the mano-vijnana, which is the transmitting
consciousness that relays sensory information from the mind to the
Alaya Consciousness, or the eighth consciousness which functions as a
storehouse of all sensory information.

The Sixth Consciousness I the Mano Consciousness: The Mano
Consciousness is the thinking consciousness that coordinates the
perceptions of the sense organs. The mind consciousness, the sixth or
the intellectual consciousness is not the mind, it’s the function of the
mind. The sentient being’s mind is an ever-spinning whirlpool in which
mental activities never cease. There are four stages of production,
dwelling, change, and decay. A mind which does not depend on any of
the five sense faculties, but on the immediately preceding continuum
of mind. Mental consciousness apprehends not only objects (form,
sound, taste, smell, touch) in the present time, but it also apprehends
objects in the past and imagines objects even in the future. Mental
consciousness will go with us from one life to another, while the first
five consciousnesses are our temporary minds. Consciousness is also
one of the five skandhas. The function of Manovijnana is by hypothesis
to reflect on Manas, as the eye-vijnana reflects on the world of forms
and the ear-vijnana on that of sounds; but in fact as soon as Manas
evolves the dualism of subject and object out of the absolute unity of
the Alaya, Manovijnana and indeed all the other Vijnanas begin to
operate. Thus, in the Lankavatara Sutra, the Buddha said: “Buddhist
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Nirvana consists in turning away from the wrongfully discriminating
Manovijnana. For with Manovijnana as cause (hetu) and support
(alambana), there takes place the evolution of the seven Vijnanas.
Further, when Manovijnana discerns and clings to an external world of
particulars, all kinds of habit-energy (vasana) are generated therefrom,
and by them the Alaya is nurtured. Together with the thought of “me
and mine,” taking hold of it and clinging to it, and reflecting upon it,
Manas thereby takes shape and is evolved. In substance (sarira),
however, Manas and Manovijnana are not differentthe one from the
other, they depend upon the Alaya as cause and support. And when an
external world is tenaciously held as real which is no other than the
presentation of one’s own mind, the mentation-system (citta-kalapa),
mutually related, is evolved in its totality. Like the ocean waves, the
Vijnanas set in motion by the wind of an external world which is the
manifestation of one’s own mind, rise and cease. Therefore, the seven
Vijnanas cease with the cessation of Manovijnana.” A mind which does
not depend on any of the five sense faculties, but on the immediately
preceding continuum of mind. Mental consciousness apprehends not
only objects (form, sound, taste, smell, touch) in the present time, but it
also apprehends objects in the past and imagines objects even in the
future. Mental consciousness will go with us from one life to another,
while the first five consciousnesses are our temporary minds.
Consciousness is also one of the five skandhas. Consciousness refers to
the perception or discernment which occurs when our sense organs
make contact with their respective objects. The first five consciousness
correspond to the five senses. The sixth consciousness integrates the
perceptions of the five senses into coherent images and make
judgments about the external world. The seventh consciousness is the
active center of reasoning, calculation, and construction or fabrication
of individual objects. It is the source of clinging and craving, and thus
the origin of self or ego and the cause of illusion that arises from
assuming the apparent to be real. The terms “conscious” and
“unconscious” are used with several different meanings. In one
meaning, which might be called functional, “conscious” and
“unconscious” refer to a subjective state within the individual. Saying
that he is conscious of this or that psychic content means that he is
aware of affects, of desires, of judgments, etc.
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V. The Seventh Consciousness: Klistamanas:
“Klista-mano-vijnana” is a Sanskrit term for “sentience.” In
Buddhism, it is called “mental faculty” for it constitutes man as an
intelligent and moral being. It is commonly thought to be equated with
the terms “citta” or “consciousness.” It is derived from the Sanskrit root
“man,” which means “to think” or “to imagine” and is associated with
intellectual activity of consciousness. This is the discriminating and
constructive sense. It is more than the intellectually perceptive. It is the
cause of all egoism (it creates the illusion of a subject “I” standing
apart from the object world) and individualizing of men and things (all
illusion arising from assuming the seeming as the real). The self-
conscious defiled mind, which thinks, wills, and is the principal factor
in the generation of subjectivity. It is a conveyor of the seed-essence of
sensory experiences to the eighth level of subconsciousness. It is
described as a sea in which currents of thought surge and seethe. It is
the transmitting consciousness that relays sensory information from the
mind or mano consciousness to the storehouse or Alaya-vijnana.
According to The Lankavatara Sutra, this system of the five sense-
vijnanas is in union with Manovijnana and this muatuality makes the
system distinguish between what is good and what is not good.
Manovijnana in union with the five sense-vijnanas grasps forms and
appearances in their multitudinous apsect; and there is not a moment’s
cessation of activity. This is called the momentary character of the
Vijnanas. This system of vijnanas is stirred uninterruptedly and all the
time like the waves of the great ocean. Klistamanas consciousness is
the thinking consciousness that coordinates the perceptions of the sense
organs. The mind consciousness, the sixth or the intellectual
consciousness is not the mind, it’s the function of the mind. The
sentient being’s mind is an ever-spinning whirlpool in which mental
activities never cease. There are four stages of production, dwelling,
change, and decay. A mind which does not depend on any of the five
sense faculties, but on the immediately preceding continuum of mind.
Mental consciousness apprehends not only objects (form, sound, taste,
smell, touch) in the present time, but it also apprehends objects in the
past and imagines objects even in the future. Mental consciousness will
go with us from one life to another, while the first five consciousnesses
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are our temporary minds. Consciousness is also one of the five
skandhas. This acts like the collection station for the first six
consciousnesses. The seventh of the eight consciousnesses, which
means thinking and measuring, or calculating. It is the active mind, or
activity of mind, but is also used for the mind itself. The waves will be
seen ruffling the surface of the ocean of Alayavijnana when the
principle of individuation known as Vishaya blows over it like the
wind. The waves thus started are this world of particulars where the
intellect discriminates, the affection clings, and passions and desires
struggle for existence and supremacy. This particularizing agency sits
within the system of Vijnanas and is known as Manas; in fact it is when
Manas begins to operate that a system of the Vijnanas manifests itself.
They are thus called “object-discriminating-vijnana” (vastu-
prativikalpa-vijnana). The function of Manas is essentially to reflect
upon the Alaya and to creat and to discriminate subject and object from
the pure oceans of the Alaya. The memory accumulated (ciyate) in the
latter is now divided into dualities of all forms and all kinds. This is
compared to the manifoldness of waves that stir up the ocean of Alaya.
Manas is an evil spirit in one sense and a good one in another, for
discrimination in itself is not evil, is not necessarily always false
judgment (abhuta-parikalpa) or wrong reasoning (prapanca-
daushthulya). But it grows to be the source of great calamity when it
creates desires based upon its wrong judgments, such as when it
believes in the reality of an ego-substance and becomes attached to it
as the ultimate truth. For manas is not only a discriminating
intelligence, but a willing agency, and consequently an actor. Manyana
is a kind of intuition, the sense that there is a separate self which can
exist independently of the rest of the world. This intuition is produced
by habit and ignorance. Its illusory nature has been constructed by
vijnapti, and it, in turn, becomes a basis for vijnapti. The object of this
intuition is a distorted fragment of alaya which it considers to be a self,
comprised of a body and a soul. It of course is never reality in itself,
but just a representation of reality. In its role as a self as well as
consciousness of the self, manyana is regarded as the basic obstacle to
penetrating reality. Contemplation performed by vijnapti can remove
the erroneous perceptions brought about by manas. The function of
Manovijnana is by hypothesis to reflect on Manas, as the eye-vijnana
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reflects on the world of forms and the ear-vijnana on that of sounds; but
in fact as soon as Manas evolves the dualism of subject and object out
of the absolute unity of the Alaya, Manovijnana and indeed all the
other Vijnanas begin to operate. Thus, in the Lankavatara Sutra, the
Buddha said: “Buddhist Nirvana consists in turning away from the
wrongfully discriminating Manovijnana. For with Manovijnana as
cause (hetu) and support (alambana), there takes place the evolution of
the seven Vijnanas. Further, when Manovijnana discerns and clings to
an external world of particulars, all kinds of habit-energy (vasana) are
generated therefrom, and by them the Alaya is nurtured. Together with
the thought of “me and mine,” taking hold of it and clinging to it, and
reflecting upon it, Manas thereby takes shape and is evolved. In
substance (sarira), however, Manas and Manovijnana are not
differentthe one from the other, they depend upon the Alaya as cause
and support. And when an external world is tenaciously held as real
which is no other than the presentation of one’s own mind, the
mentation-system (citta-kalapa), mutually related, is evolved in its
totality. Like the ocean waves, the Vijnanas set in motion by the wind
of an external world which is the manifestation of one’s own mind, rise
and cease. Therefore, the seven Vijnanas cease with the cessation of
Manovijnana.”

VI. The Eighth Consciousness: The Storehouse Consciousness
or Alaya Vijnana:

Alaya Vijnana, the receptacle intellect or consciousness, basic
consciousness, Eighth consciousness, subconsciousness, and store
consciousness. The storehouse consciousness or basis from which
come all seeds of consciousness or from which it responds to causes
and conditions, specific seeds are reconveyed by Manas to the six
senses, precipitating new actions, which in turn produce other seeds.
This process is simultaneous and endless. “Alayavijnana is also called
“Open knowledge”, the store of knowledge where all is revealed,
either good or bad. Alaya means a house or rather a home, which is in
turn a place where all the valued things for use by us are kept and
among which we dwell. Also called “Store consciousness,” “eighth
consciousness,” or “karma repository.” All karma created in the
present and previous lifetime is stored in the Alaya Consciousness.
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According to the Consciousness-Only, there are eight consciousnesses
(sight, hearing, smell, taste, touch, mind, Mana and Alaya). These
consciousnesses enable sentient beings to discriminate between right
and wrong of all dharmas (thoughts, feelings, physical things, etc).
However, human beings have a deep consciousness which is called
Alaya-consciousness which is the actual subject of rebirth, and is
mistakenly taken to be an eternal soul or self by the other
consciousnesses. It is in the Alaya-consciousness that the impressions
of action and experience are stored in the form of ‘seeds’ and it is
these seeds which engender further experiences according to the
individual situation. According to Asvaghosa Bodhisattva in the
Awakening of Faith and the Samparigraha, the Alaya or store id the
consciousness in which the true and the false unite. When Alaya
Consciousness becomes pure and taintless, it is Tathata (Thusness).
Also known as Alayavijnana. In the Lankavatara Sutra, the Buddha
told Mahamati: “Oh Mahamati! The Tathagata-garbha contains in itself
causes alike good and not-good, and from which are generated all
paths of existence. It is like an actor playing different characters
without harboring any thought of ‘me and mine.”” Alaya means all-
conserving. It is in company with the seven Vijnanas which are
generated in the dwelling-house of ignorance. The function of
Alayavijnana is to look into itself where all the memory (vasana) og
the beginningless past is preserved in a way beyond consciousness
(acintya) and ready for further evolution (parinama); but it has no
active energy in itself; it never acts, it simply perceives, it is in this
exactly like a mirror; it is again like the ocean, perfectly smooth with
no waves disturbing its tranquillity; and it is pure and undefiled, which
means that it is free from the dualism of subject and object. For it is the
pure act of perceiving, with no differentiation yet of the knowing one
and the known. According to Prof. Junjiro Takakusu in The Essentials
of Buddhist Philosophy, when all things are reflected on our mind, our
discriminating or imaginating power is already at work. This called our
consciousness (vijnana). Since the consciousness co-ordinating all
reflected elements stores them, it is called the store-consciousness or
ideation-store. The ideation-store itself is an existence of causal
combination, and in it the pure and tainted elements are causally
combined or intermingled. When the ideation-store begins to move and
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descend to the everyday world, then we have the manifold existence
that is only an imagined world. The ideation-store, which is the seed-
consciousness, is the conscious center and the world manifested by
ideation is its environment. It is only from the Buddha’s Perfect
Enlightenment that pure ideation flashed out. This pure ideation can
purify the tainted portion of the ideation-store and further develop its
power of understanding. The world of imagination and the world of
interdependence will be brought to the real truth (parinispanna). This
having been attained, the seed-store, as consciousness, will disappear
altogether and ultimately will reach the state where there is no
distinction between subject and object. The knowledge so gained has
no discrimination (Avikalpa-vijnana). This ultimate state is the Nirvana
of No Abode (apratisthita-nirvana), that is to say, the attainment of
perfect freedom, not being bound to one place. The function of
Alayavijnana is to look into itself where all the memory (vasana) of the
beginningless past is preserved in a way beyond consciousness
(acintya) and ready for further evolution (parinama); but it has no
active energy in itself; it never acts, it simply perceives, it is in this
exactly like a mirror; it is again like the ocean, perfectly smooth with
no waves disturbing its tranquillity; and it is pure and undefiled, which
means that it is free from the dualismof subject and object. For it is the
pure act of perceiving, with no differentiation yet of the knowing one
and the known. The initiator of change, or the first power of change, or
mutation, i.e. the alaya-vijnana, so called because other vijnanas are
derived from it. An important doctrinal concept that is particularly
important in the Yogacara tradition. This term is sometimes translated
by Western scholars as “storehouse consciousness,” since it acts as the
repository (kho) of the predisposition (thién vé) that one’s actions
produce. It stores these predispositions until the conditions are right for
them to manifest themselves. The Tibetan translators rendered (hoan
lai) it as “basis of all” because it serves as the basis for all of the
phenomena of cyclic existence and nirvana. Through meditative
practice and engaging in meritorious actions, one gradually replaces
afflicted seeds with pure ones; when one has completely purified the
continuum of the alaya-vijnana, it is referred to as the “purified
consciousness.” Alaya means all-conserving mind. It is in company
with the seven Vijnanas which are generated in the dwelling-house of
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ignorance. Alaya means the preconsciousness, or the eighth
consciousness, or the store-consciousness. It is the central or universal
consciousness which is the womb or store consciousness (the
storehouse consciousness where all karmic seeds enter and cause all
thought activities). All karma created in the present and previous
lifetime is stored in the Alaya Consciousness. This is like a storage
space receiving all information collected in the Mana consciousness.
When a sentient being dies, the first seven consciousnesses die with it,
but the Alaya-Consciousness carries on. It is the supreme ruler of one
existence which ultimately determines where one will gain rebirth in
the six realms of existence.

In the Vijnaptimatrata-Trimsika, the sixth stanza emphasized on
the the five sense-vijnanas in union with Manovijnana as mentioned by
the philosophers of the Mind-Only School. This system of the five
sense-vijnanas is in union with Manovijnana and this muatuality makes
the system distinguish between what is good and what is not good. The
five sense-vijnanas in union with Manovijnana grasps forms and
appearances in their multitudinous apsect; and there is not a moment’s
cessation of activity. This is called the momentary character of the
Vijnanas. This system of vijnanas is stirred uninterruptedly and all the
time like the waves of the great ocean. Practitioners should always
remember that each of the eight consciousnesses possesses the
fundamental powers and the functioning powers. The substances of the
consciousnesses are the fundamental minds; while the activities or
functions of the consciousnesses are the functioning or the concomitant
minds. However, the school of Consciousness believe that the eight
consciousnesses are fundamentally discrete. Some other schools
consider the eight perceptions are fundamentally a unity, opposed by
the school of Consciousness with the doctrine that the eight
consciousnesses are fundamentally discrete.

VII.To Cultivate the Consciousnesses:

As mentioned in the above chapters, Vijnana” is another name for
“Consciousness.” Theravada Buddhism considered the six kinds of
consciousness as “Vijnana.” Mahayana Buddhism considered the eight
kinds of consciousness as “Vijnana.” Externalists considered “vijnana”
as a soul. Consciousness is another name for mind. According to
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Buddhism, our “Nature” is the “Buddha”. The “Consciousness” is the
“Spirit”, the “Intention” or “Mano-vijnana” is the “Discriminating
Mind”, and the “Mind” is what constantly engages in idle thinking. The
“Nature” is originally perfect and bright, with no conception of self,
others, beauty, or ugliness; no falling into numbers and discriminations.
But as soon as there is “Consciousness”, one falls into numbers and
discriminations. The “Intention” or “Mano-vijnana” also makes
discriminations, and it is the sixth consciousness. It is relatively turbid,
while the seventh and eighth consciousnesses are relatively more pure.
There are eight kinds of consciousness: eye, ear, nose, tongue, body,
mind, klista-mano-vijnana, and alaya-vijnana. Fundamentally speaking,
consciousness is not of eight kinds, although there are eight kinds in
name. We could say there is a single headquarters with eight
departments under it. Although there are eight departments, they are
controlled by just one single headquarters. “Vijnana” is a Sanskrit term
generally translated as “consciousness.” This is the act of distinguishing
or discerning including understanding, comprehending, recognizing,
intelligence, knowledge. There are eight consciousnesses. The first
five arise as a result of the interaction of the five sense organs (eye,
ear, nose, tongue, and mind) and the five dusts (Gunas). The sixth
consciousness comes into play, all kinds of feelings, opinions and
judgments will be formed (the one that does all the differentiating).
The seventh consciousness (Vijnana) is the center of ego. The eighth
consiousness is the Alayagarbha (a lai da), the storehouse of
consciousness, or the storehouse of all deeds or actions (karmas),
whether they are good, bad or neutral. “Vijnana” also means cognition,
discrimination, consciousness, but as any one of these does not cover
the whole sense contained in Vijnana. Relative knowledge. This term
is usually used as contrasted to Jnana in purely intellectual sense.
Jnana is transcendental knowledge dealing with such subjects as
immortality, non-relativity, the unattained, etc., whereas Vijnana is
attached to duality of things. In short, once practitioners thoroughly
understand that consciousness means the art of distinguishing, or
perceiving, or recognizing, discerning, understanding, comprehending,
distinction, intelligence, knowledge, learning, it is interpreted as the
“mind,” mental discernment, perception, in contrast with the object
discerned, then practitioners can easily cultivate the consciounesses.
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Finally, practitioners should always remember that consciousnesses are
not an intellectual concept, nor are they another thought to played with
in our mind. They are states of mind, specific qualities of
consciousnesses or awarenesses to be attained through cultivation. In
order to cultivate our consciousnesses, we have to exert a great deal of
effort to cultivate on them. Especially, we have to train our mind and
transform our basic attitude towards others.

VIII.To Cultivate the Unconscious:

Unconscious is a very important term in Zen. Unconscious refers to
a state of mind in which the person is not aware of his inner
experiences; if he were totally unaware of all experiences, including
sensory ones, he would be precisely like a person who is unconscious.
Saying that the person is conscious of certain affects, etc., means he is
conscious as far as these affects are concerned; saying that certain
affects are unconscious means that he is unconscious as far as these
contents are concerned. We must remember that “unconscious” does
not refer to the absence of any impulse, feeling, desire, fear, etc., but
only to the absence of awareness of these impulses. Quite different
from the use of conscious and unconscious in the functional sense just
described is another use in which one refers to certain localities in the
person and to certain contents connected with these localities. This is
usually the case if the word “the conscious” and “the unconscious” are
used. Here “the conscious” is one part of the personality, with specific
contents, and “the unconscious” is another part of the personality, with
other specific contents.

The unconscious in its Zen sense is, no doubt, the mysterious, the
unknown, and for that reason unscientific or ante-scientific. But this
does not mean that it is beyond the reach of our consciousness and
something we have nothing to do with. In fact it is, on the contrary, the
most intimate thing to us, and it is just because of this intimacy that it is
difficult to take hold of, in the same way as the eye cannot see itself.
To become, therefore, conscious of the unconscious requires a special
training the part of consciousness. FEtiologically speaking,
consciousness was awakened from the unconscious sometime in the
course of evolution. Nature works its way unconscious of itself, and the
conscious man comes out of it. Consciousness is a leap, but the leap
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cannot mean a disconnection in its physical sense. For consciousness is
in constant, uninterrupted communion with the unconscious. Indeed,
without the later the former could not function; it would lose its basis of
operation. This is the reason why Zen declares that the Tao is “One’s
everyday mind.” By Tao, Zen of course means the unconscious, which
works all the time in our consciousness. For example, when hungry,
one eats; when tired, one takes a rest; when sleepy, one sleeps, etc. If
this is the unconscious that Zen talks about as something highly
mysterious and of the greatest value in human life as the transforming
agent, we cannot help doubting it. All those “unconscious” deeds have
long been relegated to our instinctive reflexive domain of
consciousness in accordance with the principle of mental moderation.
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Phu Luc B
Appendix B

Tam Vuong Tam So
Trong Gido Thuyét Phdt Gido

I. Téng Quan Vé Tam Vuong Tam Sé Trong Gido Thuyét Phét

Gido:

Nhu di dé cap trong cdc chuong truSc, tim 13 mot tén khic clia A
Lai Da Thitc. Tuy nhién, theo Phat gido, khong gidng nhu xdc than vat
chat, c4i tam 12 phi vat chat. Chiing ta nhan thic dugc nhitng tu tudng
va cam nghi clia ching ta cling nhi€u diéu khdc bing tryc gidc, va
chiing ta két luan sy hién hitu cta ching bing phép loai suy. Tam la
gdc clia mudn phip. Trong TAm Pia Quén Kinh, Ditc Phit day: “Trong
Phat phdp, 1y tAm lam chi. T4t cd cdc phdp déu do tAm sanh.” TAm
tao ra chu Phit, tAm tao thién dudng, tdm tao dia nguc. Tam la dong
luc chinh 1am cho ta sung su6ng hay dau khd, vui hay budn, trim luan
hay gidi thodt. TAm ké&t hdp chiit ché véi thin dé€n do cdc trang thai
tinh than 4nh hudng truc ti€p dén sitc khde va sy an vui clia thin. Mot
s6 bac s khing quyét ring khong c6 mot chitng bénh nao dugc xem
thuan tdy 12 than bénh c4. Do d6, trir khi trang thdi tinh thin xdu ndy
12 do 4c nghiép do ki€p trudc giy ra qua ning, khé cé thé thay ddi
dugc trong mot s6m mot chiéu, con thi ngudi ta c¢6 thé chuyén ddi
nhitng trang th4i xdu dé tao ra sy lanh manh vé tinh than, va tir d6 thin
sé dugc an lac. TAm con ngudi 4nh hudng d&€n thin mdt cdch siu xa,
néu ctt &€ cho tAm hoat ddng mot cdch bira bai va nudi dudng nhitng tu
duy bat thién, tdim c6 thé giy ra nhitng tai hai khé ludng dugc, thim
chi c6 thé giy ra sit nhan. Tuy nhién, tAm ciing c6 thé chita lanh mot
cédi than bénh hoan. Khi tdm dugc tip trung vao nhitng tu duy chin
chdnh vdi tinh tdn va sy hi€u bi€t chan chanh thi hiéu qua ma né tao ra
ciing vd clung tot dep. Mot cdi tAim vé6i nhitng tu duy trong sdng va
thién lanh that sy s& din d€n mot cudc song lanh manh va thu thdi.
That vay, Ngoai trir tAim ra, khong con thi gi khiac. Tam, Phat, ching
sanh khong sai khdc. Hanh gid tu Phat nén ludn nhé ring trén ddi nay
khong c6 cdi gi hét ngodi y thic, vi cdc hién tugng chi 13 nhitng phéng
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chi€u clia § thitc ma thdi. TAt cd déu 1a tAm, tdm tda tran khdp moi
noi, trong moi thin thé. Pham phu nhan thic cdi da phic, nhung khong
c6 cdi gi c¢6 thé dugc néu dinh trong Duy Tam. Nhitng chifc ning clia
tAm rat rong 16n va khong tinh d€m dudc. Chinh vi viy ma Phat luén
nhic nhd ti& ching, “TAm nhu vugn chuyén ciy.” TAm vuong 1 tic
dung ctia tAm (hi€u bi€t chu phdp), con tAm s§ 12 pham chit hay diéu
kién ctia nhitng tic dung f{y (tham, san, si, vin van).

I1. So Lugc Vé Tam Vuong Trong Gido Thuyét Phdt Gido:

Tam Vwong La Tdc Dung Ciia Tam Trong Moi Sinh Hoat Hdng
Ngay. TAt ci chiing ta déu c6 mot cdi tim vuong. TAm vuong nay tic
12 "dé bat thic", c6 thé coi nhu 1a vua cida tit ¢ cdc thic. Ngoai dé
bat thi'c nay con cén c6 dé tha't thitc, dé luc thic, va tién ngii thdc. b6
la nam tén gidc bén ngoai nhan, nhi, ty, thiét, thin. D& luc thdc tic 1a
tén gidc "y" & bén trong. Pé that thifc tifc 1a mat na thitc. Mat na thitc
nay tham truSc ki€n phin clia dé bat thit 1am ngid. Dudi sy 1anh dao
cla tAim vuong dé b4t thirc, dé luc thifc va nim thifc trude tham chip
vao cdi tran canh thudc sic, thanh, huong, vi, xtic, vin vin, va vi vay
tdm vuong bi nhitng thd nay tréi budc vao mé hodc khdng dit. Pem
cdi bat thifc tAim vuong nay vay chic khong cho chuyén ra ngoai than
dugc. Chinh vi vy, hanh gid tu Phat phdi mugn ciu thoai dau lam Kim
Cang Vuong Bio Ki€m chém hét bon giic cudp d6, khi€n dé bat thitc
chuyén thanh Pai Vién Canh Tri, d¢ thit thitc chuyén thanh Binh
Ping T4nh Tri, dé luc thitc chuyén thanh Diéu Quédn Sit Tri, vi nim
thitc truSc chuyén thanh Thanh S& Tac Tri. Nhung quan trong nhat Ia
phai chuyén dé that (mat na thic) va dé luc thic (y thifc) trude, vi
chinh ching c6 tdc dung ldnh dao va dnh hudng 1€n nhitng thic con
lai. Nhiém vu ctia ching phan biét, tao ra khic biét, lam nén khai
niém, va ch€ tao ra dd thit. Theo Thién su Hr Van trong Hu Van Ngit
Luc, bAy gid miy 6ng lam ké 1am tho, thd'y khong, thdy 4nh sing, 4y
chinh la ldc hai thdc mat na va y khdi 1én tdc dung. Hanh gid tu Phat
phdi mugn cdi thoai diu nay d€ bi€n "Phan Biét Thiic" thanh ra "Diéu
Quén St Tri", bi€n cdi tAim k& lugng nhian ngd thanh ra Binh Ping
T4nh Tri. P6 goi 1a chuyén thitc thanh tri, chuyén pham thanh thanh.
Hanh gid phdi ¢ ging dung cong tham thoai dau sao cho bon giic xua
nay van tham truc sic, thanh, huong, vi, xtic, phdp khong con xdm
pham dudc nira.
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I1. So Lugc Vé Tam Sé Trong Gido Thuyét Phdt Gido:

Tam S¢ La Phdm Chdt Hay Piéu Kién Ciia Nhitng Tdc Dung A’y
Nhu Tham, Sdn, Si, Man, Nghi, Ta Kién, Sdt, Pao, Dam, Vong, vin
vdan. TAm s hay y&u t& tAm 1y goi 13 chi thién. Nhitng chi thién nay
gitp nAng cdc cAp thanh tinh tAm clia hanh gid tr thdp 1én cao. C6 nim
y&u t6 tam ly hay chi thién: tAm, sat, phi, lac, vd nhit di€ém tAm. TAm
phép sd hitu cda tAm vuong hay nhitng diéu kién tinh thin, nhitng déng
g6p clia tim, dic biét 12 nhitng phdm chat luan 1y, tinh cdm, thuong
yéu, han thli, vin van. TAm S& Hanh bao gém tit cd duc vong ham
mudn khdi 1én do tAm s& hanh. Khi ching ta thdy cdi gi hap din thi
chiing ta khdi sinh 1o0ng ham mu&n va mudn dat cho bing dudc. Ngugc
lai, khi chiing ta thdy cdi gi khong hap din thi ching ta sanh tAm nham
chan khong mudn, c6 khi con sanh tAim oan ghét nd nita 12 khdc. TAm
S& Hanh bao gém tit ca duc vong ham mudn khdi 1én do tAm sd hanh.
Khi chiing ta thdy cdi gi hAp din thi ching ta khéi sinh 1dong ham muén
va mudn dat cho biing dugc. Ngugc lai, khi ching ta thiy cdi gi khdng
hap dan thi chiing ta sanh tAm nham ch4n khong mudn, c6 khi con sanh
tdm odn ghét né nira la khic.

The Functioning Mind and Its Conditions
In Buddhist Teachings

I. An Overview of The Functioning Mind and Its Conditions:
As mentioned in previous chapters, “mind” is another name for
Alaya-vijnana. However, according to Buddhism, unlike the material
body, immaterial mind is invisible. We are aware of our thoughts and
feelings and so forth by direct sensation, and we infer their existence in
others by analogy. The mind is the root of all dharmas. In
Contemplation of the Mind Sutra, the Buddha taught: “All my tenets
are based on the mind that is the source of all dharmas." The mind has
brought about the Buddhas, the Heaven, or the Hell. It is the main
driving force that makes us happy or sorrowful, cheerful or sad,
liberated or doomed. The mind is so closely linked with the body that
mental states affect the body’s health and well-being. Some doctors
even confirm that there is no such thing as a purely physical disease.
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Unless these bad mental states are caused by previous evil acts, and
they are unalterable, it is possible so to change them as to cause mental
health and physical well-being to follow thereafter. Man’s mind
influences his body profoundly. If allowed to function viciously and
entertain unwholesome thoughts, mind can cause disaster, can even kill
a being; but it can also cure a sick body. When mind is concentrated on
right thoughts with right effort and understanding, the effect it can
produce is immense. A mind with pure and wholesome thoughts really
does lead to a healthy and relaxed life. As a matter of fact, Outside the
mind, there is no other thing. Mind, Buddha, and all the living, these
three are not different (the Mind, the Buddha and sentient beings are
not three different things). Buddhist practitioners should always
remember that nothing exists outside the mind (consciousness), since
all phenomena are projections of consciousness. All is mind, mind
pervades in all places, in all the bodies. The ignorance perceive
multiplicity, but there is nothing predicable in Mind-Only. The
functions of mind are very extensive and numberless. That’s why the
Buddha always remineded his disciples, “Mind is like an unrest
monkey jumping from one tree to another.”” Fundamental
Consciousness is the functioning mind and the later is its qualities or
conditions.

I1. A Summary of The Fundamental Consciousness in Buddhist

Teachings:

Fundamental Consciousness is the Will, the Directive or
Controlling Mind, or the Functioning Mind As a Whole in Daily Life.
All of us have the so-called "Fundamental Consciousness". This Eighth
Consciousness, which is comparable to the king of all consciousnesses.
This king of all consciousnesses surrounded by the Seventh, the Sixth,
and all the other Five consciousnesses of seeing, hearing, smelling,
tasting and touching. These are the five outer thieves. The Sixth
Consciousness is the mind, the inner thief. The Seventh clings to the
cognizant faculty of the Chief, of Eighth Consciousness as its own great
ego. Under its leadership the Sixth and other five consciousnesses
attach themselves to colors, sounds, smells, tastes, and touches, etc.;
and thus the Chief Consciousness is entwined tightly by them and has
no chance to turn its head around. The "head phrase" that Buddhist
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practitioners are working on right now is like a sharp sword with which
we may slaughter all these harassing thieves and thus transform the
Eighth Consciousness into the Wisdom of the Great Mirror, the Seventh
Consciousness into the Wisdom of Equality, the Sixth into the Wisdom
of Observation, and the five senses into the Wisdom of Performance.
But the most important thing is to transform the Sixth and the Seventh
Consciousnesses first, because it is these two faculties that take the
lead and impose their influence on the rest. Their function is to
distinguish, to differentiate, to conceptualize, and to fabricate.
According to Zen Master Hsu-Yun in Hsu-Yun's Records of Teachings,
now the poems and stanzas that you have composed, and the light and
the Void, etc., that you have perceived, were all the fabrication of
these two consciousnesses. Buddhist practitioners should forget all
these things and stick to your "head phrase". Also you should know that
there is another pitfall into which a Buddhist pratitioner may easily fall,
that is to meditate idly and make his mind deadly dull in utter torpidity.
This is the worst error of all...

HI.A Summary of The Qualities of the Functioning Mind in

Buddhist Teachings:

The Qualities of the Functioning Mind Are the Qualities or
Conditions of the Functioning Mind or the Fundamental Consciousness,
Such As Lust, Anger, Ignorance, Arrogance, Doubt, Wrong Views,
Killing, Stealing, and Lying, and so on. The qualities of the functioning
mind is also called the conditions (mental actions) of the functioning
mind are also called the mental factors, also called psychic factors or
jhana factors, that help raise the practitioner from lower to higher
levels of mental purity. There are five jhana factors: initial application,
sustained application, rapture, happiness, and one-pointedness of mind.
Mental conditions or emotions; the attributes of the mind, especially
the moral qualities, emotions, love, hate, etc. Mental factor intention
includes all of our desires develop because of the thoughts of our
mental factor intention. When we see an attractive object, we develop
a wish to obtain that object. In contrary, when we see an unattractive
object, we develop a wish not to obtain that object; sometimes we hate
the object.
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Phu Luc C
Appendix C

Téam Thién & Tam Bat Thién
Theo Quan Piém Phdt Gido

Theo Phit gido, ca hai loai tAm thién va bt thién déu cé 4nh
hudng 16n dén viéc tu tAp clia hanh gid. Piéu Thién la hanh dong cd y
phl hgp v6i B4t Thanh Pao. Nhu vy diéu thién khong nhitng chi phi
hdp v6i chdnh nghiép, ma con phi hgp véi chdnh ki€n, chdnh tu duy,
chianh chdnh ngit, chinh mang, chdnh tinh tdn, chdnh niém va chianh
dinh nita. Trong khi d6, bat thién phdp 13 di€u 4c hay diéu bat thién,
hay diéu khong Ianh manh (12 cdi ré bat thién) theo sau bdi tham san si
va nhitng hau qua khd dau vé sau. Trén th& gian ndy c6 hai loai nhan:
mot 1a nhan thi€n, hai 1a nhin dc. Khi minh tr6ng nhan thi€n thi minh
git qua thién, khi minh trong nhan 4c thi duong nhién minh phdi git
qud 4c. Theo Thanh Tinh Pao, bit thién nghiép 12 nhitng viéc lam bat
thién va 1a con dudng din dén 4c dao. Piéu Thién sé& gitip con ngudi
ch€& ngu dudgc nhitng phién nio khdi 1én trong tam. Ngudc lai, n€u con
ngudi 1am diéu dc s& phai nhan chiu cdc hau qua khé dau trong ddi
nay hay doi k& ti€p. Thién nghiép s& gitip con ngudi ché ngu dugc
nhitng phién nio khdi 1&n trong tim. Ngugc lai, né€u con ngudi lam dc
nghiép s& phai nhin chiu cidc hiu qua khd dau trong ddi nay hay ddi
k& ti€p.

Tam thién lanh li€n hé vGi nhitng tu tudng thién lanh. TAm thién
lanh phat sinh nhitng vi€c lam thién lanh d6i vGi tha nhan, tir bi, bo thi,
nhin nhuc, 4i ngft, yéu thuong, tin tAm, luén nguyén citu dd tha nhan.
Thién tam gitp dﬁy Iti nhitng tdm tiéu cuc. Theo dao Phat, TAm Thién
con 1a Tam Chdnh, tic 1a tdim khong ich ky va ludn luén thanh y. Trén
viéc tu tip, ching ta phdi dit nén méng vitng chic. Du biét o ring
“Tam” ndy ching phdi 1a “Ta”, khong phdi 1a “C4i Cda Ta,” hay “Ty
ngd clia Ta”; tuy nhién, n€u chiing ta mudén chadm ddt luaAn hdi sanh t¥
thi ching ta phai dung céng tu tip thi€n tdim. Ching ta phai dat dugc
thién tAim tru6c khi tu tip noi thAn. Nghia 1a truc hét ching ta phai
diét trir duc vong, phii loai bd tap niém va 1ong ham mudn vat chat.



294

Ham mudn vat chat bao gdm c4 tai, sic, danh, thuc va thily (ngd nghi).
Ngoai ra, thién tAm con bao gém ludn cd thanh ¥, ¢6 nghia 12 mot khi
da tu tap thién phdp thi lic nao minh cling nhu viy, chit khong nay tu
mai nghi. Mot khi chiing ta di tin Phat thi niém tin 4y phai 1a vinh
vién, chan that va vitng chic.

Trong khi d6, theo Phat gido, bat thién 1a khong thién lanh, trdi ly
va ¢6 hai d€n doi hién tai ciing nhu vi lai. Theo Trudng Bo, Kinh
Phiing Tung, tAm bat thién phat sanh ra nhitng tu duy bat thién, 12 ba
nhan cin d€ ctia moi diéu dc, dé 1a tu duy tham duc, tu duy san han, va
tw duy si mé. TAm bAat thién din t6i sy tao tac bat thién nghiép va dua
dén nhitng hau qua dau khd: tham, sin, si, man, nghi, ta kién, sit, dao,
dim, vong. Theo Thanh Tinh Pao, dugc goi 1a bat thién nghiép vi
chiing vira 1a b4t thién ma vira 12 con dudng din dén 4c dao: st sanh,
trdm cdp, td hanh trong duc vong, vong ngi, 4c ngit, thd ngit, phu
phi€m ngft, tham, san, va ta ki€n. Trong tu tdp, hanh gid tu Phat phai
cO ging loai tri tAm ba't thién, tic 12 cdi tAm tao ra nhitng tu tudng bat
thién (han, thu, ton hai va ta ki€n, van van), cling nhu nhitng hanh
dong gay ra khé dau loan dong. TaAm bat thién tao ra nhitng tu tudng
bat thién (han, thi, t6n hai va ta ki€n, van van), cling nhu nhitng hanh
dong gy ra khd dau loan dong. TAm bat thién s& hily diét sy an lac va
thanh tinh bén trong.

Theo A Ty Pat Ma Luan (Vi Diéu Phdp), tAm bat thién bit ngudn
tr cdc cin hodc “Tham,” “SAn” hodc “Si.” Tdm Bdt Thién Bdt Nguon
Tit Cdn “Tham”: Tam khong bi xdi duc, ddng phdt sanh cling tho hy,
va lién hdp véi ta ki€n (ta ki€n hodc lam ting trudng sy chap trudc,
hoidc ty né 1a su chip trudc), ty nhu mot ciu bé bdng dung (khdng c6
sy xti duc) dn cdp trdi tdo tif quay trdi cAdy mot cach vui vé (ddng phat
sanh véi tho hy), cho ring viéc dn cip ndy khong c6 gi 1a xau ci (lién
hdp véi ta ki€n). TAm bi xii duc, ddng phat sanh cling tho hy, va lién
hdp véi ta ki€n, ty nhuw mot ciu bé do sy xii duc cla ban, vui vé idn
cdp mot trdi tdo, cho ring viéc Ay khong c6 gi 12 xau cid. TAm khong bi
xti duc, ddng phit sanh ciing tho hy, va khong lién hdp véi ta kién, ty
nhu cAu bé vi vui ma dn cip mot trdi tdo tir quay trdi cAy, du biét ring
1am nhu vay 1a x&u (khong lién hgp véi ta ki€n) va khong do ai xidi
duc. Tam bi xdi duc, ddng phét sanh ciing tho hy, va khong lién hé véi
ta ki€n, ty nhu c6 ban xdi duc, modt cAu bé vui vé dn cip mot trdi tdo,
du biét ring dn cdp 12 xau (khong lién hdp véi ta ki€n). TAm khong bi
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xdi duc, dong phat sanh ciing tho x4, va lién hgp vdi ta ki€n, ty nhu
mot cau bé bdng dung dn cdp mot trdi tio mdt cach thdn nhién, khong
vui khong budn (tho x3), khong ai xidi duc, cho riing viéc dn cip niy
khong c6 gi 1a xdu ca (lién hgp véi ta ki€n). Tam bi xdi duc, ddng phat
sanh ciing tho x4, va lién hgp vdi ta ki€n, ty nhu mot cau bé do sy xdi
duc ma than nhién 4n cip mot trdi tdo, thiy ring viéc idn cip ndy
khong c6 gi 1a x4u cd (lién hgp véi ta ki€n). TAm khong bi xii duc,
ddng phat sanh cling tho x4, va khong lién hgp véi ta ki€n, ty nhu mot
ciu bé bdng dung dn cip mot trdi tdo, khong ai xudi duc, du biét ring
dn cdp 1a xau (khong lién hgp vé6i ta ki€n). Tam bi xdi duc, ddong phat
sanh cling tho x4, khong lién hgp véi ta ki€n, ty nhu mot ciu bé, do su
xtii duc clia ban, bdng dung dn cidp mot trdi tdo, du bi€t ring dn cip la
x4Au (khong lién hdp véi ta ki€n). Tam Bdt Thién Bdt Nguon Tix Cin
“San”: TAm khong bi xii duc, ddng phit sanh cling tho Uu, va c6 lién
hdp v6i ta ki€n, ty nhu do bdi mot con sin han nhit thdi (khong muu
tinh trudc) md mot ngudi c6 thé sit hai mot ngudi khac. TAm bi xii
duc, ddng phét sanh cling tho Uu, va c6 lién hgp véi ta kién, ty nhu do
bdi sin hdn ma mot ngudi muu tinh va sdt hai ngudi khic. Tam Bat
Thién Bdt Nguon Tir Can “Si”: TAm ddng phat sanh cling tho x3, va
lién hdp vé6i hoai nghi, ty nhu do bdi si mé ma mot ngudi hoai nghi vé
su gidc ngd clia Dic Phat cling nhu cong ning gidi thodt ctia gido phdp
clia Ngai. TAm ddng phét sanh ciing tho x4, va lién hgp v6i phéng dat,
ty nhu vi si mé ma mot ngudi c6 tim phéng dat khong thé nao chd tAm
dugc vao mot dé muc.

Wholesome Minds & Unwholesome Minds
In Buddhist Point of View

According to Buddhist teachings, both wholesome and
unwholesome minds have great influence in practitioners' cultivation.
“Kusala” means volitional action that is done in accordance with the
Aryan FEightfold Noble Path. So, Kusala is not only in accordance with
the right action, but it is also always in accordance with the right view,
right understanding, right speech, right livelihood, right energy, right
concentration and right samadhi. Meanwhile, unwholesome deeds
(anything connected with the unwholesome root or akasula mula)



296

accompanied by greed, hate or delusion and cause undesirable karmic
results or future suffering. There are two kinds of causes in the world:
good causes and bad causes. If we create good causes, we will reap
good results; if we create bad causes, we will surely reap bad results.
According to The Path of Purification, unwholesome deeds are both
unprofitable action and courses that lead to unhappy destinies. Kusala
karmas or good deeds will help a person control a lot of troubles arising
from his mind. Inversely, if a person does evil deeds he will receive
bad results in this life and the next existence which are suffering.

Wholesome mind or good heart associates with good thoughts.
Good mind initiates beneficial intentions towards others, compassion,
loving-kindness, generosity, patience, good speech, tolerance, love,
faith, wishing to help others, etc. Wholesome mind can be used to
dispel negative minds. According to Buddhism, wholesome mind also
means Rectifying Mind with a true-hearted will. In cultivating the Way,
we must lay a solid foundation. Although we know it is clear that the
mind is not our self, not belonging to us, not “I”’, not “Mind”’; however,
if we want to put an end to birth and death, we must exert efforts in
cultivating the wholesome mind. We must obtain the wholesome mind
before cultivating the body. It means we should get rid of our lust,
random thoughts and materialistic desires. Materialistic desires include
the desires for wealth, sex, fame, food and sleep. In addition,
wholesome mind also means making the will sincere. It is to say that
once we make a decision to cultivate wholesome dharma, we will be
always the same, not to cultivate today and stop cultivating tomorrow.
Once we have faith in Buddhism, that faith should be everlasting, true-
hearted and firm.

Meanwhile, according to Buddhism, unwholesome or evil means
negative or not good, contrary to the right and harmful to present and
future life. According to The Long Discourses of the Buddha, Sangiti
Sutra, unwholesome minds initiate unwholesome thoughts which are
the three root causes of all evil, namely: thoughts of lust (craving), hate
and delusion. Unwholesome minds lead to unwholesome deeds which
include the following, but not limited to: greed, anger, stupidity,
arrogance, doubt, improper views, killing living things, stealing, or
taking what is not given, sexual misconduct, and wandering thoughts.
According to The Path of Purification, ten unwholesome deeds are both
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unprofitable action and courses that lead to unhappy destinies: killing
living things, taking what is not given, sexual misconduct, false speech,
malicious speech, harsh speech, gossip, covetousness, ill-will, and
wrong view. In cultivation, Buddhist practitioners must try to cultivate
to eliminate negative or unwholesome mind, the mind that creates
negative or unwholesome thoughts (anger, hatred, harmful thoughts,
wrong views, etc), speech (lying, harsh speech, double-tongued, etc),
as well as deeds which are the causes of our sufferings, confusion and
misery. Negative or unwholesome mind creates negative or
unwholesome thoughts (anger, hatred, harmful thoughts, wrong views,
etc), speech (lying, harsh speech, double-tongued, etc), as well as
deeds which are the causes of our sufferings, confusion and misery.
Unwholesome or negative mind will destroy our inner peace and
tranquility.

According to the Abhidharma, unwholesome consciousnesses
rooted in either “Greed,” or in “Delusion.” Unwholesome
Consciousnesses Rooted in Greed (accompanied by greed):
Consciousness that accompanied by joy, associated with wrong view
(the view that may be either reinforce the attachment from which the
consciousness springs by providing it with a rational justification, or the
view itself may be an object of attachment in its own right),
unprompted (the absence of prompting), i.e. with joy, holding the view
that there is no evil in stealing, a boy spontaneously steals an apple
from a fruit stall. Consciousness that accompanied by joy, associated
from wrong view, prompted (the presence of prompting), i.e. with joy,
holding the view that there is no evil in stealing, a boy steals an apple
through the prompting of a friend. Consciousness that accompanied by
joy, dissociated from wrong view, unprompted, i.e. with joy, a boy
steals an apple (without any prompting) from a fruit stall, knowing that
stealing is an evil deed (does not hold any wrong view). Consciousness
that acompanied by joy, dissociated from wrong view, prompted, i.e.
with joy and prompting from a friend, a boy steals an apple from a fruit
stall, knowing that stealing is an evil deed (does not hold any wrong
view). Consciousness that accompanied by equanimity, associated with
wrong view, unprompted, i.e. with neutral feeling (not joy nor sorrow),
a boy steals an apple, without any prompting, holding the view that
there is no evil in stealing (does hold wrong view). Consciousness that
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accompanied by equanimity, associated with wrong view, prompted,
i.e. with neutral feeling, prompting from a friend, a boy steals an apple
from a fruit stall, holding the view that there is no evil in stealing.
Consciousness that accompanied by equanimity, dissociated from
wrong view, unprompted, i.e. with neutral feeling, without any
prompting, a boy steals an apple even though he knows that stealing is
an evil deed (dissassociated with wrong view). Consciousness that
accompanied by equanimity, dissociated from wrong view, prompted,
i.e. with neutral feeling and prompting from a friend, a boy steals an
apple, even though he knows that stealing is an evil deed
(dissassociated from wrong view). Unwholesome Consciousnesses
Rooted in “Hatred” (accompanied by hatred): Consciousness that
accompanied by displeasure, associated with aversion, unprompted, i.e.
with hatred a man murders another in a spontaneous fit of rage.
Consciousness that accompanied by displeasure, associated with
aversion, prompted, i.e. with hatred one man murders another after
premeditation. Unwholesome Consciousnesses Rooted in “Delusion”
(accompanied by delusion): Consciousness that accompanied by
equanimity, associated with doubt, i.e. due to delusion, a man doubts
the enlightenment of the Buddha or the efficacy of the Dharm as a way
to deliverance. Consciousness that accompanied by equanimity,
associated with restlessness, i.e. due to delusion, a person is so
distracted in mind that he canot focus his mind on any object.
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Phu Luc D
Appendix D

Phap Hitu Vi
Trong Gido Thuyét Phdt Gido

Phdap Hanh hay phdp hitu vi 1a phdp dugc thanh 14p bdi nhan
duyén hay diéu kién. TAt cd cdc hién tugng bi danh hudng bdi quy luat
sanh, try, di va diét. Chu phdp hanh v6 thudng. Hanh phdp v6 thudng,
titc 12 phdp diét mat. PAy 1a mot trong bon Am thanh quing dai cla
DPitc Nhu Lai, “Pai chiing nén biét tdt c& hanh phdp tran diy nhitng
khd nhu hon sit néng, hanh phip vo thudng, 1a phdp diét mat. Niét
Ban tich tinh vo vi an lac lia xa khon khd, tiéu sach nhiét nio.” Chiing
sanh nghe xong siéng tu phdp lanh, néi Thanh Vin thira dugc tiy thuan
am thanh nhin. Chu phdp hanh déu 1 khS. Py 1a mot trong bon loai
am thanh quing dai cia Pitc Nhu Lai, “Pai ching nén biét tit ci hanh
phdp déu 1a khd. Nhitng 13 dia nguc khd, stic sanh khd, nga quy khd,
khong phudc ditc 1a khd, chap ngd va ngi s& 1a khd (chdp cdi toi va cai
clia toi), tao nhitng 4c hanh 13 khd. Mudén sanh 1én cdi tri hay nhon
gian phéi gieo cin lanh, sanh trong nhon thién r&i khdi cédc chd nan.”
Ching sanh nghe xong bd lia dién ddo tu nhitng hanh lanh, r3i khoi
nhitng chd nan ma sanh I&n cdi nhon thién. Chu phdp hanh v6 ngi c6
nghia 1a thin v6 ngd; tim v6 ngd; va canh cliing vd nga. Khi Pic Phat
dua ra khdi niém vé “Vo ngd,” Ngai da 1am dio 16n khong biét bao
nhiéu quan niém vé vii try va nhan sinh. Pitc Phat d3 gidng mot don
16n trén y niém phd bi€n va kién cd nhit cda lodi ngudi thdi dé: y
niém vé sy ton tai clia cdi “ngd” thudng con. Nhitng ai thau hiéu dugc
vO ngi déu biét ring n6 dudc dua ra d€ ddnh d6 y niém vé “ngd” chi
khong phdi 12 mot dd 4n mdi cia thuc tai. Khdi niém “Vo6 ngd” 1a
phuong tién, chit khong phdi la citu cinh. Néu n6 trd thanh mot y niém
thi n6 ciing can dudc pha v nhu bao nhiéu y niém khdc. Chirng nao
ma chiing ta con chip vao cdi “Ta”, chirng 4y chiing ta con phai bdo
vé minh, bdo vé cla cdi, tai sin, uy tin, 1ap trudng va ngay ci dén 15i
néi clia minh. Nhung mot khi va't bd dudc 1ong tin vao cdi “Ta” doc 1ap
va thudng con, chiing ta cé thé€ song v6i moi ngudi mot cich thodi mai
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va an binh. Biéc Phat day: “Hiéu dugc vo ngd 1a chia khoéa di vao dai
gidc, vi tin vao cdi “Ta” 1a ddng nghia v6i vo minh, va vo minh 1a mot
trong ba loai phién ndo chinh (tham, sin, si). Mot khi nhin biét, hinh
dung hay quan niém ring chiing ta 12 mot thuc thé, ngay 1ap tic chiing
ta tao ra sy ly gidn, phan chia gitta minh va nguGi cling nhu sy vit
quanh minh. Mot khi ¢6 ¥ niém vé cdi ta, ching ta sé phdn tng vdi
ngudi va sy vat quanh minh bing cdm tinh hay 4c cdm. D6 1a su nguy
hi€m that sy clia sy tin tudng vio mdt cdi ta c6 that. Chinh vi vay ma
su chdi bd cdi ‘Ta’ ching nhitng 14 chia khéa chdm ditt khd dau phién
ndao, ma né con la chia khéa di vao clra dai gidc.”

