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EDITOR'S FOREWORD

DAISETZ TEITARO SUZUKI, D. LITT., Professor of Buddhist Philosophy in the Otani
University, Kyoto, was born in 1869. He is probably now the greatest living authority on
Buddhist philosophy, and is certainly the greatest authority on Zen Buddhism. His major
works in English on the subject of Buddhism number a dozen or more, and of his works in
Japanese as yet unknown to the West there are at least eighteen. He is, moreover, as a
chronological bibliography of books on Zen in English clearly shows, the pioneer teacher of
the subject outside Japan, for except for Kaiten Nukariya Religion of the Samurai ( Luzac and
Co., 1913) nothing was known of Zen as a living experience, save to the readers of The Eastern
Buddhist ( 1921-1939) until the publication of Essays in Zen Buddhism (Volume I) in 1927.



Dr. Suzuki writes with authority. Not only has he studied original works in Sanskrit, Palj,
Chinese and Japanese, but he has an up-to-date knowledge of Western thought in German and
French as well as in the English, which he speaks and writes so fluently. He is, moreover, more
than a scholar: he is a Buddhist. Though not a priest of any Buddhist sect, he is honoured in
every temple in Japan, for his knowledge of spiritual things, as all who have sat at his feet bear
witness, is direct and profound. When he speaks of the higher stages of consciousness he
speaks as a man who dwells therein, and the impression he makes on those who enter the
fringes of his mind is that of a man who seeks for the intellectual symbols wherewith to
describe a state of awareness which lies indeed 'beyond the intellect'.

To those unable to sit at the feet of the Master his writings must be a substitute. All these,
however, were out of print in England by 1940, and all remaining stocks in Japan were
destroyed in the fire which consumed three quarters of Tokyo in 1945. When, therefore, I
reached Japan in 1946, | arranged with the author for the Buddhist Society, London--my wife
and myself as its nominees-to begin the publication of his Collected Works, reprinting the old
favourites, and printing as fast as possible translations of the many new works which the
Professor, selfimmured in his house at Kyoto, had written during the war.

This undertaking, however, was beyond the powers of the Buddhist Society, and we
therefore secured the assistance of Rider and Co., who, backed by the vast resources of the
House of Hutchinson, can honour the needs of such a considerable task.

Of Zen itself  need say nothing here, but the increasing sale of books on the subject, such as
The Spirit of Zen by Alan Watts (Murray) and the series of original translations of Chinese Zen
Scriptures and other works published by the Buddhist Society, prove that the interest of the
West is rising rapidly. Zen, however, is a subject extremely easy to misunderstand, and it is
therefore important that the words of a qualified Master should come readily to hand.

CHRISTMAS HUMPHREYS
President of the Buddhist Society, London

PREFACE

THE most fruitful growth of Buddhism in the Far East has resulted in the development of
Zen and Shin. Zen attained its maturity in China and Shin in Japan. The vigour and vitality
which Buddhism still has after more than two thousand years of history will be realized when
one comes in contact with these two branches of Buddhism. The one appeals to the inmost
religious consciousness of mankind, while the other touches the intellectual and practical
aspects of the Oriental mind, which is more intuitive than discursive, more mystical than
logical. If Zen is the ultra 'self-power' wing of Buddhism, Shin represents the other extreme
wing known as the 'other-power’, and these two extremes are synthesized in the enlightened
Buddha-consciousness.

Since the publication of my short note on Zen Buddhism in the Journal of the Pali Text
Society, 1907, nothing of importance has been published in English on the subject except
Professor Kwaiten Nukariya Religion of the Samurai, 1913. In fact, even in Japanese or Chinese,
this branch of Buddhism has received very slight attention from modern writers of Buddhism.
This is due to the peculiar difficulties which accompany the study of it. The 'Goroku’ (sayings)
is the only literary form in which Zen expresses itself; and to understand it requires some
special practical training in Zen, for mere knowledge of the Chinese, classical and historical, is
far from being enough; even with the masterly understanding of the philosophy of general
Buddhism, Zen is found quite hard to fathom. Some of such scholars sometimes try to explain
the truth and development of Zen, but they sadly fail to do justice to the subject.

On the other hand, the Zen masters so called are unable to present their understanding in
the light of modern thought. Their most intellectually productive years are spent in the
Meditation Hall, and when they successfully graduate from it they are looked up to as adepts
thoroughly versed in the ko-ans. So far so good; but, unfortunately from the scholarly point of



view, they remain contented with this, and do not show any lively intellectual interest in the
psychology and philosophy of Zen. Thus Zen is left to lie quietly sealed up in the 'Sayings' of
the masters and in the technical study of the koans; it is thus incapacitated to walk out of the
seclusion of the cloisters.

Of course, great mistake it would be if one should ever take the notion even for a moment
that Zen could be mastered from its philosophical presentation or its psychological
description; but this ought not to mean that Zen is not to be intelligently approached or to be
made somewhat accessible by our ordinary means of reasoning. [ need not mention that my
attempts in the following pages are anything but adequate for the rational treatment of the
subject. But as a tentative experiment to present Zen from our common-sense point of view
and as a direct lineage of Buddhist faith as first proclaimed, or rather realized, by the Buddha,
I hope I have worked towards removing some of the difficulties usually besetting us in the
mastery of Zen thought. How far I have succeeded or how utterly I have failed--this is
naturally for the reader to judge.

The book is a collection of the Essays originally published in The Eastern Buddhist, except
one on the 'History of Zen Buddhism' which was written specially for this volume; but all of
them have been thoroughly revised and in some parts entirely rewritten and new chapters
added. The book will be followed by a second series of Essays before long, in which some
more of the important points in the constitution of Zen will be treated.

The publication of these Essays in book form is principally due to the most liberal
encouragement, both material and moral, of Mr. Yakichi Ataka, of Osaka, who is an old friend
of the author's and who has not forgotten the pledge half seriously and half dreamily made in
our youthful days.

The author also owes a great deal to his wife in the preparation and revision of the MS,,
without which the book would have shown many more imperfections than it does now in
various ways.

Lastly, in sending this humble work, not written in the author's native tongue, out to the
world, he cannot help thinking of his late teacher in Zen, Soyen Shaku, of Engakuji, Kamakura,
with regret that his life had not been spared for several years yet, not only for the sake of
Japanese Buddhism but for many of his lamenting friends. This is the seventh autumn for the
maple-trees to scatter their crimson leaves over his grave at Matsuga-oka. Might his spirit not
for once be awakened from deep meditation and criticize the book now before the reader!

DAISETZ TEITARO SUZUKI.

Kyoto, October, 1926.

INTRODUCTION([1]
Ludn mot

THIEN: THUAT TRUNG TAM VA KHAI PHONG NHAN SINH
(Tong luin)

ZEN in its essence is the art of seeing into the nature of one's own being, and it points the
way from bondage to freedom. By making us drink right from the fountain of life, it liberates
us from all the yokes under which we finite beings are usually suffering in this world. We can
say that Zen liberates all the energies properly and naturally stored in each of us, which are in
ordinary circumstances cramped and distorted so that they find no adequate channel for
activity.

Thien, c6t yéu nhat, 1a nghé thuét kién chiéu vao thé tanh cta Cht’lng ta; n6 chi con du(‘mg tr

trién phuoc dén giai thoat, dua ta dén uyén nguyén cta cudc song uéng ngum nwdc dau nguon
Thién c&i b tat ca nhitng gi rang budc chiing ta, nhitng sanh linh hitu han, [uén luén quan duéi



ach kho luy trong thé gian nay. Ta c6 thé ndi Thién khai phéng tat ca nang luc noi tai va tu
nhién tich tap trong moi nguwoi chung ta, ngudn ning luc dy, trong hoan canh thwong, bi co rat
lai, va van tréo di, dén khong vung thoat dau duworc.

This body of ours is something like an electric battery in which a mysterious power
latently lies. When this power is not properly brought into operation, it either grows mouldy
and withers away or is warped and expresses itself abnormally. It is the object of Zen,
therefore, to save us from going crazy or being crippled. This is what I mean by freedom,
giving free play to all the creative and benevolent impulses inherently lying in our hearts.
Generally, we are blind to this fact, that we are in possession of all the necessary faculties that
will make us happy and loving towards one another. All the struggles that we see around us
come from this ignorance. Zen, therefore, wants us to open a 'third eye', as Buddhists call it, to
the hitherto undreamed-of region shut away from us through our own ignorance. When the
cloud of ignorance disappears, the infinity of the heavens is manifested, where we see for the
first time into the nature of our own being. We now know the signification of life, we know
that it is not blind striving nor is it a mere display of brutal forces, but that while we know not
definitely what the ultimate purport of life is, there is something in it that makes us feel
infinitely blessed in the living of it and remain quite contented with it in all its evolution,
without raising questions or entertaining pessimistic doubts.

That vay, than thé ta cé thé vi nhw mot cuc “pin” dién, trong ay tiém phuc mot nang luc
huyen bi. Khi ngudn noi luc 4y khong duoc van dung dung cach thi, hodc bi méc meo ma mai
mot, hodc nghich bién ma phat loan. Nen dé 1a chu dich cua Thlen nham ciru ta hodc khoi
khung dién, hodc khoi tan phé. T6i muon néi tw do la vay, mé& thong tat ca nguon kich dong day
sang tao va tur hoa 4 ap u trong con tim chung ta. Ta thwong quang mat khong biét minh dang
lJam chd cad mot kho tang vo tan gdbm du nang khiéu can de song vui, va thuong yéu lan nhau.
Moi cudc tranh d4u dién ra quanh ta toan bat nguon tir sw vo minh dy, nén Thién mudn ta m¢
birng con mit thit ba - hu¢ nhdn - theo thuat ngtr Phat giao, trén canh gioi ay ta chwa bao gio
mo twdng dén, bi khuit lap b&i vo minh. Hé vet may vo minh thi can khon toan hién, va do Ia
ldc nhdn quang ta, lan dau tién, phéng chiéu tan theé tanh cta chung ta. Bay gio, ta nhan ray
nghia cudc song, ta biét rang doé khong phai 12 mot nd luc mu quang, ma ciing khong phai la
treong thao dién ‘nhiing bao luc vo tri; nhung dau khong thiu triét dwoc y nghia toi hau cda
klep nguoi, van co cai gi trong do khién ta vui khong cung dé ma song, va qua moi cudc thang
tram ta van thanh thoi ma an than lap ménh, khéng thac mac, khong hoai nghi, khong bi quan
yém thé.

When we are full of vitality and not yet awakened to the knowledge of life, we cannot
comprehend the seriousness of all the conflicts involved in it which are apparently for the
moment in a state of quiescence. But sooner or later the time will come when we have to face
life squarely and solve its most perplexing and most pressing riddles. Says Confucius, 'At
fifteen my mind was directed to study, and at thirty | knew where to stand.' This is one of the
wisest sayings of the Chinese sage. Psychologists will all agree to this statement of his; for,
generally speaking, fifteen is about the age youth begins to look around seriously and inquire
into the meaning of life. All the spiritual powers until now securely hidden in the
subconscious part of the mind break out almost simultaneously. And when this breaking out
is too precipitous and violent, the mind may lose its balance more or less permanently; in fact,
so many cases of nervous prostration reported during adolescence are chiefly due to this loss
of the mental equilibrium. In most cases the effect is not very grave and the crisis may pass
without leaving deep marks. But in some characters, either through their inherent tendencies
or on account of the influence of environment upon their plastic constitution, the spiritual
awakening stirs them up to the very depths of their personality. This is the time you will be
asked to choose between the 'Everlasting No' and the 'Everlasting Yea'. This choosing is what
Confucius means by 'study’; it is not studying the classics, but deeply delving into the
mysteries of life.

Khi ta cang day nhwa song, chua thirc tinh trong viéc doi, ta khong thé nhan ra duoc tam
nghiém trong cua nhitng cudc xung dot nam trong cudc song, tam thoi chung nhw ngu im
trong thé tinh. Nhung trudéc sau gi ¢é ngay ta phai nhin thang vao cudc sdng; phai doi dién véi



doi, va thang than gidi quyét nhiimg bi mat khiac khodi nhit, cAp bach nhit cta kiép nguoi.
Khong T noi:

“Ta muoi ldm tudi dé chi vao sw hoc, ba muwoi tudi thi tru vitng bon mwoi thi hét ngo, ndm
muoi biét mang troi, sdu muoi nghe thudn tai, bdy mwoi thi tuy 1ong muén ma van khéng ra
ngoaiphép tac”.

Mot cau néi cao ki€én lam sao ctia bac chi thanh Trung Hoa! Cac nha tam ly hoc déu tan dong
kién giai ay, vi thuong thudng vao 161 muwoi 1am tudi, nguoi con trai moi bit dau trinh trong
quan sat quanh minh, va tra hoi vé y nghia cta cudc song TAt ca nguodn nang luc siéu hinh, bay
lau vui kin trong tiém thikc, bong dung nhu cung mot luc trao vot ra. Néu chung bung ra don
dap va bao qua, tam tri co thé mat thang bing mot thoi gian, l1au hodc mau; trén thuc té, nhiéu
treong hop kiét qué than kinh nhu vay da duoc ghi nhan trong tu01 tré, ma nguyén do chanh
khong ngoai su d6 v&r thé quan binh ndi tai. Thwong thi hau qua khong vEt tich gl sdu dam;
nhung ¢ do6i can tang thi khac hén; hodc vi nhung khuynh hu'crng noi tai, hodc vi stre tac dong
manh cta nhitng luéng dnh hucrng xung quanh vao ban chit dé cdm klch con thirc tinh tam
linh 4y chdn dong ho dén tan clng ca thé. P6 1a luc phai dut khoat chon gitta cai “vinh vien co”
va “vinh vien khéng”. Chinh sy chon Iya ady ma Khong T goi 1a “hoc”. Hoc day khong phai la hoc
kinh sach, ma chinh I 13n sau vao nhitng bi mat cta cudc sdng.

Normally, the outcome of the struggle is the 'Everlasting Yea', or 'Let thy will be done’; for
life is after all a form of affirmation, however negatively it might be conceived by the
pessimists. But we cannot deny the fact that there are many things in this world which will
turn our too sensitive minds towards the other direction and make us exclaim with Andreyev
in The Life of Man: 'l curse everything that you have given. I curse the day on which I was born.
[ curse the day on which I shall die. I curse the whole of my life. I fling everything back at your
cruel face, senseless Fate! Be accursed, be forever accursed! With my curses [ conquer you.
What else can you do to me? ... With my last thought I will shout into your asinine ears: Be
accursed, be accursed!' This is a terrible indictment of life, it is a complete negation of life, it is
a most dismal picture of the destiny of man on earth. 'Leaving no trace' is quite true, for we
know nothing of our future except that we all pass away, including the very earth from which
we have come. There are certainly things justifying pessimism.

Thuong thu'crng, 16i thoat cua cuoc tranh dau la cai “vinh vién c6” hoac “vdng y Cha”(1) vi rot
cudc roi bao gior séng ciing la " " 1a khang dinh, mic cho nhitng nguoi bi quan quan niém no
dwdi vo sé hinh thirc phu nhan. Tuy nhién, ta khong thé chdi cdi trong doi co nhidu sw viéc kéo
léch tri 6c dé cam cua ta sang mot hu'(rng khac, dé ta phu hoa theo 1&i than van cda nha van
AndreyewL_) trong tac pham 'Nhan sinh" ctia ong

“Téi nguyen rua cdi gi nguoi cho toi. Toi nguyen rua ngay toi sanh. Toi nguyen rua ngay toi
chét. Téi nguyén rua tat ca gi trong doi toi. Toi hat tdt cd vao mdt tan nhdn mi, 6i Pinh Mang vé
trzglac’ Khon kiép! 01 khon kiép! Bang nhiing lo'i thoa ma ta thang mi. Mi con lam gi ta nira?...

“Trong hoi thd cudi cung, ta thét vao tai trau mi: Khoén klep’ do khon klep’”

Qua la mot ban an khing khlep, mot phu nhan toan triét cudc song, mot birc tranh cwc ky hac
am vé sd kiép con nguoi trén trai dat nay. Khong luu mot ddu tich”, that khong gi dung hon, vi
chung ta khong_ biét L gl hon ve twong lai ngoai viéc ching ta sé tiéu mat hét, ca trai dat dung
than nay nita. Han vy, ngwoi ta co duly do dé chan doi.

Life, as most of us live it, is suffering. There is no denying the fact. As long as life is a form of
struggle, it cannot be anything but pain. Does not a struggle mean the impact of two
conflicting forces, each trying to get the upper hand of the other? If the battle is lost, the
outcome is death, and death is the fearsomest thing in the world. Even when death is
conquered, one is left alone, and the loneliness is sometimes more unbearable than the
struggle itself. One may not be conscious of all this, and may go on indulging in those
momentary pleasures that are afforded by the senses. But this being unconscious does not in
the least alter the facts of life. However insistently the blind may deny the existence of the
sun, they cannot annihilate it. The tropical heat will mercilessly scorch them, and if they do
not take proper care they will all be wiped away from the surface of the earth.

Song, véi hau hét ching ta, 1a kho. D6 1a mot sy that kho phti nhin. Bao gior song con c6 nghia



la tranh diu thi thé gian nay chang qua la mot trwong dau kho. Tranh diu la gi, néu  khong la su
X0 xat gitra hai d6i Iwc ma bén nao ciing ¢4 chiém phan hon? Né&u thua thi hau qua la cai chét,
ma chét 13 cai kinh khiing nhat trong doi. Tuy nhién, dau cé chién thang dwoc cai chét, con
nguoi lai roi vao c6 don, ma c6 don lam khi con kho Chlu hon l1a tranh diu. Ta c6 thé khong hay
biét gi hét, va cir ‘budng lung theo duc lac nhat thoi, nhwng c6 phai vi khong hay biét ma sw doi
dé6i khac phan nao khuén mit thuc duoc dau? Dau cho ngwoi mu c6 tinh khong nhan c6 mat
troi van khong hiy bo dwgc madt troi. Ho van bj nang nhiét déi dot chay toi b, va néu khong
tim chd che dut van bi quét sach trén thé gian nay.

The Buddha was perfectly right when he propounded his 'Fourfold Noble Truth’, the first of
which is that life is pain. Did not everyone of us come to this world screaming and in a way
protesting? To come out into cold and prohibitive surroundings after a soft, warm motherly
womb was surely a painful incident, to say the least. Growth is always attended with pain.
Teething is more or less a painful process. Puberty is usually accompanied by a mental as well
as a physical disturbance. The growth of the organism called society is also marked with
painful cataclysms, and we are at present witnessing one of its birth-throes. We may calmly
reason and say that this is all inevitable, that inasmuch as every reconstruction means the
destruction of the old regime, we cannot help going through a painful operation. But this cold
intellectual analysis does not alleviate whatever harrowing feelings we have to undergo. The
pain heartlessly inflicted on our nerves is ineradicable. Life is, after all arguing, a painful
struggle.

That vay, Phat khong ngoa chut nao khi Ngai xién minh bon chin ly toi thwong - tir diéu dé -
ma chanly dau l1a song la kho - khé dé. .Chung ta ha chang mang tiéng khéc ra doi nhw mét loi
phan ddi sao? ftra, ta c6 thé ndi chac rang tirlong me ém am lot ra ngoai dé di vao mot thé gioi
gia buédt, day bat tric, la mot bién ¢ dau thwong. Roi lén 1én cang déo theo kho nao. Moc rang
cling dau buot, khong it thi nhiéu; tudi ddy thi thuong trai qua nhiéu bién dong, ca vé thé xac
13n tam hdn. P6i véi co thé 16m hon 1a xa hoi, sy trwong thanh ciing danh dau ban nhiing tai
wong kho ndo, va hién tai ta dang chirng kién mot truong hop dau de ay Ta c6 thé ngudi lanh
ngoi ndi ly, va cho rang dé 1a viéc Kkhong thé tranh, rang cuoc kién thiét nao ciing moc 1én tir
nhing hoang tan cua ché do cii, va khong tranh dau duoc con dau giai phau. Nhung su phan
tach lanh lung dy ctia tri thitc c6 G duoc chit nao dau nhitng ciu xé clia con dau. NoOi kho xoay
vao than kinh ta, dn sdu mii, khong nhé duoc. Dau khéo bién luan cho may thi doi van vay thoi,
mot trueong tranh d4u day kho luy, dau thwong.

This, however, is providential. For the more you suffer the deeper grows your character,
and with the deepening of your character you read the more penetratingly into the secrets of
life. All great artists, all great religious leaders, and all great social reformers have come out of
the intensest struggles which they fought bravely, quite frequently in tears and with bleeding
hearts. Unless you eat your bread in sorrow, you cannot taste of real life. Mencius is right
when he says that when Heaven wants to perfect a great man it tries him in every possible
way until he comes out triumphantly from all his painful experiences.

_Tuy nhién, d¢ lai Ia diéu may lén cho ta. Vi 6ng cang kho thi tam chi 6ng cang tinh luyén, va

cang tinh luyen 6ng cang tham nhap vao 1€ nhiém mau cua kiép Song T&t ca nhirng nha nghé si
cw phach, nhirng dang gido chu siéu tuyét, nhitng tay cach mang xa hoi bat tuy, déu thuong
mat dam 1, tim rwém mau, vwron 1én tr nhirng cudc tranh dau gay go nhat do cac ngai hao
hung ding lén lanh dao. N&u chén com dng dn chwa tron mui cay dang thi 6ng chua thwec ném
dt mui doi. Manh T sdng su6t v6 cung khi ngai nhan xét:

Khi troi mudn giao pho mot trong trach cho nguoi nao thi trucge hét lam cho kho cdi tdm chi,
nhoc cai gan c6t, doi cdi thé xdc, cung ting cdi thdn nguoi dy, dong lam gi ciing nghich y muon;
c6 vdy md&i khich dong cdi tdm, kién nhan cai tdanh, thém ich cho nhitng diéu chwa hay lam
dworc(3).

To me Oscar Wilde seems always posing or striving for an effect; he may be a great artist,
but there is something in him that turns me away from him. Yet he exclaims in his De
Profundis: 'During the last few months [ have, after terrible difficulties and struggles, been able
to comprehend some of the lessons hidden in the heart of pain. Clergymen and people who
use phrases without wisdom sometimes talk of suffering as a mystery. It is really a revelation.



One discerns things one never discerned before. One approaches the whole of history from a
different standpoint.’" You will observe here what sanctifying effects his prison life produced
on his character. If he had had to go through a similar trial in the beginning of his career, he
might have been able to produce far greater works than those we have of him at present.

Toi thay nha van Oscar Wllde[_] duzong nhu hay thich noi nghlch cot dwoc bat noi; co 1é 6ng
la mot van hao, nhu’ng o Ong co cai gl khién t6i phai ngai ngai ngoanh mat di. Dau vay, Loi Kinh
Siéubo cua 6ng van day niém cam than tham diéu:

Suot may thang trwong vira qua, va sau nhitng bién c6 va tranh dau khung khiép, toi m&i vor
1é dwoc mot it bai hoc bay lau bi che lap trong con tim ctia kho dau. Cac bac tu hanh va nhiéu
ngwoi mé muoi khac do6i khi néi dén cai khé nhw mot cai bi mat. Toi nghi rang dich thuc doé la
mot sy khai ngd. Nguoi ta nhan biét nhitng viéc ma trudc kia khong bao gio nhan biét duorc.
Ngudi ta di thang vao tu su ctia cai kho bang mot quan diém hoan toan khac.

Doan van cho ta thay tac dong ky diéu cua nguc tu vao ban linh ctia nha van. Néu ttr lic vao
nghé, ong ném qua nhing thtr thach nhw vay han van nghiép ctia 6ng con do sd gip bdi hon
nhitng gi hién co.

We are too ego-centred. The ego-shell in which we live is the hardest thing to outgrow. We
seem to carry it all the time from childhood up to the time we finally pass away.

We are, however, given many chances to break through this shell, and the first and greatest
of them is when we reach adolescence. This is the first time the ego really comes to recognize
the 'other'. | mean the awakening of sexual love. An ego, entire and undivided, now begins to
feel a sort of split in itself. Love hitherto dormant deep in his heart lifts its head and causes a
great commotion in it. For the love now stirred demands at once the assertion of the ego and
its annihilation. Love makes the ego lose itself in the object it loves, and yet at the same time
it wants to have the object as its own. This is a contradiction, and a great tragedy of life. This
elemental feeling must be one of the divine agencies whereby man is urged to advance in his
upward walk. God gives tragedies to perfect man. The greatest bulk of literature ever
produced in this world is but the harping on the same string of love, and we never seem to
grow weary of it. But this is not the topic we are concerned with here. What I want to
emphasize in this connection is this: that through the awakening of love we get a glimpse into
the infinity of things, and that this glimpse urges youth to Romanticism or to Rationalism
according to his temperament and environment and education.

Chung ta qua qui hwéng vao chinh ta. Ta song trong vo 6c cla tw ngd, ngay cang lon theo ta,
co h6 khong 16t bo dworc. Duong nhu ta mang no theo sudt doi, tir tim bé dén ngay nhim mat.
Tuy nhién, thién nhién van hién cho ta nhiéu co hoi dap vo buéc ra, va co hoi dau t1en thuan
tién nhit, Ia khi ta budc vao thoi hoa nién. b6 la Jan dau tién cai toi cla ta thoat biét co “‘nguoi
khdc”. T6i mudn noéi dén su thitc tinh clia duc tinh. Mot cai toi, twong la toan nguyeén, la bat kha
phan, gi day nhw tw che doi ra. Tinh yéu bay lau ngu say trong day tim vwon minh 1én, va gay
bao dong. Vi day la ltc vira ddy 1én, tinh yéu doi hdi ngay, cung mot lic, vira xac dinh cai toi,
vira trir bé cdi toi. Tinh yéu khién cdi t6i tw mat di trong doi tuong no yéu, nhung dong thoi
cling doi quyen chiém htru doi tuwong ay That la mau thuan; va chinh mau thuan ay la mot dai
bi kich ctia nhan sinh. Cam giac can ban 3 ay co 1€ 1a nguyén dong lwrc thac giuc loai nguoi huéng
thuong Thuong bé ban kho cho con nguoi dé hoan toan tat con nguoi. Tiét muc quan trong
nhat ‘trong van chuong khap thé gi¢i nay khong ngoai su hoa diéu, trén moi cung bdc, ca khuc
ay cua yéu dwong, chung nhw khong bao gio biét chan. Nhung dé khong phai la van dé cua
chung ta. Dleu t6i mu6n nhan manh trong ciu | chuyén lién hé dén ching ta ¢ day la: bang sw
thirc tinh cta tinh yéu, ta thoang nhan ra cai vo cuc, va cai hé mit dy giuc tudi tré di vao cudc
song lang man hoic thuan Iy, tiy tanh ¥, hoan canh hoac giao duc.

When the ego-shell is broken and the 'other' is taken into its own body, we can say that the
ego has denied itself or that the ego has taken its first steps towards the infinite. Religiously,
here ensues an intense struggle between the finite and the infinite, between the intellect and a
higher power, or, more plainly, between the flesh and the spirit. This is the problem of
problems that has driven many a youth into the hands of Satan. When a grown-up man looks
back to these youthful days he cannot but feel a sort of shudder going through his entire
frame. The struggle to be fought in sincerity may go on up to the age of thirty, when Confucius



states that he knew where to stand. The religious consciousness is now fully awakened, and
all the possible ways of escaping from the struggle or bringing it to an end are most earnestly
sought in every direction. Books are read, lectures are attended, sermons are greedily taken
in, and various religious exercises or disciplines are tried. And naturally Zen too comes to be
1nqu1red into.

Khi céi toi bé vé va rudc “cdi khdc” vao tu than, ta c6 thé ndi doé 1a luc cai toi tw phu nhén no,
hoac do la budc dau trong cudc dang trinh cua cai toi di dén vo cuwc. Trén binh dién ton giao, dé
1a khéi diém ctia mot cudc x6 xat toi boi gitra hitu cire va vo cug, gitra tri tthc va mot nang
khiéu cao hon, hodc n6i n6m na hon, gitra xac va hon. D6 1a van deé trén tat ca van de, ting day
hon mot chang trai vao vong tay cua qui Satan. Khi nguoi 1on tudi dom lai nhiing ngay nién
thiéu khong khéi rung minh én lanh toan than. Cudc tranh dau can dan vao yéi tat ca long
thanh c6 thé kéo dai dén tudi ba mwoi, nhw 161 Khong T noéi: tam thap nhildp. Y thitc ton giao,
tirc dao tam, gio day hoan toan thirc gidc, nén nguoi ta mang tat cd nhiét huyet cao do nhat, do
thi tat ca con dwong thoat ly tranh diu, hoac chdm ditt tranh dau, khong tir mot thi nghlem
nao. Sach nao ciing doc, cudc dién thuyet nao ciing du, bai giang dao nao ciing thém nghe, va
dt phép tu tap nghiém qua thtt. Va tw nhién dao Thién ciing dwoc gb clra dén dé hoi tham.

How does Zen solve the problem ofproblems"

Bang cach nao Thién giai quyét van dé trén tat ca vin deé 4y?

In the first place, Zen proposes its solution by directly appealing to facts of personal
experience and not to bookknowledge. The nature of one's own being where apparently rages
the struggle between the finite and the infinite is to be grasped by a higher faculty than the
intellect. For Zen says it is the latter that first made us raise the question which it could not
answer by itself, and that therefore it is to be put aside to make room for something higher
and more enlightening. For the intellect has a peculiarly disquieting quality in it. Though it
raises questions enough to disturb the serenity of the mind, it is too frequently unable to give
satisfactory answers to them. It upsets the blissful peace of ignorance and yet it does not
restore the former state of things by offering something else. Because it points out ignorance,
it is often considered illuminating, whereas the fact is that it disturbs, not necessarily always
bringing light on its path. It is not final, it waits for something higher than itself for the
solution of all the questions it will raise regardless of consequences. If it were able to bring a
new order into the disturbance and settle it once for all, there would have been no need for
philosophy after it had been first systematized by a great thinker, by an Aristotle or by a
Hegel. But the history of thought proves that each new structure raised by a man of
extraordinary intellect is sure to be pulled down by the succeeding ones. This constant pulling
down and building up is all right as far as philosophy itself is concerned; for the inherent
nature of the intellect, as I take it, demands it and we cannot put a stop to the progress of
philosophical inquiries any more than to our breathing. But when it comes to the question of
life itself we cannot wait for the ultimate solution to be offered by the intellect, even if it could
do so. We cannot suspend even for a moment our life-activity for philosophy to unravel its
mysteries. Let the mysteries remain as they are, but live we must. The hungry cannot wait
until a complete analysis of food is obtained and the nourishing value of each element is
determined. For the dead the scientific knowledge of food will be of no use whatever. Zen
therefore does not rely on the intellect for the solution of its deepest problems.

Trwéc hét, giadi dap Thién duoc dua ra la truc tiép kéu goi dén anh sang clia chirng nghiém
ban than, thay vi kién thirc cua sach vo. La truong khac ché giira hai thai cuc, hitu va vo, thé
tanh cia con nguoi chung ta pha1 duwoc tim 14y bang mot nang khi&u khac hon 14 tri thqu_) Vi
Thién cho rang chinh tri thirc 4y tao ra cho ta da th& van dé dé khong bao gio ty giai quyet
duwoc, nén can dep né qua mot bén, nhuong chd cho mot cai khic, siéu dang hon, minh triét
hon Vi dac chit cua tri thirc la tan loan wu tw. Dau rang no dung du*ng 1én du thir van dé kha di
quay dong sw thanh tinh cua tam, rat it khi n6 dwa ra noi mot giai dap théa dang. No lat do thé
yén on day thu vi cda vé minh ma khong phuc hoi dwoc trang thai ban so cia mudn vat bang
mot thir gl khac. Nghi rang né phat giac ra vé minh, doi khi nguoi ta coi no nhw co kha ning
chiéu pha, nhung su thuc né toan gay rdi, nhat dlnh khong roi dwoc mot tia sang nao trong
nhitng dong dung lang xdng. N6 khong rét rdo, cit chd & cai gi khac, siéu viét hon, giai quyét



cho n6 tat ca van dé né quen tat dat ra, bat chdp hau qua. Néu né c6 kha nang dem lai mot trat
ty moi trong thé hdn loan, ditt khoat mot Ian, thi hn loai nguoi khong can dén triét hoc nita
mot khi da cé hé thong triét hoc diu tién dlrng 1én tir khoi 6c 16n cia mot Aristole hodc mot
Hegel Nhung lich str triét hoc Chu'ng minh rang mot lau dai tw twong nao cia mot tri oc siéu
tuyét nao dumg 1én nhat dinh sém mudn gl ciing bi nguoi sau danh do. Cai tro dap xuong dung
1én lién mién 4y han la thwong tinh déi véi triét hoc, vi 1& chan twéng cda tri thirc budc né phai
vdy, khong sao cham dirt dwoc nhitng thac mac tim toi, cling nhw ta khong ngung thé duorc.
Nhuwng da goi rang song, ta khong thé ng01 cho cau giai dap drt khoat ctia tri thirc, dau né lam
duoc. Ta khong thé ngung sanh hoat, dau trong choc lat, cho triét hoc vén 1én man bi mat. Bi
mat mac bi mat, nhung ta phai song Nguoi doi khong thé chd khoa hoc phan tach xong thtrc
an, qui dinh xong phdn lwong moi yeu to dinh dudng. Véi _nguoi chét, kién thirc khoa hoc Ve
thU’C pham khong nhdm vao dau hét. Do d6 Thién khong cay vao tri thirc dé€ giai quyét nhitng
dai su ctia Thién.

By personal experience it is meant to get at the fact at first hand and not through any
intermediary, whatever this may be. Its favourite analogy is: to point at the moon a finger is
needed, but woe to those who take the finger for the moon; a basket is welcome to carry our
fish home, but when the fish are safely on the table why should we eternally bother ourselves
with the basket? Here stands the fact, and let us grasp it with the naked hands lest it should
slip away--this is what Zen proposes to do. As nature abhors a vacuum, Zen abhors anything
coming between the fact and ourselves. According to Zen there is no struggle in the fact itself
such as between the finite and the infinite, between the flesh and the spirit. These are idle
distinctions fictitiously designed by the intellect for its own interest. Those who take them
too seriously or those who try to read them into the very fact of life are those who take the
finger for the moon. When we are hungry we eat; when we are sleepy we lay ourselves down;
and where does the infinite or the finite come in here? Are not we complete in ourselves and
each in himself? Life as it is lived suffices. It is only when the disquieting intellect steps in and
tries to murder it that we stop to live and imagine ourselves to be short of or in something.
Let the intellect alone, it has its usefulness in its proper sphere, but let it not interfere with the
flowing of the life-stream. If you are at all tempted to look into it, do so while letting it flow.
The fact of flowing must under no circumstances be arrested or meddled with; for the
moment your hands are dipped into it, its transparency is disturbed, it ceases to reflect your
image which you have had from the very beginning and will continue to have to the end of
time.

No6i chirng nghiém ban than cé nghia la nam lay co sw khi vira phat khoi, khong qua bat ctt
trung gian nao. Loi vi thong thuong cta Thién la: dung ngon tay chi mdt trdng, thay trang roi
phal quén ngon tay(s); dung ném bat cd, duoc cd phal quen nom. Co sy la vy, can nam ngay
gitta doi tay tran kéo né vudt mit - dé la thuat tlep xtr Thién dé ra cho chung ta. Ciing nhu
thién nhién, ghé té'm cai trong rong, Thién ghé té'm bat cir gi xen gitra cai thyc va ching ta.
Theo Thién, khong c6 gi khac nhau hét, trén thuec té, gitra hiru cwc va vo cuec, gitra xac thit va
linh hon. P6 toan 1a s phan biét vu vo, 1a vong twéng, do tri thitc dung y y dac bay. Ai qua chu
tAm dén chiing, hodc nhin dau cling thay ching trong thyc té sanh hoat, at chdp ngén tay lam
mat trang. Doi thi an, budn ‘ngu thi di ngu, c6 gi la vo cyc hitu cyc trong do sao? Chung ta ha
chdng tw du & ching ta, va & moi nguoi sao? Cudc doi nhu hién gior chwa du sao? Chi vi c0 tri
thirc len vao, gy lo au, toan sat hai, nén ta hét song, va twong rang minh thiéu mot cai gi. Hay
dé yén cho tri thirc dong dung trong thé  gidi riéng cua no, dau sao cling co ich, nhumg dung dé
no can tro dong doi. Néu rot cung Ong van them khat nghlen ctru cudc doi thi ctr nghién ctru n6
trong dong trdi chay. Dong tr6i chay ay khong nén, trong bat cir truong hop nao, ngan chan lai,
hoic can thiép vao: vi hé a 6ng vira nhing tay vao 1a strc sang r, chiéu diéu ctia n6 bi chao dong,
hét soi duoc hinh anh ctia 6ng, khuén mat 6ng cé tir vo thi, va tiép tuc c6 mii dén vo chung.(n)

Almost corresponding to the 'Four Maxims' of the Nichiren Sect, Zen has its own four
statements:

'A special transmission outside the Scriptures;

No dependence upon words and letters;
Direct pointing to the soul of man;



Seeing into one's nature and the attainment of
Buddhahood.'[2]
Hoi twong to véi “Bén Qui Tac” ctia Nhat Lién Tong(s), Thién c6 b6n truyén ngit nhw sau:

Giao n;oal biét truyén
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Bat lap van tu
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TI‘l_l’C chi nhan tam
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Kién tinh thanh Phét,
R M R

dich:

Truyén riéng ngoai gido

Chang ldap vdn tw

Chi thang tdm nguoi

Thdy tdnh thanh Phdt(9)

This sums up all that is claimed by Zen as religion. Of course we must not forget that there
is a historical background to this bold pronunciamento. At the time of the introduction of Zen
into China, most of the Buddhists were addicted to the discussion of highly metaphysical
questions, or satisfied with the merely observing of the ethical precepts laid down by the
Buddha or with the leading of a lethargic life entirely absorbed in the contemplation of the
evanescence of things worldly. They all missed apprehending the great fact of life itself, which
flows altogether outside of these vain exercises of the intellect or of the imagination.
Bodhidharma and his successors recognized this pitiful state of affairs. Hence their
proclamation of 'The Four Great Statements' of Zen as above cited. In a word, they mean that
Zen has its own way of pointing to the nature of one's own being, and that when this is done
one attains to Buddhahood, in which all the contradictions and disturbances caused by the
intellect are entirely harmonlzed in a unity of higher order.

Cau ndi tom lwoc tat ca yeu chi ciaa phap Thién. Di nhién, ta khong nén quén rang phai co
mot boi canh lich s thé ndo méi c6 phan tng lai bang chu treong bao nhu trén. So 1a khi
Thién méi du nhap Trung Qudc, da s6 cac nha hoc Phat & day déu sa da trong ‘nhing cudc
tranh luan siéu hinh vé giao phap vo6 thuong, hodc chi phung tri gi¢i hanh, hay suot ngay ngay
ngat dim say trong phep quan vd thwong. Hiéu theo danh s6, hanh theo sw tu'ongw cac ngai
nam hut mait dai sw clia nhan sinh, dong luan lwu 4y hoan toan diénra ngoai tat ca tro luyén tri
sudng, 'hodc mo twdng hdo. Bd Pé Pat Ma va mon dé clia 6ng nhan thay thé dao bi dat ay, nén
tuyén xuwong b6n danh ngdn Thién vira ké. Mat khac, dé con ngu y Thién cé xao thi riéng chi
thang vao thé tanh, va hé thiy tanh la thanh Phat, nghla la chung nhdp trong trang thai siéu
tuyét, thuan nhat, hoan toan dung thong tit cd mau thuan va tan loan do tri thirc gay ra.

For this reason Zen never explains but indicates, it does not appeal to circumlocution, nor
does it generalize. It always deals with facts, concrete and tangible. Logically considered, Zen
may be full of contradictions and repetitions. But as it stands above all things, it goes serenely
on its own way. As a Zen master aptly puts it, 'carrying his home-made cane on the shoulder,
he goes right on among the mountains one rising above another.' It does not challenge logic, it
simply walks its path of facts, leaving all the rest to their own fates. It is only when logic
neglecting its proper functions tries to step into the track of Zen that it loudly proclaims its
principles and forcibly drives out the intruder. Zen is not an enemy of anything. There is no
reason why it should antagonize the intellect which may sometimes be utilized for the cause
of Zen itself. To show some examples of Zen's direct dealing with the fundamental facts of
existence, the following are selected:

Do do, Thién nhim chi thang, khéng bao giv giai thich, khong vién dén 16i trinh bay quanh
co, ma cling khéng qui nap. Lu6n ludn, Thién ti€p x v&i nhitng co sw thuc té, cu the, ro moé



duorc. Xét vé mit ludn ly, c¢6 1& Thién chitra ddy mau thuan va trung ngon. Nhung, siéu viét tren
tat ca, Thién ctr thing dwong ma di, thanh than, nhe nhang, ding nhw mot Thién sw néi: “Gay
minh minh vat, diwong minh minh di, gita doi nui trdp trung”. D6 khong c6 gi la bién luan ca, ma
toan dam trén nhirng sw kién cu thé, pho tat ca cho duyén phan Chi khi nao tinh than 1y luan
xao lang nhiém vu riéng ma sin budc vao con dwong Thién, ltc dy, Thién méi 16n tiéng tuyén
cao y chi, va truc xuat bang vo luc tén xam lang. Dau vay, Thién khong phai la ctru dich cta bat
clr gi; that vay, khong c6 ly do nao Thién doéi nghich voi tri thie, dau sao thinh thoang van cé
cong dung cho chanh nghia Thién. Vai ciu truyén chon lwa sau diy da biéu thi con dwong hién
thwc ctia Thién trong viéc &ng co tiép vat:

Rinzai [3]( Lin-chi) once delivered a sermon, saying: 'Over a mass of reddish flesh there
sits a true man who has no title; he is all the time coming in and out from your senseorgans. If
you have not yet testified to the fact, Look! Look!" A monk came forward and asked, 'Who is
this true man of no title?' Rinzai came right down from his straw chair and taking hold of the
monk exclaimed: 'Speak! Speak!" The monk remained irresolute, not knowing what to say,
Whereupon the master, letting him go, remarked, 'What worthless stuff is this true man of no
title!" Rinzai then went stralght back to his room.

Ngay kia, to Lam Té€ ndi: “Trén dong thit dé lom c6 mét vo vi chdn nhdn thwong ra vé theo 16i
ctra mo trén mdt cdc nguol. Thay nao so tdm chwa ching cw duoec thi nhin day”. CoO mot thay
buwéc ra héi: “Vé vi chdn nhdn dy la cdi gi?”. Lam Té€ vut budc xudng thién sang, nam ctng thay
ta het lom: “Ndéi di! néi di!”. Thay ta dang linh quynh thi T6 budng ra, tré moi néi: “Vé vi chdn
nhdn, é chi la mot cdi coc phdn khé”. Roi di thang vao phwong trrong (11).

Rinzai was noted for his 'rough' and direct treatment of his disciples. He never liked those
roundabout dealings which generally characterized the methods of a lukewarm master. He
must have got this directness from his own teacher Obaku (Huang-po), by whom he was
struck three times for asking what the fundamental principle of Buddhism was. It goes
without saying that Zen has nothing to do with mere striking or roughly shaking the
questioner. If you take this as constituting the essentials of Zen, you would commit the same
gross error as one who took the finger for the moon. As in everything else, but most
particularly in Zen, all its outward manifestations or demonstrations must never be regarded
as final. They just indicate the way where to look for the facts. Therefore these indicators are
important, we cannot do well without them. But once caught in them, which are like
entangling meshes, we are doomed; for Zen can never be comprehended. Some may think Zen
is always trying to catch you in the net of logic or by the snare of words. If you once slip your
steps, you are bound for eternal damnation, you will never get to freedom, for which your
hearts are so burning. Therefore, Rinzai grasps with his naked hands what is directly
presented to us all. If a third eye of ours is opened undimmed, we shall know in a most
unmistakable manner where Rinzai is driving us. We have first of all to get into the very spirit
of the master and interview the inner man right there. No amount of wordy explanations will
ever lead us into the nature of our own selves. The more you explain, the further it runs away
from you. It is like trying to get hold of your own shadow. You run after it and it runs with you
at the identical rate of speed. When you realize it, you read deep into the spirit of Rinzai or
Obaku, and their real kindheartedness will begin to be appreciated.

Lam T& ndi tiéng trong Thién 8161 boi 101 tlep xr thang va bao v¢i mon sanh. Sw khong tan
thanh 16i néi phap quanh co, SO truong cua cac phap su thiéu nhiét huyét. Chic 1a Su thira
hudng phép Thién truc chi 4 ay o suw phu la hoa thuong Huynh B3, trugc kia ba lan danh Su ding
ba lan Sw dén tham van veé yéu chi cla Phap Phat. Khoi noi Thlen khong lién quan gi dén viéc
danh da nguoi héi dao dy. Néu ong cho rang danh da 13 yéu t6 Thién it 6ng chap lam nhlr
nguoi ta chap lam ngdn tay la mat trang. Nhw & cac gido thuyét khéc, nhung dac biét hon ¢
Thién, ta dirng nén coi nhitng hinh thtrc phat hién hodc biéu hién bén ngoai nhu 13 ctru canh;
d6 chi nham chi hwéng nham vao cai thuec. Nhitng chi dan 4y dau 1a quan trong, khong thé
khéng c6 dwoc, nhung mot khi mac phai Chung 1a hong hét, khac nao bi b6 ro trong ludi, va
khong bao gio hiéu duoc Thién. C6 ngudi cho rang Thién luén luén cé chup ta trong mang lwéi
Iy ludn, hoac trong bay ngon tu. Mot buoc 16i JAm du cho 6 ong tram ludn muoén klep, khong bao
gitr c&i m& dwoc dé hwdng tw do, sw tw do tirng ddt néng trai tim 6ng. Do d6 LAm Té& bat cling



trong ban tay tran nhirng gi thoat hién dén cho mo6i nguvi chiing ta. Néu con mit th ba, con
mat Bat Nha, mé bung duoc o ta, at ta thay ro, khong chut sai lam, chd LAm Té dua ta dén.
Trwéc hét, ta cdn thAm cam vai thll‘C tAm cda sw, va chat vin thang v&i con nguwoi nodi tai ngay
tai do.

Khong mot giai thich bang chit nghia nao dua ta vao duoc thé tanh ctia chinh ta. Ong cang
giai thich, n6 cang chay mat khoi dng. D6 chang khac nao 6ng c6 dudi bat béng ong. Ong chay
theo no, va no chay voi ong, theo dung mot toc luc nhu nhau. Khi 6ng thau dat duoc le ay la
doc ngay vao thAm tam ctia LAm Té& va Huynh B4, va thAm cdm madi tir tam vo lwong cla cac
Ngai.

Ummon [4]( Yiin-mén) was another great master of Zen at the end of the T'ang dynasty. He
had to lose one of his legs in order to get an insight into the life-principle from which the
whole universe takes rise, including his own humble existence. He had to visit his teacher
Bokuju (Mu-chou), who was a senior disciple of Rinzai under Obaku, three times before he
was admitted to see him. The master asked, 'Who are you?'l am Bun-yen (Wén-yen),'
answered the monk. ( Bun-yen was his name, while Ummon was the name of the monastery
where he was settled later.) When the truth-seeking monk was allowed to go inside the gate,
the master took hold of him by the chest and demanded: 'Speak! Speak!" Ummon hesitated,
whereupon the master pushed him out of the gate, saying, 'Oh, you good-for-nothing
fellow!'[5] While the gate was hastily shut, one of Ummon's legs was caught and broken. The
intense pain resulting from this apparently awakened the poor fellow to the greatest fact of
life. He was no more a solicitous, pity-begging monk; the realization now gained paid more
than enough for the loss of his leg. He was not, however, a solitary instance in this respect,
there were many such in the history of Zen who were willing to sacrifice a part of the body for
the truth. Says Confucius, 'If a man understands the Tao in the morning, it is well with him
even when he dies in the evening.' Some would feel indeed that truth is of more value than
mere living, mere vegetative or animal living. But in the world, alas, there are so many living
corpses wallowing in the mud of ignorance and sensuality.

T6 Van Mén, (12) tw Van Yén, la mot cao tang khac thoi van Dlrcrng Sw phal thi mat mot chan
mai chitng dworc 18 dao nhiém mau cda vii tru va nhan sinh, luén cale song dam bac caa Sw. Su
kién nhan ba lan gé vao nha to Muc Chau, (mot cao dé ctia LAm Té, T€ 1a phap tir (13) cia To
Huynh B4) mé&i dwoc vao tham van. Muc Chau hai:

-Nguwoila ai?

-Van Yén

Sw vira X0 ctra budc vao thi Muc Chau chup lay vai Su, ra linh: “Néi di! néi di!”. Sw chua biét
noi gi thi Muc Chau mang: “Pd vé tich su”, rdi ddy ra khoi ctra. Canh ctra dong sap lai, tan nhan,
mot ban chan ctia Van Mén ket giy trong dé. Trong con dau ngat, nha sw khon nan kia hoat
nhién dai ngd, nghia la ching nhap trong chan ly cua nhan sinh. Ong khong con la chu tiéu di
an may chan ly nita; cai 6ng vira chirg dwoc bu lai gap boi cai 6ng vua thiét mat mot ban
chan. Tuy nhién, trwong hop cua Su khong phal 13 mot biét 1é, vi c6 nhiéu nguoi x4 than cau
dao nhu vy trong Thién st. Dung nhuw 1o Khéng T noi: Scrm nghe duoc dao, chiéu chét cling
cam”. Qua cé nhiéu ngudi coi trong chan Iy hon than mang ctia ki€p séng Ilhll’ cay co thu cam.
Nhuwng, than 6i, trong doi cé biét bao cay thit danh lin hup trong biin hdi ctia ngu mé va duc
lac!

This is where Zen is most difficult to understand. Why this sarcastic vituperation? Why this
seeming heartlessness? What fault had Ummon to deserve the loss of his leg? He was a poor
truth-seeking monk, earnestly anxious to get enlightenment from the master. Was it really
necessary for the latter from his way of understanding Zen to shut him out three times, and
when the gate was half opened to close it again so violently, so inhumanly? Was this the truth
of Buddhism Ummon was so eager to get? But the outcome of all this singularly was what was
desired by both of them. As to the master, he was satisfied to see the disciple attain an insight
into the secrets of his being; and as regards the disciple he was most grateful for all that was
done to him. Evidently, Zen is the most irrational, inconceivable thing in the world. And this is
why I said before that Zen was not subject to logical analysis or to intellectual treatment. It
must be directly and personally experienced by each of us in his inner spirit. Just as two



stainless mirrors reflect each other, the fact and our own spirits must stand facing each other
with no intervening agents. When this is done we are able to seize upon the living, pulsating
fact itself.

D6 12 chd cuc ky kho hiéu ctia Thién. Tai sao c6 16i mang qué gat gong ay7 Tai sao cé vé nhw
tan nhan Vay7 Chu tiéu Van Mon pham toi gi dén phai tra bang ban chan gay | nat? Chu ta chi la
mot ban tdng di cau dao, va thiét tha mong thay khai 1ngo cho. Thay c6 loi gi ba lan dong ctra
truérc tdm nguyén cau Thién cta chi tiéu, va khi ctra vira hé mo lai dong sap lai ngay, mot cach
tan bao va bat nhin nhw viy? Phai chang do 1a chan Iy ctia Phat gido ma Van Mon hang nhiét
thanh tim kiém? C6 diéu la nhat 1a ca hai, thay va tro, deu hai 1ong nhw nhau vi bién ¢6 ay. Thay
hoan hy thay tro chirng nhap trong co huyen diéu cta thé tanh. Tro mang ning thAm an khai
ngod cua Thay. Hién nhién, Thién la cai phi ly nhat, khé quan niém nhat trong doi. Nén trudc toi
c6 n6i Thién khong pha1 3 deé tai dé ly phan, hoac tri giai. Trai lai, Thién phai dwoc than chirng
va tric ngd tw tham tam moi ngwoi ching ta. Cting nhw hai tdm guong trong phan chiéu lan
nhau, ciing vay, cai thyc, cai chan té€, ctia thé tanh ta phai dwgc dat doi dién nhau, tuyét doi
khong gian cach. C6 vy, tam&i nim dll’O‘C dong doi tir noi nhip s6ng dang luan luu.

Freedom is an empty word until then. The first object was to escape the bondage in which
all finite beings find themselves, but if we do not cut asunder the very chain of ignorance with
which we are bound hands and feet, where shall we look for deliverance? And this chain of
ignorance is wrought of nothing else but the intellect and sensuous infatuation, which cling
tightly to every thought we may have, to every feeling we may entertain. They are hard to get
rid of, they are like wet clothes as is aptly expressed by the Zen masters. 'We are born free and
equal." Whatever this may mean socially or politically, Zen maintains that it is absolutely true
in the spiritual domain, and that all the fetters and manacles we seem to be carrying about
ourselves are put on later through ignorance of the true condition of existence. All the
treatments, sometimes literary and sometimes physical, which are most liberally and
kindheartedly given by the masters to inquiring souls, are intended to get them back to the
original state of freedom. And this is never really realized until we once personally experience
it through our own efforts, independent of any ideational representation. The ultimate
standpoint of Zen, therefore, is that we have been led astray through ignorance to find a split
in our own being, that there was from the very beginning no need for a struggle between the
finite and the infinite, that the peace we are seeking so eagerly after has been there all the
time. Sotoba (Su Tung-p'o), the noted Chinese poet and statesman, expresses the idea in the
following verse:

Khén noi 1au nay hai chit ty do chi 1a mét danh tw rong Nén diéu khan y&u nhat cho ta la
thoat vong nd 1&é ma tat ca sanh linh hitu han déu cdm mac phai, nhung néu ta khong thang tay
chit tan tanh chudi xich v6 minh troéi cing tay chan ta thi con tim giai thoat & dau nita? Va,
chudi xich vé minh 4y chang phai duc bang chat liéu nao khac hon Ia chat meé hodc cua tri thitc
va gidc quan bam chat vao moi tu tuong, mdi cdm giac cla ta. That khé céi bd chiing nhu khé
c&i b6 bo quan do wét, nhw 1o khéo vi cua cac Thién su.

”Chung ta déu sanh ra tw do va binh dang nhw nhau”. Dau ciu néi c6 nghia thé nao vé mat xa
hoi hoc va chanh tri hoc, nhlrng voi Thién, d6 van 1a mot su thuc tuyét dé6i trong lanh vuc tim
linh; va tat ca xiéng xich ta cam thay mic phai that su chi méi trong vao ta sau nay bm Vo
mlnh nghia la b&i ta khong thau ro diéu kién thuc, nhan duyén thuc, cua cudc song Tat ca xao
thuat phong khoang nhat, tlr ai nhat, hoac bang van nghé, hoac bang phwong tién cu thé, chw
sw ng dung vao nhirng tam hon khat khao cau dao déu nham phuc hoan cho ho trang thai tw
do nguyén thi. biéu dy khong bao gio ta thuc chu'ng duoc, tru phi ty ta, bang tw luc, ta thé
nghiém lay ngoai tat ca nép suy tu. Vay, quan diém cung tuyét cua Thién 14 vi v6 minh nén ta
lam duong lac 16, twdng c6 suw ché doi & _trong ta trong khi, tir nguyén thi, chua hé c6 cudc
tranh chap nao gitra hiru cwc va vd cuc; va su tw do ma ta nhlet thanh tim klem van co do tu
bao gid. Thi hao T6 Pong Pha, mdt quan dai phu doi nha Téng, dién 14y bing may van tho nhw
sau:

'Misty rain on Mount Lu,

And waves surging in Che-chiang;
When you have not yet been there,



Many a regret surely you have;
But once there and homeward you wend,
And how matter-of-fact things look!
Misty rain on Mount Lu,
And waves surging in Che-chiang.

L6 son yén toa Chiét giang triéu

Vi ddo sanh binh hin bat tiéu

Dao dic hoan lai vo biét su

L6 son yén toa Chiét giang triéu

Khoi ngtit non L6 song Chletglang

Khi chwa dén dé luén mo mang

Dén réi héa van khong gi khac

Khoingut non L6 séng Chiét giang

This is what is also asserted by Seigen Ishin (Ch'ingytian Wei-hsin), according to whom,
'Before a man studies Zen, to him mountains are mountains and waters are waters; after he
gets an insight into the truth of Zen through the instruction of a good master, mountains to
him are not mountains and waters are not waters; but after this when he really attains to the
abode of rest, mountains are once more mountains and waters are waters.'

Ciing vdy, su Thanh Nguyén Duy Tin c6 161 ty thudt nhu sau:

“Sdi toi, ba mwoi ndm trudc, khi chwa hoc Thién,

%15,_+Eﬁu 5 2 18 B ;

thdy nu1 la nuj, thaémm'c la nuorc;

RLEWL,BEKEK;

“Sau nhdn theo bdc thién tri ‘thirc chi cho ché vao,
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thdy nui chang phdi nul thay nwéc chang phdi nwéc;

RiLA 2, KT ZE5K

Roz indy thé nhap chonyen vui tich tinh, y nhién,
S 15 & B 8L KR,

tha nui chi la nui, thdy nwéc chi la nwérc,
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(Truyén dang luc quyén 22)

Bokuju (Mu-chou), who lived in the latter half of the ninth century, was once asked, 'We
have to dress and eat every day, and how can we escape from all that?’ The master replied,
'We dress, we eat."[ do not understand you,' said the questioner. 'If you don't understand put
your dress on and eat your food.'

Ngay kia, c6 6ng dao hoi Thién sw Muc Chau, mot cao tang & hiu ban thé ky IX:
“Sudt ngay mdc do dn com, lam sao khéi mdc do dn c0'm7 Sw ddp: “Mdc do, dn com”. Thay kia
trd loi khong hiéu. Sw dap: "Khong hiéu thi mdc do dn com.’

Zen always deals in concrete facts and does not indulge in generalizations. And I do not
wish to add unnecessary legs to the painted snake, but if I try to waste my philosophical
comments on Bokuju, I may say this: We are all finite, we cannot live out of time and space;
inasmuch as we are earth-created, there is no way to grasp the infinite, how can we deliver
ourselves from the limitations of existence? This is perhaps the idea put in the first question
of the monk, to which the master replies: Salvation must be sought in the finite itself, there is
nothing infinite apart from finite things; if you seek something transcendental, that will cut
you off from this world of relativity, which is the same thing as the annihilation of yourself.
You do not want salvation at the cost of your own existence. If so, drink and eat, and find your
way of freedom in this drinking and eating. This was too much for the questioner, who,
therefore, confessed himself as not understanding the meaning of the master. Therefore, the
latter continued: Whether you understand or not, just the same go on living in the finite, with
the finite; for you die if you stop eating and keeping yourself warm on account of your
aspiration for the infinite. No matter how you struggle, Nirvana is to be sought in the midst of



Samsara (birth-and-death). Whether an enlightened Zen master or an ignoramus of the first
degree, neither can escape the so-called laws of nature. When the stomach is empty, both are
hungry; when it snows, both have to put on an extra flannel. I do not, however, mean that they
are both material existences, but they are what they are, regardless of their conditions of
spiritual development. As the Buddhist scriptures have it, the darkness of the cave itself turns
into enlightenment when a torch of spiritual insight burns. It is not that a thing called
darkness is first taken out and another thing known by the name of enlightenment is carried
in later, but that enlightenment and darkness are substantially one and the same thing from
the very beginning; the change from the one to the other has taken place only inwardly or
subjectively. Therefore the finite is the infinite, and vice versa. These are not two separate
things, though we are compelled to conceive them so, intellectually. This is the idea, logically
interpreted, perhaps contained in Bokuju's answer given to the monk. The mistake consists in
our splitting into two what is really and absolutely one. Is not life one as we live it, which we
cut to pieces by recklessly applying the murderous knife of intellectual surgery?