Phdp hitu vi 1a phdp c6 lién quan dén cdc phap khic. Cac phdp
trong cudc song hiing ngay clia ching ta 1a hitu vi theo hai cich: mot 1a
mdi phép tly thudc vao vo s6 cic phap khdc xung quanh né, va hai la
tit cA cdc phdp bi rang budc véi nhau, rdi din d€n khd dau va vo minh
ngang qua mudi hai mic xich nhan duyén ndi v6i nhau. Pitc Phat da
k&t luan vdi mot bai ké ndi ti€ng trong kinh Kim Cang B4t Nhi Ba La
Mat Pa nhu sau: “Nhat thi€t hitu vi phdp, nhu mong huyé&n bao 4nh,
nhu 16 diéc nhu dién, phai quin sit nhu vay.” Cic phdp trong cudc doi
nay ngin ngli va chéng phai tan nhu giot nudc va dnh chép. Mdi su
hién hitu clia chiing chdt ndi 1én, rdi nhanh chéng bi€n mat giong nhu
bot bong va chiing c6 thé chi dudc thich thd hién hitu trong chdoc l4t. Sy
vo thudng thay ddi cinh tugng xung quanh chiing ta. N6 chéng thay ddi
giong nhu nhitng ddng hinh cia ddm may bay ludn thay d6i hinh thii
ma ching ta ngdm trong nhitng ngay heé oi bifc. Sy xuAt hién cda th&
gidi nay gidng nhu 4o gidc, nhu ngudi bi nhim mit thdy hoa d6m ma
ngudi binh thudng khong thdy vay. Gidng nhu nha 4o thuat biéu dién
trd 4o thuat danh lira ching ta va né 1a khong that. Gidng nhu ngon
dén ti€p tuc chdy siang chi khi diu con, cling viy th& gidi ndy clia
chiing ta chi ti€p tuc khi khdt 4i con ton tai. Ngudi gidc ngd thiy rd
ban chAt thyc tai nhu né dang 13, khi so sdnh véi viéc quédn sat sy hién
hitu thong thudng ctia chiing ta thi cdi nhin cta chiing ta 1a gié tao, la
gidc mo, khong c6 that nhu né dang 1a. Cudi cuing, nhitng gi chiing ta
thdy xung quanh ching ta c6 thé giong nhu cic vi sao. Céc Vi sao
khong c6 thé thi'y dudc nita khi mit trdi moc 1én sang chéi; ciing vay
cdc phdp clia thé gian nay c6 thé dugc thi'y chi trong man dém ti clia
vd minh va trong sy ving mit clia cdc thuc nghiém truc gidc. Nhung
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chiing s& khong con hién hitu nita khi chiing ta chitng nghiém 1y bat nhi
tuyét doi.

Hanh gid nén nhd diéu thi nha't 12 phdp hitu vi chi tdt cd moi hién
tugng sinh diét tuy thudc vao nhan duyén. Samskrita theo nghia den la
“k&t hop vdi nhau,” va phdn nghia clia tif nay 12 “vo 1au,” d€ chi cdi gi
khong sanh ra bdi nhin duyén. Moi vat déu phai chiu sanh, tru lai mot
lic, thay d6i, roi diét, 1a hitu 1au. Khong dé gi cho ra mdt nghia Anh
ngll tuong dudng véi “Samskrita,” nghia la hitu vi (c6 tao tic). Toan bd
nhitng hién tugng c6 lién quan véi nhau, qui dinh 1An nhau va tuin theo
luat sanh tru di diét. ‘Samskrita’ cOn c6 nghia la bat ¢ cdi gi 1am mot
diéu gi tao ra mot két qua nao d6; bit cif cdi gi c6 thé dudc tao ra do
dnh hudng clia luat nhidn qud va tiy thudc hay duyén Iin nhau. Chu
phédp dugc chia lam hai nhém chinh, theo A Ty Pat Ma Cau X4 Luédn,
¢6 72 hitu vi phap va ba vd vi phdp, nhung theo trudng phdi Duy Thitc
hay Du Gia thi ¢c6 94 phdp hitu vi va sdu phap vo vi; diéu th hai 1a tat
ca phép hitu vi (hanh phap) déu dua d&€n khd dau. Phap hitu vi 12 phdp
dudgc thanh 14p bdi nhan duyén hay diéu kién. T4t ca cdc hién tugng bi
anh hudng bdi quy luét sanh, tru, di va diét. Theo 15i Phat day trong
Kinh Hoa Nghiém, c¢6 bon tht Am thanh quing dai cia Nhu Lai. Loai
am thanh quing dai ctia Pitc Nhu Lai, “Pai chiing nén biét ti't cd phdp
hitu vi (hanh phap) déu 1a khd. Nhitng 12 dia nguc khd, sdc sanh khd,
nga quy khd, khong phudc dic 1a khd, chdp ngd va ngi sé 1a khd (chap
cdi toi va cdi cda toi), tao nhitng 4c hanh 13 khd. Mudn sanh 1&én c&i
trdi hay nhon gian phéi gieo cian lanh, sanh trong nhon thién rdi khoi
cdc chd nan.” Ching sanh nghe xong bd lia dién dio tu nhitng hanh
lanh, rdi khdi nhitng chd nan ma sanh 1én cdi nhon thién. Pai ching
nén biét tat ca phdp hitu vi (hanh phdp) tran diy nhitng khd nhu hon
sdt néng, hanh phap vo thudng, 1a phap diét mat. Ni€t Ban tich tinh vd
vi an lac lia xa khdn khd, tiéu sach nhiét ndo.” Ching sanh nghe xong
siéng tu phdp lanh, ndi Thanh Vin thira dugc tuy thuAn Am thanh nhin.

Hanh gi4 nén ludn nhé vé nhitng dic di€m clia Phdp hitu vi: Phdp
hitu vi 12 phdp con nim trong pham trii di€u kién, 1am cho y chi va
nghi luc ching ta huéng ngoai ciu hinh tuéng thay vi huéng ndi cau
14y tAm Phat. Phdp hitu vi bat tinh vi ching bi 6 nhiém bdi tam doc
tham sin si. Cong difc va phudc ditc hitu vi sé dua dén sy ludn hdi
trong vong sanh tt. Phap hitu vi 12 phdp tao tic hay ti€n trinh cla
nghiép luc (pham cdc sy vat do nhan duyén sinh ra déu 1a hitu vi cd).
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Phép hitu vi d6i lai v6i “vd vi” vOn ty nhién nhu th€ chi khdong do
nhon duyén sinh ra. Theo Kinh Kim Cang, hét thiy céc phédp hitu vi
nhu mdng, huyén, bot, hinh; nhu suong, nhu dién chép. Pham cdi gi c6
hinh tuéng déu 13 phap hitu vi. Phap hitu vi cling gidng nhu gidc mong,
mot thit huyén héa, mot cdi bot nuéc, hay mot cdi béng hinh, mot tia
chép, van van, toan 1a nhitng thit he vong, khong c6 thuc chat. Phat ti
nén qudn sit th€ gidi hitu vi nhu th€ nay: “Né nhu sao mai, bot nuéc,
giot suong, nhu ngon dén tan din, nhu 4o 4nh, nhu may troi, gidc
mong, tia chdp.” N&u chiing ta cé thé quan moi vat nhu vay thi chiing
ta m&i c6 thé hidu r5 1& chin that, @& minh khong chip truc, khong bi
vong tudng qui'y nhiéu nita.

C6 ba loai phédp hitu vi: 1) Sdc phdp: Sic phdp 1a nhitng gi c6 chat
ngai. 2) TAm Phdp: Phi sdc phdp. 3) Phi sic phi tAim phdp: Nhitng phdp
khong phdi sic ma cling khong phai tim. Theo Thing Phdp Y&u Luan,
phép hitu vi dudgc chia 1am bdn loai: 1) Sic Phdp: Sic phap ¢ 11, gbm
5 ciin hay nim gidc quan, 5 cdnh hay nhitng d6i tugng tri gidc, va Vo
bi€u sdc. 2) TAam Phdp: TAm phap c6 mdt, ddi khi dugc chia thanh 5
phdp tuong Gng v6i 5 cin. 3) Tam SG Phdp: TAm sG phdp dugc chia
thanh 6 cip, tifc 12 nhitng nhiém vu tdng quat, thién, bat thién, phién
nio, ti€u phién nio va bat dinh. 4) Tam Bt Tuong Ung Hanh Phép:
Tam bat twong ung hanh phap khong thudc sic cling khong thudc tim,
c6 14 phép.

Conditioned Dharmas
In Buddhist Teachings

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
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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
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.”

Conditioned Dharmas (functioning dharmas or active 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
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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.” Like dew drops and a lightening flash
the things of this world are evanescent and short-lived. Each
experience bursts soon, like a bubble, and it can be enjoyed only for a
moment. The transformation of the earthly scene concerns us, and our
true welfare, no more do the changing shapes of the clouds we may
watch on a hot summer day. The appearance of this world is like a
hallucination which springs from a disease in the organ of vision about
as real as the spots which livery people see before their eyes. Like a
magical shows it deceives, deludes and defrauds us, and it is false,
when measured by what we slowly learn about ultimate reality. As a
lamp goes on burning only as long as fuel is fed into it, so also this
world of ours continues only while craving supplies the drive. The
enlightened awake to reality as it is; compared with their vision of true
reality our normal experience is that of a dream, unreal and not to be
taken seriously. Finally, what we see around us can be likened to the
stars. As stars are no longer seen when the sun has risen, so also the
things of this world are visible only in the darkness of ignorance, and,
in the absence of reactions to them, they are no longer noticed when
the true non-dual knowledge of the Absolute has taken place.
Practitioners should remember first, conditioned dharma refers to
phenomena that arise and pass away in dependence upon causes and
conditions. It literally means “put together” or “made”, and its opposite
term, unconditioned (asamskrita), refers to whatever is not produced in
dependence upon causes and conditions. Everything that is subject to
arising (utpada), and abiding, change (sthityan-yathatva), and then,
extinction (vyaya) is conditioned. It is not easy to give one English
equivalent for Samskrita. Samskrita means presence of becoming
(Formed, conditioned); all interdependent and mutually conditioning
phenomena, the essential characteristic of which is that they arise,
subsist, change and pass away (anything that does something and is
productive of some effect that come under the law of causation and
mutual dependence). Samskrita also means anything that does
something and productive of some effect, anything that can be brought
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under the law of causation and mutual dependence. Dharmas are
grouped under the two heads, and those belonging to the samskrita are
seventy-two and those of asamkrita are three according to the
Abhidharmakosa; whereas the Vijnaptimatra or Yogacara school has
ninety-four samskrita-dharmas and six asamskrita-dharmas; second, all
conditioned dharmas (functioning dharmas) are miserable. Active,
conditioned, produced or functioning dharmas. All phenomena which
are influenced by the production or birth, duration or existence, change,
and annihilation. According to the Buddha in The Flower Adornment
Sutra, there are four great voices of the Buddha, without master or
maker, without discrimination, not entering, not emerging, yet
producing four great voices. One of the four great voices of the Buddha
states: ““You all should know that all conditioned states (conditioned
dharmas) 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. 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.

Practitioners should always remember characteristics of
Conditioned dharmas. Anything which serves to divert beings away
from inherent Budha-nature. Outflows are so called because they are
turning of energy and attention outward rather than inward. Various
phenomena in the world, made up of elements with outflows. That is to
say these phenomena are worldly and impure, indeed, leaking (hitu
lau), because they are tainted by the three poisons of greed, anger and
ignorance. Conditioned merits and virtues lead to rebirth with samsara.
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The processes resulting from the laws of karma. Productive or
functioning dharmas are opposite of passive, inert, inactive, non-
causative, laisser-faire. According to the Vajra Sutra, any thing with
shape or form is considered a “dharma born of conditions.” All things
born of conditions are like dreams, illusory transformations, bubbles of
foam, and shadows. Like dewdrops and lightning, they are false and
unreal. Devout Buddhists should always view the conditioned world as
follows: “It is like a star, a bubble, a dewdrop, a fading lamp, a fantasy,
a drifting cloud, a dream, and a flash of lightning.” If we can
contemplate everything in this way, we are able to understand the
truth, let go of attachments, and put an end to random thoughts.

There are three active dharmas or three functioning dharmas: 1)
Pratigha: Matter or form which has substantial resistance or material or
things which have form. 2) The mind (mental). 3) Entities neither of
matter nor mind. According to The Compendium of Philosophy, the
created or conditioned elements are divided into four classes: 1) Form:
Form has 11 dharmas consisting of the five sense-organs, five sense-
objects, and form-with-no manifestations. 2) Consciousness:
Consciousness has one dharma, sometimes subdivided into five
dharmas corresponding to the sense-organs. 3) The Concomitant
Mental Functions: The Concomitant Mental Functions with 46 dharmas,
are subdivided into six grades, i.e., general, goodsfoul, evil, minor foul
and indeterminate functions. 4) Elements independent of
consciousness, with 14 dharmas, are neither form nor consciousness.
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Phu Luc E
Appendix E

Thién Phdp Trong
Gido Thuyét Phat Gido

Diéu Thién 13 hanh dong c§ y phu hdp véi Bt Thanh Pao. Nhu
vy di€u thién khdng nhitng chi phit hgp vé6i chanh nghiép, ma con phil
hgp véi chdnh ki€n, chdnh tu duy, chdnh chianh ngit, chdnh mang,
chénh tinh tdn, chdnh niém va chdnh dinh nita. Theo Kinh Phidp Cu,
ciu 183, Bic Phit day: “Chd 1am céc diéu 4c, gdng 1am cic viéc lanh,
gilr tdm y trong sach. A/y 15i chu Phat day.” Piéu Thién sé& gitip con
ngudi ché ngyu duge nhitng phién nio khdi 1én trong tim. Ngudc lai,
néu con ngudi lam diéu 4dc s& phai nhan chiu cdc hiu qua khd dau trong
ddi nay hay doi k& ti€p. Nhu vay, thién nghiép c6 cong niing thanh loc
bdn tim va mang lai hanh phiic cho minh va tha nhan. Thién 13 trdi véi
4c, 1a nhitng hanh phdp hitu 14u va vd 14u thuin ich cho ddi nay va ddi
khdc (trén thdng véi BO T4t va Phat, dudi thau trdi va ngudi). Theo
Phat gido, thién nghiép 12 hanh dong c¢& y phit hgp v6i Bt Thanh Pao.
Nhu viy thién nghiép khong nhitng chi phit hgp v6i chanh nghiép, ma
con phiu hgp véi chdnh ki€n, chinh tu duy, chdnh chdnh ngit, chdnh
mang, chdnh tinh tdn, chdnh niém va chdnh dinh nita. Theo Kinh Phép
Cu, cau 183, bic Phat day: “Chd lam cdc diéu 4c, ging lam céc viéc
lanh, gilt tim y trong sach. Ay 161 chu Phét day.” Thién nghi€p s€ gilip
con ngudi ché ngu duge nhitng phién nio khdi Ién trong tam. Ngudc lai,
néu con ngudi 1am 4c nghiép sé phai nhan chiu cdc hiu qua khd dau
trong doi nay hay doi k€ ti€p. Mot ngudi tot, tin theo thuyét nhan qua
clia Phat Gido va s6ng mot ddi thién lanh. Trén ddi nay cé hai hang
ngudi, hang va tranh ludn va giy sy va hang wa hoa thudn va hoan hy.
Hang ngudi diu c6 thé néi 1a hang ngudi doc dc ngu si va phéng ding.
Hang thtt hai 12 loai hanh thién, c6 tri hué va biét song ché& ngy diéu
phuc. Piic Phat da phén loai o rang gifta thién va dc va Ngai khuyén
tAt cd dé tif ctia minh khong nén 1am 4c, 1am c4c hanh lanh va gitt cho
tAm y trong sach. Ngai day ring 1am 4c thi d&, lam lanh khé hon, nhung
céc dé tl clia Ngai phdi biét lya chon giita 4c va thién, vi ké 4c phdi di
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xudng dia nguc va chiu rat nhiéu khd dau, con bac Thién sé dugc 1én
c0i tr¥i va hudng tho hanh phic.

Theo Tuong Ung Bo Kinh, Phim Ambapali, cé hai phap co ban vé
cdc thién phap. Thit nhat 14 gidi khéo thanh tinh bao gdm y cif trén gisi
va an trd trén gidi. Theo Kinh Trudng B, Phing Tung Kinh, c6 ba
thién cin. P6i véi chu Tiang Ni ¢6 v tham, vo sin, vo si; bd thi, tir bi,
tri hué; than lanh, khiu lanh, y lanh. Tam thién cin diing d€ phat trién
gidi hanh: vo tham thién cin, v sin thién cin, va v si thién cin. Doi
véi Phat i tai gia, c6 ba thit thién cidn: bd thi thién cin; bi Man thién
cdn; va tri hué thién can. Lai ¢6 Tam Thién Pao hay ba con dudng hay
ba trang thdi di 1én. Thit nhdt la thién dao, do nghiép lanh bac trén ma
budc t6i. Thir nhi la nhon dao, do nghi€p lanh béc giita ma budc tdi.
Thit ba la a-tu-la dao, do nghi€p lanh bac dudi ma budc. Theo Trudng
B9, Kinh Phiing Tung, c6 ba loai thién gidi. Thit nhdt 1a ly duc gidi. Thir
nhi 1a v6 sin gidi. Thit ba 1a v6 hai gidi. Theo Kinh Trudng B9, Phiing
Tung Kinh, cé ba thién hanh: than thién hanh, kh&u thién hanh, va v
thién hanh. Tam Thién Nghiép bao gdm khong tham, khong sin va
khong si. Theo A Ty Pat Ma Luén, c¢é ba cita thién nghiép thudc vé
duc gi6i. Thit nhdt 1a than nghiép thudc ndi Ctta Than: khong sét sanh,
khong trom cidp va khong ta dam. Thi nhi 12 khiu nghiép thudc ndi
Ctra Khau: khong néi ddi, khong néi 15i ddm thoc, khong néi 13i thd 10,
va khong n6i 18i nham nhi. Thit ba 13 § nghiép thudc noi ctta Y: khong
tham 4i, khong sin han, va khong ta ki€n. Theo Trudng Bo, Kinh
Phiing Tung, c6 ba loai suy nghi thién lanh. Thit nhdt 12 Ly duc tam.
Thit nhi 12 VO san tAm. Thit nhi 13 VO san tam. Thit ba 1a V6 hai tam.
Theo Trudng Bo, Kinh Phiing Tung, c6 ba loai thién tudng. Thit nhat 1a
Ly duc tudng. Thit nhi 1a V6 sin tudng. Thit ba 1a V6 hai tudng.

Theo Pai Thira, c6 bdn thif thién cin duwa d€n nhitng qua vi tot dep:
Thanh Vin, Duyén Giic, Bo Tat, va Phat. Theo Cau X4 Toéng, c6 bén
thtt thién cin dwa dé€n nhitng qua vi tot dep: nodn phdp, dinh phdp,
nhin phdp, va th€ dé nhat phip. Theo Kinh Thd Ling Nghiém, quyén
Téam, c6 bon thit thién cin dua dé€n nhitng qua vi tot dep. Pic Phat da
nhic ngai A Nan vé tif gia hanh nhu sau: “Ong A Nan! Ngudi thién
nam d6, thdy déu thanh tinh, 41 tAm gin thanh bon thit diéu vién gia
hanh.” Thit nhdt la Nodn Pia: LAy Phat gidc dé ding lam tdm minh,
dudng nhu hi€u 16 Phat gidc ma ky that chwa hiéu ro. Vi du nhu khoang
ciy 14y Itta, Ifra sip chdy 1én, ma chua thit sy chdy. Pay goi 1a nodn
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dia. Thit nhi la Dinh Dja: Lai 1dy tAm minh thanh dudng 16i di clia Phat,
dudng nhu nuong ma ching phdi nuong. Nhu 1én nii cao, thin vio hu
khong, dudi chan con chit ngai. Goi 1a Pinh Dia. Thit ba la Nhéin Pia:
TAm va Phat dong nhau, thi khéo dugc trung dao. Nhu ngudi nhan viéc,
ching phdi mang su o4n, ma ciing ching phai vugt hin sy 4y. P6 goi l1a
nhin dia. Thi tw la Thé dé nhdt dia: SO lugng tiéu diét, trung dao gilta
mé va gidc, déu khong con tén goi. PAy goi 1a thé dé nhat dia. Theo
Trudng Bo, Kinh Phing Tung, ¢6 tdm loai Thién: Chanh Ki&n, Ch4dnh
Tu Duy, Chdnh Ngit, Chdnh Nghiép, Chdnh Mang, Chdnh Tinh Tan,
Chénh Niém, va Chanh Dinh.

Trong Kinh Phdp Ci, Ptc Phat day: “Nhu thi hoa tusi dep chi pho
trong mau sic ma ching c6 huong thom, nhitng ngudi chi biét néi dicu
lanh ma khong lam diéu lanh ching dem lai ich 1gi (51). Nhu thit hoa
tuoi dep, vira c6 mau sic, lai c6 huong thom, nhitng ngudi néi diéu lanh
va lam dugc diéu lanh s& dua lai két qua tdt (52). Nhu tir d6ng hoa c6
thé 1am nén nhiéu trang hoa, tif noi thin ngudi c6 thé tao nén nhiéu
viéc thién (53). Néu di 1am viéc lanh hiay nén thudng 1am maii, nén vui
lam viéc lanh; hé chita lanh nhit dinh tho lac (118). Khi nghiép lanh
chua thanh thyc, ngudi lanh cho la khd, dén khi nghi€p lanh thanh thuc,
ngudi lanh méi biét 1a lanh (120). Chd nén khinh diéu lanh nhé, cho
riang “chang dua lai qua bao cho ta.” Phai biét giot nuéc nhéu lau ngay
ciing 1am diy binh. K& tri s& di toan thién bdi chita don tirg khi it ma
nén (122).” Trong Kinh T& Thap Nhi Chuong, chuong 14, bdc Phat
day: “C6 mdt vi Sa Mon hdi Phat: “Piéu gi 1a thién? Piéu gi 13 16n
nhat?” Pic Phat day: “Thuc hanh Chdnh Pao, gitt sy chin that 1a thién.
Chi nguyén hgp véi Pao 1a 16n nhat.”

Kusala Dharmas
In Buddhist Teachings

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

According to The Connected Discourses of the Buddha, Chapter
Ambapali, there are two starting points of wholesome states. First,
virtue that is well purified which includes basing upon virtue and
establishing upon virtue. Second, view that is straight. According to The
Long Discourses of the Buddha, there are three good (wholesome)
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roots. For Monks and Nuns, there are the wholesome roots of non-
greed, non-hatred, and non-delusion (no selfish desire, no ire, no
stupidity); the wholesome roots of almsgiving, kindness, and wisdom;
and the wholesome roots of good deeds, good words, good thoughts.
Three good roots for all moral development: the wholesome root of no
lust or selfish desire, the wholesome root of no ire or no hatred, and the
wholesome root of no stupidity. For Ordinary People, there are three
wholesome roots: the wholesome root of almsgiving; the wholesome
root of mercy; and the wholesome root of wisdom. There are also three
good upward directions or states of existence. The first path is the
wholesome path: This is the highest class of goodness rewarded with
the deva life. The second path is the path of human beings: The middle
class of goddness with a return to human life. The third path is the path
of asuras: The inferior class of goodness with the asura state.
According to The Long Discourses of the Buddha, Sangiti Sutra, there
are three kinds of wholesome element. First, the wholesome element
of renunciation. Second, the wholesome element of non-enmity. Third,
the wholesome element of non-cruelty. According to the Long
Discourses of the Buddha, there are three kinds of right conduct: right
conduct in body, right conduct in speech, and right conduct in thought.
Three good deeds (the foundation of all development) include no lust
(no selfish desire), no anger, and no stupidity (no ignorance). According
to the Abhidharma, there are three doors of wholesome kamma
pertaining to the sense-sphere. First, bodily action pertaining to the
door of the body: not to kill, not to steal, and not to commit sexual
misconduct. Second, verbal action pertaining to the door of speech: not
to have false speech, not to slander, not to speak harsh speech, and not
to speak frivolous talk. Third, mental action pertaining to the door of
the mind: not to have Covetousness, not to have Ill-will, and not to
have wrong views. According to The Long Discourses of the Buddha,
Sangiti Sutra, there are three kinds of wholesome investigation. First,
the wholesome investigation of renunciation. Second, the wholesome
investigation of non-enmity. Third, the wholesome investigation of
non-cruelty. According to The Long Discourses of the Buddha, Sangiti
Sutra, there are three kinds of wholesome perception. First, the
wholesome perception of renunciation. Second, the wholesome
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perception of non-enmity. Third, the wholesome perception of non-
cruelty.

According to the Mahayana, there are four good roots, or sources
from which spring good fruit or development: Sravakas, Pratyeka-
buddhas, Bodhisattvas, and Buddhas. According to the Kosa Sect, there
are four good roots, or sources from which spring good fruit or
development: the level of heat, the level of the summit, the level of
patience, and the level of being first in the world. According to the
Surangama Sutra, book Eight, There are four good roots, or sources
from which spring good fruit or development. The Buddha reminded
Ananda as follows: “Ananda! When these good men have completely
purified these forty-one minds, they further accomplish four kinds of
wonderfully perfect additional practices.” The first root is the level of
heat: When the enlightenment of a Buddha is just about to become a
function of his own mind, it is on the verge of emerging but has not yet
emerged, and so it can be compared to the point just before wood
ignites when it is drilled to produce fire. Therefore, it is called ‘the
level of heat.” The second root is the level of the summit: He continues
on with his mind, treading where the Buddhas tread, as if relying and
yet not. It is as if he were climbing a lofty mountain, to the point where
his body is in space but there remains a slight obstruction beneath him.
Therefore it is called ‘the level of the summit.” The third root is the
level of patience: When the mind and the Buddha are two and yet the
same, he has well obtained the middle way. He is like someone who
endures something when it seems impossible to either hold it in or let it
out. Therefore it is called "‘he level of patience.” The fourth root is the
level of being first in the world: When numbers are destroyed, there are
no such designations as the middle way or as confusion and
enlightenment; this is called the ‘level of being first in the world.’
According to the Long Discourses of the Buddha, Sangiti Sutra, there
are eight right factors: Right views, Right thinking, Right speech, Right
action, Right livelihood, Right effort, Right mindfulness, and Right
concentration.

In the Dharmapada Sutra, the Buddha taught: “As a flower that is
colorful and beautiful, but without scent, even so fruitless is the well-
spoken words of one who does not practice it (Dharmapada 51). As the
flower that is colorful, beautiful, and full of scent, even so fruitful is the
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well-spoken words of one who practices it (Dharmapada 52). As from a
heap of flowers many a garland is made, even so many good deeds
should be done by one born to the mortal lot (Dharmapada 53). If a
person does a meritorious deed, he should do it habitually, he should
find pleasures therein, happiness is the outcome of merit (Dharmapada
118). Even a good person sees evil as long as his good deed has not yet
ripened; but when his good deed has ripened, then he sees the good
results (Dharmapada 120). Do not disregard small good, saying, “It will
not matter to me.” Even by the falling of drop by drop, a water-jar is
filled; likewise, the wise man, gathers his merit little by little
(Dharmapada 122).” In the Forty-Two Sections Sutra, chapter 14, the
Buddha taught: “A Sramana asked the Buddha: “What is goodness?
What is the foremost greatness?” The Buddha replied: “To practice the
Way and to protect the Truth is goodness. To unite your will with the
Way is greatness.”
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Phu Luc F
Appendix F

Bdt Thi¢n Phdp
Trong Gido Thuyét Phdt Gido

Bat thién phdp 1a diéu 4c hay didu bt thién, hay diéu khong lanh
manh (12 coi ré bat thién) theo sau bdi tham sin si va nhitng hau qud
khd dau vé sau. Trén th€ gian ndy c6 hai loai nhan: mot 1a nhan thién,
hai 1a nhan dc. Khi minh trong nhan thién thi minh git qua thién, khi
minh trong nhin 4c thi duong nhién minh phai git qui 4c. Theo Thanh
Tinh Pao, bat thién nghiép 1a nhitng viéc lam bat thién va 1a con
dudng din dén dc dao. TAm bat thién tao ra nhitng tu tudng bat thién
(han, thu, ton hai va ta ki€n, vin van), cling nhu nhitng hanh dong gay
ra khd dau loan dong. TAm bAt thién s& hiy diét sy an lac va thanh
tinh bén trong. Theo Phat gido, n€u chiing ta trong nhan 4c thi tuong lai
chiing ta s& git qua x4u. Nhitng ai tao ra oan nghiét, pham di thit 16i
1am thi tuong lai s& tho 1inh qua bdo cla dia nguc, nga quy, stic sanh,
van van. Tém lai, 1am diéu thién thi dugc thing hoa, con 1am diéu 4c
s& bi doa vao 4c dao. Moi thit déu do minh tu tao, ty minh 1am chii 14y
minh, chtt dirng y lai vao ai khdc. Theo Thanh Tinh Pao, bat thién
hanh hay ta hanh 12 1am nhitng diéu ddang 1y khong nén lam, va khong
1am c4i nén lam, do tham sin si va s¢. Chiing dugc goi 12 dudng x4u vi
d6 1a nhitng con dudng ma bac Thanh khong di. Ac hanh noi ¥, khiu
hay thian, dua dén 4c bdo. BAt thién ngdn hay 15i néi doc 4c hay miéng
ddc 4c (gay phién nio cho ngudi). Trong Kinh Phap Cd, Dtrc Phat day:
“Ch6 nén néi 15i bat thién thé 4c. Khi ngudi dung 15i thd dc néi v6i
ngudi khdc. Ngudi khic cling dung 151 thé dc néi v8i ngudi, thuong
thay nhitng 15i néng gidn thé dc chi lam cho cdc nguci dau dén kho
chiu nhu dao gdy ma thoi (133). Néu nguoi mic nhién nhu cdi dong la
bé trudc nhitng ngudi dem 15i thd dc cdi va d&€n cho minh, tifc 1a nguoi
da ty tai di trén dudng Niét Ban. Ngudi kia ching 1am sao tim sy tranh
cdi v6i ngudi dudc nita (134).” BAt thién ki€n hay 4c ki€n 1 ki€n gidi
4dc hay su thdy hiéu xau 4c véi nhitng quan niém sai 1Aim va c6 chip
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(su suy ludng dién dio vé tif diéu d& 1am & nhiém tri tué): than kién,
bién ki€n, ta ki€n, ki€n thd, va gidi cAm thi.

Bt thién 12 hanh vi trdi dao 1y (s& chudc 14y khd bio trong hién
tai va tuong lai). BAt thién phéap 1a diéu doc 4c, 1a tim cdch 1am hai
ngudi khac. Poc dc bao gdm viéc rip tAm trd diia ngudi da lam diéu
sai trai d6i v6i ching ta, tim cdch 1am cho ngudi khdc bi day vo trong
dau kh& hay 1am cho ngudi khac bi rdi vao tinh canh then thuia khé x.
Tu thdi khdi thiy, tv tudng Phat gido da tranh ludn ring nhitng hanh
dong vo luan 1a k&t qud clia vo minh, khi€n cho ching sanh tham du
vao cdc hanh dong din d&€n nhitng hau qui xau cho ho. Vi vay diéu 4c
trong Phit gido chi 13 van dé thi y&u, sé bi triét tiéu khi khic phuc
dugc vo minh. Vi vay dinh nghia clia tdi 16i va x4u 4c theo gido dién:
nhitng hanh dong xau 4c 14 nhitng hanh dong dua d&€n khd dau va hau
qud dugc nhan bi€t nhu 12 ndi dau dén cho chiing sanh kinh qua. Bat
thién nghiép hay dc nghiép Tham, San, Si do Than, Khdu, Y giy nén.
Bat thién nghiép 12 hanh dong clia thin khdu y 1am tdn hai cd minh
1in ngudi, s& dua dén qua bdo xAu. Bt thién nghiép gdm c6 nhitng
nghiép sau day: tham, sin, si, man, nghi, ta ki€n, sit, dao, dim, vong.
Theo Kinh Thi Ca La Viét, ¢6 bon nguyén nhin giy nén bat thién
nghiép: tham duc, sin han, ngu si, va s¢ hdi. Theo Kinh Thi Ca La
Viét, bac Phat day: “Nay gia chd t, vi vi Thdnh dé t& khong tham
duc, khdng sin han, khong ngu si, khdong s¢ hai, nén vi 4y khong lam
ra bt thién nghiép theo bon 1y do k€ trén.” Trong Kinh Phap Ci, Prc
Phat day: “Nhu sét do sit sinh ra roi trd lai dn sit, cling nhu 4c nghiép
do ngudi ta gay ra rdi trd lai dit ngudi ta di vao coi dc (240).”

Bat thién Pao gdbm c6 ba thi, con goi 12 tam d6 dc dao gdm dia
nguc, nga quy va sic sanh. Pay l1a ba dudng cia trang thdi tim, thi du
nhu khi ching ta ¢6 tim tudng mudn gi€t hai ai, thi ngay trong gidy
phit d6, chiing ta da sanh vao dia nguc vdy. Ching sanh trong dc dao
ching gip dudc Phat phdp, ching bao gidf tu tip thién nghiép, va ludn
lam hai ngudi khdc. Thinh thodng A-Tu-La ciing dudc xem nhu bat
thién dao vi du c¢6 phudc difc coi trdi nhung lai thi€u cong dic va ¢
qud nhi€u san han. C6 bon thit duc bat thién cin bdn. Bon thi niy
dudc xem 12 nhitng phién nio cin bin bit ngudn tir ki€n gidi cho ring
thuc sy c6 mot ban thé dugce goi 1a nga-linh hdn thudng hiing. Thit nhdt
la tin vao sy hién hitu cia mot nga thé&. Thit nhi 13 sy mé mudi vé céi
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ngd. Thit ba 1a sy kiéu man vé cdi ngd. Thit tw 1a sy ty yéu thuong
minh.

T4t ci nghiép dudc ki€m sodt bdi ba thi than, khdu, y. C6 ba
nghiép noi than, bdn nghiép ndi miéng, va ba nghiép ndi y. Theo Phat
gido, nhitng hién tugng xau dc duge diing d€ chi nhitng hién tudng siéu
nhién do k&t qué ctia thién tap, nhu thin thong, va nhitng ning lyc 4o
thuit khac, ciing nhu nhitng 4o gidc. Ching la nhitng thd lam cho hanh
gid mat tp trung, nén hanh gid dudc day 12 nén cang phét 1§ chiing
nhiéu chirng nao cang tdt chitng Ay d€ chi lo tip trung vao thién tip
ma thdi. Thudt ngit Bic Phan “akusala” dugc ding d€ chi “khuynh
huéng xau 4c.” Pay la nhitng trd ngai cho viéc tu tAp thin va tim. Vai
binh ludn gia Phat gido ciing thém vao khuynh huéng tha 3, d6 la
“kh4u.” Ngudi ta néi nhitng khuynh huéng xdu 4c nay dugc giy nén
bdi nghiép chuéng hay nhitng hanh hoat trong qud khi, va nhitng dau
tich vi t€ vAn con tdn dong sau khi phién nio di dudc doan tan. Mot
thi du thudng dudgc dua ra 1a mot vi A La Hdn, ngudi da doan tin phién
nio, thdy dugc tAim vuong y mi dang chay nhdy va lam 6n 40 nhu mot
con khi, nhung siu trong tAm thiic, nhitng ddu vét vi t€ vin con tdn
dong.

Theo Phat gido, ngudi bt thién 12 ngudi 4c, 1a ngudi chdi bd luit
Nhan qua (tha kh&i Ién ngd ki€n nhu ndi Tu Di, chit dirng khdi 1én 4c
thd khong, hay phl nhan 1y nhin qud, cho ring cdi ndy cdi kia déu l1a
khong). Vi th€ Ditc Phat khuyén chiing ta khong nén lam ban véi ké
dc, ma chi than thién véi ban lanh. Ngai néu rd ring, néu ching ta
mudn s6ng, chiing ta phai trdnh dc nhu tranh thudc doc, vi mot ban tay
khong thuong tich c¢6 thé cAm thudc doc ma khdng c6 hai gi. Phap clia
bac Thién khong mat, nhung di theo ngudi 1am lanh d&€n chd cic hanh
lanh din dit d&€n. Cdc hanh lanh dén chio ngudi 1am lanh khi di vé tir
th€ gi6i ndy qua th€ gidi khdc, nhu ba con chao dén ngudi than yéu tir
xa mdi vé. Nhu vy, van dé dit ra rdt rd rang va dat khodt. Ac va
thién déu do minh tao ra. Ac dua dén cii nhau, giy han va chi€n tranh.
Con thién dua dén hoa thuin, than hitu va hoa binh. Ciing theo Phat
gido, ké bat thién 12 ké pham phai nhitng tdi 16i ghé sg va 13 nhitng ké
ma tAm tri diy ddy tham, sin, si. Nhitng ké pham phai vong ngff, nhan
dam hy luin, néi 18i doc 4c, n6i ludi hai chiéu. Nhitng ké 1di dung long
tot cia ké khdc; nhitng ké vi 1¢i lac riéng tu ma ludng gat ké khdc;
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nhitng ké st sanh, trém cédp, ta dim, muu k& thAm dodc, ludn nghi t6i
quy k€.

An Quang Pai Su khuyén ngudi chuyén nhit niém Phat cho tim
minh khong con tham luyén chi dén viéc trdn lao bén ngoai. Pirng
quén cdi chét dang rinh rAp bén minh ching biét xiy ra lic nao. Néu
nhu khdng chuyén nhit niém Phat cau sanh vé Tay Phuong, thi khi céi
ché&t dé&n thinh linh, chic chin 12 phai bi doa vio trong tam db 4c dao.
Ndi d6 phdi chiu khd cé khi d&€n vo lugng chu Phat ra ddi hét roi ma
van con bi xoay lin trong 4c dao, khong dudc thoat ly. Vi th&, hanh gia
ltc nao ciing phdi nghi d&én thAn ngudi mong manh, cdi chét thinh linh.
D&i tru6c va ddi nay di tao ra vd lugng vo bién 4dc nghiép, va ludn
nghi dé&n sy khd noi tam d6 dc dao dang dgi chiing ta, d€ ludn tinh ngd
ma tAm khong con tham luyé&n chi d&€n cdc cinh ngii duc, luc trin &
bén ngoai nita. Néu nhu bi doa vao dia nguc thi bi cinh non dao, rirng
ki€m, 10 Ira, vac diu; mot ngay dém s6ng chét dén van lan, su dau
khd ciing cuc khdng sao ta xiét. Néu nhu bi doa vao nga quy thi thin
minh x4u xa hdi ham. Bung 16n nhu cdi tréng, con ¢d hong thi nhd nhu
cay kim; d6i khat ma khong dn uéng dudc. Khi thay thitc n nudc uéng
thi cac vat 4y déu héa thanh ra than Iira, chiu d6i khat khd sd, lan 16n,
khéc la trong mudn van ki€p. N&u nhu bi doa vao sic sanh thi bi
nghiép chd, kéo, ning né, bi ngudi gi€t ma in thit, hoic bi cinh loai
manh dn lodi y&u, han tim kinh sg, khiing hodng, khong lic nao yén.

C6 nim loai bat thién hay nim loai 4c trén thé gian ndy. Thit nhdt
la tan bao: Moi sinh vat, ngay ca cdc loai con tring, chi€n dau nhau.
Manh hi€p y&u, yé&u lira manh; ctt th€ ma ddnh nhau va bao tan véi
nhau. Thit nhi la lita gat va thiéu thanh thdat: Khong con lin mé (ton ti
trat ty) ding ddn giita cha con, anh em, chong vg, ba con ldo 4u. HE c¢6
dip 12 truc 1gi va lira gat nhau, khong con wu tu gi d€n thanh tin. Thit ba
la thdi do xdu dc dan dén bat cong va xdu dc: Khong con lin mé vé
hanh ki€m cta nam nit. Moi ngudi déu mudn cé tu tudng xau dc cla
riéng minh, tir d6 dAn d&€n nhitng tranh cai, dinh nhau, bit cong va xau
dc. Thit tw la khéng ton trong quyén lgi ciia nguoi khdc: Ngudi ta c6
khuynh huéng khong ton trong quyén 1gi clia ngudi khdc, tu ting boc
thGi phdng minh I1én biing cong sifc clia ngudi khic, lam guong xau vé
hanh ki€m, bit cdng trong 13i ndi, lira gat, phi bang va 1gi dung ngudi
khac. Thit ndm la xao lang nhiém vu: Ngudi ta c6 khuynh huéng xao
lang bn phin ctia minh d6i vdi ngudi khac. Ho chi nghi dén sy thodi
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mdi cho riéng minh, va quén mat di nhitng 4n hué ma ho da nhan do
d6 gay ra sy khé chiu cho ngudi khdc ciing nhu dwa d&€n nhitng bat
cOng.

Theo Trudng Bo, Kinh Phiing Tung, ¢6 tdm loai bat thién: ta kién,
ta tu duy, ta ngii, ta nghiép, ta mang, ta tinh tAn, ta niém, va ta dinh.
C6 tam loai bat thién gidc hay 4c gidc: duc gidc, sin gidc, ndo gidc,
than ly gidc (nhé nhd), qudc do gidc (4i qudc hay nghi dén sy 1gi ich
clia qudc gia), bat tir gidc (khdng thich cdi chét), tdc tinh gidc (vi cao
vong cho dong ho), va khinh vu gidc (khi dé hay tho 16 v6i ngudi
khdc). Theo Kinh Phiing Tung trong Trudng B9 Kinh, ¢6 chin sy bat
thién hay xung dot khdi 1én bdi tu tudng biing cdch nghi ring: “Cé 1gi
ich gi ma nghi ring modt ngudi dd 1am hai, dang 1am hai, va s& 1am hai
minh, hai ngudi minh thuong, hodc hai ngudi minh ghét.” Thit nhdt 1a
ngudi Ay da 1am hai toi. Thit nhi 12 ngudi 4y dang lam hai t6i. Thit ba
12 ngudi Ay s& l1am hai tdi. Thit tw 12 ngudi Ay da 1am hai ngudi tdi
thuong mé&n. Thit ndm 13 ngudi 4y dang 1am hai ngudi toi thuong mén.
Thit sdiu 12 ngudi Ay s& 1am hai ngudi toi thuong mén. Thit bdy 1a ngudi
Ay da lam hai ngudi t6i khong thuong khong thich. Thif tdm 1a ngudi Ay
dang lam hai ngudi tdi khong thuong khdng thich. Thit chin 1a ngudi Ay
s& 1am hai ngudi t6i khong thuong mén. C§ Pic day: “Lam viéc bat
thién ‘thi nhu nhon théa thién, hoan tling ky thin truy.”” Nghia 1a lam
4c nhu ngudi phun nudc mi€ng 1én trdi, nudc mi€ng rdi trd xudng ngay
ndi mit chinh ho. Hodc 1a “Ngim mdu phun nguSi nho miéng minh.”
Nim Pé Nghi ctia Ptic Phat ich 1gi thuc tién cho hanh gid nhim tranh
nhitng tu twdng bat thién. Thit nhdt 12 c6 tao nhitng tu tudng tot, trai
nghich véi loai tu tudng trd ngai, nhu khi bi 10ng san hin lam tré ngai
thi nén tao tAm tir. Thif nhi 12 suy niém vé& nhitng hau qud xau c6 thé
x4y ra, nhu nghi riing sin hin c6 thé dwa dé&n tdi 1i, st nhan, vin van.
Thit ba 1a khdng d€ ¥, cd quén lang nhitng tu tudng xau xa Ay. Thit tw
1a di ngugc dong tu tudng, phing I1an 1én, tim hi€u do diu tu tudng &
nhiém 4y phat sanh, v nhu vy, trong ti€n trinh ngugc chiéu 4y, hanh
gid quén din diéu xau. Thit ndm 1a gian ti€p van dung ning luc vat
chat.