Thién ludn ludn tiép xt voi nhirng cai cu thé nhw Vay, khong thich suy ludn mo ho. Toi khon
mudn vé ran thém chan, nhung néu phai lam ban vé thai do triét hoc cua Muc Chau, t6i c6 thé
noéi thé nay: Chung ta déu 1a hitu han hét, ta khong thé séng ngoai khong gian; boi 6 ching ta
sanh ra tir trai dat nén 'khong the dat t&i cai vo han. Lam sao thoat ngoai nhitng glm han cua
cuoc song" Co 1€ do 1a y nghi cua 6ng dao trong cau hoi dau; doi lai, Muc Chau dap: “Giai thoat
pha1 tim ngay trong cai hitu han; khong dau co cai vo han ngoai nhu'ng swvat hitu han cta thé
gian; 6ng di tim cai v6 han nao khac tirc Ong cat dat voi thé gian twong doi nay, nhuw thé khac
nao ong tu huy ong. Ong khéng muén cé duoc s giai thoat tra gia bang cudc séng thuwong tuc
nay Vay, tha 1a ctr binh thuong ma an va uong, va tim giai thoat ngay trong canh binh thu'crng
ay”. Loi giai thich at la tai qua vdi 6ng dao, nén thay ta thi nhan khéng hiéu chd y y cua Thién
suw. Nén sw gidi thém: “Dau hiéu hay khéng h1eu ong van song nhu thuong trong cai hitu han,
voi cac hitu han, vi 6ng sé chétnéu ong ngung dn ngung mdc dé hudng dén cai vo han”.

Dau c6 tranh ddu may di nita, Niét Ban van _phai tim trong banh xe sanh tt ludn hoi. Tr mot
thién sw chirng dao den mot g that phu ngdc nhat doi, khong ai thoat ngoai duoc cai goi 1a
luat thién nhién. He bao tw 1ép thi ai cling d6i nhw nhau hé troi bang tuyet thi ai cing lo
choang thém 4o 4m. Tuy nhién toi khong c6 y noi rang ca hai cudc song déu rat lai chi con la
vat chat nhw nhau, nhung ho vay vi ho vay, bat chdp trinh d6 minh triét nao. Nhw kinh dién
Phat giao noi, cai t6i ctia hang dong chuyen thanh anh giac khi birng 1én ngon dudc chiéu diéu
cua tam linh. Khong phal 1a trueérc hét phai dep bé céi goi la hac 4m, roi dem thé vao d6 mot cai
khac goi la linh quang, vi mé voi giac bén lai van 1a mot, chang phal hai, chang phai khac. Cai
nay chuyen thanh cai kia la noi chuyen trong tu thé. Nén hitu han tirc v han, vo han titc hiru
han, Ca hai khong sai khac nhau, dau rang trén mat tri thitc ta budc phai phan doi. Ngu y cua
ngai Muc Chau c0 1€ 1a vay trong loi dap sau, giang rong bang ludn 1y. Cai lam cta ta la thdy c6
ché doi & chd that sw von la tuyét d6i mot. Cudc song ta dang song day ha chang 1a mot, 1a toan
nhat sao, cudc séng ma ta nhin tdm thoc vao miii dao tai hai cta tri thitc suy luan giai phau
thanh manh mtn?

On being requested by the monks to deliver a sermon, Hyakujo Nehan (Pai-chang Nieh-
p'an) told them to work on the farm, after which he would give them a talk on the great
subject of Buddhism. They did as they were told, and came to the master for a sermon, when
the latter, without saying a word, merely extended his open arms towards the monks. Perhaps
there is after all nothing mysterious in Zen. Everything is open to your full view. If you eat
your food and keep yourself cleanly dressed and work on the farm to raise your rice or
vegetables, you are doing all that is required of you on this earth, and the infinite is realized in
you. How realized? When Bokuju was asked what Zen was he recited a Sanskrit phrase from a
Sutra, 'Mahaprajiaparamita!’ (in Japanese, Makahannyaharami'). The inquirer acknowledged
his inability to understand the purport of the strange phrase, and the master put a comment
on it, saying:

Ngay kia, sw Bach Trwgng Niét Ban goi mot thay dén nai:

“Thdy v&i toi ra cay rudng xong téi sé néi cho nghe dai nghia ctia Phdp Phdt”. Cay xong, thdy ta
dén thinh gido, sw dang déi tay, khéng néi gi.



Co 1é rot cudce khong co gl la bi mat trong Thién ca. T4t cd déu trai banh truoc mat 6ng. Néu
6ng an com, ong mdc ao sach sé, va cay cudc dé vun trong lda thoc va rau co, tirc 6ng da lam tat
ca nhitng gi phai lam trén trai dit nay, va nhw vay la 6ng thanh tuu cai VO cuc & 6ng. Thanh tuu
bing cach nao? Thura, c6 ngwdi héi thién sw Muc Chau “Phdp Phdt la gi”, ngai doc mot cau chit
Phan trong kinh Pai Bat nha Ba la mat da (14). Nguoi kia tha that khong hiéu, ngai bén binh
giai:

'My robe is all worn out after so many years' usage.

And parts of it in shreds loosely hanging have been
blown away to the clouds.’
“Ao thay rach da bao nam,

Gio6 tung tirng manh bay vong lén may”.

Is the infinite after all such a poverty-stricken mendicant?

ROt cung, vO cwc chi 1a mét tén dn xin rach nat nhw vay sao?

Whatever this is, there is one thing in this connection which we can never afford to lose
sight of--that is, the peace or poverty (for peace is only possible in poverty) is obtained after a
fierce battle fought with the entire strength of your personality. A contentment gleaned from
idleness or from a laissez-faire attitude of mind is a thing most to be abhorred. There is no Zen
in this, but sloth and mere vegetation. The battle must rage in its full vigour and masculinity.
Without it, whatever peace that obtains is a simulacrum, and it has no deep foundation; the
first storm it may encounter will crush it to the ground. Zen is quite emphatic in this.
Certainly, the moral virility to be found in Zen, apart from its mystic flight, comes from the
fighting of the battle of life courageously and undauntedly

Dau la gi, trong sw thé nay, c6 mot cai ta khong bao gio co thé lo dénh duoc, d6 1a sw yén tinh
ctiia tAm than, hodc ngheo (vi yén tinh chi c¢6 dwoc trong canh ngheo)- sy yén tinh doi lay bang
ca mot cudc d4u chién ddng manh, véi tat ca khi luc binh sanh. Hai long Vi b1eng nhac hoac vi
khong muon ban tam, , budng xuoi dén dau hay do, 1a thai do song ghé tom nhat. Khong co gi la
Thién trong d6 hét ma toan 1a bai hoai, 1a v tri giac. Sw ddu chién phai duoc day len voi tat ca
dai hung dai luc, bang khong, 6ng htro'ng duwoc thtr yén vui nao ciing la thi gia, liéu phiéu
khong goc, vira gap tran bao dau da sup do tan tanh. Thién rat quyét doan & diém dé. That vay,
dam luc tinh than ay ta thay trong Thlen ngoai phan hing khéi than bi, vén duoc trui luyén tir
16 d4u chién trong doi, nhan 14y véi tat ca chi khi binh sanh va tinh than vo uy.

From the ethical point of view, therefore, Zen may be considered a discipline aiming at the
reconstruction of character. Our ordinary life only touches the fringe of personality, it does
not cause a commotion in the deepest parts of the soul. Even when the religious
consciousness is awakened, most of us lightly pass over it so as to leave no marks of a bitter
fighting on the soul. We are thus made to live on the superficiality of things. We may be clever,
bright, and all that, but what we produce lacks depth, sincerity, and does not appeal to the
inmost feelings. Some are utterly unable to create anything except makeshifts or imitations
betraying their shallowness of character and want of spiritual experience. While Zen is
primarily religious, it also moulds our moral character. It may be better to say that a deep
spiritual experience is bound to effect a change in the moral structure of one's personality.

Vay, trén quan diém dao durc, Thién c6 thé coi nhw mot ky luat nham ren duc lai tanh khi.
Cudc song thuong ngay cua Chung ta chi cham so vao vanh ngoai cta ca thé, khong gdy mot
chan dong nao tan thAm tam. Ca dén khi dao tam duwoc danh thirc, hau hét chung ta van phon
phot di qua nhuw dé khai Iiru mot ddu tich nao vé cudc dau chién cam go trong tam hon ta. Ban
chat ctia ching ta 1a vay, song phlen phlen trén mat sy vat. Ta co thé thong minh, choi sang,
v.v.. nhung dau ta lam gi van thiéu bé say, thiéu chan thue, khong kéu goi dén chiit tham tinh
nao. C6 nhiéu nguoi khac lai hoan toan bat luc, khong sang che duoc gi hét, trir ra nhitng manh
khée vun, hodc bat chudéec toi, to giac mot tam hdn néng ndi va thiéu noi chlrng Thién, trwdc
hét, 1a mot ton gido, nhung cling la mot nghe thuat luyén tanh khi. Noi ding hon, chinh sy tam
chirng cyc sau nhat dinh khéi dong mot cudc chuyén héa trong co cau tinh than cta c thé con
nguoi.

How is this so?

Nhw thé nao?



The truth of Zen is such that when we want to comprehend it penetratingly we have to go
through with a great struggle, sometimes very long and exacting constant vigilance. To be
disciplined in Zen is no easy task. A Zen master once remarked that the life of a monk can be
attained only by a man of great moral strength, and that even a minister of the State cannot
expect to become a successful monk. (Let us remark here that in China to be a minister of the
State was considered to be the greatest achievement a man could ever hope for in this world.)
Not that a monkish life requires the austere practice of asceticism but that it implies the
elevation of one's spiritual powers to their highest notch. All the utterances or activities of the
great Zen masters have come from this elevation. They are not intended to be enigmatic or
driving us to confusion. They are the overflowing of a soul filled with deep experiences.
Therefore, unless we are ourselves elevated to the same height as the masters, we cannot gain
the same commanding views of life. Says Ruskin: 'And be sure also, if the author is worth
anything, that you will not get at his meaning all at once--nay, that at his whole meaning you
will not for a long time arrive in any wise. Not that he does not say what he means, and in
strong words, too; but he cannot say it all and what is more strange, will not, but in a hidden
way and in parable, in order that he may be sure you want it. [ cannot see quite the reason of
this, nor analyse that cruel reticence in the breasts of wise men which makes them always
hide their deeper thought. They do not give it you by way of help, but of reward, and will make
themselves sure that you deserve it before they allow you to reach it." And this key to the royal
treasury of wisdom is given us only after patient and painful moral struggle.

Chan ly Thién, that vy, mudén thim ngo phai trai qua mot cudc dai chién, doi khi rat ding
dai, va doi hoi mot strc tinh tién trwong ky, va thiét yéu. Thuan thuc trong ky luat Thién khong
phal 1a viéc dé. C6 mot Thién sw nhan xét rang mudn lam sw phai c6 mat tinh than d4u chién
cao tuyét, ca dén mot 6ng thwong tho dAu triéu chwa chic lam dwoc mot ong sw tot. (O day toi
xin noi thém tai Trung Quéc duoc lam thwong tho la thanh dwgc mot chi nguyén cao nhat ma
khong mdy ai ddm mong dwoc trong thé gian nay). Noi thé khong phal vl cudc song xuat gia
doi hoi nguoi tu phai nghiém tri khoé hanh, ma chinh ngu y rang phai van chuyen nguon noi luc
tam linh vit dén tuyét dinh. Tat ca cau noéi, tat ca viéc lam clia cac bac Thién dic déu ingra t
tuyét dinh ay D6 khong c6 gi 1a ¢6 y 1am ra t6i nghia, hoic gieo hoang mang vao dau 6c ta, ma
chi nwdc tran bo, ching trao ra tir mot trai tim day day tham chirng. Bé&i vay, trw phi ta chlrng
dén cho cao bang chu su, bang khong ta khong thé co duoc nhw cac ngai mot cai nhin quan
xuyen vao cudc song. Ruskingis) néi: "Chdc chan rang néu tdc gid cé dmgla tri nao van kho cho
doc gid trong chdc lat nhdn ra tdt ca y nghia, ma it ra phai mét thoi gian sau moi thdu ddo hét
duorc. Khéng phai la tdac gia khdng noi nhiing diéu minh nghi, va noi cho tach bach, nhung thuc
sw khong thé ndi durgc, la hon nita la tdc gid cing khdéng mudn ndi, nén danh noi up mao, bang a dn
du, dé thir coi ong co chdc mudén nghe khong". Toi khong thé hiéu tit ca ly do ctia thai d6 4y, ma
cling khong thé phan tach sw de dat 4y trong tAm cac bic hién triét khién cac ngai ludén ludén
d4u sau tu twéng. Cac ngai cho 6 ong khong phai dé gitp 6ng, ma de thudng 6ng, va ho phai chac
y ong xtng dang moi thuan dwa 6n dén cho. Chiéc chia khdéa mé vao ‘vwong khé tri hué ay chi
trao cho 6ng sau mot cudc dau chién tinh than day kién tri va gian kho.

The mind is ordinarily chock full with all kinds of intellectual nonsense and passional
rubbish. They are of course useful in their own ways in our daily life. There is no denying that.
But it is chiefly because of these accumulations that we are made miserable and groan under
the feeling of bondage. Each time we want to make a movement, they fetter us, they choke us,
and cast a heavy veil over our spiritual horizon. We feel as if we are constantly living under
restraint. We long for naturalness and freedom, yet we do not seem to attain them. The Zen
masters know this, for they have gone through with the same experiences once. They want to
have us get rid of all these wearisome burdens which we really do not have to carry in order to
live a life of truth and enlightenment. Thus they utter a few words and demonstrate with
action that, when rightly comprehended, will deliver us from the oppression and tyranny of
these intellectual accumulations. But the comprehension does not come to us so easily. Being
so long accustomed to the oppression, the mental inertia becomes hard to remove. In fact it
has gone down deep into the roots of our own being, and the whole structure of personality is
to be overturned. The process of reconstruction is stained with tears and blood. But the



height the great masters have climbed cannot otherwise be reached; the truth of Zen can
never be attained unless it is attacked with the full force of personality. The passage is strewn
with thistles and brambles, and the climb is slippery in the extreme. It is no pastime but the
most serious task in life; no idlers will ever dare attempt it. It is indeed a moral anvil on which
your character is hammered and hammered. To the question, 'What is Zen?' a master gave
this answer, 'Boiling oil over a blazing fire." This scorching experience we have to go through
with before Zen smiles on us and says, 'Here is your home.

Luén luén tam ta day a ap du thir dién dao vé ly va hw déi vé tinh. Dau vay, ching van cé cong
dung riéng, khong thé choi cai, trong cudc song thuong ngay. Tuy nhién, phan 16m vi khoi chat
chira ay k khién ta khén don va am trc dudi cam giac troi budc. Moi khi ta mudn ct dong, n6 chin
lai, n6 dan Xuong, no ri mot birc man day bit trén chan troi tam linh cua ta. Ta c6 cam giac
luén ludn song dwdi ach ap ché. Ta thém duoc tw nhién va tu do, va cam thay khong sao dat
duoc. Cac Thién sw hi€u lam sy thé dy, vi chinh c4c ngai cé ldc da trai qua. Cac ngai muon coi
b6 cho ta ganh wu phlen ay, vi that sy khong c6 gi phai mang theo ca dé séng mot cudc song
thuc va giac. Nén cac ngai chi thot ra doi 1oi kem theo vai ctr chi, va néu lanh hoi thang duorc,
dt giai thoat ta khéi vong ap ché& khic nghiét cua nhiing kh&i kién thirc kinh nién ay Nhung rat
kho cho ta lanh hoi dwoc. Vi da quen lau véi 4p ché, ta khong dé gi x6a bo duwoc nép té liét tinh
than. Trén thuc té, n6 da an sau, dd moc ré, trong con nguoi chung ta, nén can l1at nhao toan thé
co ciu cla cé thé ta. Co tai tao day mau va nwéc mat! Nhung khong c6 con duong nao khac dua
t¢i dinh cao diéu 3 ay cua cac bac cao tang. Chan ly Thién khong bao gio ta lanh hoi dworc trir khi
ta dap vao do voi tat ca khi lwc binh sanh. Puong di diy day gai goc va déc ding. Do khong thé
1a mot tro tiéu khién, ma dung la mot viéc lam nghiém trong nhat trong doi, khong mot ga luoi
nhac ndo ddm bén mang. P6 Ia mot cai de tinh than, trén de 4y, va dudi nhu*ng lat bda dap lién
hoi, tanh khi ta dwoc trui di nhoi lai mai dén chd tinh luyén. Do do, v&i cau hoi Thlen lagl?”,co
sw dap nau dau tren Itra huc”. Phal qua cuoc thr Itra ay trwére kKhi nhan dwoc cai mim cwoi cua
Thién véi 1o mirng: “Pay 1a nha ctia 6ng”.

One of these utterances by the Zen masters that will stir a revolution in our minds is this:
Hokoji (P'ang-ytun), formerly a Confucian, asked Baso (Ma-tsu, -788), 'What kind of man is he
who does not keep company with any thing?' Replied the master, ' will tell you when you have
swallowed up in one draught all the waters in the West River.! What an irrelevant reply to the
most serious question one can ever raise in the history of thought! It sounds almost
sacrilegious when we know how many souls there are who go down under the weight of this
question. But Baso's earnestness leaves no room for doubt, as is quite well known to all the
students of Zen. In fact, the rise of Zen after the sixth patriarch, Hui-néng, was due to the
brilliant career of Baso, under whom there arose more than eighty fully qualified masters, and
Hokoji, who was one of the foremost lay disciples of Zen, earned a welldeserved reputation as
the Vimalakirti of Chinese Buddhism. A talk between two such veteran Zen masters could not
be an idle sport. However easy and even careless it may appear, there is hidden in it a most
precious gem in the literature of Zen. We do not know how many students of Zen were made
to sweat and cry in tears because of the inscrutability of this statement of Baso's.

Mot trong trong nhitng Thién ngit tirng gdy cdch mang manh trong tam ta la cdu chuyén sau
day:

Bang Udn, (truoc theo nghiép nho gia) ngay kia dén tham van Ma T6, va hoi: “Ai la nguoi
chdng cung muén phdp lam ban?". Ma T6 ddp: “Doi khi nao éng hop mdt bung hét nwéc Tay
Giang ta sé noi cho nghe”. Bang hoat nhién dai ngo@

That khong c6 loi dap nao lac dé hon doi voi cau hoi nghiém trong nhat dy, trng néu 1én
trong lich sir tw twdng cua loai ngudi! Duw am cua loi dap vang 1én gan nhu mot 101 thoa ma, bat
kinh, d6i v&i biét bao tam hon _dang quan nang dwdi cau héi dy. Tuy nhién, nhiét tAm ctia Ma
To that khong c6 may bong ngo, nhw tat ca nhirng ngudi hoc Thién déu biét 6. That vay, cong
trinh hlrng long cua dao Thién sau khi Luc T6 Hué Nang[ﬂ) vién tich la nh¢ dao nghlep huy
hoang cua Ma To, tir dai sw roi Xuong hon tam chuc vi cao tang, trong ay c6 Bang Uan mot cw
s trac viét nhat trong dao Thién, rit xirng dang dwoc ton xung 1a Duy Ma Cats) cua toa nha
Phat Giao Trung Hoa. Cudc dam thoai giira hai vi Thién sw thwong thang 3 ay khong thé 1a mot
trd choi ré tién. Dau bé ngoai c6 vé dé dang, va nhan nhi 1a khac, van an bén trong mot vién



ngoc quy nhdt doi cda van hoc Thién. Ching ta khong quén rang vo sb nguoi hoc Thién da toat
mo hoi lanh, va thét ra nuwéc mit truedre cau néi dy ctia Ma T, bi mat khong tiét 1au duorc.

To give another instance: a monk asked the master Shin of Chdsa (Chang-sha Ching-ch'én),
'Where has Nansen (Nan-ch'iian) gone after his death?' Replied the master, 'When Sekito
(Shih-t'ou) was still in the order of young novitiates, he saw the sixth patriarch."'I am not
asking about the young novitiate. What I wish to know is, where is Nansen gone after his
death?"As to that,’ said the master, 'it makes one think.'

Sau day la mot cau chuyén khac:

Tu thLmng toa hoi hoa thwong Trucrng Sa Cdnh Sam: “Nam Tuyen di dau sau khi héa dao?” Sa
ddp: “Khi Thach Pdu con la chu tiéu cé tham kién Luc T6”. T néi: “Téi khéng héi viéc Thach Pdu
tham kién Luc To toz chi héi viec Nam Tuyén di dau sau khi héa dao”. Sa ddp: “Nghi ky xem thi
naol”.q) H R & B &

The immortality of the soul is another big question. The history of religion is built upon
this one question, one may almost say. Everybody wants to know about life after death.
Where do we go when we pass away from this earth? Is there really another life? Or is the end
of this the end of all? While there may be many who do not worry themselves as to the
ultimate significance of the solitary, '‘companionless' One, there are none perhaps who have
not once at least in their lives asked themselves concerning their destiny after death. Whether
Sekito when young saw the sixth patriarch or not does not seem to have any inherent
connection with the departure of Nansen. The latter was the teacher of Chosa, and naturally
the monk asked him whither the teacher finally passed. Chosa's answer is no answer, judged
by the ordinary rules of logic. Hence the second question, but still a sort of equivocation from
the lips of the master. What does this 'making one think' explain? From this it is apparent that
Zen is one thing and logic another. When we fail to make this distinction and expect of Zen to
give us something logically consistent and intellectually illuminating, we altogether
misinterpret the signification of Zen. Did I not state in the beginning that Zen deals with facts
and not with generalizations? And this is the very point where Zen goes straight down to the
foundations of personality. The intellect ordinarily does not lead us there, for we do not live in
the intellect, but in the will. Brother Lawrence speaks the truth when he says ( The Practice of
the Presence of God), 'that we ought to make a great difference between the acts of the
understanding and those of the will: that the first were comparatively of little value, and the
others, all'.

Linh hon bat tk hay khong bat ttt, d6 la mot van dé 1on. Ta cé thé néi lich stk ton gido toan
xdy dung trén mot cau hoi ay. Ai ai ciing mudn biét vé cai song sau khi chét. Ta di dau sau khi
bo trai dat nay? That c6 mot doi song khac khong? Hay hét doi nay la het tat ca? Trong khi
phan dong co Ié khong hé bt rit veé y nghia toi hau cia ngudi co liéu, ! ‘nguoi khong ban”,
nhung chdc khong ai khéi tw héi, it nhat mot lan trong doi minh, vé s6 phan cua minh sau khi
chét. Dau Thach Pau, khi con la chu tiéu, c6 gap hay khong gap Hué Nang, diéu ay khong lién
quan gi dén viéc ra di cia Nam Tuyen Nam Tuyén la thay cua Trwdng Sa, nén ¢ nhién vi
thwong toa mdéi hoi ngai rét cudc thay di vé dau. Loi dap cua Truong Sa khong dap lai gi hét,
theo phep luan ly thuong cua ching ta. Do dé, c6 cau hoi thi nhi cua tro, va co 10’1 dap lién moi
cua thay mot thit vé van nhw nhau. That vay, dap rang “nght ki xem thir nao” thi c6 nghia gi
dau? Vay, ro rang Thién la mot viéc, con ly ludn la mét viéc, khac nhau. Néu ta coi thuong sw
phan biét 3 ay, va mong Thlen dem dén cho ta cai 4nh sang chiéu diéu hop tinh, hop ly, at ta
hoan toan ngd nhan y chi ciia Thién. Ngay tir dau, téi hd chang néi rang Thién ddi xtr voi nhiing
cai cu thé, ch¢é khong phal voi nhiing suy dién triru twong? Va chinh d6 1a diém chu yéu cia
Thién, nhim chi thang vao can ban cua ca tanh ta. Tri thirc thwong khong dua ta dén dé duor,
vi chung ta khong song trong tri thirc, ma song trong y chi. bung nhw loi huynh Lawrence luan
vé chan ly: “Ta phai phan biét ky hanh dong cua tri thtrc va hanh dong cua y chi: loai dau twong
doi c6 mot gia tri mong manh, tht sau mé&1i 1a tat ca” (Quan xét vé su thay Chua).

Zen literature is all brim full of such statements, which seem to have been uttered so
casually, so innocently, but those who actually know what Zen is will testify to the fact that all
these utterances dropped so naturally from the lips of the masters are like deadly poisons,
that when they are once taken in they cause such a violent pain as to make one's intestines



wriggle nine times and more, as the Chinese would express it. But it is only after such pain and
turbulence that all the internal impurities are purged and one is born with quite a new
outlook on life. It is strange that Zen grows intelligible when these mental struggles are gone
through. But the fact is that Zen is an experience actual and personal, and not a knowledge to
be gained by analysis or comparison. 'Do not talk poetry except to a poet; only the sick know
how to sympathize with the sick.' This explains the whole situation. Our minds are to be so
matured as to be in tune with those of the masters. Let this be accomplished, and when one
string is struck, the other will inevitably respond. Harmonious notes always result from the
sympathetic resonance of two or more chords. And what Zen does for us is to prepare our
minds to be yielding and appreciative recipients of old masters. In other words,
psychologically Zen releases whatever energies we may have in store, of which we are not
conscious in ordinary circumstances.

Van hoc Thién day day nhitng cau noi nhw trén, dwong nhw thot ra mot cach tinh co, rat vo
tam, nhwng nhiing ai thuc thiu ddo Thién déu xac nhian rang nhiing cau noi hon nhién thoat ra
tir miéng chuw sw ay giong nhu nhiing liéu thuoc doc glet nguoi, he udng phai la kho nio kich
liét dén nhw qudn dau chinh khiic ruot, theo 16i noi cua nguoi Trung Hoa. Nhung phai c6 vay,
sau con dau kho va xao tron, méi got sach tat ca nhitng ué tré ca ndi tam, va con ngudi maoi
hoi sanh lai, véi mot nhén quang hoan toan moi la phong vao cudc song. C6 diéu la l1a Thién
tré nén sang to nhu ban ngay mot khi tinh than trai qua nhirng cuéc dau chién ay; nhwng chac
chdn Thién Ia chitng nghiém, & hién tai va & ban than, chitr khong phai 1a kién thikc rit ra tir so
sach hodc phan tach.

“Gdp tay kiém khdch du ban kiém

Chang phal thinhdn cho tang thi"20)

“Thanh khi 1é hang cau noéi giai ro toan thé van dé. Tam ta phai chin mud6i nhw vay méi hoa
nhip v&i tam cua chu suw. Hay thuan thuc nhw vay, va hé mot cung dan rung lén la nhit dinh
cung khéac g hoa lién. Sw hoa diéu bao gio clng phat ra tir sw duyén cam giira d6i ba gidy
hodc nhiéu hon. Va tat ca nhng gl Thlen nham 1am cho ta 1a chuan bi cho tam ta nhu thuan va
trang nghiém khé hop véi cac bac c6 dirc. N6i mot cach khac, vé mat tam ly, Thién khai phéng
tat ca ngudn ndi lwc titm phuc & trong ta, ma binh thudng ta khong hé hay biét.

Some say that Zen is self-suggestion. But this does not explain anything. When the word
'Yamato-damashi' is mentioned it seems to awaken in most Japanese a fervent patriotic
passion. The children are taught to respect the flag of the rising sun, and when the soldiers
come in front of the regimental colours they involuntarily salute. When a boy is reproached
for not acting like a little samurai, and with disgracing the name of his ancestor, he at once
musters his courage and will resist temptations. All these ideas are energy-releasing ideas for
the Japanese, and this release, according to some psychologists, is self-suggestion. Social
conventions and imitative instincts may also be regarded as self-suggestions. So is moral
discipline. An example is given to the students to follow or imitate it. The idea gradually takes
root in them through suggestion, and they finally come to act as if it were their own. Self-
suggestion is a barren theory, it does not explain anything. When they say that Zen is self-
suggestion, do we get any clearer idea of Zen? Some think it scientific to call certain
phenomena by a term newly come into fashion, and rest satisfied with it as if they disposed of
them in an illuminating way. The study of Zen must be taken up by the profounder
psychologists.

Nhiéu ngwoi coi Thién nhw mot sirc tw Ky Am thi. Nhung néi thé that khong giai thich gi hét.
Vi c6 ai doc 1én hai tleng Yamato damashi(z1) thi kich dong ngay & hau hét dan tdc nay mot
long yéu nuorc nong nan. Cac tré & day duoc day do ton kinh mau c& mat troi moc, va khi chién
sT dién hanh trudc quan Ky, twe nhién ho ti dong nghiém chao. Khi mot dira tré b1 khién trach
khong hanh dong dung voi tinh than mot tiéu hiép twong quan, va lJam nho danh céc bac tién
boi, no lién tap trung hét dam luc, va duwong dau véi nhitng cdm do dé hén. Véi ngwdi Nhat, tat
cay twong ay la nguon dong lwc, va khi phat dong ra, theo nhiéu nha tim ly hoc, la tw ky am thi.
Nhiing qui wéc xa hoi, va ban nang bat chuéec, cling co thé coi la tw ky am thi. Ky luat tinh than
cling vay not. Ngu'o'l ta néu lén cho hoc sinh mét tim guong dé noi theo, va bat chuéc. Y niém
4y lan hoi bat ré trong ching bang strc tw 4m, va cudi cung ching hanh ddng theo y niém iy,



twdng nhu chinh la ctia chiing. Tw 4m 13 mot Iy thuyét khé can khong giai thich gi hét. N6i rang
Thién la tw &m, ta c6 minh dinh gi dwoc ve Thién khong? Nguoi ta twong rang, theo tinh than
khoa hoc, ctr gan cho moi hién twong mot danh tir mé1i, hop voi thoi thuong, 1a dit khoat xong
viéc, hai long, coi nhuw da dit sw vat ding vao con du*crng cao kién. Sw hoc Thién can dat vao tay
cac nha tam ly hoc tham thuy hon.

Some think that there is still an unknown region in our consciousness which has not yet
been thoroughly and systematically explored. It is sometimes called the Unconscious or the
Subconscious. This is a territory filled with dark images, and naturally most scientists are
afraid of treading upon it. But this must not be taken as denying the fact of its existence. Just
as our ordinary field of consciousness is filled with all possible kinds of images, beneficial and
harmful, systematic and confusing, clear and obscure, forcefully assertive and weakly fading;
so is the Subconscious a storehouse of every form of occultism or mysticism, understanding
by the term all that is known as latent or abnormal or psychic or spiritualistic. The power to
see into the nature of one's own being may lie also hidden there, and what Zen awakens in our
consciousness may be that. At any rate, the masters speak figuratively of the opening of a
third eye. 'Satori’ is the popular name given to this opening or awakening.