Trong Kinh Phip Cd, Ditc Phat day: “Hay gip rit 1am lanh, ch&
chi tAm toi 4c. HE bi€ng nhdc viéc lanh gid phiit nio thi tim uva chuyén
4c gio phit ndy (116). N&u di 16 1am 4c chS nén thudng 1am hoai, ché
vui 1am viéc dc; h& chia 4c nhit dinh tho khd (117). Khi nghiép 4c
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chua thanh thuc, ké 4c cho 1a vui, d€n khi nghiép dc thanh thuc ké 4c
méi hay 13 4c (119). Ché khinh diéu dc nhd, cho ring “ching dua lai
qua bdo cho ta.” Phai bi€t giot nudc nhéu liu ngay ciing lam day binh.
K& ngu phu s§ di diy tdi 4c bdi chita don tirng khi it ma nén (121).
Ngudi di budn mang nhiéu clia bau ma thi€u ban ddong hanh, trinh xa
con dudng nguy hi€m lam sao, nhu ké tham séng trinh xa thudc doc
th€ nao, thi cic nguoi ciing phai tranh xa diéu dc thé€ Ay (123). Vi ban
tay khong thuong tich, c6 thé nim thudc doc ma khong bi nhiém doc,
vdi ngudi khong lam 4c thi khong bao gis bi 4c (124). Pem dc y xdm
pham dé&n ngudi khong ta vay, thanh tinh va v nhiém, tdi dc sé trd lai
ké 1am 4c nhu ngudc gi6 tung bui (125). Mot s6 sinh ra tif bao thai, ké
dc thi doa vao dia nguc, ngudi chinh tryc thi sinh 1€n chu thi€n, nhung
cdi Ni€t ban chi danh riéng cho nhitng ai da diét sach nghiép sanh ti
(126). Chiang phdi bay 1&én khong trung, chang phai lin xudng ddy bé,
ching phai chui vio hang siu ndi thim, di tim khip th& gian nay,
ching c6 ndi nao trén khdi dc nghiép da gay (127). Ac nghiép chinh do
minh tao, tif minh sinh ra. Ac nghiép lam hai k& ngu phu d& dang nhu
kim cang phd hoai bdo thach (161). Viéc hung 4c thi dé& lam nhung
chaelng 1gi gi cho ta, trdi lai viéc tlr thién c6 1¢i cho ta thi lai rat khé 1am
(163). Nhitng ngudi 4c tué ngu si, vi tim ta ki€n ma vu miét gido phdp
A-la-han, vu miét ngudi lanh Chanh dao va gido phap dic Nhu Lai dé
tu mang 14y bai hoai, nhu giong ¢ cach-tha hé sinh hoa qua xong lién
tieu diét (164). Lam dif b&i ta ma nhiém 6 ciing béi ta, 1am lanh bdi ta
ma thanh tinh ciing bdi ta. Tinh hay bit tinh déu bdi ta, chit khong ai c6
th€ 1am cho ai thanh tinh dudc (165). Ché nén phi bang, dirng lam nio
hai, giff gigi luat tinh nghiém, udéng in c6é chirng muc, riéng & chd tich
tinh, siéng tu tp thién dinh; 4y 13i chu Phat day (185).

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

Akusala Dharmas
In Buddhist Teachings

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

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

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

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

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

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

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

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

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

Sdu Can Voi Sau Puong Xam Nhap

Trong gido thuy&t Phat gido, Pudng Xam Nhap la mot trong nhitng
mic xich trong thap nhi nhon duyén. Luc nhap 13 sdu chd xdm nhap
hay cdn nhin, nhi, ty, thiét, thin, y. Theo Kinh Thi Ling Nghiém,
quyén Ba, Ptc Phat dd nhic ngai A Nan vé& Luc Nhdp nhu sau: “Ong
A Nan! Vi sao ban tinh ca Luc Nhap la Nhu Lai Tang?” Thit nhat la
Nhén Cdn véi Nhdan Nhdp: Ong A Nan! To6i di tirng néi, con mit bi
mét méi trong thdy cdc hoa d6m ling xdng. Mit lanh thdy rd hu khdng
khong c6 hoa. Hoa ddm nhdy nhét & hu khdng 1a do mit bénh. Hoa
ddm va bénh, déu trong pham vi cia hu khong va mit lanh. Vay c6
th€ néi, con mit va tran cinh ctia chiing sanh déu & trong pham vi clia
B6 Pé. Nhin hai vong trin t&i va sdng, phdt ra cdi thAy noi bé trong,
dé thu nap céc tran tugng d6, goi 1a tinh thdy. RSi hai cdi trdn sing t&i
kia, tinh thdy d6 khong c6 thé. Pung thé 6ng A Nan, tinh thdy dé
khong tif noi sing hay noi t8i d&€n, khong & mit ra, cling ching & hu
khong sinh. Vi sao? N€&u tir sang t6i, khi tdi lién theo sdng diét, ding 1&
khong thiy ti. N&u tir t6i tdi, khi sdng lién theo tdi diét, ding 1&
khong thi'y sang. N&u tir con mit sinh ra, hdn khong c¢é sing tdi, nhu
thé cdi thd'y von khong c6 tu tinh. Néu do hu khong ma ra, nhin phia
trudc thdy cdc vat, quay trd lai ddng 1& thdy con mit. V4 lai néu hu
khong tu thdy, con ¢é lién lac gi véi cdi nhdp clia 6ng? Vay nén biét
ring nhin nhip hu vong, von ching phai tinh nhin duyén hay tinh tu
nhién. Thit nhi la Nhi Cin véi Nhi Nhdp: Ong A Nan! Vi du c6 ngudi
14y hai ngén tay bit chit 15 tai, nghe ti€ng trong diu u-i. Tai va ti€ng
dé déu & trong pham vi clia B6 Pé. Nhin hai vong trin dong va yén
tinh phét ra cdi nghe noi bé trong, d€ thu nap céc tran tugng 4y, goi la
tinh nghe. Ri hai cdi trin dong tinh kia, tinh nghe d6 khong thé cé.
Pung th€ 6ng A Nan, tinh nghe d6 khong tir noi dong tinh dén, khong
phai tir tai ra, ching & hu khong sinh. Vi sao? N&u tir tinh lai, khi dong
lién theo tinh diét, ddng 1& khong bi€t dong. N&u tir dong t6i, khi tinh
lién theo dong diét, dang 1& khong biét tinh. N&u tir 15 tai sinh ra, han
khong c6 dong, tinh, nhu th€ cdi nghe vdn khdng cé ty tinh. N&u do hu
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khong ma ra, thi hu khong da thanh tinh nghe, tic khong phai 1a hu
khong. VA lai, n€u hu khong nghe dudc, con c6 lién lac gi v6i cdi nhap
clia 6ng? VAay nén biét ring nhi nhip hu vong, von ching phai tinh
nhan duyén hay tinh ty nhién. Thi ba la Ty Cén véi Ty Nhdp: Ong A
Nan! Vi nhu c¢6 ngudi bit chiit hai 10 miii. Bit 14u miii nhoc va cdm thay
lanh. Nhian cdm xtic phan biét thong, nghet, tréng, dic, cho dén céc
mii thom thdi. Miii va cdi nhoc 4y déu & trong pham vi clia B6 Dé.
Nhan hai vong trdn thong va tic phat ra cdi nglri ndi bé trong, dé thu
nap cdc trin tugng, goi 1a tinh ngtri. RSi hai cdi tran thong, tic kia, tinh
ngtti d6 khong thé c6. Tinh nglri d6 khong tir noi thong, hay tic lai,
khong phai tir mili ra, cling ching & hu khong sinh. Vi sao? N&u tir
thong lai, khi tic tinh nglri phdi diét mat, ddng 1& khong bi€t tic. Néu
nhan cdi tic ma cd, khi thong khong thé ngilii dudc, sao lai biét mui
thom thidi? Néu tir 16 miii sinh ra, hin khong c6 thong tic, nhu thé cdi
nglri v&n khong c6 tu tinh. Néu do hu khdng ma ra, diang 18 cdi ngilri Ay
quay lai nglri dugc miii 6ng. Cdi hu khong c6 tinh ngti thi con cé lién
lac gi véi cdi nhap clia 6ng? Vay 6ng nén biét ring ty nhip hu vong,
von ching phai tinh nhan duyén hay tinh tu nhién. Thi tu la Thiét Cdan
vdi Thigt Nhdp: Ong A Nan! Vi nhu ¢6 ngudi 14y 1uGi 1i€m mép, li€m
mii thinh mdi mét. Ngudi 6m thdy ding, ngudi khde thdy ngot. Do vi
ngot va vi ding, mdi rd cé thiét cin. Lic binh thudng chi thdy vi nhat.
Ludi va cdi méi mét 4y déu § trong pham vi ctia B6 P&. Nhin hai cdi
vong trin ngot va nhat phat ra cdi ném noi bé trong, d€ thu nap céc
trAn tuong 4y, goi 12 tinh né€m. RJi hai cdi trdn ngot va nhat kia, tinh
ném dé khong thé c6. Piing thé, 6ng A Nan, tinh né€m d6 khdng tlr ndi
ngot ding lai, khong tir 1udi ra, cling ching sinh tir hu khdng. Vi sao?
N&u tir ngot ding lai, khi nhat tinh né€m phai diét, ddng 1& khong biét
nhat. N€u tir nhat ra, khi ngot tinh ném phdi mat, sao lai biét ngot
ding? Né&u tir ludi sinh ra, hin khong c6 ngot, nhat va ding, nhu thé
tinh ném v&n khdng c6 ty tinh. Néu do hu khong ma ra, , thi hu khong
c6 tinh ném, chi khong phdi miéng 6ng. Hu khong ma bi&t ném, thi
con ¢6 lién lac gi v6i cdi nhap clia 6ng? Vay nén biét thiét nhap hu
vong, von ching phdi tinh nhan duyén hay tinh ty nhién. Thit ndm la
Thén Cdan véi Than Nhdp: Ong A nan! Vi nhu c6 ngudi 14y mot ban
tay lanh dp vao ban tay néng. N&u lanh nhiéu thi néng theo thanh
lanh. N&u néng nhiéu thi lanh tr§ lai thAnh néng. Bi€t néng lanh khi
cham tay, thi c4i bi€t d6 vin c6 tir khi chua cham tay. Thin va cdi cdm
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gidc d6, déu & trong pham vi ctia B6 Dé. Nhan hai vong tran ly va hgp
phét ra cdi cdm gidc noi bé trong, d€ thu nap cic tran tugng Ay, goi la
tinh bi€t khi s& mé. RJi hai cdi tran ly hdp, thich va khong thich kia,
tinh bi€t d6 khong thé c6. Piing th€, dng A Nan, tinh biét d6 khong tir
ly, hdp ma lai, ching phai tir thich, khong thich ma c6, khong tir thin
ra, ciing ching & hu khong sinh. Vi sao? Néu tir hdp ma c¢6, khi ly tinh
bi€t phdi diét, ddng 1& khong bi€t khi ly hay chua ti€p xiic. P&i véi
thich va khong thich, ciing nhur vay. Né&u tir thAin ma ra, han khong c6
ly hgp, thich va khong thich. Nhu th€ tinh bi€t nhd s§ mé, von khong
c6 ty tinh. N&u do hu khong ma ra, thi hu khong cé tinh biét, con cé
lién lac gi v6i cdi nhap ctia 6ng? Vay nén bi€t ring thAn nhip hu vong,
vOn ching phai tinh nhan duyén hay tinh tu nhién. Thit sdu la Y Cdn
vdi Y Nhdp: Ong A Nan! Vi nhu c6 ngudi mét mdi nga thi€p di, nga
da thic day, thdy tran canh thi nhd, khi khong nhé goi 1a quén. Cac thit
dién ddo, sinh, try, di, diét, tip quen thu nap vao bé trong, khong 1an
16n nhau, goi 12 ¥ tri cin. Y va cdi mdi mét d6, déu & trong pham vi
clia B6 P&. Nhan hai cdi vong tran sinh va diét, tip khdi cdi biét bén
trong, d€ thu nap cdc ndi tran. Cic céi thdy, nghe di ngugc vao trong
ma khong dén ndi, goi 12 tinh hay bi€t. RJi hai cdi tran thifc ngd, sinh
diét kia, tinh hay bi€t d6 khong thé c6. Piing thé 6ng A Nan, tinh hay
biét d6 khong tir thitc ngt tdi, khong tir sinh diét ma ¢, khong & ¥ cin
ra, ciing ching & hu khong sinh. Vi sao? Né&u tir thifc ma c6, khi ngli
lién diét theo, 14y cdi gi goi 1a ngli. Nhu chic khi sinh 13 c6, khi diét
tirc 12 khong, con chi ma biét 12 diét. Nhu nhan cdi diét ma c6, khi sinh
tiic khong ¢ diét nita, 14y gi ma bi€t 1a sinh. N&u tir y cin ma ra, thi
hai tuéng thitc ngd theo nhau ma khai, ma hgp trong than. R3i hai cdi
thé d6, tinh bi€t kia giong nhu hoa dom giita hu khong, khong cé tuf
tinh. Néu do hu khong ma sinh, thi hu khong cé tinh biét, con c6 lién
lac gi v6i cdi nhap clia 6ng? VAy nén biét ring ¥ nhip hu vong, von
ching phai tinh nhan duyén hay tinh ty nhién.

Theo Kinh Phiing Tung trong Trudng B Kinh, ¢6 sdu ndi xd: nhan
X, nhi xit, ty xi, thiét xi, thin xif va y x&. Hanh gid nén ludn c6 git
cho sdu ndi xit nay dugc thanh tinh. Nghia 132 ho ludn c6 gilf cho sdu
cin thanh tinh nghia 13 tiéu trir toi cAu tir vo thily dé phét trién sitc
manh v6 han (nhu trudng hdp Piic Phat). Sy phét trién tron diy ndy
lam cho mit c6 thé thdy dudc van vit trong Tam thién Pai thién th&
gidi, tir cdnh trdi cao nhit xudng cdi dia nguc thdp nhit, thdy tat ca
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ching sanh trong d6 tr qua khw, hién tai, vi lai, cling nhu nghiép luc
cla tirng cd nhin. Pay 1a trang thdi luc cin thanh tinh ma tdng Thién
Thai da dinh nghia trong Thap Tin Vi ca Biét Gido hay Tuong Ty Tic
ctia Vién Gido.

Six Sense Organs with Six Entrances

In Buddhist teachings, “Entrance” is one of the links in the chain of
causation. The six entrances or locations, both the organ and the
sensation (eye, ear, nose, tongue, body, mind; sight, hearing, smell,
taste, touch, and perception). The six entrances or locations, both the
organ and the sensation (eye, ear, nose, tongue, body, mind; sight,
hearing, smell, taste, touch, and perception). One of the links in the
chain of causation. According to the Surangama Sutra, book Three, the
Buddha reminded Ananda about the six entrances as follows: “Ananda!
Why do I say the six entrances have their origin in the wonderful
nature of true suchness, the treasury of the Thus Come One?” The first
entrance is the The Organ of Sight with Eye-Entrance: Ananda!
Although the eye’s staring causes fatigue, the eye and the fatigue
originate in Bodhi. Staring gives rise to the characteristic of fatigue.
Because a sense of seeing is stimulated in the midst of the two false,
defiling objects of light and dark, defiling appearances are taken in;
this is called the nature of seeing. Apart from the two defiling objects
of light and dark, this seeing is ultimately without substance. Thus,
Ananda, you should know that seeing does not come from light or dark,
nor does it come forth from the sense organ, nor is it produced from
emptiness. Why? If it came from light, then it would be extinguished
when it is dark, and you would not see darkness. If it came from
darkness, then it would be extinguished when it is light, and you would
not see light. Suppose it came from the sense organ, which is obviously
devoid of light and dark, a nature of seeing such as this would have no
self-nature. Suppose it came forth from emptiness. When it looks in
front of you, it sees the shapes of the defiling dust; turning around, it
would see your sense-organ. Moreover, if it were emptiness itself
which sees, what connection would that have with your entrance?
Therefore, you should know that the eye enance is empty and false,
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since it neither depends upon causes and conditions for existence nor is
spontaneous in nature. The second entrance is the Organ of Hearing
with Ear-Entrance: Ananda! Consider, for example, a person who
suddenly stops up his ears with two fingers. Because the sense-organ of
hearing has become fatigued, a sound is heard in his head. However,
both the ears and the fatigue originate in Bodhi. Because a sense of
hearing is stimulated in the midst of the two false, defiling objects of
movement and stillness, defiling appearances are taken; this is called
the nature of hearing. Apart from the two defiling objects of movement
and stillness, this hearing is ultimately without substance. Thus,
Ananda, you know that hearing does not come from movement and
stillness; nor does it come from the sense-organ, nor is it produced from
emptiness. Why? If it came from stillness, it would be extinguished
when there is movement, and you would not hear movement. If it came
from movement, then it would be extinguished when there is stillness,
and you would not be aware of this stillness. Suppose it came from the
sense-organ, which is obviously devoid of movement and stillness: a
nature of hearing such as this would have no self-nature. Suppose it
came from emptiness; emptiness would then become hearing and
would no longer be emptiness. Moreover, would it have with your
entrance? Therefore, you should know that the ear-entrance is empty
and false, since it neother depends upon causes and conditions for
existence, nor is spontaneous in nature. The third entrance is the
Organ of Smell with Nose-Entrance: Ananda! Consider, for example, a
person who inhales deeply through his nose. After he has inhaled for a
long time it becomes fatigued, and then there is a sensation of cold in
the nose. Because of that sensation, there are the distinctions of
penetration and obstruction, of emptiness and actuality, and so forth,
including all fragrant and stinking vapors. However, both the nose and
the fatigue originate in Bodhi. Because a sense of smelling is
stimulated in the midst of the two false, defiling objects of penetration
and obstruction, defiling appearances are taken in; this is called the
nature of smelling. Apart from the two defiling objects of penetration
and obstruction, this smelling is ultimately without substance. You
should know that smelling does not come from penetration and
obstruction, nor does it come forth from the sense-organ, nor is it
produced from emptiness. Why? If it came from penetration, the
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smelling would be extinguished when there is obstruction, and then
how could it experience obstruction? If it existed because of
obstruction, then where there is penetration there would be no
smelling; in that case, how would the awareness of fragrance, stench,
and other such sensations come into being? Suppose it came from the
sense organ, which is obviously devoid of penetration and obstruction.
A nature of smelling such as this would have no self-nature. Suppose it
came from emptiness; smelling itself would turn around and smell your
own nose. Moreover, if it were emptiness itself which smelled, what
connection would it have with your entrance? Therefore, you should
know that the nose-entrance is empty and false, since it neither
depends upon causes and conditions for existence nor is spontaneous in
nature. The fourth entrance is the Organ of Taste with Tongue-
Entrance: Ananda! Consider, for example, a person who licks his lips
with his tongue. His excessive licking causes fatigue. If the person is
sick, there will be a bitter flavor; a person who is not sick will have a
subtle sweet sensation. Sweetness and biterness demonstrate the
tongue’s sense of taste. When the organ is inactive, a sense of
tastelessness prevails. However, both the tongue and the fatigue
originate in Bodhi. Because of the two defiling objects of sweetness
and bitterness, as well as tastelessness, stimulate a recognition of taste
which in turn draws in these defiling sensations, it becomes what is
known as a sense of taste. Apart from the two defiling objects of
sweetnes and bitterness and apart from tastelessness, the sense of taste
is originally without a substance. Thus, Ananda, you should know that
the perception of sweetness, bitterness, and tastelessness does not
come from sweetness or bitterness, nor does it exist because of
tastelessness, nor does it arise from the sense organ, nor is it produced
from emptiness. Why? If it came from sweetness and bitterness, it
would cease to exist when tastelessness was experienced, so how cold
it recognize tastelessness? If it arose from tastelessness, it would
vanish when the flavor of sweetness was tasted, so how could it
perceive the two flavors, sweet and bitter? Suppose it came from the
tongue which is obviously devoid of defiling objects sweetness and
bitternes and of tastelessness. An essence of tasting such as this would
have no self-nature. Suppose it came from emptiness; the sense of taste
would be experienced by emptiness instead of by the mouth. Suppose,
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moreover, that it was emptiness itself which tasted, what connection
would that have with your entrance? Therefore, you should know that
the tongue entrance is empty and false, since it neither depends upon
causes and conditions for existence, nor is it spontaneous in nature. The
fifth entrance is the Organ of Touch with Body-Entrance: Ananda!
Consider, for example, a person who touches his warm hand with his
cold hand. If the cold is in excess of warmth, the warm hand will
become cold; if the warmth is in excess of the cold, his cold hand will
become warm. So the sensation of warmth and cold is felt through the
contact and separation of the two hands. Fatiguing contact results in the
interpenetration of warmth and cold. However, both the body and the
fatigue originate in Bodhi. Because a physical sensation is stimulated
in the midst of the two defiling objects of separation and union, defiling
appearances are taken in; this is called the awareness of sensation.
Apart from the two sets of defiling objects of separation and union, and
pleasantness and unpleasantness, the awareness of sensation is
orginally without a substance. Thus, Ananda, you should know that this
sensation does not come from separation and union, nor does it exist
because of pleasantness and unpleasantness, nor does it arise from the
sense organ, nor is it produced from emptiness. Why? If it arose when
there was union, it would disappear when there was separation, so how
could it sense the separation? The two characteristics of pleasantness
and unpleasantness are the same way. Suppose it came from the sense
organ, which is obviously devoid of the four characteristics of union,
separation, pleasantness, and unpleasantness; an awareness of physical
sensation such as this would have no self- nature. Suppose it came from
emptiness; the awareness of sensations would be experienced by
emptiness itself, what connection would that have with your entrance?
Therefore, you should know that the body-entrance is empty and false,
since it neither depends upon causes and conditions for existence, nor
is spontaneous in nature. The sixth entrance is the Organ of Mind with
Mind-Entrance: Ananda! Consider, for example, a person who
becomes so fatigued that he goes to sleep. Having slept soundly, he
awakens and tries to recollect what he experienced while asleep. He
recalls some things and forgets others. Thus, his upsidedownness goes
through production, dwelling, change, and extinction, which are taken
in and returned to a center habitually, each following the next without
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ever being over taken. This is known as the mind organ or intellect.
The mind and fatigue are both Bodhi. The two defiling objects of
production and extinction stimulate a sense of knowing which in turn
grasps these inner sense data, reversing the flow of seeing and hearing.
Before the flow reaches the ground it is known as the faculty of
intellect. Apart from the two sets of dwelling objects of waking and
sleeping and of production and extinction, the faculty of intellect is
originally without substance. Thus, Ananda, you should know that the
faculty of intellect does not come from waking, sleeping, production, or
extinction, nor does it arise from the sense organ, nor is it produced
from emptiness. Why? If it came from waking, it would disappear at
the time of sleeping, so how could it experience sleep? If it came from
production, it would cease to exist at the time of extinction, so how
could it undergo extinction? If it came from extinction it would
disappear at the time of production, so how could it know about
production? Suppose it came from the sense-organ; waking and
sleeping cause only a physical opening and closing respectively. Apart
from these two movements, the faculty of intellect is as unsubstantial
as flowers in space, because it is fundamentally without a self-nature.
Suppose it came from emptiness; the sense of intellect would be
experienced by emptiness instead of by the mind. Then what
connection would that have with your entrance? Therefore, you should
know that the mind entrance is empty and false, since it neither
depends upon causes and conditions for existence, nor is spontaneous
in nature.

According to the Sangiti Sutta in the Long Discourses of the
Buddha, there are six internal sense-spheres: Eye-sense-sphere, Ear-
sense-sphere, Nose-sense-sphere, Tongue-sense-sphere, Body-sense-
sphere, and Mind-sense-sphere. Practitioners should always try keep
these six internal sense-spheres pure places. That is to say, they try to
keep the six organs and their purification in order to develop their
unlimited power and interchange (in the case of Buddha). This full
development enables the eye to see everything in a great chiliocosm
from its highest heaven down to its lowest hells and all the beings past,
present, and future with all the karma of each. This is the state of the
organs thus purified is defined by T’ien-Tai as the semblance stage in
the Perfect teaching.
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Phu Luc H
Appendix H

N¢i Canh & Ngoai Canh
Theo Quan Diém Phdt Gido

I. Téng Quan Vé Canh Theo Quan Diém Phdt Gido:

Cénh la noi tAm vin vao dé6 ma chay theo goi la canh, nhu phédp la
ndi y thifc vin vao goi l1a phdp cdnh, sic 1a nhédn thic vin vao d6 goi la
sdc canh, thanh 1a ndi nhi thic vin vdo goi l1a thanh cdnh, van van.
Trong Phit gido, chit "cdnh" c6 nhiéu nghia, nhu quang cinh, mdi
trudng, lanh vuc, pham vi, ddi tugng, hay ki€n thic, vin van. Thién
Phat gido dudng nhu c6 cdch dung chit "cdnh" rat dic biét; thi du nhu
"canh bat sinh" c6 nghia 13 mot kinh nghiém dic biét cia Thién chua
dugc khdi day trong ngudi dé tir. Nhu vdy, "canh" c¢6 nghia 1a cdi kinh
nghiém hay ki&n gidi dic biét trong tAm, ma, di nhién c6 thé dugc xem
nhu 12 mot "ddi tugng" dude tAm quédn tudng hay lanh hoi. Hanh gid
nén ludn nhd ring cinh duyén huyén gid tam hop rdi tan nhu dnh
chép, nhu 4o twdng, nhw ma. Hanh gid nén nhé riing ngoai cinh gi6i la
canh khong phdi do ndi tAim hién ra, ma tr bén ngoai d&€n. Chinh vi
vay ma mot khi khdng bi ngoai cdnh chi phdi, dé chinh 1a ¢6 tu. Ngugc
lai, n€u bi ngoai cidnh chuyén, &y 1a doa lac. Ngoai canh con la diéu
kién hay hoan cidnh bén ngoai khi€n cho ngudi ta 1am viéc dc. TAt ca
nhitng trd ngai va bat toan khong do nhitng diéu kién bén ngoai, ma la
do tAm tao. N&u chiing ta khong c6 sy tinh ling ndi tAm, khong cé thi
gi bén ngoai c6 thé mang lai hanh phiic cho chiing ta. Cé nhitng cdnh
giGi riéng biét khac nhau, ciing 1a biét cdnh tdm s§ (tim sd cia nhirng
canh riéng biét).

Theo Duy Thitc Hoc, biét cdnh 1a nhitng y tudng hay trang thdi tAim
thitc khéi 1én khi tim dudc huéng vé nhitng ddi tugng hay diéu kién
khdc nhau. Theo Phiap Tuéng Tong, biét cdnh 12 nhitng y&u t§ cla tAim
s& bao gdbm nim thit: duc, thing gidi, niém, dinh va hué. Canh gidi
nghia den 13 “pham vi cho siic vat” hay “déng cé cho stic vat,” 1a mot
pham vi cho hanh dong va d6i tugng clia gidc quan. Trong Kinh Ling
Gia, canh gidi c6 nghia 1a mot thdi d6 tdm linh chung ma ngudi ta ¢6
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ddi v6i th€ gidi bén ngoai, hay ding hon 1a mot khung cdnh tim linh
ma sy hién hitu cia con ngudi dugc bao boc trong d6. Trong tu tap,
hanh gid khong nén "cdnh Iy ciu hinh", nghia 12 ¢d tim vat sau guong
(xem thi'y bong ddng sy vit trong guong roi dua tay ra phia sau guong
dé niam bit vat d6), y néi 14y gid lam that (1ong gid thanh chon), chi
udng cong vo ich ma thdi. Nhu trén dd dé cip, ngoai cinh gidi 1a canh
khong phdi do ndi tAm hién ra, ma tif bén ngoai d&€n. Tuy nhién, cdnh
nhu gi6 hay 1am tdim dong. Trong nha Thién thi Phuén Pong, Gié
Pong Hay TAm Pong? Luc t6 Hué Ning di khing dinh vdi cic vi su
dang cai co truc tu vién Phap TAm ring: “Ching phdi phuén dong,
ciing chdng phai gi6 dong, ma 1a tAm clia may 6ng dong.”

II. Nji Canh Theo Quan Diém Phit Gido:

Ndi cdnh gidi cling goi 12 tu tAm cdnh gidi, vi cdnh gisi nay khong
phai tir bén ngoai vao, ma chinh do ndi cong dung trong tim phat hién.
Nhitng ngudi khong hi€u ré 1y “Van phap duy tAm” cho ring tit cd
canh gidi déu tir bén ngoai d€n, 14 16i nhan dinh sai 1am. BSi khi hanh
gid dung cdng d&€n mic tuong ung, dit tuyét ngoai duyén, thi chiing ti
clia cdc phap tiém tang trong tang thifc lién phdt ra hién hanh. Theo
Hoa Thugng Thich Thién TAm trong Niém Phat Thap Y&u, trén dudng
tu khong tinh tan thi thoi, n€u dung cong tinh tdn, nhidt dinh ¢6 cidnh
gidi, nhitng cdnh nay hoidc d&n tir bén ngoai, hodc dén tr bén trong.
V&i nguGi niém Phat tri chd, thi cong ndng cta Phat hi€u va mat cd di
sdu vao ndi tAm, tat gdp sy phdn tng clia hat gidng thién 4c trong tang
thitc, cdnh giGi phét hién rat 1a phic tap. Cdc cdnh Ay thudng hién ra
trong gidc mo, hodc ngay trong khi tinh thitc lic dang dung cong niém
Phat. Nha Phat goi trang thdi ndy 12 “A Lai Da Bi€n Tuéng.” Trong
gidc md, né€u do chiing tif 4c phat hién, hanh gid hoic thdy céc loai siu
trong minh bo ra, hodc thiy noi than c6 loai nhiéu chan gidng nhu bo
cap, rét, mdi dém minh g& ra nim bdy con; hoic thdy cdc loai thi ma
qudi, cdnh tuong rat nhiéu khong t3 xiét dugc! Pai khdi ngudi nhiéu
nghiép tham nhi&m, bdn x&n, hi€ém doc, thudng thi'y tuéng nam nit, rin
rét, hoic di loai sic tring. Ngudi nhiéu nghiép sin hin, thudng thdy
cop beo, hoic di loai sic d8. Ngudi nhiéu nghiép si mé, thudng tha'y
loai sdc vat, sd 6c, hodc di loai sic den. Tuy nhién, day chi 12 uSc
luge, khong phii tat cd déu nhift dinh nhu thé. N&u do chiing tit lanh
phdt hién, hanh gid thiy ciy cao hoa la, thing cdnh tuoi tot trang
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nghiém, manh ludi chau ngoc; hodic thdy minh dn cdc thd thom ngon,
mic db trin phuc, & cung dién bdu, hay nhe nhang bay Iuét trén hu
khong. Tém lai, trong tAm cla chiing sanh ¢6 @i ching t& mudi phap
gi6i; chling t& lanh hién thi thdy cdnh Phat, B Tat, Nhon, Thién;
chiing t¥ 4c hién thi thd'y cinh tam dd toi khd. Nhu ngudi ki€p trude c6
tu theo ngoai dao, thudng thdy minh phéng ra ludng dién, hoic xuit
hdn di dao chdi, ti€p xiic véi cdc phin Am néi vé chuyén thanh suy,
qudc su. Hoidc c6 khi tAm thanh tinh, trong gidc mo thdy rd viéc xay ra
doi ba ngay sau, hay nim bdy thiang s& dén. Pai khdi ngudi doi trude
c6 tu, khi niém Phat lién thdy cdnh gi6i lanh. Con ké nghiép nhiéu
kém phudc dic, khi méi niém Phat thudng thdy cdnh gidi dit; tri niém
lau ngay dc twéng mdi tiéu tan, 1an lugt s& thd'y diém tSt 1anh. VE cinh
trong khi thiic, né€u hanh gid dung cong d&én mifc thuin thuc, c6 lic
vong tinh thoat nhién tam ngung, thin ¥ tu tai. C6 ldc niém Phat dén
bon nim gid, nhung tu thdy thdi gian riat ngdn nhu khodng chirng doi
ba phiit. Cé lic dang tri niém, cdc tuéng tot la hién ra. C6 lic vo ¥,
tinh thAn bdng nhién dudc dai khodi lac. C6 lic mdt dong mot tinh,
tha'y tat cd tim va cadnh déu khong. C6 lic mot phen thiy nghe, lién
cam ngd 1y khd, khong, vo thudng, vo nga, dit tuyét tuéng ta va ngudi.
Nhitng tuéng trang nhu th€ nhiéu khong thé ta xi€t! Nhitng cinh tuéng
nhu th€ goi 12 ndi cdnh gidi hay ty tAim cdnh gidi, do modt niém khinh
an hién ra, ho#c do chiing tif 1anh clia cong difc niém Phat tri chd bi€n
hién. Nhitng cidnh niy thoat hién lién mat, hanh gid khong nén chip
cho 1a that c6 roi d€ tAm luu luy&én. N&u sanh niém luyén ti€c, nghi
ring cinh gidi 4y sao ma nhe nhang an vui, sao ma trang nghiém tot
dep, r6i mo tudng khé quén, mong cho 1an sau lai dugc thdy nita, d6 1a
diém sai 1Am rdt 16n. CS nhan di chi trich tAm niém ndy 1a “gai trudc
chd ngita.” B&i nhitng cdnh tuéng 4y do su dung cong dic luc tam hién
ma thoi, ché khong c6 that. Nén bi€t khi ngudi tu dung cong dén trinh
dd nao ty nhién canh gi6i 4y sé hién ra. Vi nhu ngudi 1it hanh mdi khi
di qua mot doan dudng, tat lai c6 modt doan canh vat sai khdc hién 19.
Né&u nhu ké 1t hanh chua dén nha, ma tham luyén cdnh bén dudng
khong chiu rdi budc, ti't ¢6 sy trd ngai d&€n cudc hanh trinh, va bi bo vo
gitta dudng ching bi€t chirng nao mdi vé d&n nha an nghi. Ngudi tu
ciing nhu th€, n€u tham luy&n cdnh gidi tam, thi khong 1am sao ching
dudc cdnh gi6i that. Thing nhu mo tudng dé€n dd cudng vong, tat sé& bi
ma phd, lam hu hai cd mot ddi tu. Kinh Kim Cang néi: “Pham cé
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nhitng tuéng déu 12 hu vong; néu thiy cdc tudng ching phai tuéng, tic
thdy Nhu Lai.” (pham s& hitu tuéng giai thi hu vong; nhudc ki€n chu
tuéng phi tuéng, tic ki€n Nhu Lai). “C6é nhitng tudng” khong phdi
“nhitng tuéng c6” thudc vé phdp hitu vi sanh diét, bdi cic tuéng Ay
ching tu bio ring minh c6 hay khong, that hay gia, chi do ké chua ngd
dao 1y dong niém phan biét, chap cho 1a c6, khong, that, gid, nén mdi
thanh ra hu vong. P&€n nhu bac tham thién khi nhip dinh, thdy dinh
cdnh ménh mang réng khdng trong sudt, ty tai an nhan, rdi sanh niém
wa thich; hay khi t6 ngd dugc mot dao 1y cao siéu, réi vui mirng chdp
gift 14y, cling déu thudc vé “cé tuéng.” Va dd “cé tuéng” tic 1a c6 hu
vong. “ThAy cdc tudng” 1a thdy nhitng tuéng lanh, dir, dep, x4u, do,
sach, c¢6, khong, Phat, chiing sanh, cho d&€n cdnh #m Am, sdu trin, van
van, “ching phai tudng,” nghia 1 thAy ma dirng chip trudc ciing dirng
phti nhin, ctt d& cho né ty nhién. Tai sao khdng nén phi nhan? Bdi cic
tuéng tuy hu huyé&n, nhung ciing ching phai 1a khong; vi nhu béng
tring ddy nudc, tuy khong phdi that c6, nhung ching phai khong cé
twéng hu huyén clia béng tring. Cho nén trong khi tu, néu thdy céc
tudng hién, dirng Ivu ¥, ¢t ti€p tuc dung cdng; vi nhu ngudi 1it hanh,
tuy thdy cdnh bén dudng, nhung vin ti€n budc d€ mau vé dén nha.
“Titc tha'y Nhu Lai” 1a thd'y bdn tdnh Phat, hay thidy dugc dao vay.

Toém lai, tir cdc tuéng da k€ trén, cho dé&n su nhift tim, ly nhdt tAm,
déu 12 ndi canh gii. Canh gidi nay c6 hai phuong dién 1a Tuong Ty va
Phan Chitng. Canh tuong ty 13 tam thdy rdi lién mat. Canh phan chitng
12 mdt khi duge tit duge vinh vién, vi dd chitng ngd dudc mot phin
chan nhu. Khong luan ndi cdnh hay ngoai cinh, néu la tuong tu déu
khong phdi la chan cdnh gidi, ma goi 1a thiu tiéu tic, nghia 1a khdng
thau dugc mot phan tin tic ctia chan tim. Ngudi that phat 1ong cAu gidi
thodt, chd nén dem tudng thau tiéu tifc nhan 1am chin cinh gidi. Thau
tiéu tic vi nhu cdnh trdi Am u rAm t8i, hot nhién c6 trin gié thdi lam
may den tam tan, hé ra mot chit 4nh thdi duong, k&€ d6 may den lai
che khuit. Lai nhu ngudi xua co ciy 1dy Iita, truc khi Iira bat 1&n, tat
c6 tuéng khéi phat hi€n. Chan cdnh gidi vi nhu dnh thdi duong sdng
sudt gifta trdji trong tanh, va nhu lic co cAy da 14y dudc Itra. Tuy nhién,
ciing dirng xem thudng thau tiéu tdc, vi c6 dude tuéng nay, méi chiing
minh x4c thuc ¢6 chin cidnh gidi. Nén tir d6 gia cong tinh tin, thi chin
canh giéi méi khong xa.
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I11.Ngogi Canh Theo Quan Diém Phdt Gido:

Ngoai canh gidi 1a cdnh khong phdi do ndi tAim hién ra, ma tit bén
ngoai d&€n. Canh la ndi tAm vin vao d6 ma chay theo goi 1a cdnh, nhu
phdp 12 ndi y thitc vin vao goi 1a phdp cdnh, sic 12 nhin thic vin vao
d6 goi 1a sidc cdnh, thanh 13 noi nhi thifc vin vao goi 1a thanh cdnh, van
van. Khdng bi ngoai cdnh chi phdi, d6 chinh 1a c6 tu. Ngugc lai, n€u bi
ngoai cadnh chuyén, 4y 1a doa lac. Ngoai cdnh con 12 diéu kién hay
hoan cidnh bén ngoai khi€n cho ngudi ta lam viéc 4c. Theo Hoa
Thugng Thich Thién TAm trong Niém Phat Thap Y€u, trén dudng tu
khong tinh tin thi thoi, n€u dung cdng tinh tan, nhiit dinh ¢6 canh gidi,
nhitng cinh gidi ndy c6 nhitng loai trong va ngoai khdc nhau.

TAt cd nhitng tr§ ngai v bat toan khong do nhitng diéu kién bén
ngodi, ma 1a do tAm tao. N&u chiing ta khong c6 sy tinh ling ndi tAm,
khong c6 thif gi bén ngoai cé th€ mang lai hanh phiic cho chiing ta.
Cdc canh giGi riéng biét khac nhau, cling 1a biét cadnh tAm s (tAm sG
ctia nhitng canh riéng biét). Theo Duy Thitc Hoc, biét canh la nhitng y
tudng hay trang thdi tAm thiic khdi 1én khi tim dugc huéng vé nhitng
ddi tugng hay diéu kién khdc nhau. Theo Phiap Tudng Tong, biét cinh
12 nhitng y&u t& clia tAim sd bao gdm nidm thi: duc, thing gidi, niém,
dinh va hué. Theo Lat Ma Anarika Govinda, ngudi Phat ti cling nhu
hanh gid khong tin ring c6 thé gidi bén ngoai hién hitu ddc 1ap, riéng
biét ma ban than ho c6 thé len vao trong nhitng manh lyc cta né. Pdi
véi ho, th€ gidi bén ngoai va bén trong ndi tAm chi 1a hai mit clia cling
mot khudn vai; trong d6 nhitng sgi chi ciia moi dong lwc va bi€n c6 clia
moi hinh thdi clia y thifc va ddi tugng clia né ciing dét thinh mot mang
lu6i bat kha phan ly, mang ludi clia nhitng tuong quan vo tin va diéu
kién héa 1an nhau.

Ngoai cdnh gidi 1a cdnh khong phdi do ndi tim hién ra, ma tir bén
ngoai d&€n. Hodc c6 hanh gid thdy Phat, BS T4t hién thin thuyét phép,
khuyén tan khen ngdi. Hodc c6 hanh gid dang khi niém Phat, thoat
nhién tim khai, thdy ngay c6i Cuc Lac. Hoidc ¢6 hanh gid dang tinh
niém thay chu than tién d&n, chidp tay vi nhiéu xung quanh té y kinh
trong, hodc mdi di dao choi. Hoidc c6 hanh gid thiy cdc vong dén ciu
xin quy-y. Hodc c6 hanh gid khi mic tu cao, bi ngoai ma dén thir thich
khudy nhiéu. Nhu khi xua ¢6 mot Phat ti cin tdnh ngu tdi, song thudng
kinh niém Pdc Quan Thé Am. Mot dém nim md tha'y BO T4t d&€n bdo
nén thuGng tham cttu bai ké sau day, lau ngay sé dugc khai ngd:
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“Pai tri phdt ndi tAim
Noi tAm chd nao tim
Thanh tyu tt cd nghia
Khong c6 ciing khong kim!”

Nhitng tuéng trang k€ trén déu goi 12 ngoai cdnh gigi. C6 ngudi
héi: “Thdy Phat thi'y hoa sen, c6 phai la cAnh ma ching? Ky that, néu
nhin qud phu hgp, thi quyé&t khdng phdi 12 cdnh ma. BSi tong Tinh P9
thuoc vé “Hitu Mon,” ngudi niém Phat khi mdi phat tim, tif ndi tuéng
c6 ma di vdo, cau dugc thdy Thanh cdnh. D&n khi thdy hdo tuéng, dé
l1a do qua dé&n ddp nhin, nhin va qud hop nhau, quyé&t khdong phdi 1a
cdnh ma. Tréi lai, nhu Thién tong, tir noi “Khdng Moén” di vao, khi
phdt tAm tu lién quét sach tit ci tuéng, cho d&€n tudng Phat tuéng Phap
déu bi phd trir. Bac thién si khong cau thdy Phat hoic hoa sen, ma
tuéng Phit va hoa sen hién ra, d6 1a nhan qua khong pht hgp. Qua
khong c¢6 nhan ma phét hién, d6 mdi chinh 1a canh ma. Cho nén ngudi
tu thién ludn ludn dua cao guom hué, ma dén gi€t ma, Phat d&n giét
Phat, di vao canh chian khong, ching dung nap mot tuéng nao ca.

Theo Phép Tuéng Tong, doi tugng clia th€ gidi bén ngoai in hinh
béng vao tAm thifc gdbm c6 ba loai cidnh. Theo Gido Su Junjiro
Takakusu trong Cuong Yé&u Triét Hoc Phat Gido, thi thuyé&t vé ba loai
canh c6 thé 1a xuédt xd tir Na Lan Da. Nhitng bai ké thong dung clia
Phdp Tuéng Tong lai hdu nhu c¢6 ngudn gdc tir Trung Hoa, nhu sau:

“TAm c4dnh bat thy tAm.
DPoc 4nh duy tuy ki€n.
D4i chi't thdng tinh ban.
T4nh chiing ding tiy ung.”

Bai ké ndy gidi thich bing cdch nio ma ba loai cinh lién hé véi
nhiém vu chd th€ va ban chi't nguyén ban ngoai tai. Ban c6 thé dién
diu trong khi tim hiéu vi sao Duy Thac Hoc lai c6 céi goi 1a “thuc thé
nguyén ban.” Thyc ra, dirng quén ring mic di né 1a thyc thé ngoai tai,
n6 lai 1a céi bi€u 1 ra ngoai tif ndi thic. B¢ bat A Lai Da thifc ty nd
khong phéi 1a thuc thé c¢6 dinh khong thay ddi; né ludn ludn bién
chuyén tirng sdt na, va dudc huin tip hay ghi nhin 4n tugng bing tri
nhan va hanh dong, né trd thanh tip quan va hiéu qua trong su biu 1o
ngoai tai. N6 giong nhu dong nudc chdy khong bao git dirng lai & mot
ndi ndo trong hai thdi han ti€p ndi nhau. Va chi duy cé dua vao sy lién
tuc ctia dong nudc ta mdi cé thé néi vé “dong song.” Hiay quan sit ba
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loai ngoai cdnh niy. Thi nha't 1a “Tdnh C4nh”. Tri nhan tic thdi, nghia
1a ddi tugng c6 ban chat nguyén bdn va trinh bay né nhu la chinh nd,
ciing nhu nim ddi tugng gidc quan, sic, thinh, huong, vi, xic, dugc tri
nhdn nhu viy. Tién ngil thitc va dé bat A Lai Da thic, tri nhin ddi
tugng theo cdch ndy. Thit nhi 1a “P6i Chiat Canh”. P6i tugng c6 mot
ban chit nguyén ban nhung lai khong dugc tri nhan ding y nhu vay.
Khi dé that Mat Na Thdc nhin lai nhiém vu chi thé cia dé bat A Lai
Da Thiic, n6 xem thifc ndy nhu 1a ngd. Nhiém vu chi thé ctia A Lai Da
dé bat thifc ¢6 ban chat nguyén ban, nhung né khong dugc dé that Mat
Na Thitc nhin thdy y nhu vay, va chi dudc xem nhu 12 ngd, ma thuc tai
thi chi 1a 40 gidc vi n6 khong phdi la ngd. Thd ba 1a “Poc Anh Canh”,
hay 1a 4o gidc. Hinh bong chi xuét hién ty ndi tudng tugng va khong cé
hién hitu thuc sy. L& di nhién, né khong c¢6 ban chit nguyén ban, nhu
mot béng ma vdn khong c¢6 hién hitu. Chi c6 trung tim gidc quan thi
sdu hoat dong va tudng tugng ra loai cdnh ndy.

Thién gitip cho tim khong bi phién todi bdi ngoai cadnh nita. Mot
ddi tugng vat thé cé giy phién todi hay khong thudng thudng tiy thudc
vao trang thdi tAim hon 13 vao chinh ddi tugng d6. N&u chiing ta cho
ring n6 12 phién todi, thi né phién todi. N&u chiing ta khdng cho ring
né phién todi thi né khog phién todi. TAt cd déu tiy thudc vao trang
thdi tAm. Thi du nhu d6i khi trong thién qudn chiing ta bi ti€ng dong
quiy nhiéu. N€&u chiing ta nuong theo va mic ket vao ching, chiing sé&
qudy r6i thién quin clia ching ta. Tuy nhién, néu chiing ta dit bd
chiing khdi tdm cta ching ta ngay khi ching vira méi khdi 1én, thi
chiing s& khong tao sy qua’y nhiéu. N&u ching ta ludn doi hdi mot cdi
gi d6 tir cudc song, thi ching ta s& khdng bao gi théa man. Nhung néu
chiing ta chAp nhin cudc ddi 1a cdi ma ching ta dang 1a hay dang cd,
thi ching ta s& ludn biét di. C6 ngudi tim hanh phiic trong vat chat;
ngudi khic lai cho ring c6 thé c6 hanh phic ma khong cin dén vat
chat. Tai sao lai nhu vay? B&i vi hanh phic 12 mot trang thai cla tam,
khong thé do dugc bing s6 lugng tai sin. Néu ching ta biét di vdi
nhitng gi chiing ta dang 14 hay dang c6, thi ching ta s€ luén c6 hanh
phiic. Ngudc lai néu chiing ta khong hai 1ong v6i nhitng gi ching ta
dang 12 hay dang c6, thi bat hanh ludn ngy tri trong ta. Tham duc
khong c6 ddy, vi dit d8 viao bao nhiéu thi tham duc vin ludn trong
rdng. Kinh Tt Thap Nhi Chuong day: “Mot ké diy tham duc di sdng
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trén trdi cling khong thdy dd; mot ngudi da lia tham duc du phdi & dudi
da't vin tha'y hanh phiic.”

Internal & External States
In Buddhist Point of View

1. An Overview of Objects in Buddhist Point of View:

A prospect, region, territory, surroundings, views, circumstances,
environment, area, field, sphere, environments and conditions, i.e., the
sphere of mind, the sphere of form for the eye, of sound for the ear,
etc. In Buddhism, the word "object" has many meanings, such as scene,
environment, domain, sphere, object, understanding, etc. Zen Buddhists
seemed to have a special usage of this word; for instance, a realm has
not yet arisen (ching pu sheng) means a certain specific experience of
Zen which has not yet arisen in the disciple. Thus "realm" means the
specific experience or understanding within one's mind, which, of
course, can be referentially treated as an "object" visualized or
comprehended by the mind. Practitioners should always remember that
all things and conditions come together and disintegrate like a
lightning, an illusion or a phantom. Practitioners should remember that
external states or external realms are realms which are not created by
the mind, but come from the outside. For this reason, if you can remain
unperturbed by external states, then you are currently cultivating. On
the contrary, if you are turned by external states, then you will fall.
External states are also external conditions or circumstances which stir
or tempt one to do evil. Problems and dissatisfaction do not develop
because of external conditions, but from our own mind. If we don’t
have internal peace, nothing from outside can bring us happiness.
There are different kinds of regions, states or conditions.

According to the Mind-Only theories, different realms mean the
ideas, or mental states which arise according to the various objects or
conditions toward which the mind is directed. According to the Fa-
Hsiang School, this group of elements falls under the general category
of “mental function” which has five elements: desire, verification,
recollection, meditation, and wisdom. Gocara means experience,
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mental attitude. Gocara literally means “a range for cattle,” or “a
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pasturage,” is a field for action and an object of sense. In the
Lankavatara Sutra, it means a general attitude one assumes toward the
external world, or a better spiritual atmosphere in which one’s being is
enveloped. In cultivation, practitioners should not try to find things
behind the mirror, this indicates someone who fulfils what was
promised in jest, only wastes the time without any result. As mentioned
above, external states or external realms are realms which are not
created by the mind, but come from the outside. However, the wind
moving usually causes our minds moving. In Zen, the question for Zen
practitioners is that the flag moving, the wind moving, or our minds
moving? Several monks was arguing back and forth about the flag and
the wind without reaching the truth in front of the Fa Hsin monastery in
Kuang Chou. The sixth patriarch, Hui-Neng, said to them: “It is not the
wind moving, neither the flag moving. It is your own minds that are
moving."