Co nguoi tin rang trong y thirc ta c6 mot vung dat hoang chwa dwoc khai thac hoan toan, va
triét de. Cai doé thuong goi la Vo Thirc hoac Tiém Thirc. D6 1a mot khu vuc day hinh anh lo mo,
nén ty nhién it nha khoa hoc dam lang vang den Nhung Khong vi thé ma goi duocla phu nhan
no. Cung nhw mleng dat y thirc thwong ngay cla ta day a ap du thtr hinh anh, lanh va di, ngan
nap va hon don, sang va téi, xac dinh mot cach hung han va tram vong tron hoi tan; cling vay,
Tiém Thic 13 kho chira dd huyen nang b luc, nghia la nhiing gi hodc tiém an hoac bat thwong,
hoac thudc than hon hodc thudc tdm gidi. Co nang kién chiéu ctia ta vao tu thé c6 1é an phuc tai
do, va cai cac Thién sw danh thlrc day trong y thirc ta c6 I€ la cai dy. Trong moi trudng hop, chu
sw déu bong bay hinh dung la m¢& con mat thit ba - con mdt bdt nhd. Sw khai hué, hoac su thirc
tinh dy, thong thwong goi la NGO.

How is this to be effected?

Bang cach nao?

By meditating on those utterances or actions that are directly poured out from the inner
region undimmed by the intellect or the imagination, and that are calculated successfully to
exterminate all the turmoils arising from ignorance and confusion.[6]

Bang cach tham quan nhitng 101 noi va viéc lam ay trao thang ra tir cho siu kin khong bi tri
thirc va twdng twong che mo, va c6 than lwc quét sach tit cd cudn phong vii quay lén tir vo
minh va dién dao.(22)

It may be interesting to readers in this connection to get acquainted with some of the
methods[7] used by the masters in order to open the spiritual eye of the disciple. It is natural
that they frequently make use of the various religious insignia which they carry when going
out to the Hall of the Dharma. Such are generally the 'hossu'[8], 'shippe'[9], 'nyoi'[10], or
'shujvo’ (or a staff). The last-mentioned seems to have been the most favourite instrument
used in the demonstration of the truth of Zen. Let me cite some examples of its use.

T6i thiét tuong can gi¢i thiéu hau ban doc vai phwong thitc cadc Thién sw thuong dung dé
khai ngd cho mon dé. C6 nhién cac ngai hay dung nhiing biéu twong ton gido, nhitng dao tich
mang theo khi d&n Pat Ma Puwdong. Thuwong 1a cai phat ttt, cay heo, cay gay nhu y, hoac cay tru
truong.(23) Vat sau dudng nhuw dwoc thong dung nhat trong viéce chwng minh thién ly. T6i xin
cw vai thi du:

According to Yeryo (Hui-1éng), of Chokei (Changch'ing), 'when one knows what that staff is,
one's life study of Zen comes to an end'. This reminds us of Tennyson's flower in the crannied
wall. For when we understand the reason of the staff, we know 'what God and man is'; that is
to say, we get an insight into the nature of our own being, and this insight finally puts a stop to
all the doubts and hankerings that have upset our mental tranquillity. The significance of the
staff in Zen can thus readily be comprehended

Theo Thién su Hué Lang Truwong Khanh “He hiéu cdy tru trwong la gi tirc khéng con gi phai
hoc Thién nita”. Cau néi khién ta lién twdng dén hoa Tennyson trong ké twong. Vi khi 6ng lanh
hoi dwoc cay gay 1a gi 4t 6ng hiéu “Chua la gi, loai ngwoi 1a gi” nghia 1a 6ng kién chiéu ngay vao



thé tanh ctia 6ng, va sttc kién chiéu ay ditt khoat chdm hét tat ca ngd vuec, tat cd them khat xdo
tron sw thanh tinh ctia tdm 6ng. Y nghia ctia cay Thién trwong c6 thé hiéu nhuw vay.

Yesei (Hui-ch'ing), of Basho (Pa-chiao), probably of the tenth century, once made the
following declaration: "When you have a staff, I will give you one; when you have none, I will
take it away from you.' This is one of the most characteristic statements of Zen, but later
Bokitsu (Mu-chi), of Daiyi (Ta-wei), was bold enough to challenge this by saying what directly
contradicts it, viz: 'As to myself, I differ from him. When you have a staff, [ will take it away
from you; and when you have none, [ will give you one. This is my statement. Can you make
use of the staff? or can you not? If you can, Tokusan (Té-shan) will be your Vanguard and
Rinzai (Lin-chi) your rearguard. But if you cannot, let it be restored to its original master.'

Thién sw Ba Tiéu Hué Thanh (the ky thir X) co [an tuyén bo:

Ong cé mot cdy trugng, téi cho ong mot cd

Ong khong co cdy truong nao, toi doat mdt clia ong.

Qua la mot cau noi ky dac Thién, nhtrng sau d6 Thién sw Muc Khé cuc luc phan doi lai vay:

Ong c6 mot cdy trugng, toi dogt mdt cua ong.

Ong khong co cdy truong nao, téi cho ong mét cay.

T01 noi vdy do. Ong swr dung truong duoc khong? hay khéng dung duoc? Néu dwoc, 6ng co Lam
Té'tién hé va Triéu Chdu hdu ting. Bang khong, hdy hoan lgi chu ct.

A monk approached Bokuju and said, 'What is the statement surpassing [the wisdom of] all
Buddhas and Patriarchs?' The master 1nstantly held forth his staff before the congregation,
and said, 'I call this a staff, and what do you call it? The monk who asked the question uttered
not a word. The master holding it out again said, 'A statement surpassing [the wisdom of] all
Buddhas and Patriarchs-was that not your question, O monk?’

Mot 6ng dao tham van Thién sw Muc Chau:

“Cdu néi siéu khoi Phat, vuot khoi T6 la cdu gi?”. Sw bén gio cao cdy trwong trudc ting chiing
noi: “Toi [ goi cai nay la cdy truong, con Ong, ong goi la gi?”. Ong dao khong dap, Su lai gio truong
Ién noi: “Cdu ndi siéu Phat vwrot TO ctia 6ng chang la cau héi cua éng sao?”

Those who carelessly go over such remarks as Bokuju's may regard them as quite
nonsensical. Whether the stickis called a staff or not it does not seem to matter very much, as
far as the divine wisdom surpassing the limits of our knowledge is concerned. But the one
made by Ummon, another great master of Zen, is perhaps more accessible. He also once lifted
his staff before a congregation and remarked: 'In the scriptures we read that the ignorant take
this for a real thing, the Hinayanists resolve it into a nonentity, the Pratyekabuddhas regard it
as a hallucination, while the Bodhisattvas admit its apparent reality, which is, however,
essentially empty."But,' continued the master, 'monks, you simply call it a staff when you see
one. Walk or sit as you will, but do not stand irresolute.’

Nhiing nguoi lo dang phot qua nhitng Thién ngit thudc loai nhw ciia sw Muc Chau ké trén co
thé cho do la hoan toan vd nghia. Dau cdy truong goi la cay truong, hay chang pha1 la cay
truong, van khong hé trong gi 601 véi cai chu yéu la tri hué toi thwong siéu viét ngoai gi¢i han
cta kién thirc. CAu ndi sau day cua mot vi cao tang khac, Thién T8 Van Mén, c6 1é dé dat hon.

Sw thwong dwong gio cao cdy trwgng noi:

Pham phu goi do la cé,

Nhi thira be lai la khong,

Vién gidc goi la cé gid,

Bé tat ndi la “dwong thé tirc khong’.

Cac ong mdc do nap, thdy tich truong thi ctr goi la tich trugng.

Di ct di, ngoi ci¥ ngoi, khong dworc tru trir(z4).

The same old insignificant staff and yet more mystical statements from Ummon. One day
his announcement was, 'My staff has turned into a dragon, and it has swallowed up the whole
universe; where would the great earth with its mountains and rivers be?' On another
occasion, Ummon, quoting an ancient Buddhist philosopher who said 'Knock at the emptiness
of space and you hear a voice; strike a piece of wood and there is no sound,' took out his staff
and, striking space, cried, 'Oh, how it hurts!" Then tapping at the board, he asked, 'Any noise?'
A monk responded, 'Yes, there is a noise.'[11] Thereupon the master exclaimed, 'Oh you



ignoramus!’

R6i van vé cay giy cii ky, vo ly dy, sau ddy Van Mon lai n6i bi hiém hon. Ngay kia, Sw bao v&i
tang chung:

Cay trugng hoa rong roi, nudt hét can khong; dai dia ntii séng ¢ dau chw?

0 mot dip khac, sw Van Moén dan tich mot c6 dirc trudce kia c6 1an vung gdy danh vao hu
khong va noi co tleng dong, roi dap vao tru cay noi khong nghe gl hét.(25)

Sw cung vung gay dap vao hw khéng, va la “Oi, né bi dau roi’; réi dap vao tdm bdn, Sw quay
sang hoi mot ong tang: “C6 nghe gi khong?”. Ong tdng ddp: Bach co nghe tiéng’.

Sw than: “Oi, do ngoc!”.

If I go on like this there will be no end. So I stop, but expect some of you to ask me the
following questions: 'Have these utterances anything to do with one's seeing into the nature
of one's being? Is there any relationship possible between those apparently nonsensical talks
about the staff and the all-important problem of the reality of life?’

Néu ctr tlep tuc ké thi khéng bao gio cung. Vay, toi xin ngwng, nhung san 'sang don trudc
nhitng chat van ctia ban doc, dai khai c6 thé sé hoi téi: “Nhitng cdu néi nhw vdy co dinh ddp gl
dén sw kién chiéu trong thé tdnh dau? Gita nhitng cdu chuyén phi ly trén vé cdy tru trwong, va
vdn dé khdn yéu ctia nhén sinh, cé thé cé lién hé gi véinhau sao?”

In answer | append these two passages, one from Jimyo (T'zu-ming) and the other from
Yengo (Ylan-wu): In one of his sermons, Jimyo said: 'As soon as one particle of dust is raised,
the great earth manifests itself there in its entirety. In one lion are revealed millions of lions,
and in millions of lions is revealed one lion. Thousands and thousands of them there are
indeed, but know ye just one, one only.' So saying he lifted up his staff, and continued, 'Here is
my own staff, and where is that one lion?' Bursting out into a 'Kwatz' (hé), he set the staff
down, and left the pulpit.

D& giai dap, toi xin dan hai doan vin, mot cia hoa thwong Tr Minh, mot cua hoa thuong
Vién Ngo (26) Trong mot thoi Phap, Tt Minh noi:

“Mot mdy bui ddy Ién, dai dia hién toan than. Trong mot sw tir hién 1 triéu sw tit, va trong triéu
sw tir hién 10 mot sw tir. C6 v6 s6 sw tit, nhung 6 éng co biét mot con khong, mot con théi?”, Néi xong,
Sw gio truong lén tlep “Day la cdy trwong, con ddu mét con sw tir?”. Roi Sw quat 1én mot tiéng,
quang truong, bo vao phwong truong.

In the Hekigan (Pi- yen- lu),[12] Yengo expresses the same idea in his introductory remark
to the 'one-finger Zen' of Gutei (Chuk-chih i chih t'ou ch’an)[13]:.....

Cung mot y ay, trong Bich Nham Luc, hoa thwong Vién Ngo c6 loi nhan xét nhw sau nhan
binh giang cau chuyén “Mdt ngon tay Thign ctia Cdu Chi” :(27)

'One particle of dust is raised and the great earth lies therein; one flower blooms and the
universe rises with it. But where should our eye be fixed when the dust is not yet stirred and
the flower has not yet bloomed? Therefore, it is said that, like cutting a bundle of thread, one
cut cuts all asunder; again like dyeing a bundle of thread, one dyeing dyes all in the same
colour. Now yourself get out of all the entangling relations and rip them up to pieces, but do
not lose track of your inner treasure; for it is through this that the high and the low universally
responding and the advanced and the backward making no distinction, each manifests itself
in full perfection.’

Mot mdy bui ddy Ién la dai dia tron thdu. Mot déa hoa n¢ la thé gici birng day. Thé nhwng khi
bui chu'a len hoa chwa né, thi mdt dinh vao ddu? Béi vdy nén noi: nhw chém mot cuon to, chém
mét méi la chem hét; nhw nhuém madt cudn to, nhuém mét chéo la nhu¢m tron. Vdy nay chi nén
cdt dirt hét méi nhan duyén lang nhang, khai qudt Idy kho bdu ctia nha nguwoi, thi cao thdp tng
nhau khdp, sau trwéc chang khac sai, moi moi déu hién thanhzs).

The foregoing sketch of Zen [ hope will give the reader a general, though necessarily vague,
idea of Zen as it is and has been taught in the Far East for more than one thousand years. In
what follows [ will try first to seek the origin of Zen in the spiritual enlightenment itself of the
Buddha; for Zen has been frequently criticized for deviating too far from what is_popularly
understood to be the teaching of the Buddha as it is recorded, especially in the Agamas or
Nikayas. While Zen, as it is, is no doubt the native product of the Chinese mind, the line of its
development must be traced back to the personal experience of the Indian founder himself.



Unless this is understood in connection with the psychological characteristics of the people,
the growth of Zen among the Chinese Buddhists would be unintelligible. Zen is, after all, one of
the Mahayana schools of Buddhism shorn of its Indian garb. Next I have tried to write a
history of Zen in China after Bodhi-Dharma, who is the real author of the school. Zen was
quietly matured and transmitted by the five successive patriarchs so-called after the passing
of the first propagator from India. When Hui-néng, the sixth patriarch, began to teach the
gospel of Zen Buddhism, it was no more Indian but thoroughly Chinese, and what we call Zen
now in the form as we have it dates from him. The course thus definitely given shape by the
sixth patriarch to the development of Zen in China gained its strength not only in volume but
in content by the masterful handling of it by the spiritual descendants of Hui-néng. The first
section of the Chinese history of Zen therefore naturally closes with him. As the central fact of
Zen lies in the attainment of 'Satori' or the opening of a spiritual eye, I have next dwelt upon
the subject. The treatment is somewhat popular, for the main idea is to present the fact that
there is such a thing as an intuitional understanding of the truth of Zen, which is 'satori’, and
also to illustrate the uniqueness of 'satori' as experienced by Zen devotees. When we
understand the significance of 'satori' in Zen, we may logically wish to know something about
the methods whereby the masters contrive to bring about such a revolutionary experience,
more or less noetic, in the minds of the students. Some of the practical Zen methods resorted
to by the masters are classified under a certain number of headings, but in this classification I
have not attempted to be thoroughly exhaustive here. The Meditation Hall is an institution
quite peculiar to Zen Buddhism, and those who want to know something about Zen and its
educational system cannot afford to ignore the subject. This unique organ of Zen Buddhism,
however, has never been described before. The reader I hope will find here a subject
interesting enough for his thorough investigation. While Zen claims to be the 'ultra-abrupt'
wing of Buddhism, it has a wellmarked gradation in its progress towards the ultimate goal.
Hence the concluding chapter on 'The Ten Cowherding Pictures'.

O nhitng trang vira phac hoa, to6i mong dem dén cho ban doc mot y niém, dau rat mo ho, vé
dao Thién theo nhu tinh than da duoc thira truyén tai Vién Dong trén ngan nam nay. Tiép theo
toi sé& cd gang di t&¢i uyén nguyén cia dao Thién trong tinh than giac ngo cua chinh dirc Phat; vi
Thién thwong bi cong kich 1a da di lac qua xa so v&i suw hi€u biét thong thwong vé loi day cua
dirc Phat da duoc chép gitt lai, nhat [a trong cac bd kinh A Ham hodc Nikayas. Thién, trén thuc
té, da 13 san pham cua tam dla Trung Hoa, con duong khai trién ctia dao Thién can dwoc doi
nguoc dén chod cla than chwng cua vi Ti TS An Po. Tri phi Thién dwoc nhan dinh trong thé
twong quan véi dic tinh tAm Iy clia dan toc Trung Hoa, bang khong, khong sao hiéu noi dugc
sw hung long cua Thién giita hang Phat t Trung Hoa. Dau sao, Thién van la mot nganh cuia
Phat gido Pai Thira tudrc bot 1op 4 ao An bo.

Sau day toi thir vach lai lich s Thién Téng Trung Hoa - Thién bong bo - bat dau tir B6 bé
Pat Ma la ngui khai sang phap mon nay. Tai day, Thlen da chin muoi, va lan lwot dwoc trao
truyén qua tay nam nguoi goi la T6 sau ngay vién tich ctua nguoi truyén phap An'Do diuy tién.
Khi Hué Ning, vi T6 thi sau, bat dau truyen thanh giao Thién thi Thién khong con 1a An Do
nira ma da hoan toan la Trung Hoa; va cai ma nay ta goi la Thlen dwdi hinh thitc hién hitu, bat
nguon tir vi To ay. Con duong xién dwong ctia dao Thién & Trung Hoa, ngay tw dau, hau nhu
dwoc Luc T6 duc trudc cho mot than thai dic thil, va cir thé ngay cang hu'ng thinh, day uy luec,
khong nhtrng Ve khoi lwgng ma ca veé noi dung, bang vao diéu thu caa hang phap tlr cua Ngai.
Chuong dau cta Thién st ké nhw da két thic hdn véi vi T nay. Vi 1€ diém huyét mach ctia dao
Thién gan lién véi sw Ngd, hodc mo con mat hug, toi xin danh riéng mot chuong. Tuy nhién, dé
tai chi nén luoc giai thoi vi cot yeu von 13 1am sang 1én cai that hién nhién ctia kha ning lanh
hoi bang truc giac phong thang vao chanly Thién, d6 tirc 1A Ngo, va minh thi tdnh cach doc dao
cua cai Ngo dy qua su than ching ctia cac bac Thién dirc. Khi ta hiéu duoc ly chirng ngd trong
dao Thién, han ta muon biét qua nhitrng phwcmg phap chw su st dung, hoac thuc hoadc quyén,
dé gieo cach mang, m¢ duong chirng ngo trong tam than nguoi hoc. Mot s6 Thién phap thuc
tlen sé duoc trinh bay thanh nam muo1 loai, nhung x&p hang nhuw vay, tdi khong dam noéi 1a
gom thau duoc tat ca.



Thién dudng la mot t6 chirc dac biét chi c6 & dao Thién, nén mu6n hiéu Thién va phuwong
phap day Thién, ta khong thé gac gua bén. Co so doc dao ay dén L nay chua ai moé ta qua. Téi
mong rang ban doc sé tim thay o day mot dé tai thi vi cho mot cudc khdo sat triét dé hon. Dau
rang tw nhan 1a nganh vién don cla hé théng Phat gido, Thién cé nhitng cip buc kha rd rét
danh diu budc tién dén ctru canh tdi hau. Nén c6 chwong “mudi bire tranh chan trau” két thic
tac pham nay.

There are many more topics with which one ought to be acquainted in the study of Zen
Buddhism, and some of them, considered by the author the more important, will be treated in
the second series of the Essays.

Con rat nhiéu tiét muc can dwoc khao sat trong sw hoc Thién, va nhitng diéu tac gia coi la
thiét yéu sé dwoc trinh bay & nhitng bo sau. (Bo trung va ha)

ZEN AS CHINESE INTERPRETATION OF THE DOCTRINE OF ENLIGHTENMENT
Foreword

) Ludn hai
THIEN: PAO GIAC NGO QUA KIEN GIAI TRUNG HOA

BEFORE I proceed to the discussion of the main idea of this essay, which is to consider Zen
the Chinese way of applying the doctrine of Enlightenment in our practical life, [ wish to make
some preliminary remarks concerning the attitude of some Zen critics and thereby to define
the position of Zen in the general body of Buddhism. According to them Zen Buddhism is not
Buddhism; it is something quite foreign to the spirit of Buddhism, and is one of those
aberrations which we often see growing up in the history of any religion. Zen is thus, they
think, an abnormality prevailing among the people whose thought and feeling flow along a
channel different from the main current of Buddhist thought. Whether this allegation is true
or not will be decided, on the one hand, when we understand what is really the essence or
genuine spirit of Buddhism, and, on the other, when we know the exact status of Zen doctrine
in regard to the ruling ideas of Buddhism as they are accepted in the Far East. It may also be
desirable to know something about the development of religious experience in general. When
we are not prepared thoroughly to understand these questions in the light of the history and
philosophy of religion, we may come dogmatically to assert that Zen is not Buddhism just
because it looks so different on its surface from what some people with a certain set of
preconceived notions consider Buddhism to be. The statement of my position as regards
these points will therefore pave the way to the development of the principal thesis.

Truéc khi ban dén chi d& ca thién cio ludn nay (coi Thién nhw Pao Giac Ngd ctia nguoi
Trung Hoa ung dung trong sinh hoat thuwong ngay) toi xin c6 vai nhan xet vé thai do cla nhiing
nguwoi kich bac Thién, va nhin dé, xac dinh vi tri cia Thién Tong trong toan kh6i Phat gido.
Theo ho, Thién khong phai la Phat gido; do la mot thir dao hoan toan xa la véi tinh than Phat
gido, la mot bién chitng xa thlr(mg thay nay sanh trong lich str ctia bat ctt ton gido nao. Theo ho
nghi, Thién 1a mot céi gi bat thwdong, 16n manh giita nhung dan tdc mang nhirng nép cam nghl
khac hdn véi dong Phat gido chanh truyen Loi phé phan dy dung hay khong duing, ta chi quyét
doan dwoc sau khi, m6t mat, ta thau ro thé nao la tinh than chanh théng va thuan tuy cua Phat
gido, mot mit, dit chd truong cuda Thién Toéng trudc nhitng chi thuyét cta Phat giao nhu cac
dan toc Pong Phu*ong & day ting chap nhan. Ta cling nén dai khai biét qua dién trinh cua s
chu'ng dao. Thiéu sy chuan bi chu dao nham thau dat nhitng van dé ay trong anh sang cua lich
st va triét hoc ton giao, at ta c6 thé vo doan Thién khong phai 1a Phat gido, vi bé ngoai Thién
khac hdn nhitng gi nguoi ta biét vé Phat gido, can clr vao mot s6 y niém c6 hiru nao dé. Lap
trwong toi trinh bay ¢ day vé nhitng diém chu yéu 4y don dwong cho phan chu dé sé dé cap sau
nay vay.

Superficially, indeed, there is something in Zen so bizarre and even irrational as to frighten



the pious literary followers of the so-called primitive Buddhism and to make them declare
that Zen is not Buddhism but a Chinese anomaly of it. What, for instance, would they really
make out of such statements as follows: In the Sayings of Nan-chlian we read that, when T'sui,
governor of Ch'i District, asked the fifth patriarch of the Zen sect--that is, Hung-jén--how it
was that while he had five hundred followers, Hui-néng, in preference to all others, was
singled out to be given the orthodox robe of transmission as the sixth patriarch, the fifth
patriarch replied: 'Four hundred and ninety-nine out of my disciples understand well what
Buddhism is, except one Hui-néng. He is a man not be measured by an ordinary standard.
Hence the robe of faith was handed over to him." On this comments Nan-ch'tiian: 'In the age of
Void there are no words whatever; as soon as the Buddha appears on earth, words come into
existence, hence our clinging to signs. ... And thus as we now so firmly take hold of words, we
limit ourselves in various ways, while in the Great Way there are absolutely no such things as
ignorance or holiness. Everything that has a name thereby limits itself. Therefore, the old
master of Chiang-hsi declared that "it is neither mind, nor Buddha, nor a thing". It was in this
way that he wished to guide his followers, while these days they vainly endeavour to
experience the Great Way by hypostatizing such an entity as mind. If the Way could be
mastered in this manner, it would be well for them to wait until the appearance of Maitreya
Buddha [which is said to be at the end of the world] and then to awaken the
enlightenmentthought. How could such ones ever hope for spiritual freedom? Under the fifth
patriarch, all of his five hundred disciples, except one Hui-néng, understood Buddhism well.
The lay-disciple, Néng, was quite unique in this respect, for he did not at all understand
Buddhism.[14] He understood the Way only and no other thing.’

That vay, ngoai mat, Thién cO cai gi quai dan va vo ly 1a khag, co thé lam hoang s¢ 1am nguoi
mo dao chap theo kmh sach cua thur Phat gido nhan la nguyén thi, khién ho tuyén bo “Thién
Tong phi 1a Phat gidao”, d6 chila mot bi&n trang bat thwong clia Phat giao. Ching han, ho con
biét nghilam sao vé nhung cau noi thé nay doc duwoc trong bo Nam Tuyén Luc:

Quan thdi thu Ki Chdu hoi vi Thién T6 thw ndm ld Hoang Nhdn tai sao trong s6 do chung nam
tram nguoi. Ngai lgi chon Hué Ndng trao cho chiéc do phdp lam to thir sdu, Nhdn ddp: “Bén trdm
chin mwoi chin nguoi kia déu hiéu Phat phdp, chi cé Hué Ndng la khong hiéu. Ndng khéng phdi
la ngwoi ¢é thé do dwoc bdng khudn thwéc thwong ciia thé nhdn, nén do phdp duoc trao cho
Ndng”.

Va day 1a 101 binh cua Nam Tuyen veé cau dap a ay:

O thoi dai ciia “kiép khong” tuyét khéng co danh tu. Phdt vira xudt thé'lién c6 danh tu, nén
nguoi doiniu twéng. Dai Dao tuyét khong pham, thdnh. Pham cé danh tir dt ketglwa giéihan. Do
dé Ldo Tic Giang Tdy néi: “Chdang phdi tam, chang phdi Phdt, chang phdivat’, nhdam chi du"ong
nguoisau hanh sw. Nguwoi hoc dgo doinay khodc Ién 10p do, dwa vao nguor, chap vao tam, thi co
can dw vao dau? Néu cv chdp theo vdy ma lam thi phong gap ; Phat Di Léc ra doi van bi dot chay
tan tanh, lam sao dat dwoc tw do? Po chiing cia Ngii To Hoang Nhdan c¢6 ndm trdm nguori, trir
Hué Ndng ra, ai ai ciing théng hiéu Phat Phap. Nang qua la mgt cu st ky ddc khdng hai, vi Nang
chang hiéu Phat phap. Ndng chi hiéu Pao, ngodi ra khong hiéu gi khdc. (1)

These are not very extraordinary statements in Zen, but to most of the Zen critics they
must spell abomination. Buddhism is flatly denied, and its knowledge is regarded not to be
indispensable to the mastery of Zen, the Great Way, which on the contrary is more or less
identified with the negation of Buddhism. How is this? In the following pages an attempt is
made to answer this question.

Nhitng Thién ngit nhu trén diu sao van khong cb quai gi 1dm, nhung hau hét nhing nguoi
kich bac Thién cho d6 la ghé tom. Sao? Phat giao bi trang tron gat bo, va kién thirc ciia Phit
gido bi coi nhw khong thiét yéu cho sw hanh Thién, cho Pai Pao, thi dal dao, trai lai, khong it
thi nhiéu, bi dong héa VO’l thai do phu nhan Phat Phap sa0? C6 th& nhu thé duoc chang7 O
nhitng trang sau, toi thir giai dap diéu thic mic ay.

The Life and Spirit of Buddhism

1. SINH LU’C VA TINH THAN PHAT GIAO

To make this point clear and to justify the claim for Zen that it transmits the essence of
Buddhism and not its formulated articles of faith as are recorded in letters, it is necessary to



strip the spirit of Buddhism of all its outer casings and appendages, which, hindering the
working of its original life-force, are apt to make us take the unessential for the essential. We
know that the acorn is so different from the oak, but as long as there is a continuation of
growth their identity is a logical conclusion. To see really into the nature of the acorn is to
trace an uninterrupted development through its various historical stages. When the seed
remains a seed and means nothing more, there is no life in it; it is a finished piece of work and,
except as an object of historical curiosity, it has no value whatever in our religious
experience. In like manner, to determine the nature of Buddhism we must go along its whole
line of development and see what are the healthiest and most vital germs in it which have
brought it to the present state of maturity. When this is done we shall see in what manner Zen
is to be recognized as one of the various phases of Buddhism and, in fact, as the most
essential factor in it.

Mudn bién giai diém ay, va ching minh vi sao Thién tw nhin la trao truyen cOt tuy clia Phat
gido, tam an, thay vi nhitng tin vat, hinh twéng, nhw da duoc chep gitr lai bang van tw, can twdc
bo nhiing cai ruom ra dap thém vao va boc kin chan tinh than Phat gido 1am cho cai sanh luc
nguyeén thi cua no bi che mat, va khién ta d& nhan Iam cai phu thudc lam cai chanh yé&u. Ta biét
rang trai xoai hoan toan khac v{i cay xoai, nerng hé con sanh héa thi hot xoai tic la cay xoali,
sw dong nhat gitra hot va cay van la mot két luan hop ly. Kién chiéu vao bon thé cua hot xoai
tirc vach con duong khai trién lién tuc ctia hot xoai xuyén qua moi giai doan lich str khac nhau.
Khi hot gitt nguyén 1a hot, va khong co nghla gl khac hon 13 hot, thi khong cO sinh ménh nao
phai néi; do chila mot sw viéc da két thuc; va ngoai tanh cach mot co vat la mat, khong cO chut
gid tri ton gido nao dé tam ching. Cling vdy, muon xach dinh ban chat cla Phat giao, ta phai
doi nguoc qua tat ca qua trinh khai trién dé nhan ra dau la hot gidng lanh manh nhat, day nhua
song nhat, dua dén trang thai trwdng thanh sau nay. Co phan tinh nhu vay ta moi thay tai sao
Thién Tong duwoc thira nhan 1a mot giai doan trong toan thé dién trinh cua Phat gido, va trén
thuc t&, con 1a mot thanh phan c6t yéu nita.

To comprehend fully, therefore, the constitution of any existent religion that has a long
history, it is advisable to separate its founder from his teaching, as a most powerful
determinant in the development of the latter. By this I mean, in the first place, that the
founder so called had in the beginning no idea of being the founder of any religious system
which would later grow up in his name; in the second that to his disciples, while he was yet
alive, his personality was not regarded as independent of his teaching, at least as far as they
were conscious of the fact; in the third that what was unconsciously working in their minds as
regards the nature of their master's personality came out in the foreground after his passing
with all the possible intensity that had been latently gaining strength within them, and lastly,
that the personality of the founder grew up in his disciples' minds so powerful as to make
itself the very nucleus of his teaching; that is to say, the latter was made to serve as
explanation of the meaning of the former.

Boi vay, dé thau su6t noi the cta bat ctr ton gido ky c6 nao, thiét twdng ta nén phan biét giao
chu va gido ly, vi pham cach cta vi gido chu la yéu to quyét dlnh con dwong phat trién cua giao
ly. T6i mubn ndi rang, trudc hét, nguoi ma doi sau truy ton la gido chu that ra lic dau ong
khong hé c6 y dinh tao ra mot hé thong ton gido de nay no sau nay nhan danh ong; rang doi voi
mon do, khi vi giao chd con sanh tién, pham cach cua thay tirc 1a 1o day cda Thay, gido chu
khong lia ngoai giao ly, dau ho khong dé y toi; rang sau khi thay qua do1, nhitng cam nghi ve
pham cach cta vi giao chu, bay lau lang trong tiém thitc, gio nay nho 1én mat tién, truedc con
tham kin, ngay cang soi dong, va cudi cung, pham cach a ay vit 1én dén cao do trong nhiét tam
cua con nguwoi dé tw dén tré thanh tru cot cia gido ly; n6i mot cach khac, hang dé ti coi phdm
cach a ay la mo6t gidi dap théa dang cho giao ly iy vay.

It is a great mistake to think that any existent religious system was handed down to
posterity by its founder as the fully matured product of his mind, and, therefore, that what the
followers had to do with their religious founder and his teaching was to embrace both the
founder and his teaching as sacred heritage--a treasure not to be profaned by the content of
their individual spiritual experience. For this view fails to take into consideration what our
spiritual life is and petrifies religion to its very core. This static conservatism, however, is



always opposed by a progressive party which looks at a religious system from a dynamic
point of view. And these two forces which are seen conflicting against each other in every field
of human activity weave out the history of religion as in other cases. In fact history is the
record of these struggles everywhere. But the very fact that there are such struggles in
religion shows that they are here to some purpose and that religion is a living force; for they
gradually bring to light the hidden implications of the original faith and enrich it in a manner
undreamed of in the beginning. This takes place not only with regard to the personality of the
founder but with regard to his teaching, and the result is an astounding complexity or rather
confusion which sometimes prevents us from properly seeing into the constitution of a living
religious system.

That khong gi lam hon la nghi rang nhing moi dao 1én trong thé gian nay, do cac dang giao
cht trao truyén cho hau thé, l[a moét cai gi da dwoc tam luyén dén mirc tinh vi, nén hang dé tr
chang phai lam gi hon la nhan lay ca hai, gido chu va gido Iy nhw mot di san thleng liéng, mot
kho tang khong nén dé cho bat clr cong phu chirng nghiém ca nhan nao xam pham vao. Vi nghi
vy turc khong dém xia dén cong phu tu chirng clia moi ngwoi ching ta, va lam cho dao kho can
tan dau nguon.

Han nhién, thai do bao tht c6 dinh ay luén luén dung phal strc chong déi ctia nhitng phan t
cap tién xét ton gido trén quan dlem dong. Hai doi luc a ay, ma ta thay tung gieo xung dot trong
moi pham vi hoat dong tinh than cua loai nguoi, da dét nén lich st cta ton gido, cling nhu' cua
nhu'ng hé thong ky luat khac. Trén thuc té, lich st toan ghi chep nhing cudc d4iu tranh 4y, dién
ra khap. Va c6 tranh chap nhu vay trong ton gido tirc chirng to c6 mot chidu hwéng von 1én, va
ton gido la mot sirc song vay. Nhan do, nhiing gi bi che lap bay lau trong long tin nguyén thi Tan
hoi duoc khoi ra 4anh sang, va phong phu thém gdp boi ngoai tat ca diéu mong uéc ban dau.
biéu 3 ay khong phai chi dién ra doi voi cd the cla vi gido chu, maca déi véi phan gido 1y niva, va
hiu qua l1a su thé tré nén phirc tap mot cach kinh khung, va tan loan nira la khac, dén noi T
khi che khuit mat noi thé sinh dong ctia hé théng ton gido.



While the founder was still walking among his followers and disciples, the latter did not
distinguish between the person of their leader and his teaching; for the teaching was realized
in the person and the person was livingly explained in the teaching. To embrace the teaching
was to follow his steps--that is, to believe in him. His presence among them was enough to
inspire them and convince them of the truth of his teaching. They might not have
comprehended it thoroughly, but his authoritative way of presenting it left in their hearts no
shadow of doubt as to its truth and eternal value. So long as he lived among them and spoke to
them his teaching and his person appealed to them as an individual unity. Even when they
retired into a solitary place and meditated on the truth of his teaching, which they did as a
form of spiritual discipline, the image of his person was always before their mental eyes.

Khi vi gido chu con sanh hoat chung v&i méon do6 thi doi véi hoc tro khong c6 gi phai phan
biét gitta thay va loi thay day; vi gido ly hién thuc trong con ngudi cua vi gido chu, va giao chu
1a loi glal dap s6ng ctia gido ly @. Theo giao ly tirc theo chan thay, nghia la tin & thay vay. Su co
mat clia thay di phan khich va thuyet phuc mén do tron tin vao chin 1y cua 101 thay day. Mén
d6 c6 thé khong hoan toan dat hét giao ly, nhung uy tin nhitng 101 miéng thay thot ra du danh
bat hét trong tim ho moi bong ngo ve chan ly, va gia tri bat diét. He thay con tai thé, con giang
day, thi giao ly, va con nguoi ctia gido chu, duwdi mat mon do, 1a mot khdi dong nhat. Ca dén khi
cac dé tw tach roi ra mot noi thanh Vang dé tram tu vé 1é dao tirc dé thuc tu thuc ching, thi
hinh dnh cta thay van hién hién luén truédc mit ho.

But things went differently when his stately and inspiring personality was no more seen in
the flesh. His teaching was still there, his followers could recite it perfectly from memory, but
its personal connection with the author was lost, the living chain which solidly united him and
his doctrine as one was for ever broken. When they reflected on the truth of the doctrine, they
could not help thinking of their teacher as a soul far deeper and nobler than themselves. The
similarities that were, either consciously or unconsciously, recognized as existing in various
forms between leader and disciple gradually vanished, and as they vanished, the other side--
that is, that which made him so distinctly different from his followers--came to assert itself all
the more emphatically and irresistibly. The result was the conviction that he must have come
from quite a unique spiritual source. The process of deification thus constantly went on until,
some centuries after the death of the Master, he became a direct manifestation of the
Supreme Being himself--in fact, he was the Highest One in the flesh, in him there was a divine
humanity in perfect realization. He was Son of God or the Buddha and the Redeemer of the
world. He will then be considered by himself independently of his teaching; he will occupy the
centre of interest in the eyes of his followers. The teaching is of course important, but mainly
as having come from the mouth of such an exalted spirit, and not necessarily as containing
the truth of love or Enlightenment. Indeed, the teaching is to be interpreted in the light of the
teacher's divine personality. The latter now predominates over the whole system; he is the
centre whence radiate the rays of Enlightenment, salvation is only possible in believing in him
as saviour.[15]

Nhung sy thé bién d6i han khi pham cach trang nghiém va kich dong cua vi giao chu khong
cOn truedc mat nita. Loi day van con do, s so, hoc tro co thé doc thudc lau, nhlrng mdi lién hé
riéng voi tac gia khong con nira, nhu'ng so1 gidy soéng ndi lién con ngwoi va gido Iy da doan
tuyét han roi. Moi khi mon dé c6 suy nghlem vé 1& dao thi tw nhién khong thé khong nghi dén
thay hién ra nhw mot linh hon tham diéu va cao quy gap bo6i hon ho. Moi diém tuwong dong
trude kia ho nhan thay, hodc mo ho hoic rd rét, gitta thay va tro, nay bong mo lat dan, va phan
nay chim Xuong thi phan kia, phan di biét, bwng lén dé tw xac dlnh véi tat ca uy luc khong gl
can no6i. Hau qua la phat sanh trong long ho niém tin quyét rang nhat dinh thay phai dén véiho
tir mot nguon thiéng doc nhat. Ay thé 1a sw than thanh héa cw tlep tuc tac dong cho dén vai
tram nam sau thi thay tré thanh hoa than Pang Chi Tén, la Dang T6i Cao mang tat ca thanh thé
trong xac thit pham, la Con cua Chua, la Phat, Ia Dang Ctru Thé. Tur do, nguoi ta xét riéng giao
chu biét Iap ngoai giao ly; giao chu tro thanh trung tam diém dwdi mat mon dé. Panh rang gido
ly van trongyeu nhu thuwong, nhung trong yéu la vi phat ra tr miéng mot dang siéu nhién cho
khong thé tat vi no chira dyng nhirng chan ly vé niém thwong hodc anh giac. That vay, giao ly
phai dwoc luan giai trong anh linh quang ctia thanh thé vi gido chi. Tir ddy, gido chu lan ap



toan bo giao ly, giao chu la trung tam tw do phong ra tit ca 4nh giac; va sw ctru roi chi cé duoc
bang vao dirc tin & ddng gido chu coi nhw vi ctru thé (3).

Around this personality or this divine nature there will now grow various systems of
philosophy essentially based on his own teaching, but more or less modified according to the
spiritual experiences of the disciples. This would perhaps never have taken place if the
personality of the founder were not such as to stir up the deep religious feelings in the hearts
of his followers, which is to say, what most attracted the latter to the teaching was not
primarily the teaching itself but that which gave life to it, and without which it would never
have been what it was. We are not always convinced of the truth of a statement because it is
so logically advanced, but mainly because there is an inspiring life-impulse running through
it. We are first struck with it and later try to verify its truth. The understanding is needed, but
this alone will never move us to risk the fate of our souls.

Xung quanh nhan cach hodc thanh thé dy xdy dung lén nhiéu hé thong triét giao toan lay loi
day cua thay lam can ban, nhwng bién doi it nhiéu theo sy tam chu'ng riéng cua cac moén de.
Dleu ay c6 1é khong bao gio xay ra duoc néu nhan cach cua vi gidao chu khong du strc truyén
cam lam boc phat nhiing dao cam uyén ao nhat trong trai tim dé tit. N6i mot cach Khac, manh
Iuc khan yéu nhat thau hat ho dén véi gido ly khong hin 1a gido ly, ma chinh 13 hoi song van
hanh trong gido ly, bang khong, chac chan khong bao gior c6 dwoc nhw thé nay. C6 may khi vi
chan ly dwoc trinh bay va bién g1a1 mot cach hop 1y luan ma thuyét phuc dwgc ta bao gio,
nhung chinh vi dong sinh lwc day cam kich luan luu trong gido ly. Truwoc hét ta bi chin dong,
sau do ta méi thr chirng nghlem lai chan ly. Sw hiéu biét danh la can, nhung chi hiéu biét
sudéng khong du sttc thic giuc ta ddn hét tam hon vao cudc thir thach véi s6 kiép.

One of the greatest religious souls in Japan once confessed,[16] 'l do not care whether I go
to hell or elsewhere, but because my old master taught me to invoke the name of the Buddha, I
practise the teaching.'" This was not a blind acceptance of the master, in whom there was
something deeply appealing to one's soul, and the disciple embraced this something with his
whole being. Mere logic never moves us; there must be something transcending the intellect.
When Paul insisted that 'if Christ be not raised, your faith is vain; ye are yet in your sins’, he
was not appealing to our logical idea of things, but to our spiritual yearnings. It did not matter
whether things existed as facts of chronological history or not, the vital concern of ours was
the fulfilment of our inmost inspirations; even so-called objective facts could be so moulded
as to yield the best result to the requirements of our spiritual life. The personality of the
founder of any religious system that has survived through centuries of growth must have had
all the qualities that fully meet such spiritual requirements. As soon as the person and his
teaching are separated after his own passing in the religious consciousness of his followers, if
he was sufficiently great, he will at once occupy the centre of their spiritual interest and all his
teachings will be made to explain this fact in various ways.

Mot trong s6 dao tam toi thuong cua Nhat Bon c6 1an thu nhan: “Téi khdng cdn biét sau nay
téi xuéng dia nguc hay noi nao khdc, nhung vi sw phu téi day téi niém hdng danh Phdt thi toi cu
theo dé ma phyng hanh” (4). b6 khong pha1 13 nhdm mat chap nhan 1o thay, nhu'ng chinh &
thay co cai gi tham diéu thau hat long nguoi, va nguoi dé toe 6m choang 13y bang tat ca nhiét
thanh cua than tam. Ly luan suéng khong bao gl(r kich dong ta dwoc, phai c6 cai gi khac hon,
siéu viét hon la tri thlrc Khi thanh Phao L6 néi: “Néu Chua Ki T6 khong thirc ddy trong ong thi
long tin ctia 6ng hod ra hw gid; 6ng van dam trong t0i 101 do khong phai Thanh kéu goi dén tri
thirc suy ludn, ma chinh ngai dap thang vao dao tAm cla chung ta. Dau dao phap c6 hay khong
c6 nhw mot thyc kién lich st van khong quan hé gi, diéu thiét yéu nhat cho ta 1a hién thuc
nhitng nguéng vong sau kin a ay; ca dén nhirng suw klen goi 1a khach quan van phai cham chuérc
cach nao hau dap ung t6i da cho nhitng doi héi ctia sinh hoat tam ly ay. Pham céch dang gido
cht cac moi dao 16n tén tai dén nay qua bao thé ky banh trwéng han phai co tat ca dirc tanh
kha di thoa man day du nhu'ng doi héi ndi tai 4y. Sau khi cac ngai qua doi, con nguoi tach roi
khoi gido ly trong y thirc ton gido cua cac tin do nhung néu  pham cach a ay dud trac viét it sé thu
hut hét vao trong tat ca tram tw vé dao ly ciia ho va tat ca gido ly sé& duoc van dung da cach
nham bién minh diéu 4y.

To state it more concretly, how much Christianity, for instance, as we have it today is the



teaching of Christ himself? and how much of it is the contribution of Paul, John, Peter,
Augustine, and even Aristotle? The magnificent structure of Christian dogmatics is the work
of Christian faith as has been experienced successively by its leaders; it is not the work of one
person, even of Christ. For dogmatics is not necessarily always concerned with historical facts
which are rather secondary in importance compared with the religious truth of Christianity:
the latter is what ought to be rather than what is or what was. It aims at the establishment of
what is universally valid, which is not to be jeopardized by the fact or nonfact of historical
elements as is maintained by some of the modern exponents of Christian dogmatics. Whether
Christ really claimed to be the Messiah or not is a great historical discussion still unsettled
among Christian theologians. Some say that it does not make any difference as far as
Christian faith is concerned whether or not Christ claimed to be the Messiah. In spite of all
such theological difficulties, Christ is the centre of Christianity. The Christian edifice is built
around the person of Jesus. Buddhists may accept some of his teachings and sympathize with
the content of his religious experience, but so long as they do not cherish any faith in Jesus as
‘Christ’ or Lord, they are not Christians.

bé giai thich mot cach cu thé hon, thi hoi, nhuw ¢ Thién Chuc gido chang han, dwoi hinh thirc
hién dai, dau la phan gido Iy thuan tuy ctia Chtia Ki T6? va dau la phan dong gbp cua cac thanh
Phao L6, Gidn, Phé R6, Au Cu Tinh, va ca Aristot nita? Co cAu nguy nga ctia nhitng tin diéu Thién
Chua la sw nghlep dwng 1én tuwr long tin Chta tung duoc lan lwot chirng nghiém qua cac nha lanh
dao, ch¢o phai dau l1a cong trinh clla mot nguoi, dau nguoi do 1a Ki T6. Vi tin diéu khong thiét
yeu phai lién hé ludn ludén voi st klen dau sao chi c6 mot gia tri phu thudc doi véi chan ly dao
ctia Thién Chua gido: chan ly a ay 1a “cai phai 1a” hon 13 “cai hién 13” hodc “di 13”. Chan ly 3 ay
nham biéu dwong cai gi co mot gia tri dai dong, khong vi co hodc khéng cé sw liéu ma suy
suyen chut nao, theo nhw chu trwong cia mot so6 cac nha than hoc Thién Chua gido hién dai. Ki
T6 co_thyc hay khong thuc la bang Ciru Thé, d6 1a mot dé tai tranh luan 1én trong lich stt, dén
nay van chua duoc cac nha than hoc giai quyét. C6 ngwoi cho rang hé dit long tin ¢ Chada thi
van dé Chua la Dang Ctru Thé hoac khong phai la Bang Cru Thé van khong sai khac gi nhau. Va
mac dau nhitng dieu nan giai ay, Ki T6 van la trai tim cua Thién Chuta gido. Ngoi nha Thién
Chda duwoc dung lén xung quanh con nguoi cua Jesus. Nguoi Phat Gido co thé chap nhan phan
nao giao ly cia Chua, va cam thong v&i ndi dung tam chung cua Ngai, nhung hé chua tin Jesus
la Thién Chua, la Thanh Chda, thi ho chwa phai 1a gido do Thién Chua.

Christianity is therefore constituted not only with the teaching of Jesus himself but with all
the dogmatical and speculative interpretations concerning the personality of Jesus and his
doctrine that have accumulated ever since the death of the founder. In other words, Christ did
not found the religious system known by his name, but he was made its founder by his
followers. If he were still among them, it is highly improbable that he would sanction all the
theories, beliefs, and practices which are now imposed upon self-styled Christians. If he were
asked whether their learned dogmatics were his religion, he might not know how to answer.
He would in all likelihood profess complete ignorance of all the philosophical subtleties of
Christian theology of the present day. But from the modern Christians' point of view they will
most definitely assure us that their religion is to be referred to 'a unitary starting point and to
an original basic character’, which is Jesus as Christ, and that whatever manifold
constructions and transformations that were experienced in the body of their religion did not
interfere with their specific Christ-faith. They are Christians just as much as the brethren of
their primitive community were; for there is an historical continuation of the same faith all
along its growth and development which is its inner necessity. To regard the form of culture
of a particular time as something sacred, and to be transmitted for ever as such is to suppress
our spiritual yearnings after eternal validity. This I believe is the position taken up by
progressive modern Christians.

Thién Chua giao khong phai chi gom bang nhirng 101 day cua Jesus, ngoai ra con nhitng luan
giai, nhirng suy nghiém ve pham cach va giao ly cia Ngai thau thap lai sau khi vi gido chu qua
doi. N6i mot cach khac, Ki Té khong dung 1én moi dao nay mang tén Ngai, ma chinh mon dé
Ngai tw y truy ton Ngai 1a gido chu. Thang hodc Ngai con sdng véi mon do, chac chang Ngai rat
kho6 chuan nhan nhing Iy thuyét tin ngwdng va nghi 1& ghép cho nhitng ngudi nay nhan la gido



do Thién Chua. Vi héi Ngai nhitng giao diéu thong thai kia c6 dung la 161 Ngai day khong, co 1&
Ngai khong biét tra 1o sao hét. Rat c6 thé Ngai khong biét gi hét vé mon than hoc té€ nhi cia
Thién Chua giao ngay nay. Nhung theo quan dlem Thién Chuaa hién dai, cac nha than hoc 3 ay
doan quyet rang ton gido cua ho van quy hudéng “vé mot _uyén nguyeén dong nhdt, vé mot bon
chdt ‘nguyén thi”- 1a coi Jesus la dang Christ, Thién Chua; va dau hinh thé cia dao 3 ay c6 trai qua
v0 s0O giai thich va chuyén hda, nhung long tin & Chaa van khong bién chat. Ho van 1a nguoi
Thién Chta y hét nhu tién nhan cua ho trong cac giao doan nguyén thi; vi qua dong lich str van
mot long tin ay xau lién tat cd qua trlnh trwong thanh va banh truéng tng véi co cau noi tai.
That vady, coi mot hinh thai van hoa cua mot thoi dai nhat dinh nao d6 nhu mot bao vat thleng
liéng, va ctt thé nhan sao trao lai vay, tirc x6a bo tat ca niém tAm ngudng cua ta hu'ong dén le
chi chan vinh ctru. Téi tin rang dé 1a lap trudng ctia hang tin d6 Thién Chua gido cap tién hién
dai.

How about progressive modern Buddhists then in regard to their attitude towards
Buddhist faith constituting the essence of Buddhism? How is the Buddha conceived by his
disciples? What is the nature and value of Buddhahood? When Buddhism is defined merely as
the teaching of the Buddha, does it explain the life of Buddhism as it moves on through the
course of history? Is not the life of Buddhism the unfolding of the inner spiritual life of the
Buddha himself rather than his exposition of it, which is recorded as the Dharma in Buddhist
literature? Is there not something in the wordy teaching of the Buddha, which gives life to it
and which lieth underneath all the arguments and controversies characterizing the history of
Buddhism throughout Asia? This life is what progressive Buddhists endeavour to lay hands
on.

Con quan diém cua hang Phat tw cap tién ngay nay (101 véi dire tin, yéu tdé cia Phat gido, thi
sao? Ho quan niém thé nao vé Phit? Bon thé va gia tri cua tanh chat Phat la gi? Néu Phat giao
chi gon 16n nam trong nhing 101 Phat day, lam sao gidi thich dworc nhlrng dong sinh mang cua
Phat giao xuyén qua tung giai doan cua lich s&? Dong sinh mang 4y la gi, néu chang phai la
dong pho dién cia cudc song ndi tAm cda chinh dirc Phat, hon la nhirng loi tran thuyet cua
Ngai, duwoc chép giit lai _trong van hoc Phat giao duoi danh tir Phap? Trong 161 day miéng cua
dirc Phat, phai chdng c6 cai gi nung hoi song cho Phat giao, va ton tai nhu mot thuc thé hoat
dung dU’O‘I tat ca nhiing cudc tranh ludn va bién giai danh dau blroc di cua lich st Phat gido
khap c6i A Pong nay. Chinh dong sinh hoat 4y ma hang Phat ti cap tién nguyén nim liy trong
tay.

It is therefore not quite in accordance with the life and teaching of the Buddha to regard
Buddhism merely as a system of religious doctrines and practices established by the Buddha
himself; for it is more than that, and comprises as its most important constituent elements all
the experiences and speculations of the Buddha's followers, especially concerning the
personality of their master and his relations to his own doctrine. Buddhism did not come out
of the Buddha's mind fully armed, as did Minerva from Jupiter. The theory of a perfect
Buddhism from the beginning is the static view of it, and cuts it short from its continuous and
never-ceasing growth. Our religious experience transcends the limitations of time, and its
everexpanding content requires a more vital form which will grow without doing violence to
itself. Inasmuch as Buddhism is a living religion and not an historical mummy stuffed with
dead and functionless materials, it must be able to absorb and assimilate all that is helpful to
its growth. This is the most natural thing for any organism endowed with life. And this life
may be traceable under divergent forms and constructions.

Vay, coi Phat gido la mot hé thong toan két bang gido ly, va giao luat do chinh Phat dung 1én
la hoan toan khong phu hop véi dod séng va 1o day ctia Phat; vi loi day ay phai dau chi c6 vay,
ma ngoai ra con bao gom luén phan chirmg nghiém va tram tw ctia hang mo6n dé cua Phat, nhat
la nhing suy nghiém vé pham cach ctia thay, vé moi lién hé mat thiét gitta thay va loi thay day.
Phat gido phai dau ra khéi trai tim Phat la hoan bi ngay nhw Minerva thoat sanh tir khéi 6c
Jupiter (5).

Quan niém mot Phat gido hoan thién ngay tir so khoi 1a mot quan niém tinh, chat dut véi
nguon sinh luc lién tuc vwron dén mai, 'khong bao gio dut. Sw tam chirng cua ta vt ngoai gioi
han cda thoi gian; ndi dung dy day xung luc vo tan, doi hdi mét hinh thai sinh dong hon dé



phat trién ma van khong xuc pham den nhitng co ban bat bién. b la mot ton giao séng chd
khong phai 1a mot xac wop cua lich st nhoi bang du thir té liét, chét kho, Phat gido phai hut vao
va tinh ché tit ca nhirng gi gitp no sinh trwdng. To6i thiét tuwong do la mot 1€ rat tw nhién vay
ddi voi bat cir co thé séng nao. Va sitc sdng ay c6 thé hién 16 ré duwdi nhitng hinh thai va to
chirc sai nghich nhau.

According to scholars of Pali Buddhism and of the Agama literature, all that the Buddha
taught, as far as his systematic teaching went, seems to be summed up by the Fourfold Noble
Truth, the Twelvefold Chain of Causation, the Eightfold Path of Righteous Living, and the
doctrine of Non-ego (Anatman) and Nirvana. If this was the case, what we call primitive
Buddhism was quite a simple affair when its doctrinal aspect alone is considered. There was
nothing very promising in these doctrines that would eventually build up a magnificent
structure to be known as Buddhism, comprising both the Hinayana and the MahaYana. When
we wish to understand Buddhism thoroughly we must dive deep into its bottom where lies its
living spirit. Those that are satisfied with a superficial view of its dogmatical aspect are apt to
let go the spirit which will truly explain the inner life of Buddhism. To some of the Buddha's
immediate disciples the deeper things in his teachings failed to appeal, or they were not
conscious of the real spiritual forces which moved them towards their Master. We must look
underneath if we want to come in contact with the ever-growing life-impetus of Buddhism.
However great the Buddha was, he could not convert a jackal into a lion, nor could a jackal
comprehend the Buddha above his beastly nature. As the later Buddhists state, a Buddha
alone understands another Buddha; when our subjective life is not raised to the same level as
the Buddha's, many things that go to make up his inner life escape us; we cannot live in any
other world than our own.[17] Therefore, if the primitive Buddhists read so much in the life of
their Master as is recorded in their writings, and no more, this does not prove that everything
belonging to the Buddha has thereby been exhausted. There were probably other Buddhists
who penetrated deeper into his life, as their own inner consciousness had a richer content.
The history of religion thus becomes the history of our own spiritual unfolding. Buddhism
must be conceived biologically, so to speak, and not mechanically. When we take this attitude,
even the doctrine of the Fourfold Noble Truth becomes pregnant with yet deeper truths.

Theo cac nha hoc Phit Pali va van hoc A Ham, tit ca nhiing gi Phat da noi, nhirng gi chanh
théng do Phat day, déu tém luwoc trong Bon Diéu D€, Muoi Hai Nhan Duyén, Con Duong Bat
Chanh, giao Iy V6 Nga va Niét Ban. Né&u chi c6 vay th1 cai ta goi 1a Phat gido nguyén thi e qua
don gian, it ra trén mat gido thuyet Giao thuyet ay khong c6 gi htra hen c6 thé kién tao nén
ngoi nha nguy nga nay goi la Phat giao, gom ca Tiéu Thura va bai Thira. Mudn thdu triét Phat
giao, can lan xuong tan day sau, noi tang an tinh than song clia Phat gido. Bang ct thda man
voi nhitng quan dlem phu phlem ¢ khia canh gido diéu at danh mét t1nh than la phan tinh yéu
du minh giai doi song noi tai cta Phat giao. 0] mot s dé tir truc tiép cla Phat, diéu tham diéu
dy trong gido ly c6 thé khoi can vién dén, hoic gia ho khong can biét nguon tam luc nao van
chuyen trong ho di dén véi Thay. Nhung véi ching ta, ta phai phong mat xudng tan cung néu
ta mudn t1ep xtic véi da song 16n manh mai, khong ngung cua Phat Gido. That vay, Phat, dau t6i
thang, van khong thé bién ché rung thanh sw ti, ma cho rung ciing khong thé hiéu Phat cao
hon cai 16t ch6 dwoc. Nhw loi cdc vi c6 dirc sau nay, chi co6 Phat mol hiéu dwoc Phat; va hé ta
chua tam ching bang Phat thi nhlrng gi tao nén doi song nodi tAm ctia Phat déu thoat khoi ta; ta
khong thé song trong thé glO’l nao khac hon 1a thé gi¢i cda chinh ta (6). B&i vay, néu hang Phat
tr nguyén thi doc vao doi song ctia dirc Phat nhiéu nhw vay, xuyén qua kinh dién, va toan kinh
dién, diéu ay khong ching to rang nhiing gi thudc vé Phat déu dwoc khai thac hét roi. Chac
chan c6 nhirng Phat tir khac di sau hon vao cudc song, vi noi tam ho sang giau hon. Lich stt ton
gido tré thanh lich st tAm chirng ca nhan vay. Thé nghia 1a dao Phat khong thé quan niém trén
binh dién co gi¢i, ma phai quan sat bing cai nhin sinh vat hoc. C6 dwoc thai do dy, it ca dén
B6n Diéu P& kia con nhiéu 4n nghia thAm huyén hon.

The Buddha was not a metaphysician and naturally avoided discussing such subjects as
were strictly theoretical and had no practical bearing on the attainment of Nirvana. He might
have had his own views on those philosophical problems that at the time engaged Indian
minds. But like other religious leaders his chief interest was in the practical result of



speculation and not in speculation as such. He was too busy in trying to get rid of the
poisonous arrow that had pierced the flesh, he had no desire to inquire into the history,
object, and constitution of the arrow; for life was too short for that. He thus took the world as
it was; that is, he interpreted it as it appeared to his religious insight and according to his own
valuation. He did not intend to go any further. He called his way of looking at the world and life
'Dharma’, a very comprehensive and flexible term, though it was not a term first used by the
Buddha; for it had been in vogue some time prior to him, mainly in the sense of ritual and law,
but the Buddha gave ita deeper spiritual signification.