I1. Internal Realms In Buddhist Point of View:

Internal realms are also called “realms of the Self-Mind” because
they do not come from outside, but develop from the mind. Those who
do not clearly understand the truth that “the ten thousand dharmas are
created by the mind,” think that all realms come from the outside. This
is wrong. When the practitioner reaches the stage of mutual
interpenetration of mind and realms, completely severing external
conditions, the seeds of latent dharmas in the Alaya consciousness
suddenly manifest themselves. According to Most Venerable Thich
Thién Tam in The Pure Land Buddhism in Theory and Practice, if we
are not diligent and do not exert efforts along the path of cultivation,
nothing usually happens; however, if we are diligent and exert a great
deal of effort, we will definitely witness different realms, these realms
either come from within the mind or are caused by outside sources. For
the Buddha Recitation or mantra-chanting practitioner, the power of the
Buddha's name or the mantra penetrates deep into the mind, eliciting a
reaction from the wholesome or evil seeds in the Alaya consciousness.
The realms that result are very complex and usually appear in dreams,
or even when the practitioner is awake and striving to recite the
Buddha’s name. In Buddhism, this condition is called “Changing
manifestations of the Alaya consciousness.” In the dreaming scenes, if
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the events or scenes result from evil seeds, the practitioner may see
various species of worms crawling out of his body, or witness himself,
night after night, removing from his body six or seven loathsome
creatures with many limbs, such as scorpions or centipedes. Or else, he
may see various species of wild animals and or spirits or ghosts. Such
realms are innumerable and cannot al be described. In genral,
individuals greatly afflicted with greed, who are miserly and wicked,
usually see marks of men and women, snakes and serpents and odd
species with white features and forms. Those harboring a great deal of
anger and resentment usually see tigers and leopards or strange species
with red forms and features. Those who are heavily deluded usually
see domestic animals, clams, oysters, snails or different species with
black forms and features. The above, however, is merely indicative; it
does not mean that everything will be exactly as described. If the
scenes in his dream come from good wholesome seeds, the practitioner
sees tall trees and exotic flowers, beautiful scenery, bright adorned
with nets of pearls. Or else, he sees himself eating succulent, fragrant
food, wearing ethereal garments, dwelling in palaces of diamonds and
other precious substances, or flying high in open space. Thus, in
summary, all the seeds of the ten Dharma Realms are found in the
minds of sentient beings. If wholesome seeds manifest themselves,
practitioners view the realms of Buddhas, Bodhisattvas, human, and
celestial beings; if evil karma is manifested, they witness scenes from
the wretched three Evil Paths. If the cultivator has followed externalist
ways in past lives, he usually sees his body emitting electric waves, or
his soul leaving the body to roam, meeting demons, ghosts and the like,
to discuss politics and the rise and fall of countries and empires. On the
other hand, when the practitioner’s mind is pure, he will know in his
dreams about events that will occur three or fours days, or seven or
eight months, hence. In general, those who have cultivated in previous
lives will immediately see auspicious realms when reciting the
Buddha’s name. Those with heavy karma, lacking merit and virtue, will
usually see evil realms when they begin Buddha Recitation. In time,
these evil omens will disappear and gradually be replaced with
auspicious omens. If the practitioner’s efforts have reached a high
level, there are times during his walking hours when all deluded
feelings suddenly cease for a while, body and mind being at ease and
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free. At other times, the practitioner may recite for four or five hours
but feel that the time was very short, perhaps two or three minutes. Or
else, at times during recitation, wholesome omens will appear. At other
times, unconsciously, his mind experiences great contentment and
bliss. Sometimes, he realizes for a split second that mind and realm are
both empty. At other times, just by hearing or seeing something once,
he becomes awakened to the truth of suffering, emptiness,
impermanence and No-Self, completely severing the marks of self and
others. These occurrences are too numerous to be fully described!
Visionary scenes such as the above, called “internal realms” or “realms
of the Self-Mind,” have their origin in a thought of peace and stillness,
or are caused by wholesome seeds generated by Buddha or Mantra
Recitation. They appear suddenly and are lost immediately. The
practitioner should not be attached to them, thinking that they are real,
nor should he remember them fondly. It is an extreme mistake to
develop nostalgia for them, thinking how ethereal, calm and peaceful,
beautiful and well-adorned they were, they day-dream about them,
unable to forget them, longing for their reappearance. The ancients
have criticized such thoughts as “scratching in advance and waiting for
the itch.” This is because these scenes have their origin in diligent
exertion and appear temporarily. They have no true existence. We
should realize that when the practitioner exerts a certain level of
efforts, the scenes and features particular to that level will appear
naturally. Take the example of a traveller who views different scenery
as he passes along various stretches of the road. If he has not reached
home, yet develops such an attachment and fondness for a particular
scene along the road that he refuses to proceed, his travel will be
impeded. He will then be helplessly lost in the midst of his journey, not
knowing when he will finally return home to rest. The practitioner is
like that traveller; if he becomes attached to and fond of temporary
realms and scenes, he will never attain the true realms. Were he to
dream of them to the point of insanity, he would be destroyed by
demons and waste an entire lifetime of practice! The Diamond Sutra
states: “Everything in this world that has marks is illusory; to see marks
as not marks is to see the Tathagata.” Everything that has marks refers
here to compounded, conditioned dharmas. Tose marks canot be said
either to exist or not to exist, or to be true or false. Delusion arise
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precisely because unenlightened sentient beings discriminate, become
attached and think that these marks exist or do not exist are real or are
false. Even the fondness which some Zen practitioners develop for
samadhi, upon entering concentration and experiencing this immense,
empty, still, transparent, peaceful and free realm, falls into the
category of “having marks.” The same is true when these practitioners,
once awakened to a certain lofty, transcendental principle, joyfully
grasp at it. Once there are marks, there is delusion. “To see marks”
means to see such marks as auspicious or evil, good or bad, dirty or
clean, existent or non-existent, Buddha or sentient beings, even the
realms of the Five Skandas or the Six Dusts, etc. “As not marks” means
seeing but neither becoming attached to nor rejecting them, just letting
everything be. Why should we not reject them? It is because makrs,
while illusory, are not non-existent. This is not unlike the reflection of
the moon in the water. Although the reflected moon is not real, this
does not mean that there is no illusory mark of moonlight. Therefore, if
we see marks appear while we are cultivating, we should disregard
them and redouble our efforts, just like the traveller, who views varied
scenery en route but must push forward to reach home quickly. “To see
the Tathagata” is to see the original Buddha Nature, to see the Way.

In summary, all states of mind, from those described above to the
state of one-pointedness of mind, belong to the category of “internal
realms.” These realms have two aspects: “Attainment-like” and
“Partial attainment.” “Attainment-like” realms appear temporarily and
disappear immediately. “Partial attainment” realms are those that once
achieved, we have forever, because we have actually attained a part of
True Thusness. Regardless of whether it is internal or external, if it is
“attainment-like” it is not a True Realm; it is merely a full
understanding of some of the manifestations of the True Mind.
Practitioners who truly seek liberation should not confuse these
aspects, taking attainment-like marks for the True Realm. Attainment-
like marks are like a dark, leaden sky which suddenly clears, thanks to
the winds which temporarily push away the dark clouds, letting a few
rays of sunlight through before the sky becomes overcast again. They
also resemble the “mark” of smoke just before the fire that people used
to get when they rubbed two pieces of wood together. The True Realm
can be likened to the bright sunlight in a clear and calm sky. It is like



349

rubbing pieces of wood together and already having fire. However, we
should not underestimate attainment-like marks, as they demonstrate
the genuine existence of the True Realm. If, from that level, we
diligently redouble our efforts, the True Realm is not that far away
after all.

I11. External States or Objects In Buddhist Point of View:

A prospect, region, territory, surroundings, views, circumstances,
environment, area, field, sphere, environments and conditions, i.e. the
sphere of mind, the sphere of form for the eye, of sound for the ear,
etc. External realms are realms which are not created by the mind, but
come from the outside. A prospect, region, territory, surroundings,
views, circumstances, environment, area, field, sphere, environments
and conditions, i.e. the sphere of mind, the sphere of form for the eye,
of sound for the ear, etc. If you can remain unperturbed by external
states, then you are currently cultivating. On the contrary, if you are
turned by external states, then you will fall. External states are also
external conditions or circumstances which stir or tempt one to do evil.
According to Most Venerable Thich Thién TAm in The Pure Land
Buddhism in Theory and Practice, if we are not diligent and do not
exert efforts along the path of cultivation, nothing usually happens;
however, if we are diligent and exert a great deal of effort, we will
definitely witness different realms. These realms either come from
within the mind or are caused by outside sources.

Problems and dissatisfaction do not develop because of external
conditions, but from our own mind. If we don’t have internal peace,
nothing from outside can bring us happiness. According to the Mind-
Only theories, different realms mean the ideas, or mental states which
arise according to the various objects or conditions toward which the
mind is directed. According to the Fa-Hsiang School, this group of
elements falls under the general category of “mental function” which
has five elements: desire, verification, recollection, meditation, and
wisdom. According to Lama Anarika Govinda, the Buddhist as well as
a Zen practitioner does not believe in an independent or separate
existing external world into those dynamic forces he could insert
himself. The external world and his internal world are for him only two
sides of the same fabric, in which threads of all force and of all events,
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of all forms of consciousness and of their objects are woven into an
inseparable net of endless, mutually conditioned relations.

External realms are realms which are not created by the mind, but
come from the outside. For example, some practitioners might see
Buddhas and Bodhisattvas appearing before them, preaching the
Dharma, exhorting and praising them. Others, while reciting the
Buddha’s name, suddenly experience an awakening and immediately
see the Land of Ultimate Bliss. Some practitioners, in the midst of their
pure recitation, see deities and Immortals arrive, join hands and
circumambulate them respectfully, or invite them for a leisurely stroll.
Still other practitioners see “wandering souls of the dead” arrive,
seeking to take refuge with them. Yet others, having reached a high
level in their practice, have to endure challenges and harassment from
external demons. For example, there was once a layman of rather dull
capacities who constantly woeshipped Avalokitesvara Bodhisattva.
During a dream one night, he saw the Bodhisattva urging him to
meditate on the following stanza, and in time he would experience a
Great Awakening:

“Great wisdom develops from the mind
Where in the Mind can it be found?
To realize all meanings,

Is to have neither past nor present.”

The realms and manifestations summarized above are called
“External realms.” Some might ask, “To see Buddhas and lotus
blossoms is it not to see demonic apparitions?” If cause and effect
coincide, these are not “demonic realms.” This is because the Pure
Land method belongs to the Dharma Door of Existence; when Pure
Land practitioners first develop the Bodhi Mind, they enter the Way
through forms and marks and seek to view the celestial scenes of the
Western Pure Land. When they actually witness these auspicious
scenes, it is only a matter of effects corresponding to causes. If cause
and effect are in accord, how can these be “demonic realms?” In the
Zen School, on the other hand, the practitioner enters the Way through
the Dharma Door of Emptiness. Right from the beginning of his
cultivation, he wipes out all marks, even the marks of the Buddhas or
the Dharma are destroyed. The Zen practitioner does not seek to view
the Buddhas or the lotus blossoms, yet the marks of the Buddhas or the
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lotus blossoms appear to him. Therefore, cause and effect do not
correspond. For something to appear without a corresponding cause is
indeed the realm of the demons. Thus, the Zen practitioner always
holds the sword of wisdom aloft. If the demons come, he kills the
demons; if the Buddha comes, he kills the Buddha, to enter the realm
of True Emptiness is not to tolerate a single mark.

According to the Dharmalaksana, the objects of the outer world
(visaya), which throw shadows on the mind-face are of three kinds. The
theory of three kinds of the object-domain may have originated from
Nalanda, but the four-line memorial verse current in the school is
probably of Chinese origin. It runs as follow:

“The object of nature does not follow the mind (subjective).

The subject may be good or evil,

But the object is always neutral.

The mere shadow only follows the seeing (subjective).
The object is as the subject imagines.

The object with the original substance.

The character, seed, etc, are various as occasions require.
The object has an original substance,

But the subject does not see it as it is.”

This four-line verse explains how the three kinds of the object-
domain are related to the subjective function and the outer original
substance. One may be puzzled in understanding how an idealism can
have the so-called original substance. We should not forget that though
it is an outer substance it is after all a thing manifested out of ideation.
The eighth, the Alaya-consciousness itself, is not an unchangeable
fixed substance (dravya), but is itself ever changing instantaneously
(ksanika) and repeatedly; and, being ‘perfumed’ or having impressions
made upon it by cognition and action, it becomes habituated and
efficient in manifestation. It is like a current of water which never stops
at one place for two consecutive moments. It is only with reference to
the continuity of the stream that we can speak of a river. Let examine
these three kinds of object-domain. First, object domain of nature or
immediate perception: The object that has the original substance and
presents it as it is, just as the five objects of the sense, form, sound,
smell, taste and touch, are perceived as they are. The first five sense-
consciousnesses and the eighth, the store-consciousness, perceive the
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object in this way. Second, object-domain with the original substance:
The object has an original substance and yet is not perceived as it is.
When the seventh, the thought-center, looks at the subjective function
of the eighth, the store-center, it considers that it is self or ego. The
subjective function of the eighth, the store-center, has its original
substance or entity, but it is not seen as it is by the seventh
consciousness and is regarded to be self or an abiding ego, which is in
reality an illusion since it is not self at all. Third, object-domain of
mere shadow or illusion: The shadow-image appears simply from one’s
own imagination and has no real existence. Of course, it has no original
substance as a ghost which does not exist at all. Only the six sense-
center, functions on it and imagines it to be.

Meditation helps our mental intelligence or spirit of mind be no
longer troublesome with external things. Whether something objective
is troublesome or not often depends on the state of mind rather than the
object itself. If we think that it is trouble, then it is trouble. If we do not
think that it is trouble, then it is not trouble. Everything depends on the
mind. For example, sometimes during meditation we are interrupted by
outside noises. If we dwell on them and cling to them, they will disturb
our meditation, but if we dismiss them from our minds as soon as they
arise, then they will not cause a disturbance. If we are always
demanding something out of our life, then we will never be content.
But if we accept life as it is, then we know contentment. Some people
seek happiness through material things; other people can be happy
without many material things. Why? Because happiness is also a state
of mind, not a quantitive measure of possessions. If we are satisfied
with what we are and have now, then we are happy. But if we are not
satisfied with what we are and have now, that is where unhappiness
dwells. The desire is bottomless, because no matter how much is put
into it, it can never be filled up, it always remains empty. The Sutra in
Forty Two Chapters taught: “Though a person filled with desires dwells
in heaven, still that is not enough for him; though a person who has
ended desire dwells on the ground, still he is happy.”
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Phu Luc I
Appendix 1

Téam Cua Tu Thiic Bén Trong
Va Vit Thé Bén Ngoai

N6i chung, con ngudi khong bi phién nhiéu bdi hién tugng hay vat,
ma bdi y tudng ho dit ra lién quan d&n hién tugng Ay. C4i chét ching
han, tu n6 ching c6 gi 12 khiing khi€p, nhung su khi€p sg vé cdi chét
lai nim ngay trong ddu cla chiing ta. Su luyé&n chip vé ddi song khoi
diy su s¢ hdi gid tao vé& cdi ché&t. Phat t&r chdn thuidn nén ludn nhin
thitc riing cdi chét 1a diéu khong thé tranh khéi, nén khong cd gi ching
ta lai di s¢ hai cdi chuyén ma chiing ta khong thé€ nao tranh dugc. N6i
gi thi néi, that 1a cuc ky khé khin dé€ ching ta ba't chap cdi chét va
vugt qua nhitng bi€u hién ban ning tu ton vi d6 12 ban chit ty nhién
cia tim minh. Tuy nhién, Phit t vAn c6 mot cach cong hiéu d€ hang
phuc tAm minh, d6 12 quén minh d€ gitip ich tha nhan, vi lam dugc nhu
vay la chiing ta chuyén sy luy&n 4i bén trong ban than minh thanh ra
tor bi hay yéu thuong tha nhan. That vdy, tim phan biét nhitng tuéng
trang khdc nhau va chinh tAm &y lai chip thi nhitng tuéng trang AYy.
TAm phin biét niim trén néc cla cdi sanh tif nidy (tAm clia c¢di nhi
nguyén), nhung chiing sanh lai tin ring day 1a tim that cda minh, nén
c6 mé hodc va tir @6 c¢6 khS dau phién ndo. Néi tém lai, theo Phat
gido, TAm 12 gbc clia mudn phip. Trong TAm Dia Qudn Kinh, Dic
Phat day: “Trong Phat phdp, 14y tAm lam chii. TAt cd cdc phiap déu do
tdm sanh.” Tam tao ra chu Phit, tdim tao thién dudng, tim tao dia
nguc. TAm 14 dong lyc chinh 1am cho ta sung suéng hay dau khd, vui
hay budn, trim luan hay gidi tho4t.

Trong khi d6, tim cida ty thic hay ban chit cia TAm 1a phudng
dién bén trong ctia TAm, hay ting trong cia TAm. Bin chit ciia TAm
nay 1a gi? Trong Thién, ban chat ctia TAm 1a "Ty Thic". Ty thic c6
nghia 12 y thifc dugc nhitng sy bi€n hién clia y thic, hoidc ¥ thitc dudc
nhitng 4n tugng nhian dudgc hay nhitng hinh 4nh do y thifc nim bit
dugc. Y thitc dugc sy bi€n hién ndy 12 mot kinh nghiém tuyét doi,

2n

thudn tdy trong d6 khong c6 chii thé "ning tri" hoic khdch thé "sd tri",
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ning tri va s& tri dd hdp nhat vao mot thyuc thé clia cdm thic thuin tdy.
Trong cdi "cdm thic thudn tdy" ndy khong c¢6 chd cho sy ludng phan
clia nhi nguyén luan. Ty thifc thuin tdy thi that sy va thuc nghiém c6
tinh chat bat nhi, nhu cdc hién triét Phat gido da ching thuc cich diy
nhiéu th€ ky. Ty thifc hay ban chit ciia TAm khong phai 13 tic ning
clia tri thitc, ma 1a chinh tri thitc trong hinh thitc chan that nhat cda né.
Khi mot ngudi kham ph4 ra cdi tu thiic nay, ngudi 4y thi'y cd con ngudi
ctia minh thay d6i. Trong khi dan than vio mdt hanh dong nao do,
ngudi 4y cdm thdy nhu thé minh dang vugt qua chinh hanh dong d6,
ngudi 4y van néi chuyén va di lai, nhung cdm thay cdi néi va cdi di lai
cta minh khdng gidng nhu trudc, bay gid ngudi 4y di véi mot tAm thitc
md rong. Ngudi 4y thuc sy biét ring chinh 12 minh dang 1am cdi cong
viéc di; ngudi din dao cdi di chinh 13 minh, minh dang ngdi gifta tAim
ki€m soat tit cd hanh dong cia minh mot cich ty nhién. Ngudi Ay di
trong ¥ thifc sdng sia va v&i tAm linh chi€u diéu. N6i cdch khéc, ngudi
da thuc hién ty thiic, cAm thdy minh khong con 13 tén diy té ngoan
ngodn cda xung lyc ml qudng, ma 12 chi clia chinh minh. Lic Ay,
ngudi d6 cdm thdy ring nhitng ngudi binh thudng, mé md khong biét gi
dén cdi y thifc chi€u diéu, bAm sinh cta ho, budc trén dudng nhu
nhitng thiy ma bi€t di khong hon khong kém!

Ngay xua c6 mot thién su Trung Hoa d3 néi: “Mot ngudi trude khi
tu tAp thién, ddi v6i ngudi Ay ndi 13 ndi, song 13 sdng; sau khi nhin
dugc chan Iy vé Thién tir sy chi gido ctia mdt vi thién su gidi, d6i véi
ngudi 4y ndi khong con 1 nii, song khdng con 1a sdng nita; nhung sau
d6, khi ngudi 4y da that sy dat d€n chd an try trong thién, thi ndi lai 12
nti, song lai 1a s6ng.” CAu nay nghia 12 1am sao? Theo Thién su Thich
Thién An trong Tri€t Ly Thién-Thuc Tap Thién, ciu thi nhat dién ti
quan di€m ctia mot ngudi chua gidc ngd, cai hi€u biét thong thudng
nhin sy vit qua ling kinh clia tu duy sai 1am. Piéu nay khong can phai
gidi thich, vi n6 1a quan diém quen thudc d6i véi tit ¢ ching ta. CAu
thit nhi khé hi€u hon. Sau khi dugc mot vi thiy gidi day dd vé thién thi
tai sao Ong ta lai néi ring ndi khong con 1a ndi, song khong con la
song? Chiing ta phai hi€u ciu néi 4y nhu thé nay: Thé nao 1a mot ngon
ndi? Mot ngon ndi 12 sy k&t hgp giita nhitng dat, d4, cAy c6i va hoa cd
ma ching ta dd gom chiing lai dudi cdi tén “ndi”. Vi vay ndi that sy
khong phai 1a ndi. Cling nhu vay, th€ nao 12 mot con sdéng? Mot con
song 1a su k&t hop gifta rat nhiéu nudc dang cling nhau trdi chdy, mot
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su k&t hgp khong ngirng thay ddi. Ky that khong c6 mdt tu thé nao goi
la “séng” cd. Vay nén sdong khdng con 1a song. Pay chinh 1a chan
nghia clia ciu thi nhi. Trong cau thif ba vi thdy néi ring ddi véi mot
ngudi da nhan thifc thiu ddo va an tru trong 1y Thién thi ndi lai 1a ndi
va song lai 1a song. V& ¥ tudng, 16i nhin nay khong tha'y khic v6i quan
di€ém ctia pham tinh, nhung vé thuc nghiém, ddy 13 cdi nhin cia mot
ngudi da gidc ngd, cin ban khdc hin c4i nhin clia chinh 6ng trudc khi
gidc ngd. Lic trudc khi dng nhin ngon nii, dng thdy né vdi tAm phan
biét. Ong thdy né cao hodc thip, 16n hodc nhd, dep hoic xdu. TAm
phan biét ctia 6ng phit khdi yéu va ghét, quyén luyén va ghé tdm.
Nhung sau khi gidc ngd, 6ng nhin sy vit v6i su don gidn ciing tot. Ong
thdy ndi 1a ndi, chd khdng phdi cao hay thap, song la sdng chd khong
phai dep hay xdu. Ong thdy sy vat ma khong con phin biét hay so
sdnh, chi nhu mot tim guong phdn dnh chiing y hét nhu tinh trang that
ctiia ching. Hanh gid phdi nén luén nhd tAm cda ngudi tu phdi thanh
tinh. Ngudi tu khong nén chay theo hinh tudng bén ngoai hay hinh
tuéng clia vat chi't c6 thé nhan biét dudc qua trin cdnh nhu vat thé, Am
thanh, hay mui vi, van vin. Chay theo hinh tu6ng bén ngoai ching
mang lai diéu gi hay ho, ma ngugc lai chi gdy thém phién phic cho
chiing ta ma thoi. N6 khi€n cho ching ta phan tAm, khong tap trung
tinh than dudc, do d6 vong tudng sé& roi bdi va phién ndo s& chong chat
thém. N&u khong cAu hinh tuéng bén ngoai, chiing ta s& bdt di phién
nao, va tim khong bi chuéng ngai. Theo Bat Nha Tam Kinh, Bic Phit
day: “Béi khong chuéng ngai, nén khdng sg hii, vién ly h&ét moi mong
twdng dién ddo, d6 1a Ni€t Ban cttu cdnh.” PAy méi chinh 13 cdi tAm
clia ty thifc bén trong, chit khong phdi 12 cdi tim chay theo vat thé bén
ngoai. Va ddy mdi chinh 1a tAm cda hanh gid chin thuin trén budc
dudng tu bao.

Mind of Inner Self-Awareness and Outer Things

Generally speaking, men are not disturbed by things, but by the
notions they form concerning things. The death for example, is not in
itself, fearful; the fear resides only in our mind. Attachment to life on
earth stimulates the unnatural morbid fear of death. Devout Buddhists
should always realize that death is inevitable, so there is no reason for
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us to be fearful with such an inevitable event. No matter what we say,
it’s extremely difficult for us to despite and ignore these manifestations
of the instinct for self-preservation for this is the natural nature of the
mind. However, Buddhists still have an effective method of
overcoming it, this is to forget the self in service for other people, it is
to turn our love from inwards to outwards. As a matter of fact, a
conceptual thought perceives its objects indirectly and unclearly
through a generic image. The mind is discriminating various forms and
the mind itself gets attached to a variety signs of existence. The
discriminating mind lies at the roof of this birth and death, but people
think that this mind is their real mind, so the delusion enters into the
causes and conditions that produce suffering. In short, according to
Buddhism, mind is the root of all dharmas. In Contemplation of the
Mind Sutra, the Buddha taught: “All my tenets are based on the mind
that is the source of all dharmas." The mind has brought about the
Buddhas, the Heaven, or the Hell. It is the main driving force that
makes us happy or sorrowful, cheerful or sad, liberated or doomed.
Meanwhile, the inner layer (aspect) of the mind means the "form"
or "nature". What is the nature of the mind? In Zen, the nature of the
mind is self-awareness. To be self-awareness means to be aware of the
results of the play of consciousness, or to be conscious of the
impression received or the images captured by the consciousnesses. To
be conscious of this play is an absolute, pure experience, in which
there is no subject "knower" or object "known", the knower and the
known having coalesced into one entity of "pure feeling". In this "pure
feeling" there is no room for the dichotomy of dualism. Pure self-
awareness is intrinsically and experientially nondualistic, as the
Buddhist sages have testified over many centuries. Self-awareness or
the nature of the mind is not the function of knowing, but the knowing
itself in its most intrinsic form. He who discovers this self-awareness,
finds his whole being changed. While engaged in any activity, he feels
as though he were transcending the activity; he talks and walks, but he
feels that his talking and walking is not the same as before; he now
walks with an opened mind. He actually knows that it is he who is
doing the walking; the director, himself, is sitting right in the centre of
his mind, controlling all his actions with spontaneity. He walks in bright
awareness and with illumined spirit. In other words, the man who
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realizes self-awareness feels that he is no more the obedient servant of
blind impulse, but is his own master. He then senses that ordinary
people, blind to their innate, bright awareness, tread the streets like
walking corpses!

A Chinese Zen master once said: “Before a man practices Zen, to
him mountains are mountains, and rivers are rivers; after he gets an
insight into the truth of Zen through the instructions of a good Zen
master, mountains to him are no longer mountains, and rivers are no
longer rivers. But after this, when he really attains the abode of rest,
mountains are once more mountains, and rivers are rivers.” What is the
meaning of this? According to Zen Master Thich Thien An in “Zen
Philosophy-Zen Practice,” the first sentence expresses the viewpoint of
the unenlightened man, the common understanding which views things
in terms of false thinking. This requires no explanation, for it is a
viewpoint with which we are all familiar. The second sentence is more
difficult to understand. Why does he say that the mountain is not a
mountain, the river is not a river? Let us understand it this way: What is
a mountain? A mountain is a combination of rocks, trees and plants
which we group together under the name “mountain.” Hence the
mountain is not the mountain. Again, what is a river? A river is a
combination of a lot of water flowing together, a combination which is
constantly changing. There is no abiding entity, “river.” Hence the river
is not a river. This is the real meaning of the second sentence. In the
third sentence the Master says that for the man who has fully realized
Zen, mountain is once again a mountain and the river once again a
river. Conceptually this way of looking at things is indistinguishable
from the viewpoint of common sense, but experientially, the vision of
the enlightened man is radically different from his vision before
enlightenment. Earlier when he looked at the mountain, he viewed it
with a discriminating mind. He saw it as high or low, big or small,
beautiful or ugly. His discriminating mind gave rise to love and hate,
attraction and repulsion. But after enlightenment he looks at things with
utmost simplicity. He sees the mountain as a mountain, not as high or
low, the river as a river, not as beautiful or ugly. He sees things without
distinction or comparison, merely reflecting them like a mirror exactly
as they are. Buddhist practitioners should always remember the mind
of a cultivator must be pure. Do not follow outward appearances or
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rupas which are capable of receiving sense-objects such as visible
object, sound, taste, etc. To have this kind of following outward
appearances, in fact, nothing but a lot of trouble, because it leads to
discrimination in our thinking and prevents us from being able to
concentrate. Being unable to concentrate or focus our energy on
cultivation, our idle thoughts run wild, then afflictions come in droves
(herds). If we do not crave this following of outward appearances in
the first place, then we also will not have afflictions, and we are free of
impediments. According to the Heart Sutra, the Buddha taught:
“Because there is no impediment, he leaves distorted dream-thinking
far behind; ultimately Nirvana!” This, then, should be the very mind of
inner self-awareness, and not the mind that runs after outer things. And
this, then, should be the mind of a devout cultivator.
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Phu Luc J
Appendix J

Cdu Xd Tong &
Bady Muoi Liam Phdp

Tong Cau X4 1a tén goi clia tong phdi 1a mot danh tir gidn lugc cua
Phan ngit A Ty Pat Ma CAu X4, 12 nhan dé cia mot tic phim ctia The
Than viét vé chii thuyét duy thuc va cé thé dich 1a “Cau chuyén cia
Phip T6i Thugng.” Dai tri€t gia Th€ Than sanh tai Bach Sa Ngda,
thudc xi Kién Pa La, xudt gia theo Hitu B6. Ong 4m thim dén Ca
Thap Di La d€ hoc triét hoc A Ty Pam. Khi tré vé c6 hudng, dng viét
A Ty Pat Ma Ciu X4 Luan (Abhidharma-kosa-sastra) hién vin con 60
quyén Han dich. Bin vin Phan ngit da that lac, nhung may min chiing
ta vin con mot ban chi gidi do Yasomitra vi€t v6i nhan dé 1a A Ty Pat
Ma Céu X4 Thich Luan. Nhd ban chii gidi ndy ma c6 Gido Su Louis De
La Vallée-Poussin & Bi da dé dang trong viéc tdi 14p ban vin that lac
va dugc kién toan bdi Rahula Sankrityayana ngudi Tich Lan. Mdi yé&u
t0 trong vii tru dugc Thé Than gidi nghia chi li trong Luan Ciu X4 cida
dng. Danh tif quan trong ctia tdng niy 1a ‘hoc thuyét vé tat ca déu hién
hitu,” khing dinh moi hién hitu, ci tdm va vit, ciing nhu khong phai
tam va khong phai vat. Tuy nhién, diéu ndy khong phai d€ thira nhan
hién hitu cia ngd (atman), mot ban ngi c4 biét hay mot linh hon hay
nguyén 1y phd quit hay nguyén nhin dau tién. Chiing ta khdng biét
Thé& Théan c6 tién dodn moi nguy hiém do su thira nhan cé ‘Ngi,” sé&
xdy ra hay khong ma 6ng di bd ra toan chuong chin dé€ bic bd thuyét
Hitu Ngi. Cau X4 tdng du chd truong ring tit ci cdc phap déu thuc
hitu, hoan toan khéac véi duy thuc ludn ngdy tho thudng tinh, bdi vi theo
ly thuyét clia tdng ndy, van hitu 12 nhitng phap bao gdbm c tim va vat,
tit ¢4 cling & trén cu6c dia nhu nhau. Tong ndy thira nhan thyc tai tinh
ctia moi phap nhung lai chip nhan thuyé&t khong c6 ton thé, khong cé
thudng hiing, khong c6 phiic lac ngoai trir Ni€t Ban. Hiu hét nhitng
trudng phdi A Ty Pam c6 1& da phat khdi sau cudc két tap clia Vua A
Duc (khodng nim 240 truc TAy Lich), bdi vi vin hoc A Ty Pam gém
tAt c& 7 bd luan, 1an dau tién dudc chidp nhin 1a mot trong Tam tang
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Kinh Dién (Tripitaka) trong cudc két tip nay. Trong cudc két tap 1an
diu va 14n thit hai chi ¢6 hai tang (Kinh va Luat).

“Abhidharma-Kosa” (A Ty DPat Ma Cau X4) la tr Phan ngir c6
nghia 13 “Tang Vi Diéu Phap,” mot trong nhitng tdc phim Phat gido
quan trong, dugc Ngai Thé Than viét trudc khi Ngai chuyén qua Pai
Thira. Kho bdu A Ty Pat Ma, phidn 4nh viéc chuyén tir Ti€u Thira
(Hinayana) sang Pai Thira (Mahayana). Ngai Th€ Than soan bd luin
nay tai Kashmir vao khoéng th€ ky thit 5 sau Tay lich. Bdn g&c thudng
dudc tin ring da dugc vi€t theo hé thdng tri€t ly clia trudng phai Ty Ba
Sa, nhung ludn luin tang cia Ngai Thé Than, nhitng bai phé binh
nhitng y€u t6 chinh cta ban goc thi tir bdi canh cla trudng phdi doi
nghich la Kinh Lugng Bo. Pay 1a mot bd ludn ham stc ban ludn vé
gido thuyét Ti€u Thira. Bo luan bao gdm nhitng phan tich chi tiét vé
nghiép thiic cia con ngudi li€n hé v6i modi trudng chung quanh, cling
nhu sy chuyén héa x4y ra trong ti€n trinh thién tip. Hoc thuyét A Ty
Pat Ma Cau X4 gép phan phat trién gido thuyét cla trudng phdi Du
Gia vé sau nay. A Ty Pat Ma Cau X4 Luan da dugc ngai Huyén Trang
dich sang ti€ng Hoa vao khodng nhitng nim 651 va 654.

Cau X4 Tong c6 A Ty Pat Ma Cau X4 Luan dugc ngai Thé Than
bién soan, ngai Paramartha va Huyén Trang ddi nha Pudng dich sang
Hoa ngtr. Phan ngit ¢c6 nghia la “Cdi gié Vi Diéu Phdp.” Pay la tang
thit ba trong tam tang kinh dién Phat gido, chita dung nhitng bai luan
ban thdo vé nhitng gido 1y chinh y&u clia dao Phat. Luan Tang bao gdm
phan gidi thich va bién luin kinh dién hay nhitng 161 Phat day. Luin
Tang dau tién dugc moi ngudi cong nhin 13 clia ngai Pai Ca Diép, mot
dé i clia Phat bién soan, nhung mii vé sau nay mdi hoan thanh. Luin
Tang tap trung chinh y&u vao tri€t hoc va tdm 1y hoc, thudng dudc goi
tdt 12 Luan. Nhitng 15i gidng va phan tich vé cdc hién tugng tim than
va tim linh chita dung trong nhitng thdi thuy€&t phdp clia Phat va cdc dé
tlr cda Ngai. Bo Luan Tang da dugc dich sang Hoa ngit gdm ba phan:
Pai Thira Luan, Ti€u Thira Luin, vd Tong Nguyén Tuc Nhiap Tang
Chu Luan (960-1368 sau Tay Lich). Pay ciing 1a cd s& gido 1y chi yé&u
cla phdai Nam Tong. Vi Diéu Phdp 1a tang thd ba trong Tam Tang Kinh
Pién Phit Gido cla trudng phdi Phat gido Nguyén Thiy. Mic di hiu
hét cdc trudng phdi Phit gido nguyén thiy déu cé bo luin tang riéng
clia ho, nhung chi c¢6 hai bo con d&én ngady nay: 1) Thuyé&t Nhat Thiét
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Hitu B6 A Ty Pat Ma, con ban Hoa ngit va Tay Tang; va 2) A Ty Pat
Ma Phit Gido Nguyén Thiy, ban chit Pali.

Noi dung bd luan, theo Gido Su Junjiro Takakusu trong Cudng Y&u
Triét Hoc Phat Gido. Theo 4n ban ndy va dich ban ctia Trung Hoa, noi
dung ctia CAu X4 Luan nhu sau: 1) Phin biét gidi vé cdc phdp. 2) Phan
biét cin vé& cdc quan ning. 3) Phan biét th& gian vé th€ gidi. 4) Phan
biét nghiép vé cdc nghiép. 5) Phan biét tily mién vé cdc phién nio. 6)
Phan biét Hién Thanh vé Thanh gid va dao. 7) Phan biét trf vé tri thifc.
8) Phan biét dinh vé tu duy. Han dich ¢6 mot phdm thi chin (Phd Nga
Phiam). Khi viét Cdu X4 Luan, Th& Than hinh nhu di noi theo tic
phidm clia vi tién bdi 1a ngai Phdp Citu, goi 12 Tap A Ty Pat Ma TAm
Luan (Samyukta-abhidharma-hrdaya); va tic phdm nay lai Ia s gidi vé
A Ty Pam T4m Luin ctGa ngai Phdp Thugng. So sidnh ky ca ba tic
pham niy chiing ta sé& thiy ring Th& Than di c6 truSc mit nhitng tdc
phdm cta cdc vi tién boi, n€u khong thi nhitng van dé dudc thdo luin
trong cic tdc pham ndy chic chin ciing 13 chi truong chung cda hoc
phéi ndy. Tam chuong diu clia tic phdm cit nghia nhitng sy kién hay
nhitng y€u t§ dic thing 1a sic va tAm, trong khi chuong chin 1a chuong
cudi ciing minh gidi nguyén ly co ban va tdng qudt, tic V6 Ngi, mot
nguyén Iy ma hét thiy cdc hoc phdi Phat gido khdc déu phai noi theo.
Dic biét chuong chin hinh nhu xuat phdt tif quan diém riéng ctia The
Than, vi khong c6 ddu vét gi vé chii dé nay trong nhitng sich khac.
Mic du Cau X4 Luan gidng v6i TAm Luan vé chii dé, nhung khdng c6
chitng ¢ nao néi ring n6 vay mugn TAm Luén khi thanh 14p céc quan
di€m, bdi vi Th€ Than rat tv do va quén triét trong tu tudng clia minh,
va dng khong ngin ngai 14y nhitng chi truong clia bt ci¥ bo phdi niao
ngodi chi tridng riéng cia minh khi tim thay & chiing 16i 1y lu4n tuyét
héo.

Bdy Muci Lam Phdp Cau X4 Tong: Theo A Ty Pam Luén, 75 phap
dudc Cau X4 Tong phin chia 1am ndm c4p trong hai loai hitu vi va vo
vi. Sdc Phdp c6 11 phdp, gdm 5 cin (gidc quan), 5 cdnh hay nhitng d6i
tugng tri gidc, va vo bidu sic. Nim cin gdbm c6 nhdn, nhi, ty, thiét, va
than. Nam cdnh g6m c6 sic, thanh, huong, vi, xtic. 11) Phdp tht mudi
mot 1a Vo biéu sic 12 nhitng y&u t& khong hién hién. 12) Phép thi mudi
hai 1a Thic hay Tam, diu 12 mdt phdp, nhung ddi khi dudc chia thanh
nam phdp tuong ing véi ndm can. Tam SJ Phdp: cé 46 phép, dugc chia
thanh 6 cAp. Bi€n Pai Pia Phdp (nhiém vu téng quét) c6 10 phap: tho,
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tudng, tu, xtic, duc, hué, niém, tdc y, thing gidi, va dinh. Pai thién dia
phdp gdm 10 phép: tin, tin, x4, tam, quy, vo tham, vd sin, bat hai,
khinh an, va bat phéng dat. Pai phién ndo dia phdp gdm siu phip: vo
minh, phdng dat, gidi dai, bat tin, hon trim va trao clr. Pai bt thién dia
phdp gdm hai phdp: vd thm va vo quy. Ti€u phién ndo dia phdp bao
gdm mudi phdp: phdn, phd, xan, tit, ndo, hai, han, huyén, cudng, va
kiéu. Bat dinh dia phdp bao gom 8 phdp: 6 tic, thuy mién, tam, tu,
tham, sn, man, va nghi. TAm B4t Tuong Ung Hanh Phap, phdp khong
thudc sic, cling khong thudc tim, gdbm 14 phip: dic, phi dic, dong
phin, vo tudng qua, vd tudng dinh, diét tin dinh, mang cin, sinh, try,
di, diét, danh than, cd thin, va vin than. V6 vi Phdp gdm ba phdp: hu
khong, trach diét, va phi trach diét.

The Kosa Sect &
Its Seventy-Five Dharmas

Kosa, name of the school is an 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 Vallée 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
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refutation of the atman theory (see Bdy Muoi Lam Phdp Cau X4
Tong). The Kosa School, though it states that all things exist, is quite
different from general nave 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).

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 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.

Kosa Sect has the Abhidharma-kosa-sastra, composed by
Vasubandhu, translated into Chinese by Paramartha and Hsuan-Tsang
during the T’ang dynasty. Abhidharma-kosa-sastra is a Sanskrit term
for “Basket of Higher Doctrine,” or “Basket of Philosophical treatises
of the Doctrine.” 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
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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.

The contents of the Abhidharma-kosa, according to Prof. Junjiro
Takakusu in the Essentials of Buddhist Philosophy. According to the
published text and the Chinese vesion, the contents of the Abhidharma-
kosa are as follows: 1) Distinguishing on Elements. 2) Distinguishing
on Organs. 3) Distinguishing on Worlds. 4) Distinguishing on Actions.
5) Distinguishing on Drowsiness or Passion. 6) Distinguishing on the
Noble Personality and the Path. 7) Distinguishing on Knowledge. 8)
Distinguishing on Meditation. The Chinese text has a ninth chapter on
Refutation of the Idea of the Self. 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 thinking,
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and he did not hesitate to take the tenets of any school other than his
own when he found excellent reasoning in them.

In the Abhidharma, 75 dharmas mentioned by the Kosa school are
arranged in five categories and classified into two categories, created
and uncreated. Five sense organs: 1) Eye (Caksus (skt), 2) Ear (Srotra
(skt), 3) Nose (Ghrana (skt), 4) Tongue (Jihva (skt), and 5) Body (Kaya
(skt). Five sense objects: 6) Form (Rupa (skt), 7) Sound (Sabda (skt), 8)
Smell (Gandha (skt), 9) Taste (Rasa (skt), and 10) Touch (Sparsa (skt).
The eleventh dharmas is Avijnapti-rupa, which means element with no
manifestation. 12) The twelfth dharma is Consciousness or Mind. This
is consciousness itself. Though one, it naturally functions in five ways
corresponding to the five sense-organs. Citta-samprayukta-sanskara or
Caitasika: The concomitant mental functions, 46 dharmas. This
category of mental faculties is grouped into six classes. General
functions or universals (Mahabhumika (skt), 10 dharmas: 13)
Perception (Vedana (skt), 14) Idea (Samjna (skt), 15) Will (Cetana
(skt), 16) Touch (Sparsa (skt), 17) Wish (Chanda (skt), 18) Intellect
(Mati (skt), 19) Remembrance (Smrti (skt), 20) Attention (Manaskara
(skt), 21) Decision (Adhimoksa (skt), and 22) Concentration (Samadhi
(skt). General functions of good (Kusala-mahabhumika (skt), comprise
of ten dharmas: 23) Belief (Sraddha (skt), 24) Energy (Virya (skt), 25)
Indifference (Upeksa (skt), 26) Shame (Hri (skt), 27) Bashfulness
(Apatrapya (skt), 28) Non-greediness (Alobha (skt), 29) Non-
malevolence (Advesa (skt), 30) Non-injury (Ahimsa (skt), 31)
Confidence (Prasrabdhi (skt), and 32) Exertion (Apramada (skt).
General functions of defilement comprise of six dharmas: 33)
Ignorance (Moha (skt), 34) Idleness (Pramada (skt), 35) Indolence
(Kausidya (skt), 36) Non-belief (Asraddhya (skt), 37) Low-mindedness
(Styana (skt), and 38) High-mindedness (Auddhatya (skt). General
functions of evil (Akusala-mahabhumika (skt), comprise of two
dharmas: 39) Shamelessness (Ahrikya (skt), and 40) Non-bashfulness
(Anapatrapya (skt). Minor functions of defilement (Upaklesa-bhumika
(skt), comprise of ten dharmas: 41) Anger (Krodha (skt), 42)
Concealment (Mraksa (skt), 43) Parsimony (Matsarya (skt), 44) Envy
(Irsya (skt), 45) Affliction (Pradasa (skt), 46) Injury (Vihimsa (skt), 47)
Enmity (Upanaha (skt), 48) Deceit (Maya (skt), 49) Fraudulence
(Saihya (skt), and 50) Arrogance (Mada (skt). Indeterminate functions
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(Aniyata-bhumika (skt) comprise of eight dharmas: 51) Repentance
(Kaukrtya (skt), 52) Drowsiness (Middha (skt), 53) Reflection (Vitarka
(skt), 54) Investigation (Vikara (skt), 55) Covetousness (Raga (skt), 56)
Hatred (Pratigha (skt), 57) Pride (Mana (skt), and 58) Doubt (Vicikitsa
(skt). Elements neither substantial forms nor mental functions (Citta-
viprayukta-sanskara (skt) comprise of fourteen dharmas: 59)
Acquisition (Prapti (skt), 60) Non-acquisition (Aprapti (skt), 61)
Communionship (Sabhagata (skt), 62) Fruition of thoughtless heaven
(Asamjnika (skt), 63) Thoughtless ecstacy (Asamjnika-samapatti (skt),
64) Annihilation trance (Nirodha-samapatti (skt), 65) Life (Jivita (skt),
66) Birth (Jati (skt), 67) Stability (Sthiti (skt), 68) Decay (Jara (skt), 69)
Impermanence (Anityata (skt), 70) Name (Nama-kaya (skt), 71)
Sentence Pada-kaya (skt), and 72) Letter (Vyanjana-kaya (skt). Non-
created elements or negative becoming (Asankrta-dharma (skt)
comprise of three dharmas: 73) Space (Akasa (skt), 74) Extinction
through intellectual power (Pratisamkhya-nirodha (skt), and 75)
Extinction due to lack of productive cause (Apratisamkhya-nirodha
(skt).
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Phu Luc K
Appendix K

Du Gia Tong

“Yogacara”, tif Phan ngit chi “Trudng Ph4i Du Gia.” Tu tip thién
dinh, mot loai Tam ma dia dic biét. Bai tdp Du Gia (Yoga), con goi la
Duy Thifc (Vijnanavada) hay 13 trudng day vé nhin thic. Du Gia
(Yoga) Phat gido do Maitreyanatha, V6 Trudc (Asanga) va Th& Than
(Vasubandu) sdng 1ap. Theo y tudng trung tdm clia Yogachara, moi cdi
c6 thé tri gidc dugc déu 1a tinh than. Tri gidc 1a qué trinh sdng tao bing
tudng tugng. Theo Yogachara, A lai da thidc, cd s ctia sy tri gidc moi
vat va 12 noi ting chifa tat cd nhitng an tugng cla ching ta. A Lai da Ia
nhén t& quyét dinh sy chin mudi ctia nghiép. A lai da thic dugc vi nhu
dong song, trong d6 nudc dugc vi nhu nhitng nghi€p. Pa c6 nuéc
(nghiép) thi dong song di mudn hay khdong mudn van phdi chdy, nhu
nhitng nghiép thifc dudc mang tir d5i ndy sang ddi khac. Theo Phat gido
xua thi con dudng gidi thodt cla Yogachara dugc chia lam bon gia
doan (1. Con dudng chuin bi, noi B4 Tat nguyén theo hoc thuyét véi
toan bo tinh than; 2. Con dudng suy tudng, ndi Bd tit di sdu vao hoc
thuyét dat dugc hi€u bi€t va budce vao giai doan thit nhat trong thap dia;
3. Con dudng sdng tao tdm linh, noi B Tat thién dinh va di sdu vao
thap dia; 4. Con dudng két thiic, ndi ma tit cd moi ué trudc déu bi xéa
tring nhim cham dit chu ky luan hdi).