Phat khong phai la mot nha huyén hoc, nén tw nhién Ngai tranh tranh luan suéng vé nhiing ly
thuyét khong lién quan dén su chu'ng ngo Niét Ban. Ngai c6 thé cé nhu'ng kién giai riéng vé
nhitng van dé triét hoc nung niu tAm hon nguodi An dwong thoi. Nhung cting nhw ¢ cac hang
gido chu khac, trong khi suy ludn, Ngai dat trong tam ¢ cho thuc dung, thay vi suy luan de suy
luan. Ngai qua ban tam co nhd miii tén doc cAm vao thit da, hoi dau tim hiéu vi sao c6 miii tén,
dung v gl, va lam bang chat gi, vi doi ngwm c6 bao lim ma phal thdc mac. Thé gian thé nao
Ngai thay thé ay vay, nghia la Ngai luan giai thé gian theo sy tdm ching va danh gia riéng cua
chinh Ngai. Ngai khong mang di xa hon. Ngai goi cai nhin ay phong vao thé gi¢i va nhan sinh
bang mot danh tir tbng quat va uyén chuyén la “Phap”, danh tir khong phal Phat dung dau tién,
vi treae Ngai da duoc thong dung roi theo nghia chanh I3 nghi thtrc va luat 16, nhung chinh
Phét nho6i cho n6 mét dao vi thdm diéu hon.

That the Buddha was practical and not metaphysical may be seen from the criticism which
was hurled at him by his opponents: 'As Gautama is always found alone sitting in an empty
room, he has lost his wisdom. ... Even ariputra, who is the wisest and best disciple of his, is
like a babe, so stupid and without eloquence.'[18] Here however lies the seed of a future
development. If the Buddha had been given up to theorizing his teaching never could be
expected to grow. Speculation may be deep and subtle, but if it has no spiritual life in it its
possibilities are soon exhausted. The Dharma was ever maturing, because it was
mysteriously creative.

Phat von thuc tién, khong chudng chuyén siéu hinh, diéu 4y dé thay rd qua nhitng 101 cong
kich clia cac doi phuong phong vao Ngai. Ho noi: Thay Cé Pam ctr ngoz tinh mot minh trong
phong tréng, thay mdt hét tri hué roi..Ca dén éng hoc tro wu ti va minh triét nhdt cua thay cling
hét nhw con nit, ddn don lam sao, khéng chiit hoat bdt” (7). Tuy nhién, hot giéng Phat glao la o
d6, wom mam cho van hodi hung khéi sau nay. Néu Phat chi nham vao 14p luin it gido ly cla
Ngal khong bao gio mong 16n manh duoc. Suy luan co thé tinh va tham, nhung thi€u sinh hoat
noi tam thi tiém nang sém can. Phap judn Tudén hwéng dén kién toan, vi nod 1a sttc sang tao
nhiém mau.

The Buddha evidently had quite a pragmatic conception of the intellect and left many
philosophical problems unsolved as unnecessary for the attainment of the final goal of life.
This was quite natural with him. Whilst he was still alive among his disciples, he was the
living illustration of all that was implied in his doctrine. The Dharma was manifest in him in
all its vital aspects, and there was no need to indulge in idle speculation as to the ultimate
meaning of such concepts as Dharma, Nirvana, Atman (ego), Karma, Bodhi (enlightenment),
etc. The Buddha's personality was the key to the solution of all these. The disciples were not
fully aware of the significance of this fact. When they thought they understood the Dharma,
they did not know that this understanding was really taking refuge in the Buddha. His
presence somehow had a pacifying and satisfying effect on whatever spiritual anguish they
had; they felt as if they were securely embraced in the arms of a loving, consoling mother; to
them the Buddha was really such.[19] Therefore, they had no need to press the Buddha very
hard to enlighten them on many of the philosophical problems that they might have grown
conscious of. They were easily reconciled in this respect to the Buddha's unwillingness to take
them into the heart of metaphysics. But at the same time this left much room for the later
Buddhists to develop their own theories not only as to the teaching of the Buddha but mainly
as to its relation to his personality.

Hién nhién, Phit c6 mot quan niém hoan toan thuc dung vé tri thirc. Ngai gac lai nhiéu van
dé triét hoc, khong giai quyét, coi nhu khong thiét yéu cho sw ngd 1y nhan sinh. DPiéu 4y qua tu



nhién d6i véi Ngai. Hé Ngai con tai thé, chung dung voi mon do, thi 'Ngai la hién than séng cla
nhiing gi lién quan dén giao ly cda Ngai. Phap hién 16 & Ngai trong tAt ca than sac sinh dong, va
c6 gi phai loanh quanh suy ludn vo 161 vé nhiing bi quyét nhw Phap, | Niét Ban, Tw Nga, Nghiép
Bao, Bo bé (giac ngo), v.v.. Nhan cach cia Phat Ia chiéc chia khéa mé& banh tat ca thi y. Hang
mon dé hoan toan khong dé y dén diéu 4y. Khi ho nght rang ho hiéu Phap that ra ho chi nwong
Phat. Su c6 mat cia Phat nhuw 6 tac dung tran an va théda man bat ct niém lyc nao ho ) mang
canh canh trong long; ho cdm nhw dwoc Am ciing va an ui nam ém trong long mot tir mau; voi
ho, Phat dung la vay (8). Nén ho khong thay can khan cau Phat soi sang cho ho vé nhidu van dé
triét hoc han c6 lic day 1én trong tam tri ho. Ho budng xu6i nhan 13y sw tw ch01 cua Phat khong
dua ho vao trung tam cua huyen hoc. Nhumg dong thoi dé cling la canh ctra mé san cho hang
Phat tir sau nay hoang khai giao thuyet cua ho, khong nhiing chi trén can ban loi Phat day, ma
nhat 13 trong thé twong quan giita gido ly va nhan cach cta Phat.

The Buddha's entrance into Nirvana meant to his disciples the loss of the World-Light,[20]
through which they had such an illuminating view of things. The Dharma was there, and in it
they tried to see the Buddha as they were instructed by him, but it had no enlivening effect on
them as before; the moral precepts consisting of many rules were regularly observed in the
Brotherhood, but the authoritativeness of these regulations was missed somehow. They
retired into a quietude and meditated on the teaching of the Master, but the meditation was
not quite so life-giving and satisfying because they were ever assailed by doubts, and, as a
natural consequence, their intellectual activities were resumed. Everything was now to be
explained to the full extent of the reasoning faculty. The metaphysician began to assert
himself against the simple-hearted devotion of the disciple. What had been accepted as an
authoritative injunction from the mouth of the Buddha was now to be examined as a subject
of philosophical discussion. Two factions were ready to divide the field with each other, and
radicalism was opposed to conservatism and between the two wings there were arranged
schools of various tendencies. The Sthaviras were pitted against the Mahasarmghikas, with
twenty or more different schools representing various grades of diversity.[21]

Phat vao Niét Ban, do6i véi hang dé tw ay, co nghla la Anh Sang ctia The Gian vut tat mat (9),
cai anh sang gitp ho c6 mot cai nhin chiéu diéu vao sw vat. Phap van con day, va trong Phap ho
cb gang quan Phat nhuw moi khi Phat tirng day ho, nhung con dau strc phan chin clia ngay nao:
pham hanh, duc két vao mét so gioi diéu, van dl,l’O‘C Tang doan nghiém tri nhw thwong 1€,
nhung uy tin cua nhirng gioi 'hanh 4y hdng mat phan nao. Ho khép minh vao tich mich va tram
tw vé loi Thay day, nhung gio day sy tinh quan khong con strc sinh dong va hiéu niang vi bao
noi ngo virc khong ngot chup toi: va hau qua di nhién la tam thtrc ho nho 1én hoat dong lai. Gior
day, tat ca can dwoc giai thich dén chd cung tot cua kha ndng bién [uan. Thé 1a con nguoi siéu
hinh hoc bat dau tw xac dinh thé ding trudc con nguoi tam chi thanh, tri chat phac. Nhirng gl
trudre kia ho chdp nhan nhw mot mang linh day uy tin tir miéng Phat gio dem ra xét lai nhu mot
luin dé triét hoc. Hal phai san sang chla ré nhau: phai cip tién chong lai phai bao thd; va tir
gitra hai cuc doan ay phdn héaravo s6 bo phai du khuynh hwéng khac nhau. Thuong Toa Bo
dsi lap véi Pai Ching B9, cung véi hai muoi bo phai khac, hodc nhiéu hon, biéu hién du sic
thai di dong (10).

We cannot, however, exclude from the body of Buddhism all the divergent views on the
Buddha and his teaching as something foreign and not belonging to the constituent elements
of Buddhism. For these views are exactly what support the frame of Buddhism, and without
them the frame itself will be a non-entity altogether. The error with most critics of any
existent religion with a long history of development is to conceive it as a completed system
which is to be accepted as such, while the fact is that anything organic and spiritual--and we
consider religion such --has no geometrical outline which can be traced on paper by ruler and
compass. It refuses to be objectively defined, for this will be setting a limit to the growth of its
spirit. Thus to know what Buddhism is will be to get into the life of Buddhism and to
understand it from the inside as it unfolds itself objectively in history. Therefore, the
definition of Buddhism must be that of the life-force which carries forward a spiritual
movement called Buddhism. All these doctrines, controversies, constructions, and
interpretations that were offered after the Buddha's death as regards his person, life, and



teaching were what essentially constituted the life of Indian Buddhism, and without these
there could be no spiritual activity to be known as Buddhism.

Dau sao, ta khong tuoc b6 dugc ngoai co thé Phat gido tat ca nhitng kién | giai di biét vé Phat
va gido ly cua Phat, coi nhw ngoai thudc, khéng can dw vao thanh phan ciu tao Phat gido. Vi
chinh nhitng kién giai 4y thuc su da chong do cai khung Phat giao, thiéu né th1 khung chi la
mot hu danh, khéng thuc chat. Cai Iam ctia hau hét cac nha binh giai nhiing c6 dai ton gido la
quan niém ton giao nhuw mot hé thong hoan tat phai chap nhéan nguyén ven trong khi thuc té
khong hé co mot sw vat thé chit, va tinh than nao (va do la quan_ diém cua ching toi vé dao
giao) la mot 6 thé hinh hoc c6 thé vé dwoc trén gidy bang thudc va compa. Ton giao tir khuére
tat ca dinh nghia khach quan, vi dinh nghia tirc dat gioi han cho strc thang hoa cua tam than.
Boi vay, hiéu Phat gido tirc di vao sinh hoat ctia Phat giao, tirc thau triét Phat giao tw noi thé
bang vao nhirng | hinh twéng khach quan pho dién ra trén dong lich st. Vay, dinh nghia cia Phat
gido phai la nguon sinh lwc 4y thic day téi treéc mot dong dong mach tam linh mang tén ja
Phat gido. Tat ca nhiing chu thuyet tranh bién, tao tac, ludn giai xuat hién sau ngay Phat diét
d6 xung quanh cac dé taj doi sdng, con nguoi va giao ly ctia Phat déu du vao phan tinh yeu ay
ctia sinh hoat Phit gido An P, bang khong, lam sao c6 dong hoat dung tAm linh 4y mang tén 1a
Phat giao?

In a word, what constituted the life and spirit of Buddhism is nothing else than the inner
life and spirit of the Buddha himself; Buddhism is the structure erected around the inmost
consciousness of its founder. The style and material of the outer structure may vary as history
moves forward, but the inner meaning of Buddhahood which supports the whole edifice
remains the same and ever living. While on earth the Buddha tried to make it intelligible in
accordance with the capacities of his immediate followers; that is to say, the latter did their
best to comprehend the deeper significance of the various discourses of their master, in
which he pointed the way to final deliverance. As we are told, the Buddha discoursed 'with
one voice',[22] but this was interpreted and understood by his devotees in as manifold
manners as possible. This was inevitable, for we have each our own inner experience which is
to be explained in terms of our own creation, naturally varying in depth and breadth. In most
cases these so-called individual inner experiences, however, may not be so deep and forceful
as to demand absolutely original phraseology, but may remain satisfied with new
interpretations of the old terms--once brought into use by an ancient original spiritual leader.
And this is the way every great historical religion grows enriched in its contents or ideas. In
some cases this enrichment may mean the overgrowth of superstructures ending in a
complete burial of the original spirit. This is where critical judgment is needed, but otherwise
we must not forget to recognize the living principle still in activity. In the case of Buddhism
we must not neglect to read the inner life of the Buddha himself asserting itself in the history
of a religious system designated after his name. The claim of the Zen followers that they are
transmitting the essence of Buddhism is based on their belief that Zen takes hold of the
enlivening spirit of the Buddha, stripped of all its historical and doctrinal garments.

No6i tom lai, chat liéu cau tao sinh lic va tinh than cda Phat gido chang gi khac hon la doi

séng noi tai va tinh than cua chinh dlrc Phat; Phat gido la co cau kién tao lén xung quanh
“lwong tri” tham diéu cua vi giao chu a ay. Dtro'ng nét va vat liéu cua co ciu bén ngoai c6 thé
thay doi theo dong van chuyen cua lich s, nhung y nghla bén trong ctia thé vi Phat chén do
toan thé ngdi nha van la mét, va mai mai sinh dong. Khi con tai thé, Phat c6 xoay tro bang moi
cach ph6 dién y nghia bén trong dy tuy trinh do ctua cac moén dé dau tién, nghia la tuy strc cb
gang tot cung cua mon dé nham thiu dat tham y nhirng bai néi phap khac nhau ctia Thay chi
con dwong ctru canh giai thoat. Nhu kinh néi: “Phat ding mot thit tiéng ma thuyét phap, nhung
chung sanh tuy can co ma g1a1 thich theo y minh” (11). D6 1a diéu qua di nhién Vay, vi moi
ching ta déu c6 noi chirng riéng, dién dich bang ngon ngit sang tao riéng, c6 nhién sau rong cé
khac nhau. Tuy nhién, cai goi 1a noi chu'ng cua moi ngwoi thuong khong da sdu va manh dé duc
thanh mot cu phap dac biét t6i tan, nén phai théa man véi nhing giai thich maéi trén nhitng
ngon tr cti lwu hanh tw vi Kkhai sang dao ban dau. Cac ton gido 16n trong lich s déu 16n manh
nhw vay & noi dung, hodc tw tuong, ngay cang phong phi thém mai. Lam khi, su phong phu dy
c6 thé Ia s t6 dip qua mirc phan thwong tAng kién triic, ma hau qua 1a chén vui mit chan tinh



than c6 hitu, va d6 la truong hop ta can phan xét than trong; tuy nhién, ta khong nén vi thé ma
quén rang dau sao trong dy van hoat dung luén nguon sinh luc ban dau Trong trueong hop cla
Phat gido, ta khong thé khinh suat doc ngay vao doi song noi tdm cua chinh dic Phat, chinh
yéu to ay, trong lich s, quy dinh ban vi cua ca mot hé thong dao mang tén Ngal Cac vi Thién
duc tuyén xung rang cac ‘ngai thira truyen cot tuy cua dao Phat Vvl cac ngai tin twong Thién ndm
gitr tinh than kich dong Ay cua Phat, twdc bo tat ca 1ép 4o lich str va gido thuyét ra ngoai.

Some Vital Problems of Buddhlsm

2. VAI VAN PE HUYET MACH CUA PHAT GIAO

To the earlier Buddhists the problem did not present itself in this light; that is to say, they
did not realize that the centre of all their dogmatics and controversies was to ascertain the
real inner life of the Buddha, which constituted their active faith in the Buddha and his
teaching. Without exactly knowing why, they first entertained, after the passing of the
Buddha, a strong desire to speculate on the nature of his personality. They had no power to
check the constant and insistent cry of this desire brimming over in their inmost hearts. What
constituted Buddhahood? What was the essence of Buddhahood? Questions like these
assailed them one after another, and among those there were the following which stood out
more prominently as they were more vitally interesting. They were those concerned with the
Enlightenment of the Buddha, his entrance into Nirvana, his former life as a Bodhisattva (that
is, as one capable of Enlightenment), and his teaching as viewed from their way of
understanding the Buddha. Thus his teaching ceased to be considered independently of its
author, the truth of the teaching was so organically connected with the Buddha's personality,
the Dharma was to be believed because it was the very embodiment of Buddhahood, and not
necessarily because it was so logically consistent or philosophically tenable. The Buddha was
the key to the truth of Buddhism.

Voi hang Phat tlr dau tién, van dé khong hién ra trong anh sang ay; nghia la ho khong ngo
rang tat ca nhu'ng gl ho tranh luan vé gido Iy chanh théng déu khong ngoai chu dich wéc dinh
ding mic doi séong ndi tam cda Phat da tao nén long tin tich cuc cia ho vao dirc Phat va loi
Phat day. Roi khong blet vl sao, ngay sau khi Phat tich, tw nhién ho cam thiy mot khat vong
manh [iét can bién giai tanh chat con nguoi cua Phat Ho khong din duoc tleng gao thét
thuong Xuyen va khan thiét ctia khat vong iy trao 1én tw day long. Cai gi tao nén thé tanh Phat?
Tinh tuy cua Phat tanh la gi? Bao nhiéu nghi van dai khai nhw vay lan Iwot chup 14y ho, trong ay
c6 nhirng nghi van ndi bat han 1én vi didc biét lién quan dén cudc song. Po 1a nhing cau hoi vé
sw Giac Ngod cta Phat, vé viéc Phat vao Niét Ban, vé tién than cua Phat khi con la Bo Tat (nghia
13 mot chiing sanh c6 kha nang tién 1én ngoi Chanh Giac), va ve giao phap bang vao cach hiéu
Phit ctia ho. Thé la giao phap khong con biét 1ap ngoai giao chu, va chan ly dao gan lién mat
thiét vao nhan cach cta nguoq mao dao; Phap s¢ di dang tin khong phai vi hop Iy hop tinh, duoc
két hop chat ché nhu triét hoc, ma chinh vi Phap Ia hién than cua thé tanh Phat. Phat la chia
khéa mé vao kho tang cua Phap

When attention thus centres in the person of the Buddha as the author of the Dharma, the
question of his inner experience known as Enlightenment becomes the most vital one.
Without this experience the Buddha could not be called a Buddha; in fact, the term 'Buddha’,
the Enlightened One, was his own making. If a man understands what enlightenment is or
really experiences it in himself, he knows the whole secret of the Buddha's superhuman
nature and with it the riddle of life and the world. The essence of Buddhism must then lie in
the Doctrine of Perfect Enlightenment. In the enlightened mind of the Buddha there were
many things which he did not, and could not, divulge to his disciples. When he refused to
answer metaphysical questions, it was not because the minds of the questioners were not
developed enough to comprehend the full implications of them. If, however, the Buddhists
really desired to know their master, and his teaching, they had to study the secrets of
Enlightenment. As they had no living master now they had to solve the problems by
themselves if they could, and they were never tired of exhausting their intellectual ingenuity
on them. Various theories were then advanced, and Buddhism grew richer in content, it came
to reflect something eternally valid besides mere personal teaching of an individual. It ceased
to be a thing merely historical, but a system ever living, growing, and energy-imparting.



Various Mahayana Sutras and Shastras were produced to develop various aspects of the
content of Enlightenment as realized by the Buddha. Some of them were speculative, others
mystical, and still others ethical and practical. In the idea of Enlightenment was thus focused
all Buddhist thought.

Khi tat ca tAm tri chd hét vao con nguoi cua Phat, tirc 1a tac gia cua Phap, thi van dé noi
chitng ctia Phat, titc 1a Giac, trér thanh van dé thiét cot. Thidu sw chirng 4y, Phat khong goi duoc
la Phat; that sy danh tw “Phat hoac "Nguoi Giac”, la do Phat tao ra. Ai hiéu thé nao la giac,
hodc tu minh thé nghiém duoc, 1a thau triét tat ca bi mat cda thé tanh siéu nhién cua Phat, va
vén luén man huyén vi cua vii tru va nhan sinh. Cot tuy cua Phat giao nhit dinh nam & giao ly
V6 Thwong Chanh Giac ay vay. Trong tam giac ngd cua Phat co nhtrng sw viéc Phat khong tién,
hoac khong thé tiét 16 cho mon do. Khi Ngai khong khlrng tra loi nhu'ng cau hoi siéu hlnh
khong phai vi nguoi héi chwra dd thuan thuc dé tham ngod nghia huyen Va, néu thwc tam cau
Thay, cau bao, nguoi Phat tir phai khao sat 1ay nhing bi quyeét ay cua ly Giac Ngo. Ho khéng c6
Thay trwéc mat nira thi tw ho, ho phal giai quyet cac van dé, néu ho cé thé; va thuc ra ho khong
hé ngai st dung dén phuwong tién xao diéu cudi cung cua tri thirc suy luan P6 1a ltc du thir Iy
thuyeét dwoc dé ra, nhan do, Phat gido giau thém gap boi ¢ ndi dung, phan anh mot cai gi gia tri
doi doi ngoai phan day riéng cua mot nguoi. Phat giao khong hoan toan thudc vé st nita, ma la
mot hé thong mai mai sinh dong, treong thanh, phat huy nang lyc. Pu thir kinh va luan Dai
Thira duoc trwoc tac nham khai trién du khia canh cua noi dung Giac Ngo trong chiéu huéng
than ching clia dirc Phat. C6 loai thuan suy ludn, c6 loai bi truyen va nhleu loai khac nang tanh
chat dao dirc va thuc dung. Xung quanh y niém Giac Ngd tap trung lai tat ca tw twdng Phat gido
vay.

Nirvana as the ideal of Buddhist life next engaged the serious attention of Buddhist
philosophers. Was it an annihilation of existence, or that of passions or desires, or the
dispelling of ignorance, or a state of egolessness? Did the Buddha really enter into a state of
utter extinction leaving all sentient beings to their own fate? Did the love he showed to his
followers vanish with his passing? Would he not come back among them in order to guide
them, to enlighten them, to listen to their spiritual anguish? The value of such a grand
personality as the Buddha could not perish with his physical existence, it ought to remain
with us for ever as a thing of eternal validity. How could this notion be reconciled with the
annihilation theory of Nirvana so prevalent among the personal disciples of the Buddha?
When history conflicts with our idea of value, can it not be interpreted to the satisfaction of
our religious yearnings? What is the objective authority of 'facts' if not supported by an
inwardly grounded authority? Varieties of interpretation are then set forth in the Mahayana
texts as to the implications of Nirvana and other cognate conceptions to be found in the

‘original’ teaching of the Buddha.[23]

Roi Niét Ban, ly twdng ctia sinh hoat Phat gido, thu hudt tron ven sw cham cht ctia cac nha hoc
Phat. D6 1a trang thai huy diét cudc song, hay huy diét duc vong, tham cau, hay hdy diét vo
minh, “hay trang thai vo nga? Phat vao canh tan diét dwoc sao? bo mic cho chung sanh vung
vay voi so k1ep7 Long lan man cua Phat doi voi cac dé tir tidu tan duoc sao sau khi Ngai ra di?
Phat khong tro vé véi ho sao, dé diu dit ho, soi sang ho, chiéu ¢ dén niém tw ly siéu hinh ctia
ho? Gia tri cia mot nhan cach t5i thuwong nhu Phat Ié nao tram vong dugc theo nhuc thé; chac
chin Ngai phai thlrcmg try gitra ching ta nhu mot gia tri mién truong. Lam saoy niém ay dung
hoa dwoc véi thuyét Niét Ban tich diét qua phé thong gitra nhitng dé ti truc ti€p cla Phat? Mot
khi lich st ' xung dot voi gia tri quan cua ta, sao ta khong thé dien dich lai theo tam huéng cta
ta? That vay, uy quyén khach quan cua mot “sy kién” la gl, néu khong dwoc chéng dé béi mot
uy quyén khac thiét 1ap tir ndi tam? Do d6 cé vo s6 ludn giai khac nhau cua kinh dién Pai Thira
bién minh ly Niét Ban, cung nhiéu khai niém twong tw khac rai rac trong gido ly “nguyén thi”
cua dirc Phat (12).

What is the relationship between Enlightenment and Nirvana? How did Buddhists come to
realize Arhatship? What convinced them of their attainment? Is the Enlightenment of an Arhat
the same as that of the Buddha? To answer these questions and many others in close
connection with them was the task imposed upon various schools of Hinayana and Mahayana
Buddhism. While they quarrelled much, they never forgot that they were all Buddhists and



whatever interpretations they gave to these problems they were faithful to their Buddhist
experience. They were firmly attached to the founder of their religion and only wished to get
thoroughly intimate with the faith and teaching as first promulgated by the Buddha. Some of
them were naturally more conservative and wished to submit to the orthodox and traditional
way of understanding the Dharma; but there were others, as in every field of human life,
whose inner experience meant more to them, and to harmonize this with the traditional
authority they resorted to metaphysics to its fullest extent. Their efforts, there is no doubt,
were honest and sincere, and when they thought they solved the difficulties or contradictions
they were satisfied inwardly as well as intellectually. In fact they had no other means of egress
from the spiritual impasse in which they found themselves through the natural and inevitable
growth of their inmost life. This was the way Buddhism had to develop if it ever had in it any
life to grow.

Giac Ngo6 va Niét Ban lién hé nhau ra sao?

Lam sao chimg qua La Han? Cai gi xac nhan sy chirng ay? Thanh La Han c6 giong nhw thanh
Phat khong? Giai dap nhirng cau hoi a 4y, va nhiéu cau héi twong to khac, 1a nhiém vu gan cho
nguoi cua cac bo phai Phat gido, Tiéu Thira va Dai Thua. Ho tranh bién nhau rdo riét, ma van
khong bao gi¢r ho quén ho 1a Phat ti; va dau ho luan giai bang cach nao van khong ngoai kinh
nghiém tu chlrng ctia ho. Ho nhiét thanh quy htrcrng dén vi gido chd, va chi mong ngd nhdp
trong long tin va loi day y 1 nhu* Phat da tuyén xuong ban dau. Trong so ay 6 nhitng nguoi ndang
tinh than bdo thd chi mudn uén minh theo 16i hiéu phap chinh thong va truyen thong thong
thuong; tuy nhién, nhw ¢ cac khu vyee sinh hoat khac cua loai nguoi, van c6 nhirng nguoi khac
coi nang hon phan than ching; va dé diéu giai voi _uy quyén truyen thong, ho vién dén huyén
hoc thuc day dén 8io1 han cudi cung. Dau sao, d6 van 1a nhirng no luc liém khiét va chan thanh
khong chéi cii; va mot khi ho dinh giai quyét nhing noi nan giai hodc mau thudn 4y 1a ho chi
quyét vo cling, & tam ciing nhw & tri. Trén thuc t&, ho khong c6 16i nao khac thoat ra ngo bi tam
linh ho bi dun vao dé do strc lon manh tuw nhién, khong tranh dworc, cuia doi song noi tai. Bo la
con dwong khai trién duy nhat mé ra cho Phat gido, néu Phat gido con 1a mot sttc séng can 16n
manbh.

While Enlightenment and Nirvana were closely related to the conception of Buddhahood
itself, there was another idea of great importance to the development of Buddhism, which,
however, had no direct connection apparently, though not in its ultimate signification, with
the personality of the Buddha. This idea naturally proved to be most fruitful in the history of
Buddhist dogmatics along with the doctrines of Enlightenment and Nirvana. [ mean by this
the doctrine of non-Atman which denies the existence of an ego-substance in our psychic life.
When the notion of Atman was ruling Indian minds, it was a bold announcement on the part of
the Buddha to regard it as the source of ignorance and transmigration. The theory of
Origination (pratitya-samutpada) which seems to make up the foundation of the Buddha's
teaching is thus finally resolved into the finding of a mischievous 'designer' who works
behind all our spiritual restlessness. Whatever interpretation was given to the doctrine of
non-Atman in the early days of Buddhism, the idea came to be extended to things inanimate
as well. Not only was there no ego-substance behind our mental life, but there was no ego in
the physical world, which meant that we could not separate in reality acting from actor, force
from mass, or life from its manifestations. So far as thinking goes, we can establish these two
pairs of conception as limiting each other, but in the actuality of things they must all be one,
as we cannot impose our logical way of thinking upon reality in its concreteness. When we
transfer this separation from thought into reality we encounter many difficulties not only
intellectual but moral and spiritual, from which we suffer unspeakable anguish later. This was
felt by the Buddha, and he called this mixing up Ignorance (avidya). The Mahayana doctrine of
Sunyata was a natural conclusion. But [ need not make any remark here to the effect that the
Sunyata theory is not nihilism or acosmism, but that it has its positive background which
sustains it and gives life to it.

Cung vo1i sy Giac Ngo va Niét Ban trong thé mat thiét lién hé dén thé tanh Phat, con c6 mot
khai niém khac, dau khong truc t1ep gan lién dén nhan cach cua Phat, nhung y nghia thi trong
dai v6 cung d6i voi su hung khéi ctia Phat gido. Khai niém 4y, trong lich st chinh thong cta



Phat giao, hién nhién ‘tung tac dong hiru hiéu nhat song song v&i gido ly Giac Ngo va Niét Ban.
T6i mudn noi den gido ly vO nga - a atman - gido ly phu nhan thuc thé cda cai toi trong sinh
hoat tam linh cua chung ta. Trong khi quan niém than nga ché ngu tam thirc dan An, that
khong c6 101 tuyén bo nao tdo bao hon khi Phat day rang cai toi 1a ngudn goc ciia vo minh va
sinh ttr luan hoi. Tuu trung, kham phaly duyen sanh, pratitya samutpada- (thwong dwoc coila
co ban cua Phap Phat) tirc phat giac ra tén muu si xao quyét hoat dong bén sau tat ca noi wu
tw ctia tam than ta. Dau trong nhirng thoi dai dau cda Phat gido nguoi ta ludn giai bang cach
nao, giao ly a ay r6t roi van ndi rong luén den vat vo tri. Khong phai riéng sau sinh hoat tdm linh
cda ta khéng c6 mot thuce thé tw ngd, ma ca trong thé gi¢i vat thé van khong co cai t6i, nghia la,
trén thuec té, ta khong thé tach roi con nguoi ngoai hanh dong, nang luc ngoai khoi ltro'ng, cudc
song ngoai nhwng hién twong thuwong ngay. Hée tw twdng con vong dong, ta con phai coi nhurng
cdp y niém 4y nhuw biét lap nhau, nhung thyc té thi chung ta chi la mot, chang phai sai khac
nhau nhuw ching ta quen go bé thuc tai cu thé vao khudn tw twong. Khi ta chuyen sw sai khac a a
tlr tw twdng sang thuec tai, ta gap phai 1dm tré ngai nan giai, khong nhiing ve tri thirc ma ca vé
ludn ly va tam linh, m¢ du'ong cho nhirng kho nao va lo au khong ké xiét. b6 1a diéu Phat da
cam qua, va Phat goi sy nhan lam a ay 1a vé minh - avidya. Va gido ly “khong” -Sunyata - cua bai
Thira ty nhién Ia mot két luan phai c6 vay. Nhung ¢ day, t6i thiét ‘twong khoi phai thém rang 1y
thuyet “khong” khong phai 12 hw vo6 ludn hodc vo vil tru quan, ma dé chinh 1a mot béi canh vo
cung tich cuc chéng dé va tao sinh Iuc cho toan thé hién tuong.