“Yoga” 1a tir Phan ngit chi bat ct hinh thic ky luit than hay tam.
Mot hinh thifc thién dinh dugc phat trién & An b6 thdi ¢d muc dich giai
thoat nhitng han ché thé chit hay nhitng khd dau phién ndo bing cich
dinh tim sao cho né hoa nhip vao chan 1y cta vi tru. T nay thong
dung ca trong An gido, Phat gido, va cd nhitng truyén thong ton gido
khic & An bo. Theo An gido, Du gia c6 nghia 12 k&t hop véi thugng de.
Theo céc truyén thdng khic & An Do thi thuc tdp du gia cé nghia la
thyc tap phat trién tinh trang than va tdm theo cdch riéng clia titng ton
gido, nhung trong Phit gido, tif ndy chi twong duong vé6i thién dinh
trong giai doan dau tip thd. Pay 1a 18i diéu than va hdi thd sao than
tAm tinh ling. Phuong phdp Du gia 1a sy lién hé hd tuong giita nim
khia canh cdnh, hanh, 1y, qui va cd. C6 nim 16i di€u than va hoi thd
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sao than tim tinh ling. Phuong phdp Du gia 1a su lién hé hd tuong giita
nam khia canh cdnh, hanh, 1y, qué va cd: Thit nhdt 1a than tudng dng
vGi cdnh. Thit nhi 1a than tuong Gng véi hanh. Thif ba 1a than tuong Gng
vGi ly. Thit tw 1a than tudng ing véi qua. Thit nam 1a than tuong dng vGi
ca.

Truong phdi Du Gia hay Duy Thic Du Gia 1a mét nhianh quan
trong khdc cta phdi Pai Thira. Theo Keith trong Trung Anh Phit Hoc
Tir Pién, con goi 1a Du Gia phéi, tén goi chung ctia Mat gido. Gido
thuyé&t Du Gia do ngai Pantajali sing 1ap vao thé ky thtt hai truéc Tay
Lich, sau d6 dugc ngai Vo trude thanh 1ap tong phdi Du Gia vao thé ky
thit tw sau TAy Lich. Ngai Huyén Trang 12 mot dé t vi mot ngudi bénh
vuc triét d€ cho tong phdi ndy (6ng di dich bo Du Gia Su Pia Luan ctia
ngai Tdi Thang T& B6 Tat). Nhung theo Gido su Bapat trong Hai Ngan
Nim Trim Nim Phat Gido, Du Gia tdng dudgc ngai Maitreya hay
Maitreyanatha sdng 1ap vao th& ky thit ba sau Tay Lich. Du Gia 1a mot
trong hai trudng phai chinh ctia Phat gido Pai Thira. Phdi Du Gia gin
lién véi tim thitc. Ho khong binh vuc nhiéu cho thuyé&t khong sinh khdi
du ring ho ciing chd truong thé gidi nay 1a khong c6 thuc. Nhu vay, ca
Trung Quén 1in Duy Thic tdng déu xdc nhan tinh chat 4o 4nh cda th&
gidi. Cling nhu vy, nhitng ngudi theo phdi bat nhi ciing bam chit vao
thuy&t 4o 4nh @€ giit vitng niém tin va gido Iy ctia minh. Sankaracarya,
mot ngudi binh vyc nhiét tinh cla trudng phdi bit nhi , da sit dung vii
khi 12 thuyét 4o tudng nay d€ chdng lai nhitng nha duy thyc (realist) doi
thd cia 6ng, d6 1a nhitng ngudi Naiyayikas va Vaisesikas. Do d6 6ng
dudgc goi 1a mot Phat ti bi mat. Sankkara trong viéc bién hd cho tinh
chdt khong thuc cia th€ gidi 1a diéu hdp 1y va xdc ddng, vi theo Ao
Nghia Thu (Upanisads) thi truGc diy chi c¢6 ngudi Ba La Mo6n hay
Atman (céi ta) 12 ¢6 thuc ma thdi, con moi thit khac déu khong thuc va
khong lanh manh. Sy tuyén bd nhu vay cho thiy rd ring ngodi ngudi
Ba La M6n hay Atman ra khong c6 gi la thyc cd. Mot cdu hdi duge dit
ra, “Pau 1a ngudn goc chd thuyét 4o 4nh cda Sankara?” Rat c6 thé
ngudn gdc nay 1a tir nhitng ngudi Phat gido Pai Thira ngay trudc dng.
Mit khic, ngudn gbc c6 thé 1a tir bo Sastitantra, bd luin ndi ti€ng vé
nhi nguyén (Sankhya philosophy). Pugc biét trong bd Sastitantra c6
mot cau vé vin dé niy 1a “ban chit sau cung va thuc sy clia tri tué
thanh tinh hay stic manh cdia nhi nguyén thi khong thé nhin thdy, con
nhitng gi chiing ta nhin thdy dudc thi hoan toan khong thit, giong nhu
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mot vat thé hu 4o hay 4o 4nh.” Nhan diy cin biét thém riing céc kinh
bd ctia Phat gido trudc diy khong hé nhic dén chid thuyét 4o dnh. Du
gia tong 1a mot trudng phdi tu twdng khic, c6 lién quan mat thiét véi
Trung Quén, dic dic tin va 1ong siing md ndi chu Phat va chu Bo Tat.
Nhung cdng trinh hé thdng héa do cdc nha Trung Quén thuc hién da bd
rdi mot vai y tudng quen thudc ctia Pai Thira budi ban so, sau nay phai
chiu nhn mot sic de nang 16n lao clia nhitng su phét trién song song
v6i An Do gido. Anh hudng cia tri€t hoc Du Gia Sankhya thdy rd trong
Duy Thitc tong do ngai V6 Trudc thanh 14p vao khodng nim 400 sau
Tay lich, dit gidi thodt trén sy qudn tudng ndi quan dudgc goi 1a phép
Du Gia.

Du Gia tong phét trién vitng vang nhd cdc ludn su ndi ti€ng cda
trudng phdi nay 12 V6 Trudc va Thé Than vao thé ky thi tu, An Hué va
Trin Na vao th& ky thi nim, Phdp Tri va Phdp Xing vao th€ ky thi
bay, Tich Ho va Lién Hoa Gi6i vao thé ky thit tdm, van van ti€p tuc su
nghiép clia ngudi sdng 14p bing nhitng tic phim cla ho va di dua
trudng phdi ndy d&€n mot trinh do cao. Trudng phdi niy dat dén dinh
cao dnh hudng trong thdi ky cia V6 Trudc va Thé Than. Tén goi Du
Gia Hanh Tong 12 do V6 Trudc dit, con tén Duy Thitc thi dugc Thé
Than x& dung. Phdi Duy Thitc Du Gia thira nhin ba cAp dd kién thic.
Thit nhdt la Kién Thitc Huyén Ao: Huyén 4o 1a sy gan ghép sai JAm mot
y tudng khdng cé thuc cho mot ddi tugng do nhan duyén tao ra. Poi
tugng nay chi hién hitu trong tri tudng tugng va khong tuong wng véi
thuc tai. Thit nhi la Kién Thitc Thuong Nghiém: Thudng nghiém 12 su
hay bi€t vé mot ddi tugng do nhian duyén ma cé. Pay 1a kién thic
tuong ddi va ding d€ phuc vu cho cidc muc dich clia cudc song. Thit ba
la Kién Thitc Tuyét Doi: Tuyét ddi 1a chan 1y cao nhét hay chan nhu,
chan 1y tuyét doi. Huyén 40 va thudng nghiém tuong tng v6i chin 1y
tuwong ddi, con tuyét ddi thi tuong dng v6i chan 1y cao nhit clia Trung
Luin tong.

V& khdi niém “TAm Thic” theo Du Gia Tong, chi c6 ¥ tudng 1a c6
that. Trudng phdi ndy con c6 tén 1a Duy Thic vi chd truong ring khong
c6 gi ngoai y thifc va y thitc 1a thuyc tai cudi cing. Tém lai, trudng phdi
niy day cho ngudi ta chi nghia duy tim chi quan, nghia 13 chi c6 y
tudng 1a c¢6 that. Tam y theo Du Gia khdc vé6i A Lai Da thitc. Tén Du
Gia (Yogacara) cho thdy rd khia canh thyc hanh clia triét 1y ndy, con
tén Duy Thitc (Vijnanavada) 1am ndi bac cdc dic di€m ly thuyét kinh
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Ling Gia (Lankavatara Sutra), mot cudn siach quan trong clia trudng
phdi nay, cho riing chi ¢6 tdm ¥ (cittamatra) 1a c6 thuc, con nhitng vat
thé bén ngoai thi khong. Nhitng vat thé ndy khong c6 thuc, ching nhu
12 mong mo 4o dnh. TAm y & day khdc véi A Lai Da thic, von chi 1a
kho chita dung ¥ thifc, tao ddi tugng cho sy d6i ngiu chii thé va doi
tugng. Poi véi Du Gia Tong, ngi thé khong hién hitu. Cuén Duy Thic
Hoc ctia ngai Thé& Than 13 cudn sdch cd ban clia hé tu tudng nay. Sach
bac bd moi sy tin tudng vao thyc tai cia thé€ gidi khdch quan, cho ring
chi c6 tAm (citta) hay thic (vijnana) mdi la thuc tai duy nh4t, con trong
thic a-lai-da thi c6 chifa mam mdng cdc hién tugng, cd chd quan va
khach quan. Gidng nhu mdt dong nuéc chdy, thifc a-lai-da 12 mot dong
y thic ludn bi€n dong. Khi da chiing dic Phat qué thi dong chiy kia sé&
ngung lai. Theo Sthiramati, nha binh gidi cdc tic phdm ctia Th& Than,
thi a-lai-da chita dung chiing tir ctia van phdp, bao gdm ca cic phap tao
ra bat tinh. N6i cdch khdc, van phép hién hitu trong a-lai-da thic duéi
trang thdi tiém tang. Cdc nha Duy Thitc Du Gia con néi ring ngudi tinh
thong tit sé hi€u dudc sy ‘khong hién hitu ciia ngd thé’ (pudgala-
nairatmya) va sy ‘khong hién hitu ctia van vat th€ gian’ (dharma-
nairatmya). Su khong hién hitu cia nga thé s& dugc thuc hién qua sy
x6a bd ham mudn (klesavarana), va su khong hién hitu cia van vat th&
gian s& dugc thuc hién qua sy cit bd biic man che phi chin kién thic
(jneyavarana). C4 hai ki€u khong thuc tai ndy (Nairatmya) déu rat can
thiét dé di dén gidi thoat.

S& di trudng phdi niy c6 tén 13 Duy Thitc Du Gia (Yogacara) vi
chii trong vio viéc luyén tap thién lam phuong phép hitu hiéu nhat dé
dat d&n chan 1y t8i cao (bodhi). Phdi di qua ‘Thip Pia’ clia qui vi Bd
T4t mdi dat d&€n Bd PE. Ba phuong céch tu tri clia phdi Du Gia. Du Gia
nghia 13 tuong ng, tam mat 13 ba nghiép than, khiu, y. Tay két 4n,
miéng doc than chd chin ngodn, y tudng niém bdn ton Pic Pai Nhat
Nhu Lai. Trong gido phap Du Gia, chakra hay luin xa biéu trung cho
nhitng di€m gip g& giita thé xdc va tAm thin, diy 13 nhitng tim di€m
ning lugng tinh t€ trong con ngudi. C6 ca thiy bdy chakras: Thif nhdt 1a
diém nim & dudi cuing giita cd quan sinh duc va hiu mon. Ngudi luyén
Yoga ma nhip vao dudc. Muladhara-Chakra sé thing dudc sy gin b
tran thé va khong con sg chét. Thit nhi 1a diém nim & gdc clia cd quan
sinh duc. Hanh gid ndo tip trung dudc vao di€ém ndy sé khong con sg
nudc, dat dudc nhiéu khd ning vé tim thin va truc gidc, s& 1am chi
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hoan toan cdc gidc quan, moi tham sin si man nghi ta ki€n déu bi x6a
sach. Thit ba 12 diém giita ngang riin (cai quian gan va da day). Hanh
gid tip trung vao diy sé c6 kha niang khdm phd ra nhitng kho bdu bi
d4u kin. Hanh gid tp trung vio di€ém niy khong con s¢ Iifa, ngay ca
khi ném vao Iira, ngudi 4y vin séng ma chang s¢. Thit tu1a diém nim
ngay ving tim trén dudng giita. Hanh gid tdp trung vao diém ndy dé&n
thuan thuc sé& ki€m sodt hoan toan khdng khi. Ngudi ndy c6 thé bay va
nhap vao thin thé mot ngudi khdc. Thir ndm 1a diém nim dudi cd, trén
kénh ning lyc (Sushumna), ndi kiém sodt thanh quin. Hanh gid tap
trung vao diy s& khong bi hity diét di thé gi6i ¢ bi tan v&. Ngudi Ay
s& dat dudc su hiéu biét vé qué khd, hién tai va vi lai. Thit sau 1a diém
nam gitta hai chAn may. Hanh gid tip trung dugc vao diy s&€ c6 kha
ning trir dudc tat cd cdc hiu qud cla hanh dong trong qué khi. Thit bdy
12 diém nim ngay trén dinh diu. PAy 13 ndi tri ngu cla chu Thién.
Hanh gia nao tap trung dugc G day sé ching dugc cuc lac, siéu thdc va
siéu tri.

Theo Mat tong Tay Tang, thi “Du Gia Mat Tong T6i Thugng” 1a
loai mat chd thtt tw va 1a loai cao nhat trong bdn loai mat chd. Nhitng
loai mat chd nay tip trung vao thién tap lién hé tdi nhitng ning luc vi
t& dugc goi l1a “gi6” va “nhitng giot,” di chuyén qua nhitng kénh vi t&
nhat trong than thé ching ta. Thuc tp cda loai mat chd nay dudc chia
lam hai giai doan: Thit nhat 12 giai doan phdt dong. Thi nhi 1a giai
doan hoan thanh. Trong giai doan diu, hanh gid phat sanh ra mdt hinh
4nh sinh dong ctia mot vi Phat d€ tir thic tué chiing nghiém “tanh
khong,” va giai doan th nhi hanh gid thinh vi Phat 4y hoa hgp véi
minh lam mot, sao cho minh thdy ring minh va vi Phat 4y khong thé
tdch r0i dudc nita. Du Gia tong c6 hai bd ludn: Thit nhdt la b6 Du Gia
Sw Pia Ludn: Ngudi ta néi Bd T4t Di Lic da doc cho ngai Vo Trudc
chép lai trén coi trdi PAu Suit, ngai Huyén Trang da dich sang Hoa
Ngit. Py 1a gido thuyét clia trudng phdi Du Gia (gido thuyét chinh clia
Du Gia cho ring d6i tugng khach quan chi 12 hién tugng gid hién clia
thitc A Lai Da Ia tdm thic cin ban clia con ngudi. Can phdi xa lia quan
niém doi 1ap hiru vo, tdn tai va phi tdn tai, thi mdi c6 thé ngd nhap
dudc trung dao). Thit nhi la by Du Gia Su Dia Ludn Thich: B6 sich giéi
thich va phé binh bd Du Gia Su DPia Luin, do ngai T6i Thing Tt B
T4t soan, ngai Huyén Trang dich sang Hoa ngit.
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The Yogacara Sect

“Yogacara” is a Sanskrit term for “Yogic Practice School.” A
school of Indian Buddhism whose main early exponents were the
brothers Asanga and Vasubandhu, the primary focus of which was
psychology and epistemology. The term “Yogic Practics School” may
have been an implied rejection of the emphasis on dialectic (tai bién
ching) 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
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defilements; 4. Path of fulfillment where all defilements are eliminated
to put an end to the cycle of of existence).

Yoga or Vijnanavada, a Sanskrit term that refers to any physical
and or mental discipline. A form of meditation developed in ancient
India aimed at liberating one from the physical limitations of the body
or sufferings and afflictions by achieving concentration of mind and
fusing with universal truth. It is common to both Hinduism and
Buddhism, as well as other traditions in India. In Hinduism, yoga
means to harness and unite oneself with god. In other religious
traditions in India, yogic practices involve training in the development
of physical and mental states that are valued by their traditions, but in
Buddhism, Yoga is only equivalent to the first stage of meditative
breathing practicing. There are five combinations of physical and
breathing exercises. Yoga method requires the mutual response or
relation of the following five aspects: First, the mutual response or
relation of state, or environment, referred to mind. Second, the mutual
response or relation of action, or mode of practice. Third, the mutual
response or relation of right principle. Fourth, the mutual response or
relation of results in enlightenment. Fifth, the mutual response or
relation of motivity, i.e. practical application in saving others.

The Yogacara School is another important branch of the
Mahayana. According to Keith in the Chinese-English Buddhist Terms,
tantric or 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
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
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,
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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.

The Yogacara School developed firmly owing to 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 recognizes three degrees of knowledge. First, Parikalpita or
illusory knowledge: 1llusory knowledge is the false attribution of an
imaginary idea to an object produced by its cause and conditions. It
exists only in one’s imagination and does not correspond to reality.
Second, Paratantra or Empirical knowledge: Empirical knowledge is
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the knowledge of an object produced by its cause and conditions. This
is relative knowledge and serves the practical purposes of life. Third,
Parinispanna or Absolute knowledge: The absolute knowledge is the
highest truth or tathata, the absolute. The illusory knowledge and
empirical knowledge correspond to relative truth (samvrti-satya), and
the absolute knowledge to the highest truth (paramartha-satya) of the
Madhyamika system.

On the concept of “Consciousness” in the Yogacara, thought alone
is real. The school is also known as 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. Mind in the Yogacara is different from the Alayavijnana.
The Yogacara 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. For the Yogacara, a self is the non-
existence. 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.

The reason the Yogacara was so called because it emphasized the
practice of meditation (yoga) as the most effective method for the



376

attainment of the highest truth or bodhi. All the ten stages of spiritual
progress (dasa bhumi) of Bodhisatvahood had to be passed through
before bodhi could be attained. The three esoteric means of Yoga. The
older practice of meditation as a means obtaining spiritual or magical
power as distorted in Tantrism to exorcism, sorcery, and juggling in
general. These are mutual relations of hand, mouth, and mind referring
to manifestation, incantation, and mental operation thinking of the
original Vairocana Buddha. In the Yogacara’s teachings, chakras are
points where soul and body connect with and interpenetrate, the
centers of subtle or refined energy in the human energy body (although
developed by Hinduism, Chakras play an important role in Buddhism,
especially in Tantric Buddhism). There are seven chakras: First, the
Muladhara-Chakra: It is located at the lowest part between the root of
the genitals and the anus. Cultivators who are able to practice and
penetrate to the muladhara-chakra conquer the quality of earth and no
longer fears bodily death. Second, the Svadhishthana-Chakra: It lies in
the energy channel at the root of the genitals. Cultivators who are able
to concentrate on this no longer fear of water, acquire various psychic
powers, intuitive knowledge, complete mastery of his senses. All
greed, hatred, ignorance, arrogance, doubt and wrong views are
completely eliminated. Third, the Manipura-Chakra: It lies within the
energy channel in the navel region. Cultivators who concentrate on his
no longer fear of fire, even if he were thrown into a blazing fire, he
would remain alive without fear of death. Fourth, the Anahata-Chakra:
It lies in the heart region, within the energy channel (middle line in the
body). Cultivator who meditates on this center completely master the
quality of air (he can fly through the air and enter the bodies of others.
Fifth, the Vishuddha-Chakra: It lies in the sushumna nadi at the lower
end of the throat. Cultivator concentrates on this will not perish even
with the destruction of the cosmos. He attains complete knowledge of
past, present and future. Sixth, the Ajna-Chakra: It lies in the sushumna
nadi between the eyebrows. One who concentrates on this chakra
destroys all karma from previous lives. Seventh, the sahasrara-chakra:
It lies above the crown of the head, above the upper end of the
sushumna nadi. This is the abode of god Shiva. One who concentrates
on this experiences supreme bliss, superconsciousness and supreme
knowledge.
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According to Tibetan Tantric Buddhism, a Sanskrit term for
“Highest yoga tantra,” the fourth and highest of the four classes of
Buddhist Tantras. These classes of tantra focus on meditational
practices relating to subtle energies called “winds” (prana) and “drops”
(bindu), which move through the subtlest “channels” (nadi) in our
bodies. The practices of this class of tantra are divided into two main
stages: The first stage is the “generation stage” (upatti-krama). The
second stage is the “completion stage” (sampanna-krama). In the first
stage the meditator generates a vivid image of a Buddha from the
wisdom consciousness realizing emptiness (sunyata), and in the second
stage invites the Buddha to merge with him or her, so that the
practitioner and Buddha are viewed as inseparable. The Yogacara Sect
has two sastras: First, the Yogacaryabhumi-sastra, the work of Asanga,
said to have been dictated to him in or from the Tusita heaven by
Maitreya, translated by Hsuan-Tsang, is the foundation text of this
school. Second, a commentary on the Yogacaryabhmi-sastra, composed
by Jinaputra, translated into Chinese by Hsuan-Tsang.
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Phu Luc L
Appendix L

Duy Thiic Tong

Con goi 1a Duy Thitc Gia hay Phdp Tuéng tong. Hoc thuyét clia
Duy Thifc tdng chi trong dén tudng clia tit cd cdc phdp; dva trén do,
luan thuyét v& Duy Thic Hoc dugc 1ap nén dé minh giai ring ly thic
vO biét phdp hay khdng cé phdp nao tich biét khdi thirc dugc. Mic du
tong nay thudng dugc biéu 1o bing cich néi ring tit cd cic phap déu
chi 1a thitc, hay ring khong c6 gi ngoai thic; thuc ra y nghia chin chinh
ctia n6 lai khéc biét. N6i duy thic, chi vi tit ca cdc phap bing cdch ndy
hay cdch khdc ludn ludn lién hé véi thiic. Thuyét nay dua vao nhitng
16i day ctia Bdc Phat trong Kinh Hoa Nghiém, theo d6 tam gidi chi
hién hitu trong thitc. Theo dé thé gidi ngoai tai khdng hién hitu, nhung
nodi thitc phat hién gid tudng ctia né nhur 1 thé gidi ngoai tai. Toan thé
thé gidi do d6 1a tao nén do 4o twdng hay do nhan duyén, va khong c6
thuc tai thudng ton nao ci. Tai An Do, tong phdi ndy chuyén chi vao
viéc nghién cttu Duy Thitc Luén va céc kinh sich cung loai, nén c6 tén
12 Duy Thitc Tudng Gido. T4c gid cdc bd sich ndy 1a Vo Trudc va
Thién Than, ho tirng c6 mdt dé tf xuat sic 1a Gidi Hién, mot ngudi An
Do, song trong tu vién Na Lan Pa. Gidi Hién 13 ngudi di 1ap ra Duy
Thitc Tong tai An Do va c¢6 nhiéu cong lao trong viéc sip x€&p cdc kinh
dién Phat Gido. Tai Trung Qudc, sau khi Huyén Trang dugc Gisi Hién
trao cho bo luan, da 14p nén tong phdi ndy. V& sau, tong niy ciing c6
tén 12 Phap Tudng Tong va do mot dd dé cia Huyén Trang 13 Khuy Co
din dit.

V& kinh di€n, Duy Thiic Tong dua trén 5 bod kinh: Thit nhdt la kinh
Gidi Tham Mat: Gido dién chinh cia Phdp Tuéng Tong, dugc ngai
Huyén Trang dich sang Hoa ngit vao khodng thé ky thit nim sau Tay
Lich. Thit nhi la kinh Hoa Nghiém: “Kinh Hoa Nghiém.” B$ kinh Pai
Thira gdm nhiéu tip chita dung sy suu tip vé nhiéu phin khic hin
nhau. Trong s6 nhitng phan quan trong hon 1a kinh néi vé Thip Dia.
Kinh Hoa Nghiém la tri€t 1y chinh yéu cia Hoa Nghiém Tong bén
Trung Hoa, tong nay dic biét nhAn manh dé&n gido thuyét lién quan dén
su gidi thich vé sy lién hé clia chu phdp. Avatamsaka c6 nghia 12 “mot
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trang hoa” trong khi ndi chit Gandavyuha, thi ganda 1a “tao hoa” hay
mot loai hoa thudng va “vyuha” 1a “phan phdi trat tu” hay “trang stc.”
Hoa Nghiém c6 nghia Ia trang hoang bing hoa. Hoa Nghiém la mot
trong nhitng bd kinh thAim 4o nhdt clia Pai Thira, ghi lai nhitng bai
thuyét phdp ctia Ptc Phat sau khi Ngai di dat gidc ngd vién man.
Gandavyuha 13 tén phim kinh k€ lai cong trinh ciu dao ctda Bd Tit
Thién Tai Péng T. BS T4t Vin Thit hudng din Pong T di tham van
hét vi dao su nady dén vi dao su khic, tit cd 53 vi, tru khip cdc ting
cénh gidi, mang du 16t ching sanh. Pay 1a 1y thuyét ciin bdn clia trudng
phdi Hoa Nghiém. Mot trong nhitng kinh dién dai nhit ca Phat gido,
ciing 13 gido di€n cao nhat clia dao Phat, dugc Pic Phat thuyét gidng
ngay sau khi Ngai dai ngd. Ngudi ta tin ring kinh ndy dugc gidng day
cho chur Bo tit va nhitng chiing hitu tinh ma tim linh da phat trién cao.
Kinh so sdnh toan vii tru v6i su chiing dic ctia Phat Ty Lo Gid Na.
Kinh cling nhaAn manh ring moi sy vt va moi hién tugng dong nhit thé
véi vii tru. Sau khi kh3o sit vé ndi dung ctia Kinh Hoa Nghiém, chiing
ta thdy kinh khdi dAu biing nhitng bin kinh doc 1ap va vé sau dudc tip
hop thanh mdt dong tho, mdi thé tai dudc trinh bay trong cic kinh dé
déu dudc x€&p loai theo titng thé va duge goi chung 12 Hoa Nghiém.
Kinh hoa Nghiém 14 bo gido dién cao thi nhi trong gido dién Pai thira,
day vé& nhin tAm, mot cdi tAm khong thé do ludng va khong thé nghi
ban. Kinh Hoa Nghiém ciing 13 gido dién cin ban clia trudng phai Hoa
Nghiém. Mot trong nhitng kinh di€n dai nhit clia nhitng gido dién ma
Phat da thuyét gidng ngay sau khi Ngai gidc ngd. Pay 13 gido dién Phat
diing d€ gido héa chu BS Tét va nhitng ching hitu tinh c¢6 cin cd cao.
Thit ba la kinh Ling Nghiém: Tén day di 1a Kinh Pai Phiat P4nh Thd
Ling Nghiém, 13 bd kinh thAm siu nguyén tdc bing tiéng Phan, dugc
viét vao th& ky thit nhat sau TAy Lich. Kinh Ling Nghiém dugc ngai
Paramartha (Chon P&) dem sang Trung qudc va dugc thira tudng
Vuong Doan gidp dich vao khodng nam 717 sau T4y Lich (c6 ngudi néi
riang vi vu dich kinh khong xin phép niy ma hoang d& nha Pudng ndi
gian cdch chic thira tuéng Vuong Dodn va truc xudt ngdi Chon P& vé
An D9). Bo kinh dugc phit trién va ton trong mdt mdt cdch rong rii &
cdc nu6c Phat Gido Pai Thira. Cling véi cdc van dé khic, kinh gitip
Phat tf tu tip BO T4t Pao. Kinh con néi diy di vé cic budc k& tiép
nhau d€ dat dugc gidc ngd vo thuong. Kinh ciing nhan manh dén dinh
luc, nhd vao d6 ma dat dudc gidc ngd. Ngoai ra, kinh con gidi thich vé



381

nhitng phuong phap “Thién Tanh Khong” bing nhitng phuong thifc ma
ai ciing c¢6 thé chitng ngd dudc. Thit tu la kinh Pat Ma Pa La Thién:
DAy la kinh dién do Pat Ma Pa La va Phat Pai Tién bién soan d€ phd
bi&n vé phuong phap thién dinh cho cic trudng phdi Ti€u thira vao th&
ky thi 5 sau Tay lich. Kinh dugc Ngai Phat Ba bat Pa La dich sang
Hén ty. Kinh chia lAm nim phan. Mudi b3y viing dat ddnh diu su ti€n
budc trén dudng dai gidc v6i sy trg gitip clia gido 1y Tiéu thira Du Gia.
Pay 12 phin quan trong nhat. Nhitng 1y gidi vé nhitng viing dit khic
nhau Ay nhu sau: gidi thich cdc kinh di€n 1am chd dya cho gido diéu vé
cic ving dit Du Gia; cac pham trit chita dung trong céc kinh dién y;
va cédc déi tugng cia kinh dién Phat gido (kinh, ludt, ludn). Thit ndm la
kinh Nhu Lai Xudt Hién Céng DPiic Trang Nghiém.

Vé luan tang, Duy Thic Tong dua trén 8 bo luan: Thit nhdt la Ludn
Du Gia Sw Dja: Ngudi ta néi Bd T4t Di Lic da doc cho ngai Vo Trudc
chép lai trén cbi trdi PAu Suit, néi vé gido 1y cin ban cta phdi Du Gia
hay Duy Thitc. B Luan dugc ngai Huyén Trang dich sang Hoa Ngit.
Pay 1a gido thuyét clia trudng phdi Du Gia (gido thuyét chinh ctia Du
Gia cho ring d6i tugng khdch quan chi 1a hién tugng gid hién cda thitc
A Lai Da la tAm thifc cin ban clia con ngudi. Can phdi xa lia quan niém
ddi 1ap hitu vo, ton tai va phi ton tai, thi mdi c6 thé ngd nhip dugc
trung dao). Du gia su dia lun, ban vé nhitng viing dit cia Yogachara
(cdc dia ctia Du Gia). PAy la tidc pham cin ban cla trudng phdi Du Gia
(Yogachara), tic gid c6 thé la Maitreyanatha hay 1a V& Trudc
(Asanga). Thit nhi la Tam Thdp Tung Duy Thiic: Duy Thiic Tong cla
Ngai Thé& Than 1a hé thdng Du Gia dugc cdi bi€n va ban viin chinh yé&u
12 Duy Thitc Tam Thap Tung ctia Th& Than, trong d6 24 bai tung dau
néi vé tuéng clia cic phap, hai bai k&€ néi vé tanh clia cdc phdp, va bon
bai sau cling n6i vé giai doan cla cdc Thanh gid. Thit ba la Pai Thita
Bdch Phdp Minh Moén Ludn: BO luan vé B4dch Phdp Minh Mén, dudc
Ngai Huyén Trang dich sang Hoa ngit (1 quyén). Thit tw la A Ty Pat Ma
Ludn: Vi diéu Phdp hay bd Luin Tang Phat gido hay la cdi gid cla hoc
thuyét cao thugng. Vi Diéu Phédp 12 tang thit ba trong Tam tang gido
dién Phat gido. Nghién cttu vé Phat phap. A Ty Pat Ma dudgc dich sang
ti€ng Trung Hoa nhu 1a Pai Phdp hay Vo Ty Phap (V6 D6i Phdp). Tuy
nhién, trong nhitng tic pham Phat gido Pai Thira vé sau ndy, ngudi ta
thudng gan cho tir “A Ty Pat Ma” 1a gido thuyé&t Tiéu Thira. Ky that,
day chinh Ia nhitng 15i gidng va phan tich vé cdc hién tugng tim than
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va tAm linh chita dung trong nhitng thoi thuy€t phdp ctia Phat va cdc dé
tlr ca Ngai. Thit ndm la bé ludn Hién Duong Thdnh Gido. Thit sdu la
bo ludn Pai Thita Trang Nghiém. Thit bdy la bé Nhiép Pai Thita Ludn:
Nhié&p Pai Thira Luan do B6 T4t V6 Trudc soan, gdbm ba ban dich (Phat
Da Phién Pa thdi hau Nguy, Chan P& thdi Tran, Huyén Trang doi
budng). Thit tam la bo ludn Nhi Thdp Tung Duy Thiic.

Theo Cau X4 Luan, tdng Duy Thic dung bdch phdp dé thuyét
minh vé mudn van hién tugng th& gian va xuat thé gian. V& TAm phdp,
c6 tdm thitc. V& tAm s& hitu phdp, c6 ndm muoi mét tim sé: Theo Cau
X4 Luan, tdng Duy Thitc diing bach phdp d€ thuyét minh vé mudn van
hién tugng th€ gian va xuit th€ gian. Nam mudi mdt tAm s& 1a mot
trong nim nhém quan trong trong mdt trim phdp. Nam mudi mot tdm
s6 lai chia ra 1am sdu phan. Phdn thit nhdt la ndm tam sé bién hanh:
Phép thit nhat 1a tic ¥, c6 nghia 1a chi tim vao viéc gi. Phdp thit nhi 1a
xtc, ¢6 nghia la sau khi chid tAm vao viéc gi, ngudi ta c6 khuynh huéng
ti€p xtdc v6i n6. Phdp thit ba 1a tho, c6 nghia 1a mot khi “ti€p xic” da
thanh 1ap, tho lién khéi 1én. Phdp thit tu 13 tudng, c6 nghia la khi “tho”
da khdi 1én thi tudng lién xdy ra. Phdp thit nim 13 tw, c6 nghia 1a mot
khi di c6 “tuéng” 1a “Tu” hay su suy nghi lién theo sau. Phdn thit nhi la
ndm tdm sé biét canh: Phap thit sdu 12 duc. Duc 12 mong muén céi gi
d6. Phdp thit bdy 13 thing gidi. Thing gidi 1a hiu bi€t rd rang, khong
con nghi ngd gi cd. Phdp thi tdm 1a niém. Niém 12 nhd rd rang. Phdp
thit chin 1a dinh. Pinh c6 nghia 1a chuyén chd tAm tip trung tu tudng
vao mot cdi gi d6. Phdap tht mudi 1a tué (hué). Hué 1a kha nang phdn
dodn ma mot ngudi binh thudng cling ¢6. Phdn thit ba la mudi mot thién
tdm: Phap tht mudi mot 13 tin. Tin c6 nghia 1 tin twdng, cé niém tin
hay c6 thdi do tin. Phdp thi mudi hai 12 tAn. Mot khi dd c6 niém tin,
chiing ta phdi bi&€n niém tin thanh hanh dong véi sy tinh can. Phép thi
mudi ba 13 tam. Con c6 nghia 13 “ty x4u hS hoi han”. Phap thi mudi
bon 12 qui, c6 nghia 12 cdm thay then véi ngudi. Phdp thit mudi lim la
v6 tham (khong tham). Phdp thit mudi sdu 1a v san (khong san). Phap
tht mudi bdy 1a vo si (khong si). Phdp tht mudi tdim 1a khinh an. Khinh
an c6 nghia 12 nhe nhang tho théi. Ngudi tu thién thudng trdi qua giai
doan “khinh an” trudc khi ti€n vao “dinh”. Phdp thi mudi chin 13 bat
phdng dat. Phéng dat c6 nghia 1a khong budng lung ma theo ding luit
1&. Phdp thit hai muoi 12 hanh x4. Hanh x4 c6 nghia 1 1am rdi khong
chap trudc ma ngugc lai xa bd tit cd nhitng hoat dong ngii uan. Phap
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thit hai muoi mot 1 bat hai, c6 nghia 13 khong lam t&n hai sinh vAt.
Phan thit tu la sdu phién ndo cdn bdn: Phap thi hai muoi hai 1a tham.
Tham tai, sic, danh, thuc, thily hay sic, thinh, huong, vi, xtc. Phdp thit
hai mudi ba 1a sin. Khong dat dudc c4i minh ham mudn sé& dua dé€n san
han. Phép thit hai muoi bon 12 si. Khi gian dit da khdéi 1&n thi con ngudi
s€ khong con gi ngoai “si mé&”. Phdp thit hai muoi lam la man. Nga
man Ty cao tu phu lam cho ching ta khinh thudng ngudi khic. Phap thi
hai mudi sdu 13 nghi. Khong tin hay khong quyét dinh dugc. Phdp thi
hai muoi by 13 dc ki€n. Phan thit ndm la hai muoi Tity Phién Ndo: Tuy
Phién Nio gdm cé mudi ti€u tiiy phién nio, hai trung tiy phién nio, va
tdm dai tiy phién ndo. Muoi tiéu tiry phién ndo gom cé phdn, hdn, ndo,
phil, cudng, siém, kiéu, hai, tdt va xan. Phdp thi hai mudi tim 13 phin.
Phan t6i bat thinh linh va 1a sy ph6i hdp clia gidn hon. Phdp thi hai
mudi chin 1a hdn. Han xay ra khi ching ta dé nén sy cdm xuc gidn vao
sdu bén trong. Phédp thr ba mudi 1a ndo. Nao la phan @ng tinh cAm ning
né hon “hin”. Phdp thit ba muoi mdt 12 phd. Phi c6 nghia 13 che diu.
Phép thit ba muoi hai 12 cudng. Cudng cé nghia 1a sy d6i gat. Phdp thit
ba mudi ba 13 siém hay ninh bg. Phdp thit ba mudi bon 13 kiéu. Kiéu c6
nghia 12 ty cho minh cao con ngudi thi thip. Phdp thit ba muoi lim 1a
hai. Hai c6 nghia 12 mudn lam t6n hai ai. Phdp thit ba muoi sdu 1a tat
(dd ky ganh ghét). Tat c6 nghia 1a bing cich ndy hay cich khic, ganh
ghét d6 ky v6i ngudi hon minh. Phép thit ba muoi bdy 12 xan (bdn xén).
Ngudi bon xén ty géi chit tai sin, chit khong mudn chia xé véi ai. Hai
trung tity phién ndo bao gém vé tam va vé qui. Phip thif ba mudi tdm 1a
vO tam. VO tam ¢4 nghia 1a 1am sai ma tudng minh ding nén khong
bi€t xau hS. Phép thit ba mudi chin 12 v qui. VO qui c6 nghia 12 khong
biét then, khong tu xét coi minh c6 theo diing tiéu chuin vdi ngudi hay
khong. Tdm dai tity phién ndo bao gom bt tin, gidi ddi, phéng dat, trao
cit, thdt ni¢m, bat chdnh tri va tdn logn. Phdp thit bon muoi 1a bat tin.
BAt tin ¢6 nghia 12 khong tin nhiém hay tin tudng ai, khdng tin chinh
phdp. Phdp thit b6n muoi mét 13 gidi dai (bi€ng nhdc tré nai). Gidi dai
c6 nghia 132 khong lo doan 4c tich thién. Phip tht bon muoi hai 1a
phéng dat. Phéng dit c6 nghia 1a 1am bat c cdi gi minh thich chi
khong thic liém than tim theo nguyén tic. Phdp thit bon muoi ba 1a
hon trAim. Hon trim c6é nghia 13 md t6i hay ngli guc trong ti€n trinh tu
tap. Phdp thit bdn mudi bon 14 trao clt. Ngudi bi trao clt c6 nghia 1a
ngudi ludn nhiic nhich khong yén. Phdp thit bon muoi 1im 13 thit niém.
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That niém c6 nghia 1a khdng git dugc chanh niém. Phap thd bon muoi
sdu 1a bat chanh tri. BAt chdnh tri c6 nghia 1a bi€t khong chon chédnh,
tAm tdnh bi u€ nhi€ém 4m anh. Phédp thit bon mudi bdy 1a bat dinh (tdn
loan). Bt dinh c6 nghia 12 tAim rdi loan. Phan thit sdu la bon bdt dinh:
Phdp thit bdn mudi tam 13 thuy mién. Thuy mién c6 nghia la budn ngii
lam md mit tAm tri. Phdp thit bon mudi chin 12 hoi. Hoi c6 nghia 13 @n
nin viéc 1am 4c trong qud khi&. Phdp tht nim muoi 13 tim. Tam cé
nghia 13 tim ciu sy viéc lam cho tim tdnh bat &n. Phap thi nim muoi
mot 13 tu. Tu c6 nghia 14 ctu xét chinh chin 1am cho tim tdnh yén &n.
V& Sic phdp, c6 Luc cdn va luc trdn. Luc cin c6: mit, tai, miii, ludi,
than, va y. Luc trin c6: sdc, thanh, huong, vi, xdc, va phdp. Tit phap 71
dén phéap 94, c6 24 bét tuong ung hanh: dic, ménh cin, ching dong
phén, di sinh tinh, v tudng dinh, diét tdn dinh, v6 tudng sy, danh thin,
cu than, vén than, sinh, lao, try, vd thudng, luu chuyén, dinh di, tuong
tng, thé tdc, thit dé, phuong, thdi, s&, hoa hdp tinh, bat hoa hgp tinh. Tir
phdp 95 dé&n 100 1a Sdu phdp vé vi: Sdu phép vo vi hay sdu diét phap.
Phdp Vo6 Vi (ding d€ diét bd hét chu tuéng. Than tim ddi v6i canh
khong con cdm ddng, khong wa, khong ghét, khong ham, khong chén,
khong vui, khong budn, khdong mirng, khong gidn). Phdp khdng sanh
diét. Cong difc vo vi 13 nhitng nhan gidi thodt khéi luan hdi sanh t.
Tht nhat 13 Hu khong vo vi (chon nhu hay phap tanh, khong thé diing y
thiic suy nghi hay 16i n6i ban luan dudc. N6 phi sic, phi tim, khong
sanh diét, khong cAu tinh, khdng ting gidm). Thit nhi 1 Trach diét vd
vi (Do dung tri hué vo6 1au, lya chon diét trir hét cdc nhiém 6, nén chon
nhu vd vi méi hi€n). Thit ba 1a Phi trach v6 vi diét phdp (V6 vi khong
can lya chon diét trir cdc phién nio). Thit tu 12 BAt dong diét vo vi (Pé
t thién da lia dugc ba dinh dudi, ra khdi tam tai, khong con bi mirng,
gian, thuong, ghét, van van lam chao ddng noi tim). Thit nim la Tudng
tho diét vd vi (Khi dudc diét tan dinh, diét trir hét tho va tudng). Thit
sdu l1a Chon nhu v6 vi (Khdng phai vong goi 1a chon, khong phéi dién
ddo goi la nhu, tdc 1a thyc tdnh clia cdc phdp).

Quan diém chdnh ctia Duy Thitc Tong 13 pha bd hay phan bic
nhitng mé chdp ta ki€n. Téng phdi ndy phin bic niém tin noi thuc nga
hay thuc phdp, nghia 1a sy c6 thit cia mot cdi ngd va chu phap. Thit
nhat la Vong Hitu Tanh (Bién K& Sé Chap Tdnh): Theo Duy Thitc Tong,
day 1a mot trong ba loai hién hitu ctia moi vat. Vong hitu tdnh con dugc
goi 1a “Bi€n K& S Chap Tanh.” Nhitng hién hitu khong thit von dong
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thdi khong ¢6 mot ban thé, nhu ma quy chi hién hitu trong sy tudng
tugng clia con ngudi cht khdng c6 trong thuc tai. Bién K& S§ Chap 1a
s phan biét sai 1Am clia sy phan dodn, va xudt phat tir sy hi€u ding
ban chat clia cdc su vat, bén trong ciing nhu bén ngoai va hiéu diing
moi lién hé gifta cdc sy vat nhu 13 nhitng cd thé doc 1ap hay thudc ciing
mot loai. D6 12 nhin thifc vé chii thé va khach thé, do kinh nghiém ma
chiing ta coi minh nhu chd thé tich biét vdi nhitng khach thé clia thé
giGi bén ngoai. Pay 1a bén tdnh tudng tugng, 1a loai hién hitu ma ngudi
khong gidc ngd nhan thic trong th€ gidi thong thudng hing ngay. N6
khong hién thyc, va chi ¢ hién hitu thong thudng, duge phong ra tir céi
tam khong gidc ngd. N6 chi 1a sin phdm ciia hoat dong sai lac clia
ngdn nglr tao nén nhi nguyén trong dong chdy cta chu phdp 1€ thudc
14n nhau. Nhitng hién tugng nhi nguyén nay that ra chi 1a tudng tugng
ma thoi. Thit nhi la Y Tha Khdi Tinh: Ty tinh thd hai 1a 'Y Tha Khéi
Tinh, nguyén nghia la phu thudc vao cdi khéc, 1a cdi tri dga vao mot sy
kién ndo d6, tuy nhitng sy kién niay khong lién hé d&€n ban chat thuc sy
clia hién hitu. Pic trung clia cdi tri nay 12 né hoan toan khong phai 1a
mot sdng tao chli quan dudc sinh ra tir cdi “khong” sudng, ma né dugc
cAu triic ctia mot thyc tinh khdch quan nao d6 ma né phu thudc dé lam
chat liéu. Do dé, né c6 nghia 12 “sinh khéi duwa vao mot chd tua hay
mot cin ban.” (s8 y). Va chinh do bdi cdi tri nAy ma tit cd cic loai su
vat, bén ngoai va bén trong, dudc nhin biét va tinh dic thit phd quat
dudc phan biét. Y tha khdi tinh do d6 twong dudng vdi cdi ma ngay nay
ta goi 1a tri hay biét twong doi hay “tuong doi tinh;” trong khi Y Tha
Khdi 1a sy tao ra sy tudng tudng hay tAm clia ngudi ta. Trong bong i,
mot ngudi dAm 1&én mot vat gi d6, vi tudng ring d4y 1a con rin nén anh
ta s¢ hdi. DAy 12 Y Tha Khéi, mdt phian dodn sai IAm hay mdt ciu triic
twdng tugng dugc kém theo bing mot sy kich thich khong xdc ddng.
Khi nhin k§ lai thdy riing vat 4y 1a sgi day thirng. Py 12 Y Tha Khéi,
céi tri twong d6i. Anh ta khong biét sgi diy thirng thuc sy 1a gi va tudng
n6 12 mot thyc tinh, dic thi va t6i hau. Trong khi khé ma phan biét mot
céch tinh t€ sy khdc biét gitta Bién K& S§ Chap va Y Tha Khdi tir
nhitng dinh nghia ngin trén, thi Y Tha Khdéi hinh nhu it ra ciing c6 mot
mic d6 sy that ndo d6 vé mit ty chinh cdc ddi tugng, nhung Bién K&
S& Chap khong chi bao gdm mdt sai 14m tri thifc ma con gdm mot s&
chifc ning cAm nhin dugc van hanh theo vé6i su phdan dodn 1Am lac. Khi
mot d6i tugng dude nhin thifc nhu 12 mdt d6i tugng hién hitu, bén trong
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hay bén ngoai, thi cdi hinh thic nhan bi€t goi 1a Y Tha Khdi xdy ra.
Nhin ddi tugng ndy 1a thyc, cdi tAm nhin xét k§ hon vé né cd vé miit
tri thitc cd vé mit cdm nhin, va ddy 13 hinh thic hi€u biét goi 12 Bién
K& S& Chap. Sau ciing, c6 thé chiing ta cang 1am cho rdi ren thém khi
dp dung nhitng cach suy nghi ngay nay cda chiing ta vao nhitng cich
suy nghi thdi xwa khi nhitng cdch suy nghi nay chi don thuan dudc van
hanh do nhitng doi héi c6 tinh cdch ton gido chit khong do nhitng doi
héi vo tu ¢6 tinh tri€t 1y. Thit ba la Vién Thanh Thuc Tri: Vién thanh
thuc tri tifc 12 cdi bi€t toan hdo va tuong duong v6i Chénh Tri
(samyagjnana) va Nhu Nhu (Tathata) clia nim phdp. DAy 1a cdi tri ¢6
dugc khi ta dat t6i trang thdi ty ching bing cdch vudt qua Danh,
Tudéng, va tit cd cdc hinh thifc phan biét hay phdn dodn (vikalpa). Dy
ciing 12 Nhu Nhu, Nhv Lai Tang Tam, ddy 12 mot cdi gi khong thé bi
hiy hoai. Sdi diy thirng gi diy dugc nhin biét theo thé dién chan thuc
clia n6. N6 khong phdi 12 mot sy vat duge cAu thanh do cdc nguyén
nhin va diéu kién hay nhin duyén v gid diy dang nim trudc mit
chiing ta nhu 12 mot cdi gi & bén ngoai. T quan diém cda nha Duy
Thiic Tuyét D6i theo nhu Ling Gia chd truong, s¢i day thirng 12 phén
dnh cda chinh cdi tAm cda ching ta, tich ra khdi cdi tim thi n6 khong
c6 khich quan tinh, vé mit ny thi n6 14 phi hién hitu. Nhung cdi tAm
von do tir d6 ma thé& gidi phat sinh, 12 mdt d6i tugng clia Vién Thanh
Thuc hay tri toan dic.