It was in the natural order of thought now for Buddhists to endeavour to find a
philosophical explanation of Enlightenment and Nirvana in the theory of non-Atman or
Sunyata, and this to the best of their intellectual power and in the light of their spiritual
experience. They finally found out that Enlightenment was not a thing exclusively belonging
to the Buddha, but that each one of us could attain it if he got rid of ignorance by abandoning
the dualistic conception of life and of the world; they further concluded that Nirvana was not
vanishing into a state of absolute nonexistence, which was an impossibility as long as we had
to reckon with the actual facts of life, and that Nirvana in its ultimate signification was an
affirmation--an affirmation beyond opposites of all kinds. This metaphysical understanding
of the fundamental problem of Buddhism marks the features of the Mahayana philosophy. As
to its practical side where the theory of Stinyata and the doctrine of Enlightenment are
harmoniously united and realized in life, or where the Buddhists aim to enter into the inner
consciousness of the Buddha as was revealed to him under the Bodhi-trees, we will refer to it
in the following section.

Nhu thuong tinh, hang Phat ti van dung tu tuong la c6t tim ra mot giai dap triét hoc cho
Giac Ngo va Niét Ban trong giao ly Vo Nga hoac Khong, va bang tat ca nang luc cao do cua tri
thirc, va trong anh sang noi chirng cua ca nhan. R6t cung ho phat giac rang Ngo khéng phai 1a
mot doc quyén ctia Phat, ma moi ngwoi ching ta déu co thé ching dén dé néu pha dwoc vo
minh, nghla 1a trir bo y niém tuong doi nhi nguyén vé nhan sinh va vi try; ho con két luan rang
Niét Ban khong phai la tiéu mat trong trang thai hoan toan bat hién hitu, diéu ay khong thé co
dworc bang vao thuc trang cua cudc song ta dang song day; trai lai, Niét Ban, trong y nghia toi
hau, 1a mot sy khang dinh ngoai tat ca thé dirng doi 1ap. Chinh sy tham ng6 siéu hinh van de
can ban iy cta Phat giao danh dau tinh than déc dao cua giao ly Pai Thira. Con vé mat thuec te,
1a cho ly thuyet Khong va dao Giac Ngo dung thong nhau va thanh tyu trong cudc song, la chd
tam nguyén clia hang Phat tir chitng vao Phat tam nhw Phat da ching & cdi Bo Dé, chiing toi xin
danh riéng churong sau.

Almost all Buddhist scholars in Japan agree that all these characteristic ideas of the
Mahayana are systematically traceable in Hinayana literature; and that all the reconstructions
and transformations which the Mahayanists are supposed to have put on the original form of
Buddhism are really nothing but an unbroken continuation of one original Buddhist spirit and
life, and further that even the so-called primitive Buddhism, as is expounded in the Pali
canons and in the Agama texts of the Chinese Tripitaka, is also the result of an elaboration on
the part of the earlier followers of the Buddha. If the Mahayana is not Buddhism proper,
neither is the Hinayana, for the historical reason that neither of them represents the teaching
of the Buddha as it was preached by the Master himself. Unless one limits the use of the term



Buddhism very narrowly and only to a certain form of it, no one can very well refuse to include
both Mahayana and Hinayana in the same denomination. And, in my opinion, considering the
organic relation between system and experience and the fact that the spirit of the Buddha
himself is present in all these constructions, it is proper that the term Buddhism should be
used in a broad, comprehensive, and inward sense.

Hau hét cac nha hoc Phit & Nhat Bon déu déng y rang nhiing diém dac thu 3 ay cua Pai Thtra
gido déu c6 theé dai khai theo d4u trong vin hoc Tiéu Thira, va tat ca nhirng xay dung va bi€n
doi méi nguoi Pai Thira gido twong dua vao_ Phat gido c6 so thatra chi la mot trang thira tiép
khong gian doan clia vAn mot tinh than 4y, van mot dong sinh ménh dy ctia Phat gido thwd ban
dau; hon nira, ca dén cai goi la Phat gido nguyen thi chép gitr trong kinh dlen Pali, va cac bo A
Ham cua Ba Tang Thanh Pién Trung Hoa, ciing 1a do cong phu tinh luyén cta nhwng dé tir dau
tién ctia Phat tao ra sau. Néu Pai Thira khong phai la Phat gido chanh thdong thi Tiéu Thira van
khong khac gi hon, vi ly do lich st ndy ma ca Tiéu Thira va Pai Thira khong nganh nao dai dién
cho loi Phatdayy nhw chinh miéng Phat noi ra.

Trir phi ta dung hai chir Phat giao | thu hep lai dé chi riéng mot hinh thirc giao ly nao do, bang
khong at khong ai co thé tir chdi cai tén goi chung dy cho ca Pai Thira va Tiéu Thira. Va theo
thiény ¥, néu xét rang hé thong lu6n ludén gan lién v&i chitng nghiém, va chan tinh than cda Phat,
qua tat ca hé thong ay, van quan xuyén va pho hién nhw nhau, thi danh tir Phit gido ta nén
dung theo mdt nghia cao rong va tham diéu hon.

This is not the place to enter into the details of organic relationship existing between the
Hinayana and the Mahayana; for the object of this essay is to delineate the course of
development as traversed by Zen Buddhism before it reached the present form. Having
outlined my position with regard to the definition of Buddhism and the Mahayana in general
as a manifestation of Buddhist life and thought, or rather of the inner experience of the
Buddha himself, the next step will be to see where lies the source of Zen and how it is one of
the legitimate successors and transmitters of the Buddha's spirit.

bay khong phai luc ching toi di sau vao chi tiét vé moi lién hé mat thiét gitra Tiéu Thura va
bai Thira vi muc dich cta thién cdo ludn nay 1a nham vach lai con dwcrng khai trién cta Thién
Tong trwde khi dat dén hinh thire hién dai. Pay t6i chi lwoc giai quan diém cuda t6i dbi voi sw
dinh nghia Phat giao va bai Thwra gido noi chung, nhw da thé hién trong sinh hoat va trong tw
tuong Phat gido, hodc no6i dung hon, nhw da the hién qua sy tdm chirng cua chinh ditc Phat;
tiép theo, toi thir do coi tw dau phat nguyén ngudn Thién, va tai sao Thién 1a mot trong nhitng
phap mon chanh théng thira truyén tam an Phat.

Zen and Enlightenment

3. THIEN VANGO

The origin of Zen, as is the case with all other forms of Buddhism, is to be sought in
Supreme Perfect Enlightenment (anuttara-samyak-sambodhi) attained by the Buddha while
he was sitting under the Bodhi-tree, near the city of Gaya. If this Enlightenment is of no value
and signification to the development of Buddhism, Zen then has nothing to do with Buddhism,
it was altogether another thing created by the genius of Bodhidharma, who visited China early
in the sixth century. But if Enlightenment is the raison d'étre of Buddhism--that is to say, if
Buddhism is an edifice erected on the solid basis of Enlightenment, realized by the Buddha
and making up his being--Zen is the central pillar which supports the entire structure, it
composes the direct line of continuation drawn out from the content of the Buddha's
illumined mind. Traditionally Zen is considered to have been transmitted by the Buddha to
his foremost disciple, Mahakasyapa, when the Buddha held out a bunch of flowers to his
congregation, the meaning of which was at once grasped by Mahakasyapa, who quietly smiled
at him. The historicity of this incident is justly criticized, but knowing the value of
Enlightenment we cannot ascribe the authority of Zen just to such an episode as this. Zen was
in fact handed over not only to Mahakasyapa but to all beings who will follow the steps of the
Buddha, the Enlightened One.

Khé&i nguyén cua dao Thién, cling nhu cac tong phai Phat giao khac, phai tim trong sy Giac
Ngd T6i Cao- andu dala tam miéu tam bo dé (13) - do Phat tu chirng & c6i bo de, gan thanh Gia

Da. Néu sw Ngo dy khong c6 y nghia va gia tri nao dbi véi sy khai trién sau nay ctia Phat gido



thi han Thién khong dinh d4p gi dén Phat gido, va do chi 1a mot thir di gido do thién tai cua Bo
beé bat Ma dat ra khi ong sang Trung Hoa vao dau thé ky thit sau. Nhu'ng néu Ngolalydo ton
tai cua Phat gido, hay n6i mot cach khac, néu Phit gido la mot toa nha toan xay dung trén can
ban cda ly Giac Ngo do Phat tu chung, va da hoan tat con nguoi cua Phat, thi d1 nhién Thién la
cot try trung wong chéng dé toan thé co cidu; Thién 1a truc hé cda truyen thong Phat giao thua
tlep gidc tAm cta Phat. Theo truyén thuyet Thin dwoc Phat tam truyen cho vi cao dé tirla Ca
Diép khi Phat gio' 1én mot trang hoa trudc hoi truong, mot cu chi ma riéng chi co Ca Diép nhan
ra tham y, va dap lai Thay bang mot cai mim cwoi (14). Tinh cach lich st cda cau chuyén trén
danh rang c6 the dang ngo, tuy nhién, néu nhan chan dwoc gia tri cua Giac Ngo at ta khong thé
qui hét uy thé ctia Thién vao mot giai thoai nhuw trén. That vay, Thién phai dau Phat chi trao
riéng cho Ca Diép, ma cho tat ca chung sanh ndo phat tam ndi got Phat, Pang Toan Giac.

Like a true Indian the Buddha's idea of ascetic meditation was to attain Vimoksha (or
simply Moksha, deliverance) from the bondage of birth and death. There were several ways
open to him to reach the goal. According to the Brahman philosophers of those days, the great
fruit of deliverance could be matured by embracing religious truth, or by practising
asceticism or chastity, or by learning, or by freeing oneself from passions. Each in its way was
an excellent means, and if they were practised severally or all together, they might result in
emancipation of some kind.

But the philosophers talked about methods and did not give one any trustworthy
information concerning their actual spiritual experience, and what the Buddha wished was
this self-realization, a personal experience, an actual insight into truth, and not mere
discoursing about methods, or playing with concepts.[24] He detested all philosophical
reasonings which he called drlshtl or darsana, for they would lead him nowhere, bring him no
practical result in his spiritual life. He was never satisfied until he inwardly realized the Bodhi
as the truth immediately presented to his transcendental consciousness and whose absolute
nature was so inner, so self-convincing that he had no doubt whatever in regard to its
universal validity,

La mot ngudi An thuan tuy, Phat dung tam kh6 hanh tham thién la nham thoat ly sinh tt
luan hoi. C6 nhiéu con duong mo ra cho Ngai dat dén cttu canh 4y. Ctr theo cac triét sw duong
thoi thi nguoi ta c6 thé vé tron qua giai thoat bidng nhiéu phwong tién nhw 6m ap mot ly dao,
hoac tu khoé hanh, hay git trinh bach, hodc hoc dao, hodc diét duc. Mbi phuong tién c6 cho s&
truong riéng, va néu khéo nghlem tri tung cai hoac toan thé thi dao giai thoat c6 thé thanh
dwoc phan nao. Nhung cac triét sw dy toan luan vé phuong phap ma khong bao gio c6 duoc
mot bao cido nao dang tin vé nhirng diéu thuc chlrng cua ho, trong khi tdm nguyén cua Phat 1a
thé nghlem 1a ty chirng, 1a tia dao nhan phong vao thuec tai, thay vi ban suong veé phwrong phap
hodc dua véi khai niém (15). Ngai ghét moi tro triét ly 4y ma Ngai goi la kién chap hodc ngon
thuyét, vi ching khong duwa Ngai dén dau hét, ma ciing khong dem dén két qua thue tién nao
cho sinh hoat tam linh. Ngai khong bao gio théa man cho dén khi Ngai chirng qua Bo Dé, nghia
la ng6 nhap trong chan ly hién hién titc thi trong y thitc siéu viét ctia Ngai, mot chan Iy ma ban
chat tuyét ddi, tham u va hién nhién qua déi dén Ngai khong con ngd vuc gl dwoc gia tri dai
dong cua no.

The content of this Enlightenment was explained by the Buddha as the Dharma which was
to be directly perceived (sanditthika), beyond limits of time (akalika), to be personally
experienced (ehipassika), altogether persuasive (opanayika), and to be understood each for
himself by the wise (paccattam veditabbo viiriuhi). This meant that the Dharma was to be
intuited and not to be analytically reached by concepts. The reason why the Buddha so
frequently refused to answer metaphysical problems was partly due to his conviction that the
ultimate truth was to be realized in oneself through one's own efforts;[25] for all that could be
gained through discursive understanding was the surface of things and not things themselves,
conceptual knowledge never gave full satisfaction to one's religious yearning. The attainment
of the Bodhi could not be the accumulation of dialectical subtleties. And this is the position
taken up by Zen Buddhism as regards what it considers a final reality. Zen in this respect
faithfully follows the injunction of the Master.

NOi dung cia sw Giac Ngo dy, Phit gidng la Phap -Dharma - can phai truc nhan (sanditthika),



ngoai tat ca gi¢i han cia thoi gian (akalika), tw minh thé nghiém liy (ehipassika), rit hién
nhién (opanayika), va trf gia phai tu chirng tu ng6 ldy cho chinh minh (paccattam veditabbo
vinnuhi). N6i thé cé nghia la Phap pha1 nhan bang tric giac, khong thé dat dén bang bién luan.
Phat thwong khong dap nhirng cdu hoi siéu hinh cua cac dé tw phan 1é6m vi ly do ay. Phat ca
quyet rang chan ly toi thwong phai dwgc hién thuc o ta, va bang tat ca khi lwc binh sinh (16); vi
tat ca nhirng gi hiéu dwoc bang bién gidi la hiéu mat ngoai, khong phai la tw thé cia sw vat, nén
ly tri suy luan khong bao gi¢r thda man duwoc nhitng khat vong dao gido ctia ta. Bo beé khong thé
cau duoc bang vao nhiing ki€n thirc uyén bac kinh nién. D6 la cho 1ap cuéc ctia Thién doi véi
cai goi 1a Chan ly cttu canh. O phwong dién 4y, Thién soi truyén diing chanh phap ctia Thay
vay.

That the Buddha had an insight of higher order into the nature of things than that which
could be obtained through ordinary logical reasoning is evidenced everywhere even in the so-
called Hinayana literature. To cite just one instance from the Brahmajala Sutta in which the
Buddha deals with all the heretical schools that were in existence in his days, he invariably
makes reference after refuting them to the Tathagata's deeper understanding which goes
beyond their speculations 'wriggling like an eel'. What they discuss just for the sake of
discussion and to show the keenness of their analytical faculty about the soul, future life,
eternity, and other important spiritual subjects, is not productive of any actual benefits for
our inner welfare. The Buddha knew well where these reasonings would finally lead to and
how trivial and unwholesome they were after all. So we read in the Brahmajala Sutta: 'Of
these, Brethren, the Tathagata knows that these speculations thus arrived at, thus insisted on,
will have such and such a result, such and such an effect on the future condition of those who
trust in them. That does he know, and he knows also other things far beyond (far better than
those speculations): and having that knowledge he is not puffed up, and thus untarnished he
has in his own heart realized the way of escape from them, has understood, as they really are,
the rising up and passing away of sensations, their sweet taste, their danger, how they cannot
be relied on; and not grasping after any [of those things men are eager for], he, the Tathagata,
is quite set free. [26]

Phit c6 mot cai nhin chiéu diéu vao bon thé cla sy vat cao tuyét hon bat cir két qua nao co
thé thau lvom duwoc bang ly luan luan g1a1 diéu hién nhlen ay d& nhan ra khip, ca dén trong
thw van hoc goi 1a Tiéu Thira. Chung toi chi xin don clr moét vi du rat trong Kinh Pham Vong,
trong ay Phat d6i pho voi cac truong triét hoc duwong thoi goi 1a “luc sw ngoai dao”; sau khi
danh do6 ho xong, nhat luat Ngai hu'0fng ho dén tri giac Nhu Lai, khac xa nhiing 1o nguy bién
cta ho “trwon udn nhw con lwon”. Tat cd nhitng gi ho tranh b1en toan nham théa man tanh
hiéu luan, va pho truong tai bién thuyet tinh luyén cta ho vé nhitng dé tai nhw linh hon, doi
song mai sau, vinh cltu, va nhitng van dé huyen hoc quan trong khac, hoan toan khong giup ich
gl cho siyran tam lap menh Phat biét hon ai hét nhitng Iy luan ay chung cung s€ dua ho dén dau,
va xét cling ra déu 1a hw ngon, toan gay té hai. Nhuw ta thir doc doan vin sau day trong kinh
Pham Vong:

“Nay cdc ti khwu, Nhw Lai biét nhiing kién gidi nhw vdy, nhiing chap thu nhw vdy, sé dwa dén
nhiing canh gi¢i nhw vay, sé tao thanh nhitng duyén nghiép nhw vdy. bo la diéu Nhw Lai biét, va
con biét nhiéu hon thé nitra, nhung Nhw Lai khong chap. Vi Nhu Lai khong chap vao cdi biét d ay
nén tdm duoc tich tinh. Nhuw Lai biét, “nhw thuc’, tLro'ng sanh diét cua cdm gidc [tho] huong vi
va doc vi ctia chiing; nhdn cdi biét dy. Nhw Lai d‘u'o'c gidi thodt hoan toan, sach hét tdp khi cdm
nhiém”. (doan 36)

While the ideal of Arhatship was no doubt the entering into Nirvana that leaves nothing
behind (anupadhisesha), whatever this may mean, it did not ignore the significance of
Enlightenment; no, it could not very well do so without endangering its own reason of
existence. For Nirvana was nothing else in its essence than Enlightenment, the content was
identical in either case. Enlightenment was Nirvana reached while yet in the flesh, and no
Nirvana was ever possible without obtaining Enlightenment. The latter may have a more
intellectual note in it than the former, which is a psychological state realized through
Enlightenment. Bodhi is spoken of in the so-called primitive Buddhism just as much as
Nirvana. So long as passions (klesa) were not subdued, and the mind still remained



enshrouded in ignorance, no Buddhists could ever dream of obtaining a Moksha (deliverence)
which is Nirvana, and this deliverance from Ignorance and passions was the work of
Enlightenment. Generally Nirvana is understood in its negative aspect as the total extinction
of everything, body and soul, but in the actuality of life no such negativist conception could
ever prevail, and the Buddha never meant Nirvana to be so interpreted. If there were nothing
affirmative in Nirvana, the Mahayanists could never have evolved the positive conception of it
later. Though the immediate disciples of the Buddha were not conscious of this, there was
always the thought of Enlightenment implied in it. Enlightenment attained by the Buddha
after a week's meditation under the Bodhi-tree could not be of no consequence to his Arhat-
disciples, however negatively the latter tended to apply this principle to the attainment of
their life-object.

Ly tu'cmg La Han han nhién 1a nhdp Niét Ban khong luu gi lai hét sau lung (17). Dau mudn
hiéu thé nao, cau 4y van bao ham ludn cai nghia Giac Ng¢; khong, no khong thé khac hon thé
duoc, kéo phal phuong hai dén ly do ton tai cua no. Vi tuu trung Niét Ban chang gi khac hon la
Giac Ngo; ndi dung cua Niét Ban ttrc ndi dung clia Giac Ngd. Giac Ngo 1a Niét Ban dat dén ngay
trong cat bui, va khong Giac Ngo khong bao gio co chirng Niét Ban. Giac Ngo c6 thé c6 mot sac
thai tri thirc hon Niét Ban la mot trang thai tam ly dat dén bang con dwong Giac Ngo. Trong cai
goi 1a Phat giao nguyén thi, nguoi ta noi dén Bo Dé bao nhiéu thi néi dén Niét Ban bay nhiéu.
He phlen nao chwa ché ngy, tam con quan chat trong v6 minh, thi ding hoai cong cau giai
thoat, tirc chirng Niét Ban, vi pha v6 minh, lia phlen ndo, do 1a cong cua Giac Ngo. Thuong, Niét
Ban dwoc hiéu dwdi khia canh tiéu cwce la sw tin diét, cad xac va hon, nhung trong thuc té, , khong
mot khai niém tiéu cwc nao nhu vay c6 thé chap nhan duoc. Va, Phat cling khong bao gio nguy
Niét Ban nén hiéu nhw vay. Néu Niét Ban khong c6 yéu td khang dinh ndo hét, at nguoi Pai
Thira khong bao gio rut dau ra dwgc mot lap truong thue tién sau nay. Dau rang hang dé t
truc tiép cua Phat khong dé tam dén diéu ay, nhung tu twong Nlet Ban van mai mai gan lién
vao tu tuong Giac Ngo. Phat thanh dao sau mot tuan thién dinh & cdi Bo Dé, sw kién ay khong
thé khong c6 tac dong nao vao hang dé tir La Han cda Phat, dau dwm khuynh huédng tiéu cuc
nao ho 4p dung nguyén ly 4y vao sw thanh tuu cttu canh cda cudc séng.

The true significance of Enlightenment was effectively brought out by the Mahayanists not
only in its intellectual implications but in its moral and religious bearings. The result was the
conception of Bodhisattvaship in contradistinction to Arhatship, the ideal of their rival
school. The Arhat and the Bodhisattva are essentially the same. But the Mahayanists,
perceiving a deeper sense in Enlightenment as the most important constituent element in the
attainment of the final goal of Buddhism, which is spiritual freedom (ceto-vimutti), as the
Nikayas have it, did not wish to have it operated in themselves only, but wanted to see it
realized in every being sentient and even non-sentient. Not only was this their subjective
yearning, but there was an objective basis on which the yearning could be justified and
realized. It was the presence in every individual of a faculty designated by the Mahayanists as
Prajia.[27] This was the principle that made Enlightenment possible in us as well as in the
Buddha. Without Prajia there could be no Enlightenment, which was the highest spiritual
power in our possession. The intellect, or what is ordinarily known by Buddhist scholars as
Vijiiana, was relative in its activity, and could not comprehend the ultimate truth which was
Enlightenment. And it was due to this ultimate truth that we could lift ourselves above the
dualism of matter and spirit, of ignorance and wisdom, of passion and nonattachment.
Enlightenment consisted in personally realizing the truth, ultimate and absolute and capable
of affirmation. Thus we are all Bodhisattvas now, beings of Enlightenment, if not in actuality,
then potentially. Bodhisattvas are also Prajfia-sattvas, as we are universally endowed with
Prajfna, which, when fully and truly operating, will realize in us Enlightenment, and
intellectually (in its highest sense) lift us above appearances, which is a state designated by
Nikaya Buddhists as 'emancipation of mind or reason' (pafna-vimutti or sammad-afifia
vimutti).

Y nghia xac thuc cua Giac Ng6 dwoc cac ngwoi bai Thura triét dé xwong minh, khong nhitng &
phan luin giai tri thirc, ma con hién thuwc ludn & thai dé dao dirc va ton gido nira. Hiu qua la
quan niém Bo Tat du’oc dung Ién duwong dau véi La Han, Iy twdng cla trwdng phai déi Iap. Kéra



thi La Han va Bo6 Tat chi la mot Nhung, tham nhap trong y chi Giac Ng6 coi nhuw yéu to quyet
dinh ctru canh toi thuong cua Phat gido dat o sw giai thoat tam linh theo cac kinh bg, nguoi Dai
Thira khong nhing trén cau g1a1 thoat cho minh, ma duwoi con nguyén hoa do chung sanh, hitu
tinh cling nhw vo tinh, dé tat ca dwoc binh dang gidi thoat nhw nhau. b6 khong phai chi 1a
nhiing ngudng vong chu quan, ma con ¢ mot can ban khach quan lam chd y ctr dé ching minh
va thanh tyu. D6 1a sy hién hitu trong moi ca nhan mot tri nang ma nguoi Pai Thura goi la Bat
Nha (18). P6 1a nguyén ly chii ddng, nho d6 méi hién thuc sw Giac Ngo ¢ moi nguoi chung ta,
cling nhu ¢ durc Phat. Khong Bat Nhd, khong 6 Giac Ngo, khong c6 cai huyén luc t6i cao &y ma
ta c6 quyén thu huong. Ly tri, hodc goi theo cac nha hoc Phat 1a thic - vijnana - boi bi han ché
trong hoat dong, khong thé dat dén cai thuc t01 hau 4y, tirc 1a Giac. Nhung chi nho cai thuc t6i
hau ay ta moi vwot 1€n canh gi¢i mau thuln ctia tdm va vat, clia meé va ngo, cua giai thoat va
trién phuoc. Gidc, tire tw chirng vay, chirng cai thuec tai toi thtromg va tuyét doi, va hién hitu nhw
mot khang dinh. Nén hién Chung ta déu la Bo Tat (19), déu la Bo de chung sanh- Bodhi sattvas -
néu khong & hién thuyc thi cling ¢ tiém nang. Bo bé _chung sanh ciing la Bat Nha chung sanh -
Prajna Sattvas - vi ching ta von san du nhu nhau cai tri nang Bat Nha 3 ay, néu dwoc khai thac
sdu va thuc s€ hinh thanh ¢ ta ciru canh. Gidc Ng6; va trén mdt tri thirc, theo nghia tuyét doi, sé
nang ta lén trén canh gi¢i do tuwdng dé chirng vao trang thai ma kinh bd A Ham goi la panna
vimutti hodc sammad anna vimutti: hué thién hodc dinh thién giai thoat.

If by virtue of Enlightenment Gautama was transformed into the Buddha, and then if all
beings are endowed with Prajia and capable of Enlightenment--that is, if they are thus
Bodhisattvas--the logical conclusion will be that Bodhisattvas are all Buddhas, or destined to
be Buddhas as soon as sufficient conditions obtain. Hence the Mahayana doctrine that all
beings, sentient or non-sentient, are endowed with the Buddha-nature, and that our minds
are the Buddha-mind and our bodies are the Buddha-body. The Buddha before his
Enlightenment was an ordinary mortal, and we, ordinary mortals, will be Buddhas the
moment our mental eyes[28] open in Enlightenment. In this do we not see plainly the most
natural and most logical course of things leading up to the main teaching of Zen as it later
developed in China and Japan?

Néu vi cong luc cta Giac Ngd ma sa mon C6 Pam duwgc chuyén héa thanh Phat, vay, néu tat
ca chung sanh déu san du tri gidc Bat Nh3, va du kha ndng Giac Ngd - ndi mot cach khac, néu
tat ca déu la Bo Tat - vay ly dwong nhién tat ca Bo Tat déu la Phat, hodc san sang dé thanh Phat
khi gdp thoi tiét. Do do, Dai Thira gido xac dinh rang tit ca chung sanh, hitu tinh hoic vé tinh,
déu c6 Phat tanh, rang tam ta 1 Phat tam, than ta [a Phat than. Phat, trudc khi thanh dao, 1a
mot pham phu thu'ong, va chung ta, nhu'ng pham phu thlrcrng, sé la Phat khi con mat tam hnh
ma ra trong anh Giac (20). P9, ta ha chang thay that qua dwong nhién, qua hO‘p ly, tin tuong ay
nhit dinh dwa dén nhing giao ly chu yéu cda Thién Tong nhw da dwoc xién dwong sau nay &
Trung Hoa va Nhat Bén?

How extensively and intensively the concept of Enlightenment influenced the development
of Mahayana Buddhism may be seen in the composition of the Saddharmapundarika, which is
really one of the profoundest Mahayana protests against the Hinayana conception of the
Buddha's Enlightenment. According to the latter, the Buddha attained it at Gaya while
meditating under the Bodhi-tree, for they regarded the Buddha as a mortal being like
themselves, subject to historical and psychological conditions. But the Mahayanists could not
be satisfied with such a realistic common sense interpretation of the personality of the
Buddha; they saw something in it which went deep into their hearts and wanted to come in
immediate touch with it. What they sought was finally given and they found that the idea of
the Buddha's being a common soul was a delusion, that the Tathaagata arrived in his Supreme
Perfect Enhghtenment many hundred thousand myriads of kotis of &eons ago’, and that all
those historical 'facts' in his life which are recorded in the Agama or Nikaya literature are his
'skilful devices' (upaya-kausalya) to lead creatures to full ripeness and go in the Buddha Way.
[29] In other words, this means that Enlightenment is the absolute reason of the universe and
the essence of Buddhahood, and therefore that to obtain Enlightenment is to realize in one's
inner consciousness the ultimate truth of the world which for everis.

Khai niém Gidc Ngb tdc dong manh liét nhw thé nao trong dong dién tién cia Dai Thira, ca



chiéu rong va chiéu siu, diéu 4y dé nhan thay trong noi dung cua bg Kinh Phap Hoa, chanh
thirc duoc coi Ia mot khang thu tham ao nhat cua bai Thira gido d6i véi quan niém Giac Ngo
ctia Tiéu Thira. Theo Tiéu Thira, Phat thanh dao & rimg Gia Da trong khi Ngai ngoi kiét gia noi
coi Bo6 Bé, nhung ho coi Phat nhu mot ching sanh nhu ho, bi gin lién vao nhirng dleu kién lich
str va tam ly. Nhu'ng nguoi bai Thu'a khong thé théa man dwoc véi nhitng kién gidi qua thuc
tha va thong tuc ay vé nhan cach ctia Phat; ho cam thay c6 cai gl vi diéu hon tham nhap trong
tam ho, va ho khao khat dwoc ngd nhap ngay trong cai dy. Ho tim, va rot cuing ho gap, va ho
nhan ra rang coi Phat nhu mot sanh linh thu'ong la JAm, rang Nhlr Lai da chu'ng qua Chanh
Dang Chanh Giac “tir vo lwong a tang ki kiép”, rang nhlrng str kién cua doi Ngai chép giir trong
van hoc A Ham hoac Nikaya toan la phu*crng tién khéo va lanh (upaya kaushalya). Ngai tam
muon dé dit dan chung sanh hlro'ng thlr(rng trén con dwdng Phat (21). N6i mot cach khac, Giac
Ngo la tuyét ly cua v try, la yéu Iy cia Phat tanh; vay, Chirng Dao tirc ty chirng ¢ trong ta cai
thurc tai toi thwong ay ctia vil tru hang thuong bat dlet

While the Pundarika emphasizes the Buddha-aspect of Enlightenment, Zen directs its
attention mainly to the Enlightenment-aspect of Buddhahood. When this latter aspect is
considered intellectually, we have the philosophy of Buddhist dogmatics, which is studied by
scholars of the Tendai (t'ien-tai), Kegon (avatamsaka), Hosso (dharmalaksha), and other
schools. Zen approaches it from the practical side of life--that is, to work out Enlightenment in
life itself.