Phdp Tu quan trong ctia Duy Thitc Téng 1a Phd Ta Hién Chanh,
nghia 12 phd bd ta chdp ta kién tic 1a 1am rd chdnh dao chdnh kién.
Theo Duy Thific Tong, c6 ba khia canh chinh, khia canh dau tién la
‘phd ta hién chanh.’ Pha ta 1a cin thiét d€ citu do ching sanh dang dim
chim trong bién chap trudc, con hién chanh ciing 14 cin thiét vi dé xién
duong Phat phdp (tdng phdi nay chii truong “Khién hu, tdn that; xa lam,
luu thudn; nhi€p mat, quy bdn; 4n lién, hién thing; va khién tudng
chiing tanh, cé nghia 1a bd cdi hu gid luu lai cdi chon that; bd cdi 1on
lao luu lai cdi thuin tdy; dem cdi ngon vé cdi goc; diu cdi liét ma 1am
hién 16 cdi thing; va bd thitc tuéng d€ vé véi thic tanh). Thit nhat la
Phd Ta: Phé ta 1a pht nhén tdt cd nhitng quan di€m y ci trén sy chap
trudc. Nhu thé nhitng quan diém nhu thuyét vé ‘Ngi’ clia cic triét gia
Ba La Mon, thuyét ‘Da Nguyén Luin’ clia cdc luan su A Ty Pam va
Cau X4, ciing nhu nhitng nguyén tic doc dodn cla cdc ludn su Pai
Thira, khong bao gid dudc thong qua ma khdng bi bai bac chi ly. ‘Hiw’
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hay tit cd déu c6, cling nhu ‘khdng’ hay tit cd déu khong déu bi chi
trich. Thit nhi la Hién Chdnh: Theo Gido Su Takakusu trong Cuong
Y&u Tri€t Hoc Phit Gido, Tam Luin Tong luin ring chan 1y chi c¢6 thé
dat dugc bing cdch phi dinh hay bai bac cdc ta ki€n bén trong va bén
ngoai Pht gido, cling nhu nhitng sai 1dm cda Dai thira va Tiéu thira.
Khi 6m giif t ki€n sai 1am, con ngudi sé mu quing trong phdn dodn.
Lam sao ma mot ngudi mit c6 thé c6 dudc cdi thdy ding, va néu khong
¢6 no6 thi khdong bao gid trdnh dudc hai cuc doan. Ctu canh vong ngdn
tuyét Iy 1a budi binh minh cla trung dao. Phd td va chi c6 phd ta méi
din dén citu canh chan ly. Con dudng giita hay con dudng xa lia danh
va tuéng 12 con dudng hién chanh.

Theo Duy Thic Tong, tri tué dat dudc do tu duy va qudn sit céi ly
clia duy thic (tAm va tf), bao gdm bdn thifc diu trong bét thic. Thit
nhdt la Tw Luong Vi: Thién dinh dugc xem nhu mén in tinh than cho
tdm linh. Thuc phf{m cho thian va tAm nhu dd n, bo thi va tri tué, van
van. Thit nhi la Gia Hanh Vi: Vi th@ hai trong tit vi ciia Duy Thitc Tong.
Thit ba la Thong Pat Vi: Giai doan hi€u 16 moi viéc. Thit tw la Tu Tdap
Vi: Quéa vi dat dugc qua qud trinh tu tap. Thit ndm la Citu Cdnh Vi: Phat
qua t6i thudng, giai doan cao nhit trong nim giai doan ti€n dén Phat
Qu4 ctia Phat Gido Pai Thira. Theo két Qua Tu Chitng trong Duy Thiftc
Tong, hanh gid Duy Thic Tong tin ring cudi cliing ho s& dat dugc nhi tri
va tif tri. Pay la hai loai tri tué cao tuyét theo gido 1y nha Phat. Gido
thuyét Duy Thiic Tong thiia nhdn Nhi Tri: Thit nhdt la Cin Bdn Tri:
Con goi la Chan Tri, Chanh Tri, Nhu Ly Tri, V6 Phan Biét Tri, nghia 1a
hi€u biét r6 chan ly ma khong c6 sy phin biét ning duyén hay sd
duyén, ddy la tri sanh ra nhat thi€t chan Iy va cong ddc, doi lai véi
“hdu didc tri”. Thit nhi la Hau Pdc Tri: Con goi 1a Phan Biét Tri, tic 1a
cai tri chan chanh, siu kinh, ngﬁm hgp chan nhu, tri s6 dic theo sau cin
ban tri. Phan biét hién tudng hay su tuéng hitu vi, d6i lai véi vo phan
biét hay ciin ban thuc tri cia Dtc Phat. Gido thuyét Duy Thiic Tong
ciing thita nhdn Tit Tri: Thit nhdt la Thanh S& Tdc Tri: Tri chuyén tir
ngii cin (nhén, nhi, ty, thiét va than), tri thanh tyu diéu nghiép tu 1gi 16i
tha, tuong ng véi hu khdng va Phat Di Lic & Bic Do. Thit nhi la Diéu
Qudn Sat Tri: Tri chuyén tir y thifc ma dugc, tri phan biét cic phap hdo
diéu phéd nghi, tuong dng v4i nudc va Phat A Di Ba § Tay phuong.
Theo Tinh P va Chan Tong, Phat A Di Pa thu thing hon ci trong s&
Ngii Tri Nhu Lai; mic di quéc do ctia Ngai & TAy Phuong chit khong &
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trung uong. Trong s6 Ngii Tri Nhu Lai, Pic Phat A Di Pa & phuong
Tay c6 thé ddng nhat véi Trung uong Pai Nhat Nhu Lai, 13 Pic Phat
ctia Phap Gisi Thé Tanh. C4c bdn nguyén clia Pic A Di Pa, sy chitng
ddc Phat qud Vo Lugng Quang va VO Lugng Tho, va su thi€t 1ap Cuc
Lac quoc d6 di duge md ta day di trong Kinh A Di Pa. Thit ba la Binh
Bdng Tanh Tri: Tri chuyén tir Mat Na thiic ma dudc, 1a trf tao thanh tdc
dung binh ding clia cic phép, tuong ng véi Ira va Nam Phat & Nam
bo. Thit tw la Pai Vién Cdnh Tri: La tri chuyén tir A-Lai-Da thic ma
dugc, 12 tri hi€n hién van tugng clia phdp gi6i nhu tim guong tron 16n,
twong ng vdi thé gidi va lién hé véi A Sic Bé Phit ciing nhu Dong
bo.

The Vijnanavada Sect

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. Although it is usually expressed by saying that all
dharmas are mere ideation or that there is nothing but ideation, the real
sense is quite different. It is idealistic because all elements are in some
way or other always connected with ideation. This doctrine was based
on the teaching of the Buddha in the Avatamsaka Sutra that the three
worlds exist only in ideation. According to Ideation Theory, the outer
world does not exist but the internal ideation presents appearance as if
it were an outer world. The whole world is therefore of either illusory,
or causal nature, no permanent reality can be found. In India, two
famous monks named Wu-Ch’o and T’ien-Ts’in wrote some sastras on
Vijnana. They had an outstanding disciple named Chieh-Hsien, an
Indian monk living at Nalanda monastery. 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.
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On Scriptures, the Vijnanavada based on five sutras: First, the
Sandhi-Nirmocana-Sutra: The chief text of the Dharmalaksana School,
translated into Chinese by Hsuan-Tsang around the fifth century A.D.
Second, the Avatamsaka-sutra or the Flower Ornament Sutra: “Flower
Garland Sutra.” A voluminous Mahayana text that contains a disparate
(kh4c hin nhau) collection of parts. Among its more important sections
are the Sutra on the Ten Levels (Dasabhumika-sutra), which describes
the ten Bodhisattva levels (bhumi), and the Flower Array Sutra
(Gandavyuha-sutra) which tells the story of Sudhana’s quest (tim
ki€m) to attain buddhahood. The Avatamsaka is the philosophical basis
of the Chinese Hua-Yen (Kegon-jap; Hwaom-kor) school, which
particularly emphasizes the sutra’s teachings concerning the
interpretation and connectedness of all phenomena. Avatamsaka
means a ‘garland,” while in Gandavyuha, ganda means ‘a flower of
ordinary kind,” and vyuha ‘an orderly arrangement’ or ‘array.’
Gandavyuha means ‘flower-decoration.” Avatamsaka is one of the
profound Mahayana sutras embodying the sermons given by the
Buddha immediately following his perfect enlightenment. The
Gandavyuha is the Sanskrit title for a text containing the account of
Sudhana, the young man, who wishing to find how to realize the ideal
life of Bodhisattvahood, is directed by Manjusri the Bodhisattva to visit
spiritual leaders one after another in various departments of life and in
various forms of existence, altogether numbering fifty-three. This is
the basic text of the Avatamsaka School. It is one of the longest and
most profound sutras in the Buddhist Canon and records the highest
teaching of Buddha Sakyamuni, immediately after enlightenment. It is
traditionally believed that the sutra was taught to the Bodhisattvas and
other high spiritual beings while the Buddha was in samadhi. The sutra
has been described as the “epitome of Budhist thought, Buddhist
sentiment, and Buddhist experiences” and is quoted by all schools of
Mhayana Buddhism. The sutra compares the whole Universe to the
realization of Vairocana Buddha. Its basic teaching is that myriad
things and phenomena are the oneness of the Universe, and the whole
Universe is myriad things and phenomena. After examining the sutra,
we find that there were in the beginning many independent sutras
which were later compiled into one encyclopaedic collection, as the
subject-matters treated in them are all classified under one head, and



390

they came to be known as Avatamsaka. The Avatamsaka is the second
highest sutra of the Mahayana Tradition, teaching the unfathomable
and incomprehensible (for the human mind) world of the Maha-
Bodhisattvas. The Basic text of the Avatamsaka School. It is one of the
longest sutras in the Buddhist Canon and records the highest teaching
of Buddha Shakyamuni, immediately after enlightenment. It is
traditionally believed that the sutra was taught to the Bodhisattvas and
other high spiritual beings while the Buddha was in samadhi. The sutra
has beem described as the “epitome of Buddhist thought, Buddhist
sentiment, and Buddhist experience” and is quoted by all schools of
Mahayana Buddhism. Third, the Surangama Sutra: Also called the
Sutra of the Heroic One. This profound writing, originally in Sanskrit,
written in the first century A.D. The sutra was brought to China by
Paramartha and translated into Chinese with the assistance of Wang
Yung about 717 A.D. (some said that it was angered the T’ang
Emperor that this had been done without first securing the permission
of the government, so Wang-Yung was punished and Paramartha was
forced to return to India)—It is widely developed and venerated in all
the Mahayana Buddhist countries. Among other things, the sutra helps
Buddhist followers exercising Bodhisattva magga. It deals at length
with the successive steps for the attainment of supreme enlightenment.
It also emphasizes the power of samadhi, through which enlightenment
can be attained. In addition, the sutra also explains the various methods
of emptiness meditation through the practice of which everyone can
realize enlightenment. Fourth, the Yogacharabhumi-Sutra: This sutra is
composed by Dharmatrata and Buddhasena in the 5 century AD on
the methods of meditation for the Hinayana. The sutra was translated
into Chinese by Buddhabhadra. The sutra was divided into five parts:
The seventeen stages presenting the progression on the path to
enlightenment with the help of the Yogachara teaching, this is the most
important part. Interpretations of these stages as follows: Explanation
of these sutras from which the Yogachara doctrine of the stages draws
support; classifications contained in these sutras; and topics from the
Buddhist canon (sutra, Vinaya-pitaka, Abhidharma). Fifth, the sutra on
the Buddha’s Appearance with Adorned Virtues.

On sastras, the Vijnanavada based on eight sastras: First, the
Yogacarabhumi Sastra: The work of Asanga, said to have been
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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. Second, the Vijnaptimatrata-trimsika: The
Idealistic School of Vasubandhu is a reformed Yogacara system and its
fundamental text is Vasubandhu’s Vijnaptimatrata-trimsika, a versified
text on the theory of mere ideation in thirty stanzas, of which the first
twenty-four are devoted to the special character (svalaksana) of all
dharmas, the next two to the nature (svabhava) of all dharmas, and the
last four to the stages of the noble personages. Third, the sastra on the
Hundred Divisions of all Mental Qualities: The sastra on the Hundred
Divisions of all Mental Qualities, or the door to the knowledge of
universal phenomena, translated into Chinese by Hsuan-Tsang (1
book). Fourth, the Abhidharma: 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. The fifth sastra is the Exoteric Secret Scriptures. The
sixth sastra is the Mahayanasutra-lamkara-tika, an exposition of the
teaching of the Vijnana-vada school. Seventh, the Mahayana-
Samparigraha-Sastra: A collection of Mahayana sastras, ascribed to
Asanga, of which three translations were made into China. The eighth
sastra is the Vijnaptimatrata-Dual-sika.

According to the Kosa Sastra, there are one hundred divisions of all
mental qualities and their agents of the Consciousness-Only School, or
five groups of one hundred modes or things. On mind, there are eight
perceptions or forms of consciousness. There are fifty-one mental
ideas: According to the Kosa Sastra, there are one hundred divisions of
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all mental qualities and their agents of the Consciousness-Only School,
or five groups of one hundred modes or things. Fifty-one mental states
are divided into six parts. Part One is the five universally interactive
mental states (sarvatraga): The first mental state is the attention
(manaskara) or paying attention on something. The second mental state
is the contact (sparsha), which means after paying attention on
something, one has a tendency to want to come in contact with it. The
third mental state is the feeling (vedana), which means once contact is
established, feeling arises. The fourth mental state is the
conceptualization (samjna), which means once feeling arises,
conceptualization occurs. The fifth mental state is the deliberation
(cetana), which means once there is “conceptualization,” then
“deliberation” sets in. Part Two is the five particular states (viniyata):
The sixth mental state is the desire (chanda). Desire means to want for
something. The seventh mental state is the resolution (adhimoksha).
Resolution means supreme understanding without any doubt at all. The
eighth mental state is the recollection (smriti). Recollection means
remembering clearly. The ninth mental state is the concentration
(samadhi). Concentration means exclusively pay attention to
something. The tenth mental state is the judgment (prajna). Judgment
means ability to judge which average person possesses. Part Three is
the eleven wholesome states (kushala): The eleventh mental state is the
faith (shraddha). Faith means to have a sense of belief or an attitude of
faith. The twelfth mental state is the vigor (virya). Once one has faith,
one should put it into action with vigor. The thirteenth mental state is
the shame (hri). Shame also means ‘“Repentance.” The fourteenth
mental state is the remorse or embarrassment (apatraya). The fifteenth
mental state is the sbsence of greed (alobha). The sixteenth mental
state is the absence of anger (advesha). The seventeenth mental state
is the absence of ignorance (amoha). The eighteenth mental state is the
light ease (prashraddhi). Light ease, an initial expedient in the
cultivation of Zen. Before samadhi is actually achieved, one
experiences ‘“light-ease.” The nineteenth mental state is the non-
laxness (apramada) or to follow the rules. The twentieth mental state is
the renunciation (upeksha). Renunciation means not to grasp on the
past, but to renounce everything within the activity skhandha which is
not in accord with the rules. The twenty-first mental state is the non-
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harming (ahimsa), which means not harming any living beings. Part
Four is the six fundamental afflictions (klesha): The twenty-second
mental state is the greed (raga). Greed for wealth, sex, fame, food,
sleep or greed for forms, sounds, smells, tastes, and objects of touch.
The twenty-third mental state is the anger (pratigha). Not obtaining
what one is greedy for leads to anger. The twenty-fourth mental state is
the ignorance (moha). Once anger arises, one has nothing but
“ignorance.” The twenty-fifth mental state is the arrogance (mana).
Arrogance means pride and conceit which causes one to look down on
others. The twenty-sixth mental state is the doubt (vicikitsa). Cannot
believe or make up one’s mind on something. The twenty-seventh
mental state is the improper views (drishti). Part Five is the twenty
Derivative Afflictions (upaklesha): Derivative Afflictions include ten
minor grade afflictions, two intermediate grade afflictions, and eight
major grade afflictions. Ten minor grade afflictions include wrath,
hatred, covering, rage, deceit, conceit, harming, flattery, jealousy, and
stinginess: The twenty-eighth mental state is the wrath (krodha). Wrath
which comes sudenly and is a combination of anger and hatred. The
twenty-ninth mental state is the hatred (upanaha). Hatred happens
when one represses the emotional feelings deep inside. The thirtieth
mental state is the rage (pradasa). Rage, of which the emotional
reaction is much more severe than hatred. The thirty-first mental state
is the hiding (mraksha). Hiding means covering or concealing
something inside. The thirty-second mental state is the deceit (maya).
Deceit means false kindness or phone intention. The thirty-third mental
state is the flattery (shathya). The thirty-fourth mental state is the
conceit (mada). Conceit means to think high of self and low of others.
The thirty-fifth mental state is the harming (vihimsa). Harming means
to want to harm other people. The thirty-sixth mental state is the
jealousy (irshya). Jealousy means to become envious of those who
surpass us in one way or other. The thirty-seventh mental state is the
stinginess (matsarya). One is tight about one’s wealth, not wishing to
share it with others. Two intermediate grade afflictions include lack of
shame and lack of remorse: The thirty-eighth mental state is the lack of
shame (ahrikya). Lack of shame means to do wrong, but always feel
self-righteous. The thirty-ninth mental state is the lack of remorse
(anapatrapya). Lack of remorse means never examine to see if one is
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up to the standards of others. Eight major grade afflictions include lack
of faith, laziness, laxiness, torpor, restlessness, distraction, improper
knowledge and scatteredness: The fortieth mental state is the lack of
faith (ashraddhya). Lack of faith means not trust or believe in anyone,
not to believe in the truth. The forty-first mental state is the laziness
(kausidya). Laziness means not to try to eliminate unwholesome deeds
and to perform good deeds. The forty-second mental state is the
laxiness (pramada). Laxiness means not to let the body and mind to
follow the rules but does whatever one pleases. The forty-third mental
state is the torpor (styana). Torpor means to feel obscure in mind or to
fall asleep in the process. The forty-fourth mental state is the
restlessness (auddhatya). One is agitated and cannot keep still. The
forty-fifth mental state is the distraction (mushitasmriti). Distraction
means to lose proper mindfulness. The forty-sixth mental state is the
improper knowledge (asamprajanya). One become obssesses with
defilement. The forty-seventh mental state is the scatteredness
(wikshepa). Part Six is the four unfixed mental states (aniyata): The
forty-eighth mental state is the falling asleep to obscure the mind
(middha). The forty-ninth mental state is the regret (kaudritya) or
repent for wrong doings in the past. The fiftieth mental state is the
investigation (vitarka means to cause the mind unstable). The fifty-first
mental state is the correct Examination (vicara means to pacify the
mind). There are six physical and mental organs (eye, ear, nose,
tongue, body, mind) and their six modes of sense (matter, sound, smell,
taste, touch, things). There are twenty four indefinites or not
interractive dharmas, or unconditioned elements, or non-interactive
activity dharmas: Also called twenty four indefinites or unconditioned
elements. Acquisition or attainment (prapti), life faculty or life
(jivitendriya), generic similarity or nature of sharing similar species
(nikaya-sabhaga), dissimilarity or nature of making different species
(visabhaga), no-thought samadhi or meditative concentration in
thoughtless heaven (asamjnisamapatti), samadhi of extinction or
meditative concentration in extinction (nirodha-samapatti), reward of
no-thought or facts obtained by thoughtless meditation (asamjnika),
bodies of nouns or names (namakaya), bodies of sentences or words
(padakaya), bodies of phonemes or letters (vyanjanakaya), birth,
impermanence (anityata), becoming or revolution (pravritti), distinction
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(pratiniyama), interaction or union (yoga), speed (java), sequence or
succession (anukrama), time (kala), direction (desha), numeration
(samkhya), combination or totality (samagri), and discontinuity or
differentiation (anyathatva). Six inactive or metaphysical concepts
from 95 to 100: There are six unconditioned dharmas or six inactive or
metaphysical concepts. The unconditioned dharma, the ultimate inertia
from which all forms come, the noumenal source of all phenomenal.
Those dharmas which do not arise or cease, and are not transcient, such
as Nirvana, the Dharma body, etc. Unconditioned merits and and
virtues are the causes of liberation from birth and death. First,
Unconditioned Empty Space (Akasha). Second, Unconditioned
Extinction (Pratisamkhyanirodha) which is attained through selection.
Extinction obtained by knowledge. Third, Unconditioned Extinction
(Apratisamkhyanirodha) which is Unselected. Extinction not by
knowledge but by nature. Fourth, Unconditioned Unmoving Extinction
(Aninjya). Extinction by a motionless state of heavenly meditation.
Fifth, Unconditioned Extinction of Feeling (Samjnavedayitanirodha).
Extinction by the stoppage of idea and sensation by an arhat. Sixth,
Unconditioned True Suchness (Tathata).

The key points of vie of the Vijnanavada is to refute tenets. This
sext refutes the belief in the reality of the ego and things. First, the
FParikalpita-laksana or false existence: According to the Mind-Only
School, this is one of the three kinds of existence for everything. False
existence, also called “Character of Sole Imagination.” Those of false
existence which are at the same time bereft of an original substance
(adravya), just like a ghost that exists merely in one’s imagination but
not in reality. Parikalpita is a wrong discrimination of judgment, and
proceeds from rightly comprehending the nature of objects, internal as
well as external, and also relationship existing between objects as
independent individuals or as belonging to a genus. It is the perception
of subject and object, characterized by our experience of ourselves as
separate, discrete beings in opposition to an objective external world.
This is the imagined nature, the kind of existence which the
unenlightened person ascribes to the everyday world. It is unreal, and
only has a conventional existence, which is projected by the activity of
an unenlightened mind. It is the product of the falsifying activity of
language which imputes duality to the mutually dependnet flow of
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mental dharmas. These dualistic phenomena are really only imagined.
Second, the Paratantra: Paratantra, literally, “depending on another,” is
a knowledge based on some fact, which is not, however, in
correspondence with the real nature of existence. The characteristic
feature of this knowledge is that it is not altogether a subjective
creation produced out of pure nothingness, but it is a construction of
some objective reality on which it depends for material. Therefore, its
definition is “that which arises depending upon a support or basis.” And
it is due to this knowledge that all kinds of objects, external and
internal, are recognized, and in these individuality and generality are
distinguished. The Paratantra is thus equivalent to what we nowadays
call relative knowledge or relativity; while the Parikalpita is the
fabricationof one’s own imagination or mind. In the dark a man steps
on something, and imagining it to be a snake is frightened. This is
Parikalpita, a wrong judgment or an imaginative construction, attended
an unwarranted excitement. He now bends down and examines it
closely and finds it to be a piece of rope. This is Paratantra, relative
knowledge. He does not know what the rope really is and thinks it to be
a reality, individual or ultimate. While it may be difficult to distinguish
sharply between the Parikalpita and the Paratantra from these brief
statements or definitions, the latter seems to have at least a certain
degree of truth as regards objects themselves, but the former implies
not only an intellectual mistake but some affective functions set in
motion along with the wrong judgment. When an object is perceived as
an object existing externally or internally and determinable under the
categories of particularity and generality, the Paratantra form of
cognition takes place. Accepting this as real, the mind elaborates on it
further both intellectually and affectively, and this is the Parikalpita
form of knowledge. It may be after all more confusing to apply our
modern ways of thinking to the older ones especially when these were
actuated purely by religious requirements and not at all by any
disinterested  philosophical ones. Third, the Parinishpanna:
Parinishpanna or the perfected knowledge, and corresponds to the
Right Knowledge (Samyagjnana) and Suchness (Tathata) of the five
Dharmas. It is the knowledge that is available when we reach the state
of self-realization by going beyond Names and Appearances and all
forms of Discrimination or judgment. It is suchness itself, it is the
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Tathagata-garbha-hridaya, it is something indestructible. The rope is
now perceived in its true perspective. It is not an object constructed out
of causes and conditions and now lying before us as something
external. From the absolutist’s point of view which is assumed by the
Lankavatara, the rope is a reflection of our own mind, it has no
objectivity apart from the latter, it is in this respect non-existent. But
the mind out of which the whole world evolves is the object of the
Parinishpanna, perfectly-attained knowledge.

Important methods of Cultivation of the Vijnanavada is to break or
disprove the false and make manifest the right. According to the
Vijnanavada School, the doctrine of the school has three main aspects,
the first aspect is the “refutation itself of a wrong view, at the same
time, the elusidation of a right view.” Refutation is necessary to save
all sentient beings who are drowned in the sea of attachment while
elucidation is also important in order to propagate the teaching of the
Buddha. First, Refutation of all wrong views: Refutation means to
refute all views based on attachment. Also views such as the ‘self’” or
atman, the theory of Brahmanic philosophers. The pluralistic doctrines
of the Buddhist Abhidharma schools (Vaibhasika, Kosa, etc) and the
dogmatic principles of Mahayana teachers are never passed without a
detailed refutation. The Realistic or all exists, and the Nihilistic or
nothing exists are equally condemned. Second, Elucidation of a right
view: According to Prof. Takakusu in The Essentials of Buddhist
Philosophy, the Madhyamika School strongly believed that the truth
can be attained only by negation or refutation of wrong views within
and without Buddhism, and of errors of both the Great and Small
Vehicles. When retaining wrong views or error, one will be blind to
reason. How can a blind man get a right view without which the two
extremes can never be avoided? The end of verbal refutation is the
dawn of the Middle Path. Refutation and refutation only, can lead to
the ultimate truth. The Middel Path, which is devoid of name and
character is really the way of elucidation of a right view.

According to the Vijnanavada, the wisdom attained from
investigating and thinking about philosophy, or Buddha-truth, i.e. of the
sutras and Abhidharmas; this includes the first four kinds of “only-
consciousness.” First, the stage of Thought-food: Thought-food, or
mental food, meditation as a kind of mental food. Supplies for body or
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soul, e.g. food, almsgiving, wisdom, etc. Second, the stage of Intensified
effort: The stage of earnest endeavour. The second of the four stages
of the sect of consciousness. Third, the stage of thorough understanding
The stage in which practictioner is able to understand everything
thoroughly. Fourth, the practice stage: The stage acquired by the
practice of all good conduct. Fifth, the supreme class or stage of
Buddhahood: The supreme class or stage of Buddhahood, the highest
of the five stages of attainment of Buddhahood. According to the
results of Cultivation in the Vijnanavada, practitioners in the
Vijnanavada believe that eventually they will obtain both two wisdoms
and four wisdom. These are two kinds of supreme wisdoms according
to Buddhist theories. The teachings in the Vijnanavada also recognize
Two Wisdoms. First, Fundamental wisdom: Fundamental, original, or
primal wisdom, source of all truth and virtue; knowledge of
fundamental principles; intuitive knowledge or wisdom, in contrast with
acquired wisdom. Second, Specific knowledge: Detailed or specific
knowledge or wisdom succeeding upon or arising from fundamental
knowledge (Can ban tri). Differentiating knowledge, discrimination of
phenomena, as contrast with knowledge of the fundamental identity of
all things (vd6 phan biét tri). The teachings in the Vijnanavada also
recognize Four Wisdoms. First, the Krtyanusthana-jnana: The wisdom
derived from the five senses (ngli cidn), the wisdom of perfecting the
double work of self-welfare and the welfare of others; corresponds to
the air and is associated with Amoghasiddhi (Di Liac Maitreya) and the
north. Second, the Pratyaveksana-jnana: The wisdom derived from
wisdom of profound insight (y thic), or discrimination, for exposition
and doubt-destruction; corresponds to water, and is associated with
Amitabha and the west. According to the T’ien-T’ai and Shingon,
Amita is superior over the five Wisdom Buddhas (Dhyani-Buddhas),
even though he governs the Western Quarter, not the center. Of the
five Wisdom Buddhas, Amitabha of the West may be identical with the
central Mahavairocana, the Buddha of homo-cosmic identity.
Amitabha’s original vows, his attainment of Buddhahood of Infinite
Light and Life, and his establishment of the Land of Bliss are all fully
described in the Sukhavati text. Third, the Samata-jnana: The wisdom
which derived from manovijnana or mano consciousness, wisdom in
regard to all things equally and universally, corresponds to fire and is
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associated with Ratnasambhava and the south. Fourth, the Adarsana-
jnana: The great ground mirror wisdom, derived from alaya-vijnana
(alaya consciousness), reflecting all things; corresponds to the earth,
and is associated with Aksobhya and the east.
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Phu Luc M
Appendix M

Nhiép Lugn Tong

Theo Gido Su Junjiro Takakusu trong Cuong Yé&u Tri€t Hoc Phat
Gido, Nhi€p Luin Tong Ia tién than cla Phiap Tuéng Tong. Khi khio
cttu vé Nhi€p Luin Tong, trudc hét ching ta nén biét vé ndi dung clia
bd Nhi€p Pai Thira Luin do ngai Vo Trudc viét vao thé ky thit nim.
Bo luan nay, cliing v6i ban chi gidi cda ngai Thé Than, 1a bd luan diu
tién va ham stic nhdt trong cong cudc phat biéu hoc thuyét cia Duy
Thic va 1a sich cuong yé&u dai bi€u ca Duy Thitc Tong sau nay. Luin
dit trong tAm nodi mudi dic diém cta Phat Gido Pai Thira. Sau nay
dudc dich ra Hdn vin bdi cdc ngai Phat Thd vio nim 531, Chan D&
vao nim 563, vd Huyén Trang vao khodng nhitng nim 648-649. Trong
cdc ban dich ndy thi ban dich thit hai clia ngai Chan D€ dugc 14y lam
cin ban cho Nhié€p Luan tong & Trung Hoa.

Gido thuyé&t Nhi€p Luan Tong theo Hoc thuyét vé Duy Thifc, tat cd
cac phap khong c6 tuong hé tinh, phin bié€t tdnh, cling khong cé ca
chan thyc tdnh. Triét hoc Nhi€p Luin Tong dua trén Sy dic ngd tri tué
Duy Thic. Tri€t hoc Nhi€p Luin Tong dua trén Luc Pd Ba La Mat.
Triét hoc Nhi€p Luan Téng dua trén Thap Dia BS Tat. Tri€t hoc Nhi&p
Luin Tong duva trén Gidi luat. Tri€t hoc Nhi€p Luin Toéng dua trén
Thién Pinh. Tri€t hoc Nhi€p Luin Tong dua trén Tri Tué. Triét hoc
Nhi€p Luin Tong dua trén VO Phan Biét Tri. Tri€t hoc Nhi€p Luin
Tong dwa trén Tam Than Phat. Theo Nhi€p Luin Tong, Tam Thén
Phdt bao gom: Thit nhdt la Phdp Théan: Ban tinh 13 1y thé va tri tué.
Thit nhi la Bdo Thdn: Tho dung than, chi thi hién cho B Tat. Thit ba I
Héa Than: Biéu hién cho thudng nhan d€ ho ton sting. Héa than Phat 1a
than vat chidt ma chu Phat thi hién d€ ctu do ching sanh.

Theo Nhi€p Luan Tong, c¢é thic thit chin ma ho goi la: 1) A Lai Da
Thic: Thic ma tir d6 cdc phap khdi 1én. Theo Nhi€p Luan Tong, khi
van vat phdn chi€u trong tAm tri ta, thi th€ lyc phan biét hay tudng
tugng cda tim ta s& sin sang hoat dong ngay. Pay goi 1a thitc (vijnana).
Chinh vi thifc két hgp vdi tit cd yé&u td phdn chi€u, ting chita ching,
nén dudc goi 1a A Lai Da thic hay Tang Thitc. Tang Thdc chinh né 1a
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su hién hitu cia tip hgp nhdn qua va nhitng tim sd thanh tinh hodc
nhiém 6, dudc tap hgp hay 14n 1on véi chiing theo tuong quan nhan qud.
Khi tang thiic bt diu hoat dong va budc xudng thé gii thudng nhat
ndy, thi ching ta c6 hién hitu da dang von chi 1a th€ gidi tudng tugng.
Tang thifc von 1a ching i thifc, 12 trung tAm y thifc; va th€ gidi do thic
bi€u hién 12 moi trudng ctia né. Chi c6 & ndi sy gidc ngd vién min cia
Phat, thifc thanh tinh m&i birng chi€u 1én dugc. 2) V6 C4u Thic: Nhi€p
Luidn Téng quan niém A Lai Da Thic ldc dd trd nén thanh tinh va
khong con 6 nhiém nita 1a Chan Nhu. N6 dugc coi nhu 1a thic thit chin.
Theo d6 cdc quan ning clia thifc dugc tdng phdi ndy, do ngai Chin P&
sdng 1ap gom: Tién ngii thitc, gdm nim thiic sau ddy: Nhan Thitc, Nhi
Thite, Ty Thidc, Thiét Thitc, va Than Thic. Bon thic trung tim bao
gém: Y Thitc, Mat Na Thifc, A Lai Da Thic, va V& Ciu Thic. Theo
Nhi€p Luan Tong (tién than ctia Phip Tuéng Tong), V6 CAu Thitc hay
Tinh Thic chi c6 ndi sy gidc ngd vién min cta Phat. V& Ciu Thic c6
thé tdy sach phan 6 nhiém cida tang thic va khai trién thé lyc tri tué
cla né. Thé gidi clia twdng tugng va thé€ gidi hd twong lién hé dugc dua
dén chan 1y chan that, tic vién thanh thyc tdnh. Sau khi dat dén do,
ching tf tang, tic 1a thic, s& bién mAt va cudi cung dua dén trang théi
ndi ma chii thé va d6i tugng khong con phan biét. PAy 1a “Vo6 Phan
Biét Tri.” Trang thai t6i hau 1a vo tru Niét Ban, nghia 1a sy thanh tuu tu
do hoan toan, khong con bi rang budc & ndi nao nita.

The Samparigraha Sect

The school of the collected sastras, doctrine of the Mere Ideation.
According to Prof. Junjiro Takakusu in The Essentials of Buddhist
Philosophy, the She-Lun (Samparigraha) School was the forerunner of
the Fa-Hsiang (Dharma-laksana) School. In studying the Samparigraha
School, we should know first the contents of the text, Acceptance of the
Great Vehicle (Mahayana Saparigraha), was written by Asanga in the
fifth century. This text, with the commentary on it by Vasubandhu, is
the first and the foremost comprehensive work which sets forth the
representative compendium of the Idealistic School. The text dwells
chiefly on the ten special characteristics of Mahayana. Later this sastra
was translated into Chinese by the following monks: in 531 by
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Buddhasanta, in 563 by Paramartha, and again by Hsuan-Tsang during
648-649. Of these, the second translation of Paramartha, laid the
foundation of the Shé-Lun School in China.

The teachings of the Samparigraha follow the theory of mere
ideation, all elements have either the nature or interdependence, or
that of imagination, or that of real truth. The philosophy of the
Samparigraha based on the attainment of the insight of mere ideation.
The philosophy of the Samparigraha based on the Paramita or the six
perfections. The philosophy of the Samparigraha based on the Bhumi
or the ten stages of the holy personages. The philosophy of the
Samparigraha based on the Sila or the Moral precepts. The philosophy
of the Samparigraha based on the Samadhi or the Meditation. The
philosophy of the Samparigraha based on the Prajna or the Perfect
wisdom. The philosophy of the Samparigraha based on the Nirvikalpa-
jnana or the higher knowledge without discrimination. The philosophy
of the Samparigraha based on the threefold body of the Buddha.
According to Samparigraha School, Trikaya comprise of: First,
Dharmakaya: The Ideal body whose nature is principle and wisdom.
Second, Sambhogakaya: Enjoyment or Reward-body which appears
only for the Bodhisattva. Third, Nirmanakaya: Transformation-body
which manifests itself for ordinary people for their worship. The
transformation body of the Buddha, the body-of-form of all Buddhas
which is manifested for the sake of men who cannot yet approach the
Dharmakaya (the formless True Body of Buddhahood).

According to the Samparigraha School, there is the ninth
Consciousness which is called: ) Alaya-vijnana: The store-
consciousness, from which all elements are manifested. According to
the Samparigraha School, when all things are reflected on our mind,
our discriminating or imaginating power is already at work. This is
called our consciousness (Vijnana). Since the consciousness co-
ordinating all reflected elements stores them, it is called the store-
consciousness or ideation-store. The ideation-store itself is an
existence of causal combination, and in it the pure and tainted
elements are causally combined or intermingled. When the ideation-
store begins to move and descend to the everyday world, then we have
the manifold existence that is only an imagined world. The ideation-
store, which is the seed-consciousness, is the conscious center and the
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world manifested by ideation is its environment. It is only from the
Buddha’s Perfect Enlightenment that pure ideation flashed out. 2)
Amala: The Samparigraha School regards the Alaya-store that has
become pure and taintless as Thusness (Tathata) and gives it a special
name Amala-vijnana (Taintless Consciousness). It is designated as the
Ninth Consciousness. Accordingly the conscious organs recognized in
this school founded by Paramartha are as follows: The first five
consciousness comprise of: Visual Consciousness, Auditory
Consciousness, Odor Consciousness, Taste Consciousness, and Touch
Consciousness. The four central consciousness comprise of: Sense-
center Consciousness, Thought-center Consciousness, Ideation-store
Consciousness, and the Taintless Consciousness. According to the
Samparigraha School (the forerunner of the Dahrmalaksana School),
the taintless consciousness is only flashed out from the Buddha’s
Perfect Enlightenment. This pure ideation can purify the tainted portion
of the ideation-store and further develop its power of understanding.
The world of imagination and the world of interdependence will be
brought to the real truth (parinispanna). This having been attained, the
seed-store, as consciousness, will disappear altogether and ultimately
will reach the state where there is no distinction between subject and
object. The knowledge so gained has no discrimination (avikalpa-
jnana). This ultimate state is the Nirvana of No Abode (apratisthita-
nirvana), that is to say, the attainment of perfect freedom, not being
bound to one place.
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Phu Luc N
Appendix N

Phdp Tuéng Tong

Dharmalaksana con goi 1a Du Giad Tong, Nhi€p Luan Téng hay
Duy Thitc Tong. Tai Trung Qudc thi day la mot hinh thirc bién dang
ctia Duy Thic Tong hay Du Gia Tong ctia An P9 va nén ting chinh
clia tdng phdi 12 bd Thanh Duy Thitc Luin. Ngai Huyén Trang, mot
nha chiém bdi vi dai, dd mang vé tir vién dai hoc Na Lan Pa 10 cudn
chi gidi bd Duy Thitc Tam Thap Tung ctia ngdi Th& Than, va két hgp
lai thanh by Thanh Duy Thdc Ludn. Theo Gido Su Junjiro Takakusu
trong quyén “Cudng Y&u Triét Hoc Phat Gido,” Phdp Tudng c6 nghia
12 “nhitng sy tudng bi€u hién cta cac phap.” Phap & ddy chi cho cic su
thé thudc vat chat va tinh thin (sic va tdm), bdi vi d6i tugng chinh ctia
tong phdi nay 1a truy ctu vé& ban chit va phim tinh ctia moi hién hitu.
So T8 cha tong phai ndy 1a Ngai Vo Trudc, anh rudt cla ngai Thé
Than, tic gid cia bd Du Gia Su Pia Ludn. Tai An D0, ddu tién tong
ndy dugc goi 1a Du Gia Tong, chi cho su thuc hanh vé phép quin
tuéng. Sau khi tr§ vé v6i Pai Thira, Thé Than da tap dai thanh cic
quan diém triét hoc ctda Du Gia Tong, di quy dinh chii diém cta tong
ndy 1a “Duy Thitc,” dit sy hién hitu clia tit cd ngoai gidi noi thitc. N6i
tat 12 chi c6 thic hién hitu. Trén phuong dién thé tinh luin, tdng ndy
ditng gifta cdc tong phdi chdp “Hitu” va chip “Vo.” N6 khong chap vao
hoc thuyét tit cd moi sy thé déu hién hitu, vi quan niém ring khong cé
gi ngoai tic dong ciia tAm, ciing khong chap vao hoc thuyét ching c6 gi
hién hitu, vi qud quyét ring cé sy hién hitu clia cdc thic. Tong nay
hoan toan tdn dong hoc thuyét “Trung Pao,” khong bao git di d&n cuc
doan ctia chi triong “hitu ludn” cling nhu “vo luan.” Nhu vay tong ndy
¢6 thé dugc ménh danh 1a “Duy TAm Thyc Tai Luan” hay “Thitc TAm
Luin.” Danh hiéu chinh thdc ctia n6 1a “Duy Thic,” hay Tanh Tudng
Hoc, kh3o cifu v& ban tinh va sy tuéng clia cdc phap

Phdp Tudng tong 1a mdt hinh thdc khdc clia duy thic tdng. Muc
dich ctia Phiap Tuéng Tong 1a phd nhan tit cd ddi tugng, xem d6 chi 1a
s biéu 16 clia tinh thian tuy thudc vao nhitng dién ti€n cla thic, va
nhim dé&n viéc hoa nhap vao mdt cdi tAm duy nhit, trong d6 chi c6 thic
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12 duy nhat. Tong phdi ndy ding khuén mau clia phuong phdp phan tich
dung trong céc tong phdi thudc Thuc tai va Hu vo ludn, va phan th&
gi6i hién hitu 1am nim loai, gdm 100 phap. Mot dic diém la tong ndy
chia TAm 1am tdm thic, mdi thifc 12 mot thuc tai biét 1ap. Khong c6
tong phdi nao khdc trong Phat Gido c6 mot hoc thuyét nhu th€. Thém
vao ndm thic (nhan, nhi, ty, thiét, thin) con c¢6 gidc quan thd sdu, y
thiic; thic thit bay, ty ¥ thirc; va thdc thir tdm 1a tang thdc. Hai thitc bay
va tdm dugc goi 1a mat na va a lai da thic. Tuy nhién, tai Trung Qudc,
nhitng gido 1y va viéc lam clia tdng phdi ndy khong hoa hgp vdi tinh
than cda ngudi Trung Hoa, nén ching bao lau sau d6 hoc thuyét ctia ho
trd thanh nhitng cudc tranh cdi mang tinh hoc thuit vé thifc thit biy va
thit tdm, thudng ching dugc thong hi€u mot cich o rang. Trong sd tim
thitc nay, nim phin dau hop thanh thic (vijnana), thic thit sdu 1a trung
tAm gidc quan tao cdc khdi niém do nhitng tri gidc dat dugc tir the gisi
bén ngoai. Thifc thit bdy 1a y (manas): Mat na thiic 1a trung tdm tu
tuwdng, suy nghi, yéu ciu va suy luin dua trén nén tng y thic. Thifc thit
tdm la tdm (citta): Thitc tht tdm la A Lai Da thitc, chira gilt nhitng
ching tir, nghia 13 giit nhitng hiéu qua hay niing luc ciia tit ci nhitng
hién hanh. Thic thi sdu, bdy, va tdim luén ludn dua vao nhau ma hoat
dong, bdi vi thiic thi sdu 1a tAim diém chung cho tri gidc va tri nhan
hudng ndi; né hoat dong hudng ngoai dya trén mat na thifc, ma thic
ndy lai dva trén a lai da thifc. Mat na ddp tng cho ty thic, tw quan tim
hay nhitng xu huéng vi ky. Nhiém vu chii thé ciia thifc thit tim dugc
thitc thit bdy xem nhu 12 “Nga” mic diu trong thyc t& khdng c6 gi 1a
“Nga” cd. Y tudng vé “Ngi gid 40” ndy lam nhiém 6 tit cd nhing tu
tudng khi€n khoi day y tudng vé cd thé hay ty ngd. Mdi thic trong tim
thitc déu c6 tAm vuong va tdm sd. Ban thé cla thifc 12 tim vuong con
tdc dung tuong ng v6i tim vuong ma khdi 1€n 1a tim sé.

Triét 1y Phdap Tuéng Tong bao gdm: Tam Chiing Hign Hitu: Theo
quan niém Phit Gido, van hitu sinh khéi do tAm, va chi ¢6 tim ma thoi.
Nhdt 1a trong hoc thic “Duy Thitc,” cdi ma ching ta goi la hi€n hitu n6
ti€n hanh tir thifc ma ra. Theo Duy Thitc Téng, moi vat hién hitu dugc
x&p tly theo ban tdnh clia né vao ba loai. 1) Vong Hitu Tdnh: Con dudc
goi 12 “Bi€n K& S§ Chap T4anh.” Nhitng hién hitu khong that von dong
thdi khong c6 mot ban thé, nhw ma quy chi hién hitu trong sy tudng
tugng ctia con ngudi chit khdng ¢6 trong thuc tai. 2) Gid Hitu Tanh: Con
dugc goi 1a “Y Tha Khdi Tanh.” Nhitng hitu thé gid tam hay nhat thdi
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khong c6 tanh thudng tai, nhu cin nha duge dung bing gd, gach, ngéi,
van van. N6 chi hién hitu bing mot trang tdng hdp nhitng nhan duyén
va khong ty hitu. N6 khdng c6 thuc tai thudng ton. 3) Chdn Hitu Tdnh:
Con dugc goi 12 “Vién Thanh That Tanh.” Nhitng hitu th€ chan that,
nghia 12 phi hitu trong ¥ nghia cao nhat clia danh tir ndy, xa lia tit ca
tuéng khong that va gid tam hay vo tuéng. Su thuc, cdi nidy khong phai
12 phi hitu ma 14 hién hitu siéu viét. Tanh ndy con dudc goi 1a “Ban
Thé ctia tat ca” va chi c6 nhitng ngudi c6 tri tué siéu viét méi thau hiéu
n6é duge. Tanh niy tiéu bi€u nhitng gi con sét lai sau khi hai tdnh trudc
da bi loai bd. Pai Thira Duy Thitc Tong chia gido phdp clia Phit ra lam
ba thdi ky, con dugc goi 1a Tam thdi Phdp Tudng: A Ham, B4t Nha, va
Gidi Tham Mat.

“Trikaya” 1a thuat ngit Bic Phan chi “tam than.” Theo gido thuyét
Dai thia, chuw Phdt c6 ba thdn: 1) Phip thin hay ban tdnh thit cia
Phat, hay chidn than cda Phat, ddng nhit v6i hién thyc siéu viét, vdi
thuc chat clia vil tru. Sy ddong nhat clia Phat véi tit ci cdc hinh thifc ton
tai. Pay ciing 13 bi€u hién clia luadt ma Phat da gidng day, hoic 14 hoc
thuyét do chinh Phat Thich Ca thuyét giang; 2) Ung than hay Bdo Thin
hay than huéng thu. Than thé Phat, than thé ctia hudng thu chan ly noi
“Thién dudng Phat.” DAy ciing chinh 1a k&t qua cla nhitng hanh dong
thién lanh truéc kia; va 3) Héa than hay thin dugc Phat dung dé hién
1&n v6i con ngudi, nhim thyc hién y mudn dua tit cd ching sanh Ién
Phit. Py ciing chinh 13 hién than ctia chu Phat va chu B T4t trin thé.
Ba than Phat khong phdi 1a mot ma ciing khong khéac. Vi trinh d6 cta
chiing sanh ¢6 khdc nén ho thdy Phat dudi ba hinh thic khdc nhau. C6
ngudi nhin thdy phdp than cia Phat, lai c6 ngudi nhin thiy bdo than, lai
c6 ngudi khdc nhin thdy héa thin clia Ngai. LAy thi du ca mdt vién
ngoc, c6 ngudi thay thé chat clia vién ngoc tron day, c6 ngudi thdy anh
sdng tinh khi&t chi€u ra tir vién ngoc, lai c6 ngudi thd'y ngoc tu chiéu
bén trong ngoc, van van. Ky that, khong c6 phdm chit ctia ngoc va 4nh
sdng s& khong c6 dnh sidng phan chi€u. C4 ba thit ndy tao nén vé hip
din clia vién ngoc. Py la ba loai thin Phiat. Mot vi Phat ¢ ba loai
than hay ba binh dién chon nhu. Theo triét hoc Du Gia, ba than 1a Phap
than, Bdo than, va Héa than. Tam Than Phat, trong d6 Phdp Than la
lanh vuc chuyén moén, Bdo Than vé6i su luyén tip d€ thau thap dugc
lanh vuc chuyén mon ndy, va Héa Than véi sy d4p dung linh vuc
chuyén mon trong cudc song hiing ngay. Thit nhdt la Phdp Than: Gidng
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nhu Nhi€p Luin Téng vi Nhi€p Luin Tong 1a tién than clia Phép
Tudng Tong, Phdp than chinh 1a Thuc tuéng thdn cia dic Nhu Lai.
Phdp (dharma) & day cé thé dugc hi€u nhu 12 “thuc tinh,” hoic la
“nguyén ly tao ludt” hay don gidn hon 1a “ludt.” Than (kaya) nghia la
“than th€” hay “hé thong.” Tap hdp Phip Than (Dharmakaya) c6 nghia
den 1a than thé hay mot ngudi hién hitu nhu 1a nguyén 1y, va nay né ¢
nghia 12 12 thyc tinh t5i thugng ma tir d6 cdc sy vat c6 dudc sy hién hitu
va luat tic cda chdng, nhung thyc tinh ndy ty né von vudt khéi moi
diéu kién. Tuy nhién Dharmakaya khong phai 1a mot tir tri€t hoc sudng
nhu khi né dugc néu dinh bing tir “kaya” 12 tir gdi 1én y niém vé nhin
tinh, dac biét 1a khi n6 li€n hé vdéi Phit tinh mot cdch noi tai va mot
céch thiét y&u, vi khong c6 né thi Pic Phat mat di toan bd sy hién hitu
ctia Ngai. Phdp Than ciing con dugc goi 1a Svabhavakaya, nghia 1a “céi
than thé tu tinh” ty tinh than, vi né trd trong chinh nd, n6 van gilf nhu la
gilt ty tinh clia n6. PAy chinh 12 ¥ nghia cla khia canh tuyét d6i ctia
Dbitc Phat ma trong Ngai sy tich ling toan hdo la thi thing. Phdp than
Phat vo sic, bat bién, siéu viét, khong thé nghi ban va ddng nghia véi
“T4nh khong.” PAy 13 kinh nghiém vé tim thdc vii try, vé nhat thé &
bén kia moi khdi niém. Phdp than dugc thira nhian vo diéu kién 13 ban
thé ctia tanh vién dung va toan hio ty do phat sinh ra moi hinh thic hitu
sinh hodc v0 sinh va trit ty ludn ly. Phat Ty L6 Gid Na, tdc Quang
Minh Bi€n Chi€u Phat, 1a hién than hinh thdi n.'?iy ctia tAm thdc v tru.
Theo tdng Thién Thai, Phap than chinh la Iy ni€m, 1y tdnh hay chan ly,
khong c¢6 mot hién hitu hitu ngd nao. N6 dong nhat véi “Trung Pao
D&’ Trong Phat gido Dai thira, kinh B4t Nhd Ba La Mat Da duy tri
khdi niém ring Phdp than 1a do phédp tao thanh. Vi vay Phdp than Ia
nguyén ly va tdnh chit cin bdn cla sy gidc ngd. Ban tdnh that cla
Phat, dong nhit vé6i hién thuc siéu viét, v6i thuc chat clia vii tru. Su
ddng nhat ctia Phit vdi tat ca cdc hinh thic tdn tai. DAy ciing 1a biéu
hién ciia luidt ma Phit da gidng day, hoic 1a hoc thuyét do chinh Phat
Thich Ca thuyét gidng. Con mot 18i gidi thich cho ring phép than chinh
12 “T&i Thing Quang Phat” cia Pic Ty Lo Gid Na. Theo Thién tong,
phép than 1a ty thé cia hét thdy chu Phat va chiing sanh. Do Phép than
ma chu phap c6 thé xuit hién. Khong c¢é Phap thin sé khong c6 thé
gidi. Nhung dic biét, Phdp than 12 ban than yé&u tinh clia hét thdy moi
loai, di c6 sin tir truSc. Theo nghia ndy, Phdp thin 12 Phdp tdnh
(Dharmata) hay Phat tdnh (Buddhata), titc Phit tinh trong hét thdy moi
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loai. Thit nhi la Bdo Than: Giong nhu Nhi€p Luan Tong vi Nhi€p Luén
Tong 1a tién than clia Phdap Tudng Tong, bdo than chinh 1a Phdp mon
than. Cdi than thd hai 1a Bdo Than, thudng dugc dich 1a cdi than cta sy
dén bu hay su vui hudng. Theo nguyén nghia “su vui hudng: 1a tot nhat
dé dich “sambhoga” vi né né xuit phdt tir ngit cin “bhuj,” nghia 1a
“an,” hay “vui hudng,” tién tir clia né 12 “sam,” nghia 12 “cling vdi
nhau” dudc thém vao d6. Sambhogakaya dudc dich sang Hoa ngir 1a
“Cong Dung Than” hay “Tho Dung Théan,” hay “Thuc Than.” Khi
chiing ta c6 tir Bdo Than, cdi thin cda sy khen thudng, dén ddp danh
cho né. Cdi than tho dung ndy dat dugc nhu 13 két qui hay sy dén ddp
cho mot chudi tu tip tim linh di thé hién xuyén qua rit nhiéu ki&p. C4i
than clia sy dén ddp, tic 1a cdi thin duge an hudng bdi mot vi rit xitng
ddng tic 1a vi B6 Tat Ma Ha Tat. Ptc Phat nhu 13 cdi than tho dung
thudng duge bi€u thi nhu 13 mot hinh 4nh bao gdm tit ca sy vinh quang
clia Phat tinh; vi & trong Ngai, vdi hinh hai, c6 mot thit 5t dep thanh
thién do tir sy toan hdo clia ddi song tAm linh. Nhitng nét dic trung clia
titng vi Phat nhu th€ c¢6 thé thay ddi theo cdc bon nguyén cia Ngai, vi
du, hoan cdnh ctia Ngai, danh tdnh, hinh tudng, xd@ s va sinh hoat ctia
Ngai c6 thé khong giong vé6i cdc vi Phit khic; ditc Phat A Di Pa c6
Tinh P9 cla Ngai & phuong TAy vé6i tit cd moi tién nghi nhu Ngai
mong mudn tif lic khdi ddu su nghiép B Tat clia Ngai; va Pic Phat A
Stic ciing th&, nhu dugc miéu t4 trong bd Kinh mang tén Ngai 1a A Siic
Phat Kinh. Bdo Than thinh thodng ciing dudc goi 12 “Ung Than.” Bio
than Phait 13 bdo thin cla sy tho hudng. PAy 13 kinh nghiém vé su cyc
lac clia gidc ngd, vé phdp tim ciia Phit va chu t8, va vé sy tu tAp tim
linh dudc truyén tir thé hé ndy qua thé hé khic. Phiat A Di Pa trong cdi
Tay Phuong Cuc Lac tugng trung cho bdo than niy. Bdo than nay ludn
dang ngy tri trén coi Tinh D9, chi hién hién trén c¢di trdi chit ching bao
it hién hién trong ci trin, bdo than ndy thudng dudc chu BS Tit gidc
ngo0 thap tung. Theo tong Thién Thai, tho dung than la hién than hitu
ngd véi chitng ngd chin thit, nghia l1a ty than dat dugc do bdo tng cla
mot tic nhin lau dai. Than ndy c6 hai loai: Ty Tho Dung thin, vd
lugng cdng dic chan thuc va vién tinh thudng bién sic than cla cdc
bitc Nhu Lai do ba a ting ky ki€p tu tAp vo ludng phuéc hué tu luong
ma khdi 1én. Tha Tho Dung thén, vi di€u tinh cong dic thin cia céc
Ditc Nhu Lai do binh ding tri thi hién ra, chu B Tét tru ndi Thap Dia
hién dai thin thong, chuyén chanh phap luin, xé rach ludi nghi ctia
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ching sanh khié€n ho tho dung dugc phadp lac Dai Thira. Theo Phat gido
Pai thira, bdo than 1a than cda tri tué vién man hay 1a than cta su khéi
diu gidc ngd. Pay 1a than hudng thu. Than thé Phat, than thé cia
hudng thu chin 1y noi “Thién dudng Phat.” PAy ciing chinh 13 két qua
ctia nhitng hanh dong thién lanh trugc kia. Bdo than con dugc xem la la
than ctia Ngai S& Luu Phat, c6 nghia 12 “Thanh Tinh Phit.” Theo Thién
tong, bdo thian ciing goi 1a Tho Dung Thén, 1a ban thdn tAm linh cla
céc B6 Tat, dudc B6 Tét tho dung nhu 13 két qua do tu tip cdc Ba La
Mat. Cédc ngai ty minh thanh tyu diéu ndy tiy theo dinh luit nhan qua
trén phuong dién dao dic, va trong diy cdc ngai gidi trif tron ven tat ca
nhitng sai 1dm va 6 nhiém trong cinh gidi ctia nim uan. Thit ba la Héa
Thén: Gidng nhu Nhi€p Luin Tong vi Nhi€p Luian Tong la tién than
cta Phap Tudng Tong, Héa than chinh 12 Sic than. T ngit “than,” theo
nghia thudng rat d& bi hiu 1dm vi né gdi ra y tuéng vé mot hién hitu
thé xdc. Tuy nhién, theo Thién Thai tong thi Ung Héa Than 1a than thé
xuét hién qua nhiéu hinh thic hay than chuyén héa ctia chu Phat. Khi
mudn citu do ching sanh, mdt vi Phat c6 thé héa than vao mot thin thé,
nhu trudng hgp Phat Thich Ca Mau Ni 1a héa than cda Phat Ty Lo Gid
Na. C6 hai loai héa than: than thé chi riéng cho cic vi Bd T4t sd cd va
than th€ danh cho nhitng chiing sanh dugi hang Bb Tit so cd. Hoa thin
c6 nghia 12 12 “cdi thin bi€n héa” hay don gidn 1a cdi thAn dugc mang
14y. Trong khi Phdp Than 12 cdi thAn qud cao v&i d6i vdi nhitng chiing
sanh binh thudng, khi€n nhitng chiing sanh niy khé c6 thé ti€p xtc tim
linh dugc véi nd, vi né vugt khdi moi hinh thic gidi han nén né khong
thé trd thanh mot d6i tugng cla gidc quan. Nhitng pham nhan phai chiu
sinh tr nhu ching ta day chi c6 thé nhan thic va thong hoi véi cdi thin
tuyét d6i nay nhd vao nhitng hinh tuéng bién héa clia né6 ma thoi. Va
chiing ta nhin thic nhitng hinh tuéng nay theo kha ning clia ching ta
vé tAm linh, trf tué. Nhitng hinh tuéng niy xut hién véi chiing ta khong
theo cling mot hinh thifc nhu nhau. Do d6 ma chiing ta thiy trong Kinh
Phdp Hoa ring B6 T4t Quin Thé Am héa hién thanh rit nhiéu hinh
tudng khac nhau tly theo loai ching sanh ma Ngai thdy cin ciu do.
Kinh DPia Tang ciing ghi riing B6 T4t Pia Tang mang nhiéu hinh tuéng
khic nhau dé€ ddp ng nhitng nhu ciu clia ching sanh. Quan niém vé
Héa Than Ia quan trong, vi cdi th€ gidi tuong d6i nay ddi lap vdi gid tri
tuyét ddi cia Nhu Nhu 12 gid tri von chi dat dudc t6i bing cdi tri nhu
nhu. Ban thé ctia Phat tinh 1a Phap Than, nhung hé chirng nao Pitc Phat
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vin § trong ban thé cia Ngai thi cdi thé gi6i clia nhitng dic thu vin
khong c6 hy vong dugc cdu dd. Vi th€ Pic Phat phdi tir bd trd x&
nguyén bdn clia Ngai va mang 14y hinh tuéng ma cic cu din cda trai
d4t ndy c6 thé nhan thifc va chdp nhan dugc. Héa than 13 mot trong ba
than ciia mot vi Phit, theo Phat gido hoc Pai Thira, hai than kia 1a Bdo
than va Phdp than. Héa Thin dugc Phat ding d€ hién 1én véi con
ngudi, nhim thyc hién ¥ mudn duwa tat cd ching sanh 1én Phat. Pay
ciing chinh 12 hién than cda chu Phat va chu Bd Tt tran th€. Ciing theo
Phat gido Pai Thira, chu Phit c¢6 nhiéu kha ning siéu nhién bao gdm ca
viéc “hién than,” hay su hién hién bing thin vat chit d€ lam 1gi lac
chiing sanh. Sy hién than nay c6 thé 12 qua thin ngudi hay siic vit, hay
ngay ci cau dudng, hay mot vat thé nao d6 dé cung cip sy Idi lac.
Céch hién than quan trong nhAt 12 hién ra duéi hinh thitc mot vi Phat
nhu trudng hgp cia Bdc Phiat Thich Ca Mau Ni. Theo Phat gido Tay
Tang, nhitng hanh gid thAm do c¢6 dudc khd niang lya chon hoan canh
t4i sanh ctia ho mot cdch y thifc, va nhitng vi thay thAim 4o khdc c6 kha
ning nhan ra dudc nhitng ngudi nay. Ngay nay tai Tdy Tang cé vai
trdm dong tdi sanh nhu vdy, ma ndi bat nhat 1a cdc dic Pat Lai Lat Ma.
Theo Phat gido Mat tong, héa than ¢6 nghia 1a “than cta su tda rang,”
than cda sy hién hitu hay bi€n hién. N6 1a sy bién hién ciia than va clia
tAm ching ta. N6 ciing 12 sy bi€n hién thin clia nhitng ai da thanh tyu
hai than trudc va bi€n hién trong thin thi ba nay. Trong ¥ nghia nay
héa than dic biét ding d€ chi vi dao su Kim Cang hay vi thay dang
song trong hién tai trén trai dAt nay. Mot vi thay nhu thé da thanh tuu
phép than va bao than, nhung dé€ c6 thé d6i dién v6i nhitng hinh tudng,
luong thuc, y phuc va th€ gidi, hay néi khdc hon 1a véi nhitng nhéan thic
clia ching ta, ngudi cAn phdi c6 mot héa than. Mot vi thdy cAn phai
xudt hién trong mot héa thin d€ c6 thé truyén dat cho ching ta Kim
Cang thtra va gido ly Phat da. Theo Phat gido Dai thtra, héa than la sy
th€ hién long bi min véi chiing sanh moi lodi. Than dugc Phat ding dé
hién 1én véi con ngudi, nhim thyc hién § mudn dua tit cd ching sanh
1én Phit. PAy ciing chinh 13 hién thin cta chu Phit va chu B T4t trin
thé. Héa than con dudc biét 1a than cia Pic Phat Thich Ca Mau Ni, ¢
nghia 13 “Tich Tinh Phat.” Theo Thién tong, héa than ciing goi 1a Ung
Hoéa Than hay Bién Héa Than, phat sinh tir dai bi tAim (mahakaruna)
ctia chur Phat va chu Bb Tat. Biing ly thé clia dai bi ma cdc ngai huéng
t6i ching sanh, cdc ngai khong bao gid tho dung nhitng két qua ctlia cdc
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hanh vi dao ddc cia minh. Chi nguyén thiét tha clia cdc ngai 1a chia xé
nhitng k&t qua ndy cho tit cd chiing sanh. N&u Bd T4t c6 thé thay thé
ké pham phu chiu khd nio, B T4t thuc hién ngay. Néu ké pham phu
c6 thé dugc gidc ngd do B6 Tat hdi huéng cong didc cho minh, ngai sé
thyc hién ngay. B6 Tat hdi huéng cong dic va chiu khd thay cho chiing
sanh nhd Bién Héa Than clia ngai. Héa than 13 hinh twéng ma Dic
Phat da x& dung khi mu6n diing than hinh ctia mot con ngudi d€ di vao
thé gi6i ndy. Do d6, trong tinh cdch khong gian, B T4t chia thAn minh
thanh trim nghin koti vd s& than. Ngai c¢6 thé héa than 1am nhitng loai
bo bay mdy cya, 1am Théanh, 1am Ma vuong, néu ngai thdy dé 1a co
duyén thich hgp d€ ctru vét the gian ra khdi su kém tda ctia vo minh,
phién ndo va dd moi thit nhiém 6 bat tinh.

Theo Gido Su Junjiro Takakusu trong Cudng Yéu Tri€t Hoc Phat
Gido, & An DP9, sau khi Th& Than tich diét, dudng nhu c¢6 d&€n ba dong
truyén thira cia Du Gia Duy TAm Luan. V6 T4nh (Agotra) va Ho Phap
(Dharmapala); trung tdm dong nay 13 trudng dai hoc Na Lan Pa. Gidi
Hién gdc ngudi Na Lan Pa va vi dé ti 13 Huyén Trang ciing thudc
dong nay. Dong dau tién 1a vao th& ky thit nim, truyén chi Tran Na
(Dignaga). Dong thit hai 13 truyén chi Pitc Tué (Gunamati) va An Hué
(Sthiramati) ma noi truyén thira dudng nhu 13 & dai hoc Valabhi; Chan
D€, sdang t& Nhi€p Luin Tong & Trung Hoa thudc dong nay. Dong thit
ba 1a truyén chi ciia Nan Pa (Nanda), ngudi ma gido nghia dugc Chan
D¢ theo dudi, va Thing Quin (Jayasena) ngudi di tiing gidng day
nhi¢u vin dé cho Huyén Trang. Dong truyén thira ch6t nay khong phat
trién may & An P9 va dudng nhu sém bi€n mat sau dé.

The Dharmalaksana Sect

Also called Yogacara Sect, Samparigraha School, or
Consciousness-Only School. In China, this was a form of the
Yogacarins and its basic textbook is the Ch’eng Weih-Shih-Lun.The
great pilgrim Hsuan Tsang had brought with him from Nalanda
Vasubandhu’s ten commentaries “Thirty Stanzas”, and he combined
them into on work named “Ch’eng Weih-Shih-Lun”. According to Prof.
Junjiro Takakusu in The Essentials of Buddhist Philosophy, Dharma-
laksana means “Characteristics of Dharma,” Dharma here denoting
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things substantial and mental, or matter and mind, for the chief object
of this school is to investigate the nature and qualities of all existences.
The first founder of the school was Asanga, an elder brother of
Vasubandhu, who was the author of the text “Yogacara-bhumi.” In
India the school was formerly called Yogacara, which means the
practice of self-concentration. Vasubandhu, when he was converted to
Mahayana by his brother and succeeded in the systematizing the
philosophical views of the Yogacara School, designated the tenet of
the school as Mere Ideation (Vijnaptimatra), attributing the existence
of all the outer world to inner ideation. In short, holding that nothing
but ideation exists. As to ontology this school stands between the
realistic and nihilistic schools, given above. It adheres neither to the
doctrine that all things exist, because it takes the view that nothing
outside the mind (mental activity) exists, nor to the doctrine that
nothing exists, because it asserts that ideations do exist. It firmly
adheres to the doctrine of the mean, neither going to the extreme of the
theory of existence nor to that of non-existence. This school can,
therefore, be called the “ideal-realism” or “Ideation Theory.” The
academic name of this school is “Mere Ideation,” or Vijnaptimatra
(Ideation Only), a study of Nature and Characteristics of dharmas or
elements.

The Dharmalaksana is another form of the Yogacarins. It is the
purpose of this school to discard all objects, to see that they all are
mental representations dependent on the evolutions of consciousness,
and to merge into the one mind in which everything is mere ideation.
Dharmalaksana sect takes the model of the analytical method used in
the Realistic and Nihilistic Schools, and classifies the world of
becoming into five categories which are subdivided into one hundred
dharmas. A special of this school is that the mind is divided into eight
consciousnesses, each being a separate reality. No other school of
Buddhism has such a doctrine. In addition to the first five mental
faculties (eye, ear, tongue, skin-sense or consciousnesses) there are the
sixth, the sense-center, a general perceiving organ or conscious mind;
the seventh, the thought-center or the self-conscious mind, and the
eight, the store-center or store-consciousness. The last two are called
Manas (thought) and Alaya (store-consciousness). Its tenets and
attitudes were not in harmony with Chinese mentality, therefore, soon
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its theories degenerated into scholastic disputes about the seventh and
eighth consciousnesses, which were not always clearly understood.
Among these eight consciousnesses the former five constitute the
sense-consciousness (Vijnana), the sixth, the sense-center, forms
conceptions out of the perceptions obtained from the outside. The
seventh is manas, the thought-center, thinks, wills and reasons on a
self-centered basis. The eighth is mind, citta, the store-center, store
seeds, i.e., keeps efficiency or energy for all manifestations. The sixth,
the seventh and the eighth always act on one another, for the sixth is
the general center of perception and cognition inwardly which acts
outwardly on the basis of the thought-center which inturn acts on the
basis of the all-storing center. The Manas is responsible for self-
consciousness, self-interest, or selfish motives. The subjective function
of the eighth is seen and regarded by the seventh as self (atman)
thought in reality there is no such thing as self. This false idea pollutes
all thoughts and gives rise to an idea of individual or personal ego or
soul. The fundamental powers of the eight consciousnesses and the
eight powers functioning or the concomitant sensations.

Dharmalaksana philosophy comprise of: Three kinds of existence:
According to the Buddhist idea, all things are born from mind and
consist of mind only. Especially in the idealistic theory, what we
generally call existence proceeds from consciousness. According to the
Mind-Only School, everything that exists is classified as to the nature
of its origin into three species: 1) Parikalpita-laksana: False existence,
also called “Character of Sole Imagination.” Those of false existence
which are at the same time bereft of an original substance (adravya),
just like a ghost that exists merely in one’s imagination but not in
reality. 2) Paratantra-laksana: Temporary or transitory existence, also
called “Character of Dependence upon others.” Those of temporary or
transitory existence, having no permanent character (asvabhava), like a
house that is built by timbers, stones, tiles, etc. It exists only by a
combination of causes or causal combination, and is not self-existent. It
has no permanent reality. 3) Parinispanna-laksana: True existence,
also called “Character of Ultimate Reality.” Those of true existence,
that is to say, non-existent in the highest sense of the word, bereft of all
false and temporary nature (alaksana). This is, in truth, not non-
existence but transcendental existence. This is also called the
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“Substratum of all” and can be known only by a person of supreme
knowledge. It represents merely the remainder after the elimination of
the first two. Mahayana Dharmalaksana School (Duy Thitc Tdng)
devides the Buddha’s Teaching into three periods in which he taught;
also called Dharmalaksana Three Periods: The unreality of the ego, the
unreality of the djarmas, and the Sandhinirmocana-sutra or the middle
or uniting way.

“Trikaya” is a Sanskrit term for “three bodies.” According to
Mahayana doctrine, Buddhas have three bodies: 1) Dharmakaya, or
body of the great order, or true body of the Buddha. This is the true
nature of the Buddha, which is identical with transcendental reality, the
essence of the universe. The dharmakaya is the unity of the Buddha
with every thing existing. It represents the law or dharma, the teaching
expounded by the Buddha (Sakyamuni); 2) Sambhogakaya, or body of
delight, the body of Buddhas who in a “buddha-paradise” enjoy the
truth that they embody. This is also the result of previous good actions;
and 3) Nirmanakaya, or body of transformation, or emanation body, the
earthly body in which Buddhas appear to men in order to fulfill the
buddhas’ resolve to guide all beings to advance to Buddhahood
(liberation). The nirmanakaya is embodied in the earthly Buddhas and
Bodhisattvas projected into the world through the meditation of the
sambhogakayaas a result of their compassion. The three bodies are not
one and yet not different. It is because the levels of understanding of
human beings are different. Some see the dharma body, still others see
the reward body, and still others see the response body. For example,
some look at a pearl as a substance which is round and perfect, others
see the pure light emitting by the pearl, still others see the pearl
reflected within itself. Apart from the substance of the pearl and the
light, there is no pure light emitting, nor reflection inside the pearl.
Thus the three are one. These are Buddha’s three-fold body. A Buddha
has three bodies or planes of reality. According to the Yogacara
philosophy, the Triple Body is Dharmakaya, Sambhogakaya, and
Nirmanakaya. Dharmakaya or Dharma body (Law body) is likened to
the field of a specific career; the Sambhogakaya or bliss-body is a
person’s training by which that person acquires the knowledge of that
specific career; and the Nirmanakaya or the body of transformation is
likened the application of this knowledge in daily life to earn a living.
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The first Buddha’s body is the Dharmakaya: Similar with the
Samparigraha School for Samparigraha School was a forerunner of the
Dharmalaksana School), the dharmakaya is the very real body of the
Buddha. Dharma here may be understood in either way as “reality,” or
as “law giving principle,” or simply as “law.” Kaya means “body” or
“system.” The combination, dharmakaya, is then literally a body or
person that exists as principle, and it has now come to mean the highest
reality from which all things derive their being and lawfulness, but
which in itself transcends all limiting conditions. However,
Dharmakaya is not a mere philosophical word, as is indicated by the
term “kaya,” which suggests the idea of personality, especially as it
relates to Buddhahood. It belongs to the Buddha, it is what inwardly
and essentially constitutes Buddhahood, for without it a Buddha loses
altogether his being. Dharmakay is also known as Svabhavakaya,
meaning “self-nature-body”, for it abides in itself, it remains as such
retaining its nature. It is this sense the absolute aspect of the Buddha, in
whom perfect tranquility prevails. Dharma body (essence, absolute or
spiritual body or Law Body) of reality which is formless, unchanging,
transcendental and inconceivable and synonymous with “Emptiness.”
The dharma body includes meditation, wisdom, and nirvana (Thé, tri,
dung). This is the experience of cosmic consciousness, of oneness that
is beyond every conception. The unconditioned dharmakaya is the
substratum of completeness and perfection out of which arise all
animate and inanimate forms and moral order. Vairocana Buddha, the
“All-Illuminating  One” embodies this aspect of universal
consciousness. According to the T’ien-Tai, Dharmakaya is the idea or
Principle or Truth itself without any personal existence. In the
Mahayana Buddhism, the Prajna-paramita Sutra maintains the
conception that the Dharmakaya is produced by Dharmas. Thus, the
Dharma body is the principle and nature of fundamental enlightenment.
Body of the great order. The true nature of the Buddha, which is
identical with transcendental reality, the essence of the universe. The
dharmakaya is the unity of the Buddha with every thing existing. It
represents the law or dharma, the teaching expounded by the Buddha
(Sakyamuni). There is still another another explanation that the
dharmakaya is the Dharma body of Vairocana Buddha, which
translates as “All Pervasive Light.” According to the Zen sects, the
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Dharmakaya is the essence-being of all the Buddhas and also of all
beings. What makes at all possible the existence of anything is the
Dharmakaya, without which the world itself is inconceivable. But,
especially, the Dharmakaya is the essence-body of all beings which
forever is. In this sense it is Dharmata or Buddhata, that is, the Buddha-
nature within all beings. The second Buddha's body is the
Sambhogakaya: Similar with the Samparigraha School for
Samparigraha School was a forerunner of the Dharmalaksana School),
the Sambhogakaya is the Buddha’s psychological body with its vast
variety. The Sambhogakaya is ordinarily translated as Body of
Recompense, or Enjoyment. Literally, “enjoyment” is a better word for
sambhoga, for it comes originally from the root “bhuj,” which means
“to eat” or “to enjoy,” to which the prefix “sam” meaning “together” is
added. Thus “sambhogakaya” is often translated into the Chinese as
“Kung-Yung-Shén,” or “Shou-Yung-Shen,” or “Chih-Shén.” Since we
have the term “sambhogakaya,” recompense or reward body for it. This
body of Enjoyment is attained as the result of or as the reward for a
series of spiritual discipline carried on through so many kalpas. The
Buddha’s psychological body with its vast variety. The body thus
realized is the sambhogakaya, body of recompense, which is enjoyed
by the well-deserving one, i.e., Bodhisatva-Mahasattva. The Buddha as
the Body of Enjoyment is generally represented as a figure enveloped
in all the glory of Buddhahood; for in Him incarnated there is
everything good and beautiful and holy accruing from the perfection of
the spiritual life. The particular features of each such Buddha may vary
according to his original vows; for instance, his environment, his name,
his form, his country, and his activity may not be the same; Amitabha
Buddha has his Pure Land in the West with all the accommodations as
he desired in the beginning of his career as Bodhisattva; and so with
Akshobhya Buddha as described in the sutra bearing his name. The
Body of Recompense is sometimes called “Ying-Shén” or the
Responding Body. The reward body of bliss or enjoyment. Celestial
body or bliss-body of the Buddha, personification of eternal perfection
in its ultimate sense. The experience of the rapture of enlightenment,
of the Dharma-mind of the Buddha and the patriarchs, and of the
spiritual practices which they have transmitted from generation to
generation. Amitabha Buddha in his Western Paradise symbolizes this
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“bliss-body.” It always resides in the Pure Land and never manifests
itself in the mundane world, but only in the celestial spheres,
acompanied by enlightened bodhisattvas. According to the T’ien-T ai
Sect, the Enjoyment or Reward-body is the person embodied with real
insight, i.e., the body attained as the value of a long causal action.
There are two kinds of Sambhogakaya: Sambhogakaya for the
Buddha’s own use, or bliss. Sambhogakaya for the spiritual benefit of
others. According to the Mahayana Buddhism, the reward body is
Perfect Wisdom, or initial enlightenment. This is the body of delight,
the body of Buddhas who in a “buddha-paradise” enjoy the truth that
they embody. This is also the result of previous good actions. The
reward body is considered as the body of Nisyanda Buddha, which
means “Fulfillment of Purity.” According to the Zen sects, the
Sambhogakaya is the spiritual body of the Bodhisattvas which is
enjoyed by them as the fruit of their self-discipline in all the virtues of
perfection. This they acquire for themselves according the law of moral
causation, and in this they are delivered at last from all the defects and
defilements inherent in the realm of the five Skandhas. The third
Buddha’s body: Similar with the Samparigraha School for
Samparigraha School was a forerunner of the Dharmalaksana School),
the Nirmanakaya is the very physical body of the Buddha.
Nirmanakaya is the Buddha's metamorphosic body. Transformation
body or the incarnated body of the Buddha. The term “body” in the
ordinary sense is rather misleading because it conveys the idea of a
bodily existence. However, according to the T’ien-T’ai Sect,
Nirmanakaya means body of manifestation, or the body of
transformation (incarnation). The body in its various incarnation. In
order to benefit certain sentient beings, a Buddha can incarnate himself
into an appropriate visual body, such as that of Sakyamuni which is the
transformation body of Vairocana Buddha. It is twofold: the body
exclusively for Bodhisattvas of primary stage, that is, a superior body
of Transformation and the body for those who are prior to the primary
stage. The Nirmanakaya is usually translated as “Hua-Shén,” which
means “Body of Transformation,” or simply “Assumed Body.” The
Dharmakaya is too exalted a body for ordinary mortals to come to any
conscious contact with. As it transcends all forms of limitation, it cannot
become an object of sense or intellect. We ordinary mortals can
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perceive and have communion with this body only through its
transformed forms. And we perceive them only according to our
capacities, moral and spiritual. They do not appear to us in the same
form. We thus read in the Saddharma-Pundarika Sutra that the
Bodhisattva Avalokitesvara transforms himself into so many different
forms according to the kind of beings whose salvation he has in view at
the moment. The Kshitigarbha Sutra also mentions that Kshitigarbha
Bodhisattva takes upon himself a variety of forms in order to respond
to the requirements of different sentient beings. The conception of the
Nirmanakaya is significant, seeing that this world of relativity stands
contrasted with the absolute value of Suchness which can be reached
only by means of the knowledge of Suchness or Tathatajnana. The
essence of Buddhahood is the Dharmakaya, but as long as the Buddha
remains such, there is no hope for the salvation of a world of
particulars. Thus the Buddha has to abandon his original abode, and
must take upon himself such forms as are conceivable and acceptable
to the inhabitants of this world. The nirmanakaya is one of the three
bodies of a Buddha, according to Mahayana buddhology, the other two
are enjoyment body and truth body. Body of transformation, the earthly
body in which Buddhas appear to men in order to fulfill the Buddhas’
resolve to guide all beings to advance to Buddhahood (liberation). The
nirmanakaya is embodied in the earthly Buddhas and Bodhisattvas
projected into the world through the meditation of the sambhogakayaas
a result of their compassion. Also according to Mahayana Buddhism,
Buddhas are credited with a variety of suparnatural powers, including
the ability to create “emanation body,” or physical manifestations that
are produced in order to benefit sentient beings. These may be human
or animal forms, or may even be bridges or other physical objects that
provide benefit. However, the most important type of emanation body
is the physical form of a Buddha as in the case of Sakyamuni Buddha.
According to Tibetan Buddhism, advanced practitioners acquire the
ability to choose their rebirth situations consciously, and other
advanced master are able to identify them. Today there are hundreds
of reincarnational lineages in Tibetan Buddhism, the most prominent of
which are the Dalai Lamas. According to the Tantric Buddhism, the
meaning of Nirmanakaya is the “body of emanation,” the body of
existence or manifestation of our mind and our body. It is also the
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manifestation of the bodies of those who have already experienced or
gone through the other two kayas, and who then manifest on the third
level, the nirmanakaya. In that sense the nirmmanakaya refers
specifically to the vajra master or teacher who is here on earth. Such a
teacher has achieved the dharmakaya and the sambhogakaya, but in
order to communicate with our body, our food, our clothes, and our
earth, that is, with our sense perceptions, he needs a manifested body.
It is necessary that the teacher manifest in the nirmanakaya in order to
communicate with us and to teach the vajrayana and the entire
Buddhadharma. According to the Mahayana Buddhism, the
transformation body is a compassionate appearance in response to
living beings. Body of transformation, the earthly body in which
Buddhas appear to men in order to fulfill the Buddhas’ resolve to guide
all beings to advance to Buddhahood (liberation). The nirmanakaya is
embodied in the earthly Buddhas and Bodhisattvas projected into the
world through the meditation of the sambhogakaya as a result of their
compassion. The transformation body is also known as the body of
Sakyamuni Buddha, which translates “Still and Silent.” According to
the Zen sects, the Nirmanakaya is born of great loving heart
(mahakaruna) of the Buddhas and Bodhisattvas. By reason of this love
they have for all beings, they never remain in the self-enjoyment of the
fruits of their moral deeds. Their intense desire is to share those fruits
with their fellow-beings. If the ignorant could be saved by the
Bodhisattva by his vicariously suffering for them, he would do so. If the
ignorant could be enlightened by the Bodhisattva by turning his stock
of merit over to them, he would do so. This turning over of merit and
this vicarious suffering are accomplished by the Bodhisattva by means
of his Nirmanakaya, transformation-body. Nirmanakaya is a body
assumed by the Buddha in order to establish contact with the world in a
human form. In this form, therefore, the Bodhisattva, spatially
speaking, divides himself into hundreds of thousands of kotis of bodies.
He can then be recognized in the form of a creeping caterpillar, in a
sky-scraping mountain, in the saintly figure of Saints, and even in the
shape of a world-devouring Evil One (Mara), if he thinks it necessary
to take this form in order to save a world that has passed into the hands
of ignorance, evil passions, and all kinds of defilements and
corruptions.
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According to Prof. Junjiro Takakusu in The Essentials of Buddhist
Philosophy, in India, after the death of Vasubandhu, there seem to
have been three lines of transmission of Yogacara Idealism. The first
was the line of Dignaga in the fifth century, Agotra, and Dharmapala
whose center of transmission was Nalanda University. Silabhadra of
Nalanda and his Chinese pupil Hsuan-Tsang belong to this line. The
second was the line of Gunamati and Sthiramati whose center of
transmission seems to have been Valabi University; Paramartha, the
founder of Shé-Lun School in China, belongs to this line. The third was
the line of Nanda, whose tenet was followed by Paramartha, and
Jayasena, who instructed Hsuan-Tsang on certain questions. This last
line of transmission did not flourish much in India and seemed to have
soon disappeared.
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Phuy Luc O
Appendix O

Tam Ludn Tong

Trung Luan Tong hay Phdi Trung Quan do ngai Long Tho thanh
1ap vao khodng nim 150 sau Tay lich, mong su gidi thodt bing tu tap tri
hué hi€u nhu 13 sy qudn tudng vé khong tinh. Vi ho xiy dung hoc
thuyét trong sy tuong phan cd y ddi vdi “C6 phdi Tri Tué” nén ching ta
goi 1a “Tan phdi tri Tué.” “Madhyamaka” 1a thuat ngit Bic Phan chi
“Trung Pao.” Pay 1a mdt trong hai trudng phdi Pai Thira & An bo,
trudng phdi kia 1a Du Gia. Trudng phdi nay khai trién hoc thuyé&t “Bat
Nha Ba La Mat” trong kinh B4t Nhda Ba La Mat Pa. Hoc thuyé&t cin ctt
trén kh4i niém van hitu khong cé tu tinh, dugc trinh bay va theo dudi
bdi phdi Trung Pao, dudc Long Tho v Thianh Pé Ba (Aryadqva) lap ra
vao thé€ ky th hai sau CN, ¢6 mdt vi tri rat 16n tai cdc nude An do, Tay
Tang, Trung Hoa, Nhat, vin van. Theo truyén thuyé&t Phit gido thi vao
thé ky thit ba, ngai Long Tho du hanh xudng Long cung d€ chép kinh
Hoa Nghiém. Theo mot truyén thuyé&t khac thi Ngai da tim thiy kinh
ndy trong mot tu vién bd hoang. Ngai 13 t§ thit 14 ctia dong Thién An
Do, 1a so t6 clia phdi Trung Qudn hay Tam Luin va Tinh P06 tong.
Trudng phéi Trung Pao 1la mot trong hai trudng phéi Pai thira § An bo
(cting v6i Thién Phdi Yogacara). Gido 1y cin ban clia trudng phdi ndy
dua vao thuyé&t Trung Quén ciia Ngai Long Tho.

Hé phdi Trung Qudn 1a mdt trong hai trudng phdi chinh ctia Phat
gido Pai Thira, ma tri€t 1y ctia né dugc ngai Long Tho, mot trong
nhitng nha tu tudng vi dai nhat clia An Do, hé thong héa. Theo trudng
phdi Trung Quan, Ptic Phat di di theo con dudng 6n hoa d€ tranh hai
diéu cyc doan: budng tha duc lac va hanh xdc von dang duge d4p dung
rat phS thong vao thdi cia Pitc Phat. Mot khi da thong hiéu con dudng
ndy, ngai Long Tho da di thing tdi theo cdch gidi thich clia riéng minh
goi 12 Trung Qudn, hay trung hoa. Y tudng chd y&u trong triét Iy nay 1a
“Bat Nhi,” “Tué gidc,” hay “kié€n thic t6i hiu c6 duge do su hiu bit
dugc bdn chat van vat trong bdi cdnh thuc clia ching, nghia la
“sunyata” hay sy rdng khong. Theo ngai Long Tho thi “sunyata” dong
nghia véi duyén khéi. Vi th€ cau “van hitu giai khong” (van vat déu la
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khong) phdi dudc hi€u 1a van vat déu c6 mot duyén khdi, cho nén
khong c6 ty tanh. G day, van vit mudn néi dén van phdp, c4 trong va
ngoai. Thé nén, theo ngai Long Tho thi van vat déu khong c6 tu tinh va
trd thanh hu do. Khi d nhan thic ra diéu d6 thi phap gidi, hay nguyén
ly vii tru nhat nguyén, sé trd nén hién 1§. Mot nguyén tic cin ban khic
trong tri€t 1y cia ngai Long Tho 1a thuyé&t khong sinh kh&i. Van phdp
dugc goi 1a khong cé thé tinh (sunya), nén ciing ngu y 1a van phap
khong sinh khong diét. Ngai Long Tho di tén nhiéu cong sic d€ trinh
bay 1y thuy€&t khong sinh khdi trong cdc cudn sich ctia minh, nhu cuén
Trung Quédn Luin. C4ch trinh bay va Iy luan clia ngai c6 tinh thuyét
phuc manh mé& dén ndi nhitng ngudi & phia ddi nghich ciing da tim cdch
phdéng theo phuong phdp nay trong cic ly thuyét clia ho. Tém tit lai
trong mot thi du, Gaudapada, mdt nhin vat 16n cta thuyé&t Bt nhi,
ngudi da chiu dnh huéng ning né phuong phap 1y luin clia ngai Long
Tho. Th€ gidi bén ngoai, doi v6i cid phdi Trung Qudn va thuyé&t Bat
Nhi, déu 13 khong thuc. C4c luin chitng do ngai Long Tho dwa ra da
dugc Gaudapala mo phdng kha nhiéu dén mic ching dudc dung dé
lam hau thuin cho cic 15i n6i clia dng. Su phdt bi€u thuyét khong sinh
khdéi ctia ngai Long Tho 12 mdt hé luan tit yéu clia thuyét tuong doi
(sunyata) ctia dng. Tru6c Gaudapala thi trong thuyé&t BAt Nhi chua ai
bi€t dén thuyét khong sinh khéi, duge diing d€ néi vé th€ gidi hién
tugng Ao Nghia Thu nhiéu 14n néi ring Ngi (Atman) theo ngudi Ba La
Mbn la bat sinh (aja), bat hoai (avyaya) va vinh clru (natya) nhung
khong c6 chd ndo lai néi nhu thé vé thé€ gidi bén ngoai. Trudc
Gaudapala ching ta ciing ching thdy mot ai trong cc bac tai danh clia
thuyé&t B4t Nhi bénh vyc cho sy khong sinh khéi clia van vat ndi chung
nhu 12 Gaudapala da lam trong bd Tung “Karika” cta 6ng. Do dé,
khong thé bac bd su kién 12 Gaudapala hin da sit dung cdc y tudng clia
ngai Long Tho va md phéng theo d6 mot cach khéo 1éo d€ tao mot nén
tdng vitng chic cho gido 1y BAt nhi. Trung Pao 12 Con dudng giita ma
Phat Thich Ca Mau Ni da tim ra, khuyén nguGi nén tif bd nhi bién,
trdnh 1am cdc diéu 4c, 1am cdc diéu lanh va giff tAm thanh tinh. Trung
Pao c6 nghia 12 “bat nhi (khong hai)”. Trung Pao vugt trén hitu vo,
nhung chita dung tat ci. Pitc Phat day: “Khi phan biét bi loai bd thi
trung dao dugc dat dén, vi chan ly khong nim trong su cyc doan ma 1a
trong trung dao.” Hoc thuyét vé Trung Pao khdi thily ¢6 nghia 1 con
dudng gitta ctia hai thdi cuc lac quan va bi quan. Pia vi chinh gitra nhu
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vay lai 1a thdi cuc thd ba, khdong nghiéng theo bén dudng ndy hay bén
dudng kia 1a § chi cia Phat. Chic chin nhu vy, vi Dc Phat bit dau
bing con dudng giita niy coi nhu mot budc ti€n duy nhit cao hon
nhitng cuc doan thdng thudng kia. Tuy nhién, titng cAp huéng thugng
clia nic thang bién chitng s& ning din ching ta 1én cao mii cho dén lic
dat t6i giai doan loai hin thién ki€n ctia phan dé vé ‘hitu’ va ‘vo,” va
siéu viét chiing bing mot tong dé vé duy tdm luan. Trung Pao ciing ¢6
¥ vi nhu 1a Chan Ly Tdi Cao.

Tam Ludn Téng la tdéng phdi chu truong “Pai Thira Phui Dinh
Luan.” Ti€ng Phan goi 1a Madhyamika, chi truong hoc thuyét Trung
Pao, Khong Luén, hay Tuong Pdi Luan. Tam Luin Tong dwa vao ba
bd luan duge Ngai Long Tho va dé ti cia ngai 1a P& Ba bién soan. Ba
bd luan 4y 1a Trung Quan Luan, Thip Nhi Mon Luin, va B4ch Luan
(see Trung Qudn Luén, Thap Nhi Mon Luén, and Bach Luan). Nhitng
cO ging cta Tam Luin Tong quy tu vao su bai bac tit cd cdc quan
diém tich cyc va khing dinh clia cdc tong khong 14y phli dinh bién
chitng 1am ciin ban. Sy bai bac trude tién nhim thing vao nhitng quan
diém sai 14m ctia Ba La Mon va ta gido; k€ d&€n nhim vao nhitng thién
ki€n clia phdi Ti€u Thira; va sau ciing nhim vio nhitng ki€n gidi doc
dodn @& ra bdi cdc tic gid cla phdi Pai Thira khong phdi 12 Tam Luén.
Ly tudng ciia Tam Ludn T6ng hinh nhu 1a tiéu diét hy ludn. Cin ban
clia moi ludn ching cda Tam Luin Tong 1a ‘T Cd’. Gido thuyét clia
nhitng kinh dién Pai Thira va ctia kinh Bat Nhd Ba La Mat Pa néi
riéng, dugc phét trién dudi hinh thic tri€t hoc va hé thong trong Trung
Quén Luin. Madhyama c6é nghia 13 trung ding, va nhitng bd Trung
Qudn Luan 1a nhitng b luin chi truong Trung Pao, gitta khfmg dinh va
pht dinh. C6 thé trudng phdi nay dugc ngai Long Tho va Thanh Thién
thanh 14p vao khodng nim 150 sau tiy lich. Long Tho 1a mot trong
nhitng nha bién ching bén nhay nhat clia moi thdi dai. Dong doi Ba La
Mon, ngai tir Berar d&€n Nam An va hanh dong cua ngai tdc dong trong
viing Nagarjunikonda gin Amaravati, ving Bic An. Tén ngai dugc giai
thich bing thin thoai, theo d6 ngii sinh ra dudi ting cAy Arjuna, va
loai réng hay xa than di huidn dao ngai nhitng mat hoc trong Long
Cung du6i ddy bién. Gido thuyét clia ngai dugc goi 1a Khong Luén.
Ngai da bd tic bing mot hé thong luin 1y nhitng khai niém trinh bay
trong nhitng kinh dié€n vé tri tué vién man ma ngai da vét dudce tir Long
cung cla nhitng xa than. Theo thin thoai thi khi Pic Phat Thich Ca
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Mau Ni thuyét phap cho con ngudi vé Thanh Vin Thira, ngai da gidng
& Thién gi6i, dong thdi, mot gido 1y sdu xa hon, dugc loai rong cat git,
sau d6 dugc ngai Long Tho mang vé trin gian. Phdi trung Quén phdn
thinh & AnPo trong su6t 800 nim. Vao khodng nim 450 sau Tay lich,
né tich ra 1am doi; phai Ung Thanh (Prasangikas) gidi thich gido Iy ciia
ngai Long Tho nhu mot thuyét hoai nghi phd quit va chi tri ring 1y
luin ctia ho hoan toan c6 muc dich bac bd nhitng ¥ kién khéc; phai kia
la Trung Luan Tam Quén (Svatantrikas) chii truong ring sy bién luin
c6 thé ciing thi€t dinh dudc m(f)t/ vai chin ly thyc nghiém. Nhitng bd
Trung Qudn Ludn bi€n mit & An D6 sau nim 1.000, ciing véi Phat
gido. Nhitng tu tudng chi dao cda Trung Quan van con ton tai d€n ngay
nay trong hé thdng Vendanta clia An bo Gido, trong dé ching dugc sdp
nhip vao bdi Gaudapada va Sankara, nhitng nha sang 1ap ra Vedanta.
Nhirng ban dich kinh Bat Nha Ba La Mat Pa da giy mot anh hudng siu
ddm & Trung Hoa tr nim 180 sau Tay lich. Nhitng b0 Trung Quin
Luin da tdn tai trong vai th& ky, tif nim 400, hay 600 d&n nim 900, nhu
mot tdng phdi riéng bi€t goi 1a Tam Ludn tong. Ndm 625 tong phdi nay
dudgc truyén sang Nhat vdi tén Sanron, nhung sau d6 né bi lu md trong
mot thdi gian dai. Thich nghi v6i nhitng quan niém vé nhan sinh cta
Trung Hoa va Nhat Bdn, gido 1y nay van ti€p tuc song trong Thién
Tong.

Bdt Bét Trung Pao 1a tdim phd dinh cia Ngai Long Tho, ngudi
sdng 1ap ra Tam Luan Tdng. B4t Bat Trung Pao phi nhin tit ci nhitng
sic thdi hién hitu. Sy thyc B4t BAt Trung Pao khong c6 mot muc dich
ndo cd. Chiing ta c6 thé xem né nhu mdt méc tréo can quét tit c taim
thit sai 1am gin lién vdi th& gidi hién thé, hay sy dao thai hd tuong clia
bdn cip thién ki€n, hay mot chudi dai bién ludn nhim gat bd tir sai 1am
niy dén sai 1am khdc. Theo cdch ndy tit c4 nhitng bién biét vé ‘ty’ hay
‘tha,” vé ‘bi’ hay ‘thd” déu déu bi tuyét diét. Thit nhdt va thit nhi la Bt
Sanh Bdt Diét: First and second, BAt sanh diéc bat diét (khong sanh
khong diét), nghia 1a khong cé khdi ciing khong c6 diét; phd hay y
niém khdi biing y niém diét. Thit ba va thit tw la Bat Poan Bat Thuong:
Bat doan diéc bat thudng (khong doan khong thudng), nghia 1a khong
c6 trudng cltu ciing khdng c6 bat trudng clru; phd hdy y niém vé
‘thudng’ bing ‘doan.” Thit ndm va thit sdu la Bat Nhdt Bat Di: Bat nhat
diéc bat di (khong gidong khong khac), nghia 1a khong c6 thong nhat
ciing khong ¢6 phan ly; phd hdy y niém vé ‘nhit’ bing ‘di.” Thit bdy va
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thit tam la Bdt Lai Bat Khit: BAt lai diéc bat khit (khong dé€n khong di),
phd hdy y niém vé diét bing ¥ niém ‘dé&n,” nghia l1a khong c6 dén ma
ciing khdng c6 di; phd hdy y niém ‘dé€n’ bing y niém ‘di.” Lai ¢c6 muoi
Bdt Trung Pago: Py 1a mudi diéu phdn bac Trung Pao. Thit nhit va
thit nhi Bat Sanh BAt Ti: Khong sanh khong chét. Thit ba va thit tw Bat
Tuyét Bat Hing: Khong doan khong hiing. Thit nim va thit sdu Bat
DPong Bt Di: Khong gidng khong khdc. Thit bdy va thi tim Bat khi
Bat Lai: Khong dén khong di. Thit chin va th mudi Bt nhan Bat Qua:
Khong nhan khong qua.

N6i vé So T6 Tam Luin Tong, theo truyén thuyét thi vao thé ky
tht ba, ngai Long Tho du hanh xudng Long cung dé€ chép kinh Hoa
Nghiém. Theo mot truyén thuyét khac thi Ngai di tim thdy kinh nady
trong mdt tu vién bd hoang. Ngai I 6 thtt 14 ctia dong Thidn An D9, 1a
s0 td cda phdi Trung Quin hay Tam Luéin va Tinh D6 tdong. Theo Cuu
Ma La Thap, thi Long Tho BS Tit sinh ra trong mot gia dinh Ba La
Moén tai mién nam An Do, nhung theo Huyén Trang thi ngai sanh ra &
mién nam Kiéu TAt La, nay 13 Berar. Ngai da nghién cifu toan bd tam
tang kinh dién trong ba thing nhung khong thdy thda min. Ngai ti€p
nhin kinh Pai Thira tir mot Tang si cao nién & ving Hy Ma Lap Son,
nhung phan 16n cudc ddi ngai, ngai song & mién Nam A,n, roi bién mién
ndy thinh mot trung tAm quing ba dao Phat. Ngai 13 mot trong nhitng
nha tri€t hoc chinh clia Phat gido, ngudi sdng 1ap ra trudng phai Trung
bao hay Trung Luian Téng (Madhyamika school) hay Khéng Tong
(Sunyavada school). Long Tho la ban thin cta vua Yajnasri
Gautamiputra clia x@& Satavahana. Ong 12 mot nha bién chitng vi dai
chua tirng thdy. Mot trong nhitng thanh tyu chinh ciia dng 12 hé thong
héa gido thuyét trong Kinh B4t Nha Ba La Mat. Phuong phép 1y luan
dé dat d&n citu canh clia 6ng 1a cin ban “Trung Pao,” bit bd nhi bién.
Ong dugc coi 1a tic gia cha cac tic phaim Nhat ky thd vé Trung Pao,
Hai Mudi ca khic Pai Thira, ban vé Thap Nhi Mon (Mudi Hai Cita).
Ong 1a TG thit 14 Thién Tong An D6. Chinh ong 1a ngudi dit co sd clia
phdi Trung Pao bing Tam Phd dinh (khong thd tiéu, khong sdng tao,
khong hidy diét, khong vinh hiing, khong thdng nhat, khong da dang,
khong dén, khong di). P&i v6i 6ng luat nhan duyén rat quan trong vi d6
1a thuc chit clia th€ giGi phi hién thuc va hu khong; ngoai nhan duyén
ra, khong c6 sinh ra, bi€n mat, vinh hiing hay thay ddi. Su ton tai cia
cdi ndy 1a gid dinh vi phdi c6 su tdn tai clia cdi kia. Ngai Long Tho
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dudc cdc phdi Pai Thira Phit Gido ton kinh nhu mot vi B6 Tit. Cheglng
nhitng Thién Téng, ma ngay ca Tinh P tdng ciing xem Ngai Long Tho
nhu t8 ctia chinh ho. Long Tho d3 tao ra mdt ky nguyén trong lich sit
tri€t hoc Phat gido va khi€n cho lich st ndy c6 mot khic quanh quyét
dinh. Huyén Trang di néi vé bdn mit trdi roi sang th€ gidi. Mot trong
sO d6 1a Long Tho; con ba mit trgi kia 1a Ma Minh, Cuu Ma La Thép,
va Thanh Thién. That vy, Long Tho 12 mot nha tri€t hoc khong c6 doi
thd trong lich st triét hoc An bo. Trong Kinh Lang Gia, khi dudc hdi ai
12 ngudi s& gidng day gido phdp Pai Thira vé sau nay, thi Pic Phat da
tién dodn vé sy xuit hién ciing nhu sy ving sanh Cuc Lac cla ngai
Long Tho: “Khi ta diét dd khodng 500 vé sau s& c6 mot vi Ty Kheo tén
12 Long Tho xuat hién gidng phdp Pai Thira, phd nét bién kién. Ngudi
4y s& tuyén duong phip Pai Thira T8i Thugng cla ta, va ngudi y sé
ving sanh vé ¢di Cuc Lac.”

Trudng phdi tri€t hoc Trung Luin (Trung Quén) chd y&u 1a do ngai
Long Tho khai trién. Ngai 12 mot trong nhitng thién tai vi dai nhat trong
lich stt th€ giGi. Ngai d3 dit nén méng cho trudng phdi ndy, va sau dé
cdc mon dd 13i lac clia ngai da ti€p tuc phat trién. Lich st phat trién
clia nén tri€t hoc nay di lién tuc tir th& ky thit 2 sau TAy lich cho mii
dén th€ ky thit 11. Sy phat trién clia trudng phdi ndy gdm 3 giai doan
rat dé ddnh diu. Trong giai doan thit nhat, ngai Long Tho va Thanh Bé
Ba di dé xudng va gidng gidi mot cich c6 hé thong. Giai doan thi hai,
hé thong tri€t hoc nay dugc phin chia 1am hai trudng phdi 12 Qui Mau
Luin Ching (Prasangika) va Tu' Y Ludn Ching (Svatantrika). Gia doan
thit ba 13 khing dinh lai “Qui Mau Luan Ching Phai.” Giai dogn ddu:
Ngai Long Tho di viét rat nhiéu chi gidi cho B4t Nhd Ba La Mit Pa,
nhitng chd gidi nay dudc goi la “Bdt Nhd Ba La Mat Pa Luin
(Prajnaparamita-sastra). Bo ludn nay dugc ngai Cuu Ma La Thap dich
ra Hoa ngit, nguyén ban ctia bd ludn nay da bi thit lac. Tuy nhién,
chinh ngai da hé thdng héa tu tudng chinh clia ngi trong bo “B4t Nha
Cédn” (Prajna-mula or Mula-Madhyamaka-Karikas) hodc “Trung Quan
Luin.” Vi dé tif thuin thanh ctia ngai 1a P& Ba di khai trién tu tudng
triét hoc 4y trong T& Bdch Luan (Catuh-sastra). Giai doan thit nhi:
Ngai Long Tho di x& dung k¥ thuidt “Prasanga” (Qui Miu Luén
Chitng) dé gidng gidi mdt cach ro rang tri€t hoc Trung Quén cia minh.
Chit “Prasanga” la mot thuat ngit ¢c6 nghia la “Qui Mau Luan Ching.”
Long Tho d3 khong dé ra hoc thuyét nao cda riéng minh; vi thé, ngai
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khong cAn dé ra bit ct luin chiing nao dé€ chiing minh cho hoc thuyét
ctia minh ca. Ngai chi x{ dung “qui mau luan chitng phap” dé chitng
minh ring nhitng 1y luin do ddi thd clia ngai dé ra chi dwa dé&n sy phi
ly, ngay ca ddi vdi nhitng nguyén 1y ma chinh ho da chap nhin. Piéu
ndy ngu y ring “thuc tai” 1a th& gi vugt 1én trén tu tudng. Phat HO
(Buddhapalita) sanh vao giita th€ ky thi 6, 1a dé tf nhiét thanh cta
ngai Long Tho. Ngai cdm thdy ring “Qui Mau Luin Chdng Phdp” 1a
phuong phép ding dén va chinh xdc cda hé thong tri€t hoc Trung Quén
nén di tng dung né trong hoc thuyét va tic phdm clia minh. Ngai viét
b6 “Trung Quan Chi” (Madhyamakavrtti) chd gidi dua theo bo Trung
Qudn Luan cta ngai Long Tho. S4dch nay nguyén tdc da bi that lac, chi
con lai ban dich bing Tang vin. Mot ngudi cung thdi nhung nhé hon
Phat Ho 12 ngai Thanh Bién. Ngai cho ring chi néu ra sy sai 1am clia
ddi tht vain chua di, ma con phai dé ra “Ty Y Luidn Chiing” (Svatantra)
hoic luan chitng doc 1ap hgp 1y d€ khi€n ké d6 phai im ti€ng. Ngai tin
ring chi dua vao phuong phadp bién ching thi khong thé néu ra dugc
chan 1y tuyét ddi mot cdch chinh xdc. Ngai da viét bd “Pai Thira
Chudng Tran Bido Luan, Trung Qudn TAm Luin (Madhyamikahrdaya)
vGi 16i chi gidi c6 tén 1a “Tu Trach Diém Ludn” (Tarkajvala), “Trung
Luian Y&u Chi” (Madhyamartha-Samgraha) d& chd gidi Trung Luin
ctiia ngai Long Tho va “Bdt Nha Piang Luin” (Prajna-pradipa). Nhitng
tdc phaAm nay hién nay chi con ton tai bing nhitng ban dich Tang ngit
ma thdi. Tién ST L.M. Joshi dd chuyén dich Trung Luin Y&u Chi sang
ngit Nagari va dich sang ti€ng Hindi dugc ding & “Phip S
(Dharmaduta) vao thang 8 nim 1964. Gido su N. Aiyswami di phuc hdi
bd “Chudng Tran Bido Luan” tir Hoa ngit ctia ngai Huyén Trang sang
trd lai Phan ngit. Nhu trén ching ta thdy ring trong thé ky thi 6, gin
400 sau khi ngai Long Tho vién tich, triét hoc Trung Qudn da dugc chia
thanh 2 ph4i: 1) Trudng phdi Qui Mau Luian Chitng, do Phat Ho din
diu, va 2) trudng phdi Ty Y Luin Ching, do Thanh Bién din dau.
Theo Y. Kajiama, nguyén nhan giy chia r&€ trong phdi Trung Qudn
chinh 13 cAu hdi ring 13 hé thong tri thic tuong ddi c6 thé dudc thira
nhan hay khong, mic di ding trén quan diém tuyét d6i thi n6 1a hu
vong. Giai doan thit ba: Trong giai doan nay, phai Trung Qudn da xuit
hién hai vi hoc gid sdng chéi, d6 12 Nguyét Xing va Tich Thién. Ong
da viét khodng 20 bd luan gidi vé Trung Quan Luin clia ngai Long
Tho. Nhitng tic phdm nay hién chi con dugc bdo tdn & nhitng ban dich
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bing ti€ng Tay Tang. Trong d6 “Minh Cd Luan” cla ngai 1a ban duy
nhat con ton tai trong viin bin Bic Phan nguyén thdy. Dudng nhu chinh
né da hat cing tdt ca nhitng ban chi gidi khdc. Nguyét Xing ndi ti€ng
vao dau th& ky thit 7 va ngai dd viét mot s§ tac phadm xuat sic. Ngai did
titng theo Lién Hoa Gidc, mot dé tif clia ngai Phat Ho, d€ nghién ctu
vé gido 1y Trung Qudn, va c6 thé ngii ciing 1a dé t& cda Thanh Bién.
Nhu d3 néi, tdic phadm “Minh Cd Ludn” 12 bo ludn gidi do ngai viét
nhim chd gidi Trung Qudn Luin cla ngai Long Tho. Ngoai ra, “Nhap
Trung Luan” va chi thich clia né chinh 13 tic pham ddc 1ap cla ngai.
Trong Minh Cd Luén ngai thudng dé cip d&én “Nhap trung Luin,” diéu
nay cho thiy rd ring “Nhip trung Luan” di dudc viét sém hon Minh
Cd Luan. Ngoai ra, ngai con chi gidi “That thap tung khong tdnh luan,”
“Luc Thiap Tung Chdnh Ly Luin” cia ngai Long Tho va “Td¢ Bach
Luan” ctia ngai Thanh P& Ba. Ngoai ra, con ¢6 hai ban kh4i lun, dé 1a
“Nhap trung Pao Bt Nhid Luin” va “Ngii Uan Luan.” Trong tat ci cdc
sdch clia ngai, hién chi con Minh Ct Lu4n 13 vAn con ban gbc, con thi
tAt cd chi con ton tai qua ban dich biing Tang ngit ma thdi. Nguyét
Xing da bién ho cho Quy Mau Ludn Chdng Phdi mdt cdch nhiét liét,
hon nita ngai con néu ra rat nhiéu di€ém so hd vé luan ly ctia Thanh
Bién. Ngai ciing ting hd chi truong quan di€m thong thudng clia cdm
quan tri gidc va chi trich hoc thuyét “Ty Tuéng” va “Vo6 Phan Biét.”
Ngai ciing phé binh vé thuyét “Vé Thitc” va cho ring y thitc ma khong
c6 ddi tugng 1a mot diéu khong thé quan niém duge. Tich Thién 1a mot
trong nhitng cot tru vi dai cda trudng phdi Qui Mau Ludn Ching. Ngai
da xudt hién va ndi ti€ng vao th€ ky thi 7 sau Tay lich. Theo
Taranathaas thi Tich Thién 12 con ctia vua DPitc Khai tri vi xif Saurastra,
va 12 ngudi thira k€ chdnh thong ngai vang. Khi con 1a mot Théi tlr, tén
ngai 12 Tich Khai. Vi chdp nhan mot cdch siu sic tu tudng Pai Thira
nén ngai di phat tim d€ lia bd vuong qudc va di dén xuat gia véi Tu
Vién Na Lan P2 va sau dé ngai dugc biét véi tén Tich Thién. Nhitng
tdc phim clia ngai gdbm cé “Hoc X Yé&u Tap (Siksa-samuccaya) va
“Nhiap B6 Bé Hanh Luin” (Bodhicaryava-tara). Trong bd Hoc Xit Yéu
Tap, ngai di dé cAp dén rat nhiéu kinh dién Pai Thira v6 cling quan
trong, tAt cd gdm 97 loai, nhitng loai sdch nay hién nay da hoan toan bi
that truyén. Trong Nhip B6 P& Hanh Luin, ngai d3 nhin manh dén
viéc tu tap BO P& Tam. Ngai 1a mot thi hao vi dai nhat trong hoc phai
Trung Quan. Hau hét nhitng tic phdm ciia ngai déu bi€u hién su két
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hgp dep dé giita thi ca va tri€t hoc. Ngai 1a tin d6 ctia phdi Qui Mau
Luin Chitng va da phé binh phdi Duy Thic mot cich manh mé.

C6 bon bo ludn cin bdn ciia Tam Lugn Toéng: Thit nhdt la bo
Trung Qudn Ludn: Trung Qudn Luin hay Trung Luin dugc viét bdi
Ngai Long Tho. May min 13 bdn Phan ngit vin con tdn tai. BAn Hén
vin do Cuu Ma La Thap dich. Pay 1a bo luian thi nhit va ciing 1a bd
luén chinh trong ba bo ludn chinh ciia Tam Téng Ludn. Bd Trung Quan
Luan do Ngai Long Tho bién soan, may min nguyén ban ti€ng Phan
van con ton tai. Bdn Han vin do Ngai Cuu Ma La Thap dich. T4c phdm
nay gdm 400 bai tung, trong d6 Ngai Long Tho di bac bé mdt s§ nhitng
ki€n gidi sai 1Am cta phéi Ti€u Thira hay cla cdc triét gia thdi bay gid,
tir @6 6ng bac bd tit ca nhitng quan niém duy thic va da nguyén dé
gidn ti€p thi€t 1ap hoc thuyét “Nhit Nguyén” cta minh. Tri€t hoc
Trung Qudn khong phdi 1a chii thuyét hoai nghi ma ciing khong phdi 1a
mot chii thuy&t ba't kha tri luAn. N6 1a mot 16i moi goi cong khai doi véi
bt ¢t ai mudn truc dién véi thyc tai. Theo Nghién Citu vé Phat Gido,
ngai Ting HY da néi vé 1y twdng B Tit trong Trung Qudn nhu sau:
“Phat Gido c6 thé vi nhu mot céi ciy. Su gidc ngd siéu viét cia Dic
Phat Ia ré ctia n6. Phat Gido co ban 1a cdi thin cdy, cdc hoc thuyét Pai
Thira 12 nhdnh cla nd, con cdc phdi va chi ctia Pai Thira 1a hoa cda né.
Bay gid, di hoa c6 dep dén thé€ nao thi chifc ning ctia né 1a két thanh
qua. Triét hoc, dé tr thanh diéu gi cao hon 1a sy suy luan vo bd, phai
tim dong cd va sy thanh tyu clia né trong mot 16i sdng; tu tudng can
phdi dAn t6i hanh dong. Hoc thuyét nay sinh ra phuong phép. Ly tudng
B6 Tat 1a trdi cAy hoan my chin mii trén cdy dai thu cia Phat Gido.
Ciing nhv trdi cAy bao boc hat giéng, vi vy bén trong ly tuéng Bd Tt
1a sy k&t hop cla tit cd nhitng thanh t§ khdc nhau, va ddi khi dudng
nhu chia ré ctia Pai Thira.” Theo Jaidev Singh trong Pai Cuong Triét
Hoc Trung Quén, chiing ta thiy ring nhitng nét chinh yé&u ctia tri€t hoc
Trung Quén vira 12 tri€t hoc vira 12 thuyét than bi. Bing cdch xit dung
bién chitng phdp va chi€u roi su phé binh vao tit cd nhitng pham trii tu
tudng, né di thing tay vach tran nhitng khoa truong hu trd cta 1y tri dé
nhin thi'c Chan Ly. Biy gid ngudi tAim dao quay sang véi thién dinh
theo nhitng hinh thic khdc nhau cia ‘Khong Ténh,” va thyc hanh Bat
Nhi Ba La Mat Pa. Nhd thyc hanh tinh than ddc hanh Du Gia, ngudi
tam dao theo Trung Qudn don dudng dé ti€p nhan Chan Ly. Tai giai
doan sau ciing ctia Bdt Nhi, nhitng banh xe tudng tugng bi chin ding,
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tam tri vong dong 1dng dong tich tinh lai, va, trong sy tich tinh d6, Thuc
Tai ctii hon 1én ddi mit cda ngudi tim dao; k& d6 dén nhin sy tin
duong ctia Bat Nha va trd thanh hiép si phiéu du cia Chan Ly. Pay la
kinh nghiém thudoc vé mdt chiéu khic, mot chiéu vo khong gian, vo
thsi gian, né siéu viét 1&n trén lanh vyc cia tu tudng va ngdn ngit. Cho
nén né khong thé dién dat dugc bing bat cif ngdn ngit nao ctia nhin
loai. Thit nhi la Bdch Ludn: Mot trong ba bo luidn ctia trudng phai Trung
Luin, dugc goi 12 Bdch Luian vi gdm mot trim bai k&, mdi ké 32 chi,
dudc Ngai Dé Ba Bd Tit soan (P& Ba 1a dé tf cda Ngai Long Tho).
Muc dich clia bd ludn ndy 13 nhim bdc bd nhitng ta ki€n ctia Ba La
Mon Gido. Ngai Thién Thin B Tt gidi thich, va dudc Ngai Cuu Ma
La Thap dich sang Hoa ngit, nhung ban phién dich ¢6 s6 ciu ting gidm
khdc nhau. Ciing c6 “Quang Bich Luin B&n,” 1a ban trién khai rong ra
cta Bach Luan. Thit ba la bé Thdp Nhi Moén Ludn: Thap Nhi Mon Ludn
dudc Ngai Long Tho bién soan, nguyén ban ti€ng Phan da bi that lac,
nhung dich bdn Hdn Vin hién van con tdn tai. Tdc phdm ndy c6 tit ca
12 chuong, chii dich nhim ci sita nhitng sai 1dm clia cdc nha Phat gido
Dai Thira thdi bAy gid. Thit tw la by Pai Tri D6 Ludn: Luan vé Kinh
Bit Nhi Ba La Mat Pa. Pay 1a mot tic phim tri€t hoc ndi ti€ng clia
Phit Gido Pai Thira. Vi phdi Tam Luin qud thién trong vé duy tim
luan phi dinh, nén thdi bay gid ndy 1én mot trudng phdi tich cuc 1a T
Luan Téng, bing cich thém vio mot tic pham thit tw cda Ngai Long
Tho, d6 12 bd Pai Tri D6 Luan. Bo luan nady gom 100 quyén do ngai
Long Tho Bo T4t soan, gidi thich v& Pai phdm B4t Nha Kinh, trong d6
Ngai Long Tho thi€t 1ap quan di€m “Nhat Nguyén” clia minh mot cich
xdc quyét hon trong bat ¢t tic pham nao khic. Trong luin thich ndy
ngai Long Tho chd thich vé Pai Bat Nhd Kinh, c6 mdt chd gidi vé
nhitng nguyén 1y cin ban nay: tit cd cdc sy thé€ bi chi phdi bdi diéu
kién vO thudng(sarva-samskara-anitya hay chu hanh v6 thudng); moi
y&u t6 déu khong c6 tu ngd (sarva-dharma-anatman hay chu phdp vo
ngd), va Niét Ban 1a sy ving ling (nirvana-santam hay Niét Ban tich
tinh). Tam phdp 4n hay ba dau hiéu ciia phdp cé thé dugc quing dién
thanh bon biing cdch thém vio mdt ddu hiéu khdc: tit cd déu 1é thudc
khé dau (sarva-duhkkam) hay that tuéng an. C6 thé dich chit ‘that
tuéng 4n’ 13 ‘ban thé> (noumenon). Tong Thién Thai gidi thich ‘that
tuéng’ nhu la ‘vd tudng’ hay ‘vo thit,” nhung khong c6 nghia 1a mé
vong; vO tudng hay vo that § diy c6 nghia l1a khong c6 mot trang thai
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hay tudng nao dudc thi€t 1ap biang luan ching hay dugc truy nhan bdi
tu tudng; no siéu viét ca ngdn thuyét va tdm tudng. Lai nita, Thién Thai
gidi thich n6 nhu 13 ‘nhat d& (eka-satya), nhung ‘nhdt’ & day khong
phdi 1a nhit cda danh s6, né chi cho ‘tuyét d6i.” Nguyén ly clia hoc
thuy&t Thién Thai quy tu trén that tuéng d6 clia van phap. Tuy nhién,
vi cd Tam Luan va T Luin déu tir tay Ngai Long Tho ma ra ci nén
khuynh huéng tdng quit clia nhitng lun chitng siéu hinh trong hai phéi
niy ciing gan giéng nhau. Kinh dugc ngai Cuu Ma La Thap dich sang
Hoa ngit vao khodng nhitng nam 397-415 sau Tay Lich.

Ngadi Long Tho da dua ra su phdan bdc bon kha ndang (vé nguon
goc ciia vii tru) ctia Tam Ludn Téong: Trong ciu ké diu tién cta Trung
Quén Luan, Ngai Long Tho di néi: “Khong c6 thyc thé nao phdt sinh
vao bat ctf Iic ndo, & dau, hay bing phuong cdch nao tir chinh né, tir
nhitng cdi khdc, ca hai, hay khong c6 nguyén nhian.” Pay 1a sy phé binh
cin ban vé nguyén nhin ctia phdi Trung Quédn. P6 ciing chinh 13 su
phdn bdc clia phdi Trung Qudn vé y niém vé bon kh3 ning vé ngudn
gdc clia vil tru cda cdc trudng phdi tri€t hoc dong thdi véi phdi Trung
Qudn. Phdi Trung Quén di dung phuong phdp bic bd mot luan dé bing
cdch chitng minh ring néu ly gidi chinh x4c titng chit, n6 s& din dén
mot két qud vo 1y. Thir nhdt, hé thdng Sankhya, mot trong nhitng hé
thong c6 dién cla triét hoc An b9, tin thanh 1ap trudng xdc nhian nhan
qua ddng dang. Tuy nhién, phdi Trung Qudn cho ring, néu thyc t&
nguyén nhan va hiu qui ddng dang, nhu th& 13 mua hat gidng ciy bong
nhung phai trd v6i gid quin do. Nhu vay khdi niém vé nhan qua dong
dang din d&n vo 1y. N&€u nguyén nhan va hau qua déng dang thi khong
c6 su khéc biét gitta cha me va con cdi, va cling khdng c6 su khic biét
gitta d6 dn va phan. Thit nhi 1 trudng phdi Phat gido Tiéu Thira, phai
Vaibahashika, Sautrantika, va vai nhém cia hé phdi Ba La Mon lai
ddng y vé€ nhian quad khdc biét. Tuy nhién, phdi Trung quin cho ring
néu nguyén nhan va hau qua khac biét, thi cdi gi ciing ¢6 thé bit ngudn
tlr bat ¢t cdi gi khdc vi tit cd cdc hién tuong déu khdc nhau. Vay thi
than ciy lda c6 thé bit ngudn tir mdt mi€ng than dd ciing dé nhu tir mot
hat gao, vi khdng c6 su lién hé giita than ciy lda va hat gao, va miéng
than d4 va hat gao cting c6 mdi lién hé vé su khdc biét ddi v6i than cAy
lda. B&i vay khdi niém nguyén nhian va hiu qua tuyét ddi khdc biét 1a
mot khdi niém vo 1y. Thit ba 12 1ap trudng cho ring nhin qui vira dong
dang vira khic biét dudc x4c nhian bdi cdc nha tri€t hoc Jaina. Tuy
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nhién, phdi Trung Qudn néi ring, khong c6 mot hién tugng nio c6 thé
¢6 nhitng dic diém mau thudn. Mot thuc thé khong thé nao vira hién
hitu lai vira khong hién hitu dugc, ciing nhu mot thyc thé khong thé vira
déd lai vira khong d6. Nhu vdy khong c¢6 chuyén nguyén nhin va hiu
qua vira dong dang vira khdc biét. Thit tu 13 hién tugng ndy sinh khong
c6 nguyén nhin dugc x4dc nhin bdi nhitng nha duy vat thdi c6 An bo.
Tuy nhién, phdi Trung Qudn néi ring, khdi niém hién tugng duyén khdi
khong c¢6 nguyén nhin bi bic bd bdi kinh nghiém chung. Ching han
nhu chiing ta d€ mot siéu nudc trén mot 10 1a thi nudc s& soi, nhung
néu chiing ta d€ siéu nudc nay trén mot khdi nudc da thi n6 sé khong
s6i dugce. Vi vay lap trudng cho ring hién tugng khong bit ngudn tir
nguyén nhan 13 khong thé ndo c¢6 dugc.

The Madhyamaka Sect

The Madhyamikas or the Middle View School, founded about 150
A.D. by Nagarjuna, expected salvation from the exercise of wisdom
understood as the contemplation of emptiness. Because they
formulated their doctrines in deliberate contrast to those of the “Old
Wisdom School,” we speak of a “New Wisdom School.”
“Madhyamaka” is a Sanskrit term for “Middle Way School.” This is
one of the two Indian Mahayana Buddhist schools, the other being the
Yogacara. This school developed the doctrines of the “Perfection of
Wisdom” in the Prajna-Paramita literature. The teachings are based on
the notion that all phenomena are empty (sunyata) of inherent
existence (svabhava), presented and followed by the Madhyamikas,
founded by Nagarjuna and Aryadeva in the second century AD, which
attained great influence in India, Tibet, China and Japan, etc.
According to one legend, in the 3™ century, Nagarjuna travelled to the
sea dragon’s palace beneath the ocean to retrieve the Avatamsaka
Sutra. According to Buddhist legends, he discovered the sutra in an
abandoned monastery. Nagarjuna was the fourteenth patriarch of
Indian Zen. He was the founder and first patriarch of the Madhyamika
(Middle Way) school, also the founder of the Pure Land Sect
(Salvation School). One of the two Mahayana schools in India
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(together with the Yogacara). The basic statement of the doctrines of
this school is found in Master Nagarjuna’s Madhyamika-karika.

The Madhyama, one of the two main schools of Mahayana
Buddhism, of which philosophy was systematized by Nagarjuna, one of
the greatest thinkers of India. According to the Madhyama, the Buddha
followed a moderate path avoiding the two extremes, indulgence in
sensual pleasures and the habitual practice of self mortification. When
an attempt was made to interpret and discover the import of that path,
Nagarjuna came forward with his own interpretation and called it
Madhyamika, or moderate. The central idea in his philosophy is
“Prajna,” “wisdom,” or ultimate knowledge derived from an
understanding of the nature of things in their true perspective,
“sunyata.” Sunyata for him is a synonym for “dependent origination.”
So the dictum: “Everything is void” must be taken to mean that
everything has a dependent origination and is hence non-substantial.
Here everything stands for all things, dharma internal and external. So
everything for him is devoid of nay substantiality and becomes illusory.
When this is realized the “Dharmadhatu,” or the monistic cosmic
element, becomes manifest. Another fundamental principle in his
philosophy is Ajativada, the non-origination theory. Things declared
non-substantial, sunya, also bring home to us by implication the idea
that they are un-originated and undestroyed. Nagarjuna takes great
pains to expound the non-origination theory in his works, such as the
Madhyamika Sastra. His method of exposition and logic were so
convincing that even those who belonged the opposite camp were
tempted to adapt them to their own theories. To quote one example,
Gaudapada, a great exponent of Advaitism, was influenced
considerably by Nagarjuna’s method of arguments. The external world,
for both the Madhyamikas and Advaitins, is unreal. The arguments
advanced by Nagarjuna were also adopted by Gaudapada in so far as
they supported his propositions. The formulation of the non-origination
theory by Nagarjuna is a logical corollary of his doctrine and relativity.
The non-origination theory, as applied to the phenomenal world, was
unknown in Advaitism before Gaudapada. The Upanisads speak
several times of the Atman and Brahmin as unborn, imperishable and
eternal, but no-where do they speak thus of the external world. Nor do
we find anybody before Gaudapada in the galaxy of Advaitins who
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pleaded for the non-origination of things in general as did Gaudapada
in his Karikas. Therefore there is no denying the fact that Gaudapada
must have taken the idea from Nagarjuna and adapted it suitably to
provide the Advaita doctrine with a firm foundation. Middle way is the
“mean” between two extremes (between realism and nihilism, or
eternal substantial existence and annihilation or between), the idea of a
realm of mind or spirit beyond the terminology of substance (hitu) or
nothing (vd); however, it includes both existence and non-existence.
Sakyamuni Buddha discovered the Middle Path which advises people
to give up extremes, to keep away from bad deeds, to do good and to
purify the mind. The Eightfold Noble Path. The Buddha taught: “When
discrimination is done away with, the middle way is reached, for the
Truth does not lie in the extreme alternatives but in the middle
position.” The doctrine of the Middle Path means in the first instance
the middle path between the two extremes of optimism and pessimism.
Such a middle position is a third extreme, tending neither one way nor
the other is what the Buddha wanted to say. The Buddha certainly
began with this middle as only one step higher than the ordinary
extremes. A gradual ascent of the dialectical ladder, however, will
bring us higher and higher until a stage is attained wherein the
antithetic onesidedness of ens and non-ens is denied and transcended
by an idealistic synthesis. In this case the Middle Path has a similar
purport as the Highest Truth.

Madhyamika school of Nagarjuna, or the Mahayanistic
Negativism, called Madhyamika in Sanskrit. The doctrine of the
Middle Path, or Sunyatavada, the “Theory of Negativity” or
“Relativity.” The school was based on the three main sastras,
Madhyamika-Sastra or Middle Path, Dvadasa-dvara-Sastra or the
Twelve Gates, and the Sata-Sastra or the One Hundred Verse Treatise.
The efforts of the Madhyamika School are centered on the refutation
of all positive and affirmative views of other schols which have no
foundation of dialectical negation. The refutation is directed first
against the wrong views of Brahmanism and heretics, secondly against
the one-sided views of Hinayana, and thirdly against the dogmatic
views positively set forth by the Mahayanistic authors other than San-
Lun School. The ideal of the Madhyamika School seems to have been
eliminated the ‘inexplicable in speech and unrealizable in thought.’
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The basis of all arguments is what we called the ‘Four Points of
Argumentation.” The doctrine of Mahayana sutras, and of the
Prajnaparamita in particular, was developed in a systematic and
philosophical form by the Madhyamikas. Madhyama means middle,
and the Madhyamikas are those who take the Middle Way, between
affirming and denying. The school was founded, probably about 150
A.D., by Nagarjuna and Aryadeva. Nagarjuna was one of the most
subtle dialecticians of all times. Of Brahmin family, he came from
Berar in South India, and was active in Nagarjunikonda near
Amaravati, in Northern India. His name is explained by the legend that
he was born under an Arjuna tree, and that Nagas, i.e. serpent-kings, or
dragons, had instructed him in secret lore in the Dragons’ Palace under
the sea. His theory is called “Sunya-vada,” or “Emptiness doctrine.” He
supplemented with a logical apparatus the views expounded in the
Sutras on perfect wisdom, which he is said to have rescued from the
Nether world of the Nagas. While Sakyamuni, so the story goes, taught
to men the doctrine of the Disciples, in heaven he taught at the same
time a deeper doctrine, which was first preserved by the Dragons, and
then brought to earth by Nagarjuna. The Madhyamika School
flourished in India for well over 800 years. About 450 A.D. it split into
two subdivisions: one side, the Prasangikas, interpreted Nagarjuna’s
doctrine as a universal skepticism, and claimed that their
argumentations had the exclusive purpose of refuting the opinions of
others; the other side, the Svatantrikas, maintained that argument could
also establish some positive truths. Together with Buddhism the
Madhyamikas disappeared from India after 1,000 A.D. Their leading
ideas have survived up to the present day in the Vedanta system of
Hinduism into which they were incorporated by Gaudapada and
Sankara, its founders. Translations of the Prajnaparamita-sutras have
exerted a profound influence in China from 180 A.D. onwards. The
Madhyamikas existed for a few centuries, from 400 or 600 to 900, as a
separate school called San-Lun tsung. In 625 the school came to Japan,
as Sanron, but it has been extinct there for a long time. Adapted to the
Chinese and Japanese outlook on life, the doctrine lives on as Ch’an or
Zen.

The Middle Path of the Eightfold Negation Middle School (the
same as ten negations except the last pair). In the Eight Negations, all



438

specific features of becoming are denied. The fact that there are just
eight negations has no specific purport; this is meant to be a whole
negation. It may be taken as a crosswise sweeping away of all eight
errors attached to the world of becoming, or a reciprocal rejection of
the four pairs of one-sided views, or a lengthwise general thrusting
aside of the errors one after the other. In this way, all discriminations of
oneself and another or this and that are done away with. First and
second, Neither birth nor death: There nothing appears, nothing
disappears, meaning there is neither origination nor cessation; refuting
the idea of appearing or birth by the idea of disappearance. Third and
fourth, Neither end nor permanence: There nothing has an end, nothing
is eternal, meaning neither permanence nor impermanence; refuting
the idea of ‘permanence’ by the idea of ‘destruction.” Fifth and sixth,
Neither identity nor difference: Nothing is identical with itself, nor is
there anything differentiated, meaning neither unity nor diversity;
refuting the idea of ‘unity’ by the idea of ‘diversity.” Seventh and
eighth, Neither coming nor going: Nothing comes, nothing goes,
refuting the idea of ‘disappearance’ by the idea of ‘come,” meaning
neither coming-in nor going-out; refuting the idea of ‘come’ by the
idea of ‘go.” There are still ten negations in five pairs: First and
second, First and second, Neither birth bor death. Third and fourth,
Neither end nor permanence. Fifth and sixth, Neither identity nor
difference. Seventh and eighth, Neither coming nor going. Ninth and
tenth, Neither cause nor effort.

Talking about the first founder of the Madhyamika School,
according to one legend, in the 3™ century, Nagarjuna (Dragon-Tree
Bodhisattva) travelled to the sea dragon’s palace beneath the ocean to
retrieve the Avatamsaka Sutra. According to another legend, he
discovered the sutra in an abandoned monastery. Nagarjuna was the
fourteenth patriarch of Indian Zen. He was the founder and first
patriarch of the Madhyamika (Middle Way) school, also the founder of
the Pure Land Sect (Salvation School). According to Kumarajiva,
Nagarjuna was born in South India in a Brahmin family. Hsuan-Tsang,
however, stated that Nagarjuna was born in South Kosala, now Berar.
When he was young, he studied the whole of the Tripitaka in three
months, but was not satisfied. He received the Mahayana-Sutra from a
very old monk in the Himalayas, but he spent most of his life at
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Sriparvata of Sri Sailam in South India which he made into a center for
propagation of Buddhism. He was one of the most important
philosophers of Buddhism and the founder of the Madhyamika School
or Sunyavada. Nagarjuna was a close friend and contemporary of the
Satavahana king, Yajnasri Gautamiputra (166-196 A.D.). The world
has never seen any greater dialectician than Nagarjuna. One of his
major accomplishments was his sytematization of the teaching
presented in the Prajnaparamita Sutra. Nagarjuna’s methodological
approach of rejecting all opposites is the basis of the Middle Way. He
is considered the author of the Madhyamika-Karika (Memorial Verses
on the Middle teaching), Mahayana-vimshaka (Twenty Songs on the
Mahayana), and Dvada-Shadvara-Shastra (Treatise of the Twelve
Gates). He was the 14" patriarch of the Indian lineage. He was the one
who laid the foundation for (established) the doctrine of the
Madhyamika in the “Eight Negations” (no elimination, no production,
no destruction, no eternity, no unity, no manifoldness, no arriving, no
departing). To him, the law of conditioned arising is extremely
important for without this law, there would be no arising, no passing
away, no eternity, or mutability. The existence of one presupposed the
existence of the other. Nagarjuna is revered in all of Mahayana as a
great religious figure, in many places as a Bodhisattva. Not only Zen,
but also Tantric branch of Buddhism and the devotional communities of
Amitabha Buddha, count Nagarjuna among their patriarchs. Nagarjuna
created an age in the history of Buddhist philosophy and gave it a
definite turn. Hsuan-Tsang speaks of the ‘four suns which illumined the
world.” One of these was Nagarjuna, the other three being Asvaghosa,
Kumarajiva, and Aryadeva. Indeed as a philosophical thinker,
Nagarjuna has no match in the history of Indian philosohy. In the
Lankavatara Sutra, the Buddha is asked who will teach the Mahayana
after he has passed away. He fortold the coming of Nagarjuna and
Nagarjuna’s rebirth in the Pure Land: “After 500 years of my passing
away, a Bhikshu most illustrious and distinguished will be born; his
name will be Nagarjuna, he will be the destroyer of the one-sided
views based on being and non-being. He will declare my Vehicle, the
unsurpassed Mahayana, to the world; attaining the stage of Joy he will
go to the Land of Bliss.”
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The Madhyamaka system of philosophy was developed mainly by
Nagarjuna. He was one of the greatest geniuses the world has ever
known. The system of which he laid the foundation was developed by
his brilliant followers. It had a continuous history of development from
the second century A.D. up to eleventh century A.D. Three stages of its
development can be easily marked. In the first stage, there was a
systematic formulation of the Madhyamaka philosophy by Nagarjuna
and Aryadeva. The second stage is one of division of the system into
two schools, the Prasangika and the Svatantrika. The third stage is one
of re-affirmation of the Prasangika School. The first stage: Nagarjuna
was the author of a voluminous commentary on Prajnaparamita known
as Prajnaparamita-sastra. This was translated into Chinese by
Kumarajiva (402-405). The original is not available now. He, however,
formulated his main philosophy in Prajna-mula or Mula-Madhyamaka-
Karikas known also as Madhyamaka-Sastra. His devoted pupil
Aryadeva elaborated his philosophy in Catuh-sastra. The second stage:
Nagarjuna had used the technique of “prasanga” in formulating his
Madhyamaka philosophy. “Prasanga” is a technical word which means
“reduction ad absurdum” argument. Nagarjuna did not advance any
theory of his own, and therefore, had no need to advance any argument
to prove his theory. He used only “Prasangavakya” or “reduction ad
absurdum” argument to prove that the theories advanced by his
opponents only led to absurdity on the very principles accepted by
them. This implied that Reality was beyond thought-constructs.
Buddhapalita who flourished in the middle of the sixth century was an
ardent follower of Nagarjuna. He felt that “Prasanga” was the correct
method of the Madhyamaka philosophy and employed it in his
teachings and writings. He wrote a commentary called
“Madhyamakavrtti” on the “Madhyamaka Sastra” of Nagarjuna. This is
available only in Tibetan translation. The original is lost. A junior
contemporary of Buddhapalita, named Bhavya or Bhavaviveka
maintained that the opponent should not only be reduced to absurdity,
but Svatantra or independent logical argument should also be advanced
to silence him. He believed that the system of dialectics alone could
not serve the purpose of pinpointing the Absolute Truth. He wrote the
Mahayan-Karatala-ratna Sastra, Madhyamikahrdaya with an auto-
commentary, called Tarkajvala, Madhyamartha-Samgraha, and Prajna-
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pradipa, a commentary on the Madhyamaka Sastra of Nagarjuna. Only
a Tibetan translation of these works is a vailable. Dr. L.M. Joshi
transcribed the Madhyamartha-Samgraha into Nagari letters and
translated it into Hindi which appeared in the Dharmaduta (August
1964). N. Aiyswami Sastri has restored Karatalaratna from the Chinese
translation of Hsuan-Tsang into Samskrta (Visvabharati Santiniketan
1949). So we see that in the sixth century, nearly 400 years after the
death of Nagarjuna, the Madhyamaka School was split into two: 1)
Prasangika School, led by Buddhapalita and 2) Svatantrika School, led
by Bhavaviveka. According to Y. Kajiama, the problem which divided
the Madhyamakas was whether the system of relative knowledge could
be recognized as valid or not, though it was delusive from the absolute
point of view. According to Hsuan-Tsang, Bhavaviveka externally
wore the Samkhya cloak, though internally he was supporting the
doctrine of Nagarjuna. Buddhapalita who flourished in the middle of
the sixth century was an ardent follower of Nagarjuna. He felt that
“Prasanga” was the right and correct method of the Madhyamaka
philosophy and employed it in his teachings and writings. He wrote a
commentary called “Madhyamakavrtti” on the “Madhyamaka Sastra”
of Nagarjuna. This is available only in Tibetan translation. The original
is lost. A junior contemporary of Buddhapalita, named Bhavya or
Bhavaviveka maintained that the opponent should not only be reduced
to absurdity, but Svatantra or independent logical argument should also
be advanced to silence him. He believed that the system of dialectics
alone could not serve the purpose of pinpointing the Absolute Truth.
He wrote the Mahayan-Karatala-ratna Sastra, Madhyamikahrdaya with
an auto-commentary, called Tarkajvala, Madhyamartha-Samgraha, and
Prajna-pradipa, a commentary on the Madhyamaka Sastra of
Nagarjuna. Only a Tibetan translation of these works is available. Dr.
L.M. Joshi transcribed the Madhyamartha-Samgraha into Nagari letters
and translated it into Hindi which appeared in the Dharmaduta (August
1964). N. Aiyswami Sastri has restored Karatalaratna from the Chinese
translation of Hsuan-Tsang into Samskrta (Visvabharati Santiniketan
1949). So we see that in the sixth century, nearly 400 years after the
death of Nagarjuna, the Madhyamaka School was split into two: 1)
Prasangika School, led by Buddhapalita and 2) Svatantrika School, led
by Bhavaviveka. According to Y. Kajiama, the problem which divided
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the Madhyamakas was whether the system of relative knowledge could
be recognized as valid or not, though it was delusive from the absolute
point of view. According to Hsuan-Tsang, Bhavaviveka externally
wore the Samkhya cloak, though internally he was supporting the
doctrine of Nagarjuna. The third stage: In this stage, we have two very
brilliant scholars of the Madhyamaka system: Candrakirti and
Santideva. About 20 of his commentaries were written on Nagarjuna’s
Madhyamaka Sastra. They are available only in Tebetan translation.
Candrakirti’s Prasan-napada commentary is the only one that has
survived in the original Samskrta. It seems to have elbowed every
other commentary out of existence. He flourished early in seventh
century A.D. and wrote several works. He was born in Samanta in the
South. He studied Madhyamaka philosophy under Kamalabuddhi, a
disciple of Buddhipalita, a disciple of Kamalabuddhi, a disciple of
Buddhapalita and probably under Bhavya also. His prasannapada
commentary on Nagarjuna’s Madhyamaka sastra, has already been
mentioned. He  wrote an  independent  work, named
“Madhyamakavatara” with an auto-commentary. He frequently refers
to Madhyamakavatara in his Prasannapada which goes to show that the
former was written earlier than the latter. He also wrote commentaries
on Nagarjuna’s Sunyata Saptati and Yukti Sastika and on Aryadeva’s
Catuhsataka. Two other manuals (prakaranas), Madhyamaka-
prajnavatara and Pancaskandha were also written by him. Of all his
works, only Prasannapada is available in the original; other works are
available only in Tibetan translation. Candrakiirti vigorously defends
the Prasangika School, and exposes the hollowness of Bhavaviveka’s
logic at many places. He also supports the common sense view of
sense perception and criticizes the doctrine of the ‘unique particular’
(Svalaksana) and perception devoid of determination (kalpanapodha).
He has also criticized Vijnanavada and maintains that consciousness
(vijnana) without an object is unthinkable. Santideva was one of the
great pillars of the Prasangika School. He flourished in the seventh
century. According to Taranathaas, Santideva was the son of King
Kalyanavarman of Saurastra and was the rightful successor to the
throne. As a prince he was known as Santivarman. He was so deeply
inspired by Mahayanic ideal that he fled away from his kingdom and
took orders with Jaideva in Nalanda after which he was known as
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Santideva. He was the author of Siksa-samuccaya and Bodhicaryava-
tara. In the former, he has referred to many important Mahayana
works, nearly 97 in number which are now completely lost. In the
Bodhicaryavatara he has emphasized the cultivation of Bodhicitta. He
was the greatest poet of the Madhyamaka School and his work was a
beautiful fusion of poetry and philosophy. He was the follower of the
Prasangika method and has criticized Vijnanavada vehemently.

There are four basic commentaries of the Madhyamika School:
First, the Madhyamika-Sastra: Madhyamika Sastra written by
Nagarjuna. Fortunately the Sanskrit text of it has been preserved. It
was translated into Chinese by Kumarajiva. This is 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.
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
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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. Second, the Sata-Sastra: 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, but the
versions differ. There is also the Catuhsataka-sastrakarita, and
expension of the satasastra. Third, the Dvadasanikaya sastra: 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.
Fourth, the Prajnaparamita sastra: Also called Maha-Prajnaparamita
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
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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.

Nagarjuna initiated the Madhyamaka’s Refutal of Four
Possibilities: In the first verse of the Mulamadhyamakarika, Nagarjuna
stated: “No entity is produced at any time, anywhere, or in any manner
from self, from other, from both, or without cause.” This is the
fundamental Madhyamaka critique of causality. This is also the refutal
of the Madhyamaka on the four possibilities for the origination of
phenomena, or the relationship between cause and effect of
philosophical schools contemporary with the Madhyamaka.
Madhyamaka School utilized a method called “reductio ad adsurdum”,
or a negative dialectic that exposes the inherent contradictions and
adsurdities in the opponent's position: First, the Sankhya system, one
of the classical systems of Indian philosophy, advocated the position
that maintains that the cause and effect are identical. However, the
Madhyamaka says that, if in fact cause and effect are identical, then
having bought cottonseed with the price one would pay for cloth would
be the same. The idea that cause and effect are identical thus leads to
absurdity. If cause and effect were identical, then there would be no
difference between father and son, and also no difference between
food and excrement. Second, the Hinayana schools of Buddhism,
Vaibahashika, Sautrantika and some of the Brahmanical schools
agreed that the position which cause and effect are different. However,
the Madhyamaka says that, if in fact cause and effect are different,
anything could originate from anything else, because all phenomena
are equally different. Hence a stalk of rice might just as easily
originate from a piece of coal as from a grain of rice, for there would
be no connection between a stalk of rice and a grain of rice; and a
piece of coal and a grain of rice would have the same relationship of
difference to a stalk of rice. Thus the notion that cause and effect are
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absolutely different is an intrinsically absurd idea. Third, the position
according to which phenomena originated from causes that are both
identical and different (cause and effect are both identical and
different) was affirmed by the Jaina philosophers. However, the
Madhyamaka says that, no phenomenon can have contradictory
characteristics. An entity cannot be both existent and nonexistent at the
same time, just as one entity cannot be both red and not red at the same
time. Thus there are no such phenomena that can be originated from
cause and effect that are identical and different at the same time.
Fourth, phenomena arise without cause or phenomena originate
without a cause was affirmed by the materialists in ancient India.
However, the Madhyamaka says that, the idea that phenomena
originate without a cause is nonsense by appeal to common
experience. For instance, if we set a kettle of water on a lighted stove,
the water will boil, but if we set it on a block of ice, it won’t. So the
position that maintains phenomena originate without a cause is
impossible.
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