Seeing that the idea of Enlightenment played such an important role in the development of
Mahayana Buddhism, what is the content of it? Can we describe it in an intelligible manner so
that our analytical intellect could grasp it and make it an object of thought? The Fourfold
Noble Truth was not the content of Enlightenment, nor was the Twelvefold Chain of
Causation, nor the Eightfold Righteous Path. The truth flashed through the Buddha's
consciousness was not such a thought capable of discursive unfolding. When he exclaimed:

'Through birth and rebirth's endless round,

Seeking in vain,  hastened on,
To find who framed this edifice,
What misery!--birth incessantly!

'O builder! I've discovered thee!
This fabric thou shall ne'er rebuild!
The rafters are all broken now,
And pointed roof demolished lies!
This mind has demolition reached,
And seen the last of all desire!'[30]

he must have grasped something much deeper than mere dialectics. There must have been
something most fundamental and ultimate which at once set all his doubts at rest, not only
intellectual doubts but spiritual anguish. Indeed, forty-nine years of his active life after
Enlightenment were commentaries on it, and yet they did not exhaust its content; nor did all
the later speculations of Nagarjuna, ASvaghosha, Vasubandhu, and Asanga explain it away. In
the Lankavatara therefore the author makes the Buddha confess that since his Enlightenment
till his passing into Nirvana he uttered not a word. [31]

Néu kinh Phap Hoa dé cao khia canh Phat cua Giac Ngo thi Thién, khac hon, hwédng hét tinh
than vao khia canh Giac Ngo cua Phat tanh. Mot khi van dung tri thitc quan sat khia canh Giac
Ngo nay, ta co du thirc triet giao chanh thong, nhw trwong phai Thién Thai, Hoa Nghlem Phap
Twéng v.v... Thién di thang vao do tir miéng dat cu thé cla cudc song, nghla 13 nham hién thuc
sw Giac Ngo ngay trong cudc song ViI€ y niém Gidc Ngb 1a yeu t6 cht luc hun dic khi thé hu'ng
long cua Dai Thua gido, vay noi dung cua Giac Ngo la gi? Ta co thé mé ta né bang cach nao dé
hiéu dé tri thirc hiéu bién ctia ta c6 thé nam ldy va dat thanh dé tai suy tu kKhong? Bon Diéu bé
khong phai 1a ndi dung cta Giac Ngo, cd dén Mudi Hai Nhan Duyén, ca dén Tam Chanh Pao.
Chan ly nhoang ]én trong tam Phat khong phai nhu mot tw twéng co thé luin g1a1 bang ly tri.
Khi vira ngo dao, Phat reo 1én thé nay han di ching té Ngai phai dat dén mot cai gl tham 4o
gip bodi hon la thu' bién chirng thuong tuc:

Trong vong séng chét vé tan



Ta chay mdi khong nght ngoi
Ttr bao thainay sang bao thai khac
Dudi theo ngwoi chu ngdi nha.

Cht nha, ta phdt gidc miroi!

Mi khong cdt nha lai dwoc!

Keo cgt gay hét roi,

Mdi swon sup do hét

Tdam lia hét tao tdc,

Tdt ca diét trir xong.(22)

b phai 1a cai gi tuyét hau, t6i cwrc, mot khi ndm dwoc 1a lang ding tat ca noi ngo, khong phai
chi & tri thirc ma dén ca nhu'ng tw hr siéu hinh. That vay, bon mwoi chin nam Phat tich cuc du
héa sau ngay thanh dao déu nham luan g1a1 su Giac Ngo dy ma roi van chwa néi duoc tleng noi
cudi ciing; roi dén nhitng tram tu sau nay ctia Long Tho, M3 Minh, Thé& Than va V6 Trudc, tat ca
van khong bién minh duoc hétloi can y. Nén Phat ¢ lori tam su:

“Ta tir dém dy dwoc V6 Thwong Chdnh Gidc, dén dém dy vao Niét Ban, suét thoi gian dy chdng
noi mot chit”, (Ling gia, phim VII) _

Therefore, again with all his memory and learning, Ananda could not sound the bottom of
the Buddha's wisdom, while the latter was still alive. According to tradition, Ananda's
attainment to Arhatship took place at the time of the First Convocation in which he was not
allowed to take part in spite of his twenty-five years' attendance upon the Buddha. Grieving
over the fact, he spent the whole night perambulating in an open square, and when he was
about to lay himself down on a couch all exhausted, he all of a sudden came to realize the truth
of Buddhism, which with all his knowledge and understanding had escaped him all those
years.

Tham chi hoc nhiéu nh& ki nhw A Nan van khong luong duoc chiéu sau tri hué Phit khi Phat
con tai thé. Theo truyen thuyét, A Nan méi chirng qua La Han trong ky Két Tap Pau Tién, trong
hoi nay A Nan méi dau khong duoc phép tham dy mdc dau c6 tleng 'da van”, ong tung theo
hau Phat sudt ham 13m nidm. A Nan sau ndo bo di dén mot khu vudn vang, rio buéc sudt dém
cho dén lic cung strc 6ng toan ngd minh nim thoat nhién phlen hodc tiéu tan trong chop
nhodng, 6ng chirng vao thuec tai cua Phat giao, diéu ma bao nim qua da thoat khéi 6ng, mac
diu 6ng hoc nhiéu hiéu réng.

What does this mean? Arhatship is evidently not a matter of scholarship; it is something
realized in the twinkling of an eye after a long arduous application to the matter. The
preparatory course may occupy a long stretch of time, but the crisis breaks out at a point
instantaneously, and one is an Arhat, or a Bodhisattva, or even a Buddha. The content of
Enlightenment must be quite simple in nature, and yet tremendous in effect. That is to say,
intellectually, it must transcend all the complications involved in an epistemological
exposition of it; and psychologically, it must be the reconstruction of one's entire personality.
Such a fundamental fact naturally evades description, and can be grasped only by an act of
intuition and through personal experience. It is really the Dharma in its highest sense. If by
'the stirring of one thought' Ignorance came into our life, the awakening of another thought
must put a stop to Ignorance and bring about Enlightenment.[32] And in this there is no
thought to be an object of logical consciousness or empirical reasoning; for in Enlightenment
thinker and thinking and thought are merged in the one act of seeing into the very being of
Self. No further explanation of the Dharma is possible, hence an appeal to via negativa. And
this has reached its climax in the Stinyata philosophy of Nagarjuna which is based upon the
teaching of the Prajfiaparamita literature of Buddhism.

Thé nghia la gi? Chac vy, chirng La Han khong phai 1a van dé chuyén hoc, ma d6 la mot cai gl
hot nhién x4y dén, trong chép mat, sau bao ndm tinh chuyén tu tap. Thoi gian chudn bi c6 thé
kéo dai nhiéu nim dai dang, nhwng dén mot ldc nao do6 thi chép nhodng con khiing hoang VO
bung va nguo1i ta thanh La Han, hoac thanh B6 Tat, hodc thanh Phat ludn nita. C6 thé 13m, noi
dung cua Giac Ngo gian di v6 cung ¢ bon the nhu‘ng strc chan dong thi thuc 1a kinh khung. Tbi
mudn néi, vé tri giai, n6 phai vuot qua tat ca thé ket thudc pham vi nhan thitc va ngdn ngit vian



tw; vé tdm giai, n6i phai la sw tai thiét toan thé pham cach con nguoi. Mot sw kién cOt tl nhu
vdy dwong nhién thoat ngoai moi thé cach mé ta, ma chi c6 thé nam ldy bing mot hanh vi cla
truc giac, va xuyén qua mot su tw chirng ca nhan. Ay Phap - Dharma - dich la thuc vay, trong y
nghla tuyét ludn nhat. Né&u nhan “mot niém day 1én”, V6 Minh di vao doi ta, thi sy thirc tinh cua
mot niém (hodc tw twéng) khac phai chdm mot dau hét cho Vo Minh, va quyet dinh co Giac
Ngo (23). Va trong trang thai dy khong con mot tw twdng nao la doi twong cda bat ctr y thirc luin
Iy hoac suy luan kinh nghiém nao; vi trong Giac Ngo, nguoi nghi va sy nghi va y nghi déu hoa
tan trong mot hanh vi duy nhét 13 kién chidu trong thuc thé ctia Chinh Minh (24). Khéng con
mot giai thich nao thém vé Phap duoc, do d6 phai vién dén thtr ngon ngtr nghich ly, thuan vo -
via negativa. Va 4o la thé gioi tuyét dich cda triét Iy KHONG ctia Long Tho, xay dwng trén gido
ly Bat Nha Ba La Mat ctuia van hoc Phat giao.

So we see that Enlightenment is not the outcome of an intellectual process in which one
idea follows another in sequence finally to terminate in conclusion or judgment. There is
neither process nor judgment in Enlightenment, it is something more fundamental,
something which makes a judgment possible, and without which no form of judgment can
take place. In judgment there are a subject and a predicate; in Enlightenment subject is
predicate, and predicate is subject; they are here merged as one, but not as one of which
something can be stated, but as one from which arises judgment. We cannot go beyond this
absolute oneness; all the intellectual operations stop here; when they endeavour to go further,
they draw a circle in which they for ever repeat themselves. This is the wall against which all
philosophies have beaten in vain. This is an intellectual terra incognita, in which prevails the
principle, 'Credo quia absurdum est'. This region of darkness, however, gives up its secrets
when attacked by the will, by the force of one's entire personality. Enlightenment is the
illuminating of this dark region, when the whole thing is seen at one glance, and all intellectual
inquiries find here their rationale. Hitherto one may have been intellectually convinced of the
truth of a certain proposition, but somehow it has not yet entered into his life, the truth still
lacks ultimate confirmation, and he cannot help feeling a vague sense of indeterminateness
and uneasiness. Enlightenment now comes upon him in a mysterious way without any
previous announcement, and all is settled with him, he is an Arhat or even a Buddha. The
dragon has got its eyes dotted, and it is no more a lifeless image painted on a canvas, but
winds and rains are its willing servants now.

Vay, Ngo khong phai 1a cho dén ctia mét dién trinh trf thikc, trong dy mot y nghia theo lién
mot y nght trong mot trat ty hop ly dé cuoi cung dua dén mot két luan hay mot quyet doan.
Khong hé c6 dién trinh nao, ma cting khong co quyet doan nao trong Giac Ngo. D6 1a mot cai gi
tinh yéu hon, c6 né méi cé quyet doan, thi€éu no6 thi khong hinh thtrc quyét doan nao c6 ly do
ton tai. Trong quyét doan c6 nguoi quyet va co su tuyén quyét; trong Giac Ngo, nguoi quyet
tiec 1a su quyét; sw quyet tirc 1a nguoi quyet ca hai hoa tan lam mét, khong phai nhu cai mot
con co chuyen dé noi nang, ma chinh la cai mot tai duyén cho quyét doan. Ta khong thé di ra
ngoai cai tuyét doi mot ay; moi dong tac cua tri thlrc déu ngung tai do; néu ching muon di xa
hon at chi vach ra mot vong tron 1an quan roi gitta dy ct tro di 16n lai mai, vo cling tan. P6 1a
birc twong cam, tat ca triét hoc dirng hoai cong hic dau vao. Doi voi tri thu*c do la mot terra
mcogmta (25) ma nguyen Iy t6i thing 1a “Cre-do quza absurdum est” (26). Viung bdng t6i dy, tuy
vay, sé trao cho ta tat ca bi mat moét khi ta dap vao dé véi tat ca y chi va khi lirc binh sanh. Giac
Ngo, tirc chiéu sang vung bong toi 4y; va dé 1a lic toan thé su vat dwoc 6m choang trong mot
nhén quang, moi thac mac cua tri thirc c6 dwge mot 1o dap théa dang Bay lau nay, nguo1i ta co
thé tin quyet vao s thuc ctia mot cau néi nao dd, nhung cai thuc ay chua di vao cudc séng,
chwa c6 dwoc mot sy xac nhan toi hiu, nén ho khong sao tranh dwoc mot cdm giac hoang
mang, lo ngai. ROi ~hay bdng du'ng cai Ngo chup 14y ho, mot cach hoan toan bi mat, khong ngo
truéec, ay thé la tat ca dwoc gii quyet mot lan; ho thanh La Han, hodc Phat nita. Puoc diém
nhan roi, rong nay khong con la rong vé trén gidy nira, thi€u sinh khl gior day gié va mua chau
vé né 1am nhirng tén hau ha trung thanh.

It is quite evident that Enlightenment is not the consciousness of logical perspicuity or
analytical completeness, it is something more than an intellectual sense of conclusiveness,
there is something in it which engages the entire field of consciousness not only by throwing



light on the whole series of links welded for the purpose of solving the problems of life, but by
giving a feeling of finality to all the spiritual anguish that has ever been so disquieting to one's
soul. The logical links, however accurately adjusted and perfectly wrought together, fail by
themselves to be pacifying to the soul in the most thoroughgoing manner. We require
something more fundamental or more immediate for the purpose, and I maintain that the
mere reviewing of the Fourfold Noble Truth or the Twelvefold Chain of Origination does not
result in the attainment of the Anuttarasamyak-sambodhi. The Buddha must have
experienced something that went far deeper into his inmost consciousness than the mere
intellectual grasping of empirical truths. He must have gone beyond the sphere of analytical
reasoning. He must have come in touch with that which makes our intellectual operations
possible, in fact that which conditions the very existence of our conscious life.

That qua_ hién nhién Giac Ng6 khong phai la Ca1 biét bang Iy luan sac bén, hodc bang phéan
tach rach roi; hon 1a mot tri nang nhan biét cai “ly di nhién”, né c6 cai gi trong ay thau nhlep
toan the y thtc bang mot anh sang chiéu diéu. Anh sang ay khong phai chi phéng ra trén toan
b6 mac xich khép mai nham giai quyet nhtrng dai su ctia nhan sinh, ma dich thuc con chiéu
pha vao khoéi uu tu tung ray ruc tam hon nguoi trong kiép song Nhitng méc xich ly luan, dau
giéi méc nodi va duoc ren luyén dén tuyét ky, van khong sao tran an dwgc thim tam con _nguoi.
Nén chung ta phai doi hdi dén mot cai gi thiét cot hon, hodc titc thi hon; va to6i tin chic rang
chi bang vao Bon Diéu P& hodc Mwdi Hai Nhan Duyén quyét khong tuu du*crc qua V6 Thuong
B6 Dé. Pirc Phat hdn phai chlrng qua mot cai gl khac hon, phong thang vao tan day ndi tam cua
Ngai, hon la cai biét hoi hot Jbang kinh nghiém xuyén qua tri thirc. Ngai hdn bé xa 1dm canh
gioi luan ly phan tach. Ngai han co giao tiép voi cai gi dem dén cho nhing dong tac tri thirc caa
ta mot y nghia; v&i céi gi, trén thuc té, ché ngw han cudc séng cé y thirc cua chung ta.

When Sariputra saw A$vajit he noticed how composed the latter was, with all his organs of
sense well controlled and how clear and bright the colour of his skin was. Sariputra could not
help asking him who was his teacher and what doctrine he taught. To this A$vajit replied: 'The
great Sakyamuni, the Blessed One, is my teacher and his doctrine in substance is this:

'The Buddha hath the cause told Of all things springing from a cause; And also how things
cease to be-'Tis this the Mighty Monk proclaims.’

Khi gap A Thuyét Thi (27), Xa Loi Phat thay vi ti khwu nay uy ngh1 dang kinh, ctt chi diéu hcrp
nhe nhang, lan da trong sang lam sao! Xa Loi Phat do héi thay ong ta la ai, va ong dy day gi. A
Thuyet Thi dap: Thay toi 1a Thich Ca Mau Ni Phat, Thé Tén, va loi day clia Nguoi dai khai nhuw
va

Nhu'Lalglal thich nguyén nhdn cua van hitu

Van hitu phatsanh tir mot nguyén nhdn

Ngai ciing gidi thich sw diét trir chiing

Dé la loi day cua vi Dai Sa Mon (28).

It is said that on hearing this exposition of the Dharma, there arose in the mind of
Sarlputra a clear and distinct perception of the Dharma that whatever is subject to origination
is subject also to cessation. Sariputra then attained to the deathless, sorrowless state, lost
sight of and neglected for many myriads of kalpas.

Kinh dién chep rang vira nghe bai ké thi trong tam Xa Lo1i Phit birng 1én mot cai biét sang
chéi vé chan ly “c6 sanh thi co diét”. X4 Loi Phat chirng ngay vao trang thai khong sanh diét,
khong phién nio, diéu ma tir vo lwong kiép 6ng khong nghi dén bao gio.

The point to which I wish to call attention here is this: is there anything intellectually
remarkable and extraordinary and altogether original in this stanza that so miraculously
awakened Sariputra from his habitually cherished way of thinking? So far as the Buddha's
Dharma (Doctrine) was concerned, there was not much of anything in these four lines. It is
said that they are the substance of the Dharma; if so, the Dharma may be said to be rather
devoid of substance, and how could Sariputra ever find here a truth concrete and efficient
enough to turn him away,from the old rut? The stanza which is noted for having achieved the
conversion of not only Sariputra but Maudgalyayana, has really nothing characteristic of
Buddhistic thought strong enough to produce such a great result. The reason for this,
therefore, must be sought somewhere else; that is, not in the formal truth contained in the



stanza, but in the subjective condition of the one to whose ears it chanced to fall and in whom
it awakened a vision of another world. It was in the mind of Sariputra itself that opened up to
a clear and distinct understanding of the Dharma; in other words, the Dharma was revealed in
him as something growing out of himself and not as an external truth poured into him. In a
sense the Dharma had been in his mind all the time, but he was not aware of its presence
there until Asvajit's stanza was uttered. He was not a mere passive recipient into which
something not native to his Self was poured. The hearing of the stanza gave him an
opportunity to experience the supreme moment. If Sariputra's understanding was intellectual
and discursive, his dialogue with Ananda later on could not have taken place in the way it did.
In the Samyutta-Nikadya, iii., 235f, we read:

Diéu t6i muodn ching ta llru y & day 1a diém nay: thit hoi, trén mat trf thitc, c6 cdi gi ddc biét,
ly ky, doc dao trongbai ke a ay khong khlen Xa Loi Phat phal thirc tinh mot cach mau nhiém nhu
vay trong thé gidi tw twong yéu dau cua 6ng? Xet veé gido phap, bon cau ay cé gi dang goi la
Phap dau! Nguoi ta noi rang bai ké a ay la cot tuy cta Phap; néu vay thi Phap hoa ra rong tuéch
di mat, ‘vay Xa Loi Phit tim diu ra cai chan ly vira cu thé vira hitu hiéu ay du than luc chuyen
nguoc 6ng khoi vét clingan doi? Bai ké, dau duoc truyen tung nhiéu vi dd mé& mit khong riéng
gl Xa Loi Phat ma cd Muc Kién Lién nira, thit ra 'khong co gl dang goi la tiéu bleu cho tuw twong
Phat gido du uy luc tao nén mot dai dung nhuw vay. B&i vay, Iy do ay ta nén tim & chd khac hon;
nghia la khong phal tim & chan 1y hinh thic chira dung trong bai ké, ma tim ngay trong trang
thai chu quan cua nguoi tai nghe ké va tam mé& ra trén mot thé gidi khac. D6 1a tAm ctia X4 Loi
Phit mo sang ra mot sw lanh hoi chiéu diéu vé Phap. N6i mot cach khac, Phap hién dén cho
6ng ta nhu mot cai gi tiém phuc trong chinh & 6ng, khong phai nhw mot cai thwe bén ngoai trit
vao. Hodc néi khac hon, Phap hién 1a d6, trong tam X4 Loi Phat, tir vo thi dén vo chung, nhung
ong lo dang khong nhan ra cho d&n khi 16 ké A Thuyét Thi lot vao tai. Ong khong thé chi la mot
cai thung chira vo tich sw cho dé cho bat ctt gi khong ham du’crng trong 6ng déu trat vao duoc
het Bai ké nghe duoc tao co duyén cho ong chung nghiém giay phut tuyét cung. Néu cai hiéu
clia X4 Loi Phat chi thuan 13 tri thitc va luan giai at cudc doi thoai giita 6ng va A Nan sau nay
khong dwoc nhu loi Twong Ung BO Kinh (I 235 F) thuat lai nhw vay:

Ananda saw Sarjputra coming afar off, and he said to him: 'Serene and pure and radiant is
your face, Brother Sariputra! In what mood has Sariputra been today?'

'l have been alone in Dhyana, and to me came never the thought: I am attaining it! I have
gotit! Ihave emerged from it!’

A Nan thay Xd Loi Phdt tir xa di lai bén héi: “Pai Purc Xd Lot Phdt! Ngai hém nay thdn sdc
thanh tinh, r& rang lam sao, do ddu ma dwoc vay?”

- M4t minh trong tam mudi, khéng bao gior tw twdng nay ddy 1én trong téi: T6i chitng! Toi
thanh! Téi thodt!

Here we noticed the distinction between an intellectual and a spiritual understanding
which is Enlightenment. When Sariputra referred to the cause of his being so serene, pure and
radiant, he did not explain it logically but just stated the fact as he subjectively interpreted it
himself. Whether this interpretation of his own was correct or not takes the psychologist to
decide. What [ wish to see here is that Sariputra's understanding of the doctrine of
‘origination and cessation' was not the outcome of his intellectual analysis but an intuitive
comprehension of his own inner life-process. Between the Buddha's Enlightenment which is
sung in the Hymn of Victory and Sariputra's insight into the Dharma as the doctrine of
causation, there is a close connection in the way their minds worked. In the one
Enlightenment came first and then its expression; in the other a definite statement was
addressed first and then came an insight; the process is reversed here. But the inadequacy of
relation between antecedent and consequence remains the same. The one does not
sufficiently explain the other, when the logical and intellectual understanding alone is taken
into consideration. The explanation must be sought not in the objective truth contained in the
doctrine of causation, but in the state of consciousness itself of the enlightened subject.
Otherwise, how do we account for the establishment of such a firm faith in self-realization or
selfdeliverance as this? 'He has destroyed all evil passions (asava) ; he has attained to heart-
emancipation (cetovimutti) and intellect-emancipation (paffiavimutti), here in this visible



world he has by himself understood, realized, and mastered the Dharma, he has dived deep
into it, has passed beyond doubt, has put away perplexity, has gained full confidence, he has
lived the life, has done what was to be done, has destroyed the fetter of rebirth, he has
comprehended the Dharma as it is truly in itself [33]

O’ ddy, ta ghi nhan sy phén biét gitta hai 16i hi€u biét, bang tri thirc va bang tam linh, tic
bang Chirng Ngo. Khi X4 Loi Phat cho biét vi nguyén do nao than sac ©Ong thanh tinh va rang r,
phai dau ong ludn giai bang ludn ly, ma that ra 6ng chi trinh bay su viéc theo nhu 6 6ng chu quan
nhan xét. Nhan xét ay c6 chinh hay khong, xin dé cac nha tam ly hoc phan quyet biéu toi muon
chird &  day la swlanh hoily nhan duyén sanh diét” cua Xa Lm Phat khong phai 1a két qua cla
mot cudc phan tach tri thitrc, ma chinh 1a mot sy hi€u biét tw nhién bang truwc giac dong van
hanh sinh dong bén trong. Gitta sw Thanh Pao ctia dirc Phat xwong minh trong ban Thanh Ca
T&i Thang, va sy thAm ngo ly nhan qua cua X4 Loi Phat, c6 mat thiét lién hé nhau & cho van
tam. O’ Phat, Giac trwéc roi pho dién sau; & Xa Loi Phat, mot dlnh ct dwgc néu lén trwdc roi noi
chirmg dén sau, theo mot dién trinh dao nguoc vay; tuy nhién, & hai truong hop, gitra tién dé va
két dé vAn thidu can xtng. Cai nay khong giai thich du cai kia néu suw hiéu biét chi bang vao tri
thire va luan ly. Sw giai thich khong phai tim ¢ chan ly khach quan chita trong Iy nhan qua, ma
chinh trong trang thai tAm linh con ngudi chirng ngd. Bang khong, lam sao minh giai dwoc long
tin kién quyet ay O s tw chirng tw do nhw 101 Phat dap cho mot tin do ngoai dao nhu sau:

Ta dd goi sach hét 6 truoc (asava). Ta da glal thodt tdm (ceto vimutti) va tri (panna vimutti);
tai ddy, trong thé gi¢i hitu tinh, ta da tw minh t6 ro, dén dich, va lam chil chdnh phap; ta da ngo
nhap trong phdp, da gidi hét ngor vuee, dd gat bé hét dién ddo, dd tron day tin luc, ta wng dung vao
thé gian, da lam nhtng gi phai lam, da chdt dirt méi gidy tréi budc vao vong tdi sinh; ta da ngd
phdp nhw thuc vay.

This is why the Larkdvatdra-Siitra tries so hard to tell us that language is altogether
inadequate as the means of expressing and communicating the inner state of Enlightenment.
While without language we may fare worse at least in our practical life, we must guard
ourselves most deliberately against our trusting it too much beyond its legitimate office. The
Sutra gives the main reason for this, which is that language is the product of causal
dependence, subject to change, unsteady, mutually conditioned, and based on false judgment
as to the true nature of consciousness. For this reason language cannot reveal to us the
ultimate signification of things (paramartha). The noted analogy of finger and moon is most
appropriate to illustrate the relation between language and sense, symbol and reality.

Thé nén Kinh Lang Gia khan thiét bao ta rang ngon ngir la mot phlrcrng tién hoan toan thiéu
thich dang dé dién dat va truyen dat ndi thé ctia Giac Ngo. Panh | rang thiéu tleng ndi c6 thé 1am
ta sé bi té lau hon, it ra trong cudc séng hang ngay; nhung ta ciing nén triét dé de phong dung
qua tin vao ngbn ngi ngoai phan vu chanh dang cta né. Ly do, theo kinh, v ngon ngir la san
pham cua nhan duyén, ban chat ludén blen doi, khong bén, bi chi ph01 D nhau, va xay dung
trén mot nhan dinh hw gid vé thwc chat cia y thirc. Vi ly do 4 ay, ngon ngir khong hién thi dwoc
chan twdng clia su vat - dé nhat nghia dé (29). O’ day tuéng khong g1 thich h(yp honla dung loi vi

“ngodn tay va mat trang” dé minh thi cai thé& twong quan gitta ngén ngit va y nghia, gitta biéu
twong va thuec tai (30).

If the Buddha's Enlightenment really contained so much in it that he himself could not
sufficiently demonstrate or illustrate it with his 'long thin tongue' (prabhiitatanujihva)
through his long peaceful life given to meditation and discoursing, how could those less than
he ever hope to grasp it and attain spiritual emancipation? This is the position taken up by
Zen: to comprehend the truth of Enlightenment, therefore, we must exercise some other
mental power than intellection, if we are at all in possession ofsuch

Néu canh gidi tu chimg clia Phat chira dung nhirng gi tham 4o qua dén Phat van khong thé
bang ngon ludi bién tai mo6 ta va minh hoa du hét dwoc sudt khoang doi dai va thanh tinh Ngai
hién tron cho thién dinh va hoang hoéa, vay lam sao nhu'ng nguoi ha liét hon Ngai mong nam
dwoc, va cau giai thoat tAm linh? B&i vdy, day la thai do cua Thién: mudn thau triét chan ly Giac
Ngo ta phai van dung mot kha nang noi tai khac hon 1a trf thirc, néu ta con may man cé duoc
kha nang ay.

Discoursing fails to reach the goal, and yet we have an unsatiated aspiration after the



unattainable. Are we then meant to live and die thus tormented for ever? If so, this is the most
lamentable situation in which we find ourselves on earth. Buddhists have applied themselves
most earnestly to the solution of the problem and have finally come to see that we have after
all within ourselves what we need. This is the power of intuition possessed by spirit and able
to comprehend spiritual truth which will show us all the secrets of life making up the content
of the Buddha's Enlightenment. It is not an ordinary intellectual process of reasoning, but a
power that will grasp something most fundamental in an instant and in the directest way.
Prajia is the name given to this power by the Buddhists, as I said, and what Zen Buddhism
aims at in its relation to the doctrine of Enlightenment is to awaken Prajiia by the exercise of
meditation.

Moi loi dan giang déu héng dich, ma khat vong cua ta dén cai 'khong nam bat dwoc lai khong
bao gio ngudi ngoai. Vay ra ta danh song va chét trong but rut suot doi sao? Néu vay, than
phdn ching ta that khon don khong gl hon trén trai dat nay. Ngwoi Phat giag van hét khi luc
binh sanh giai quyet van dé 3 ay, va rot cung ho nhan ra rang dau sau ching ta van cé du trong ta
tat ca nhing gl ching ta can D6 chinh 1a uy luc cda truc giac so hitu cua tam, c6 kha nang
phong chiéu vao thyc tai clia tam linh dé phoi tran trudre mat ta tat ca then may huyén vi cta
cuodc song muong twong phan nao voi noi dung cuia qua vi Giac Ngo6 cua Phat. bay khong phai
la mot trang luan ching thuong cua tri thirc, ma chinh 1a moét nang luc phong ngay, trong chop
nhoang, va bang con dwong thang nhat, vao cho tinh yeu nhat Ngudi Phat gido goi nang luc ay
bang thudt ngir Bat Nha nhu ta da biét. Va Thién Tong, vi Ié truc thudc véi Iy Giac Ngo, cé muc
dich than thiét danh thitrc day & ta anh Bat Nha 4y bing phép thién dinh.

We read in the Saddharma-pundarika: 'O Sariputra, the true Law understood by the
Tathagata cannot be reasoned, is beyond the pale of reasoning. Why? For the Tathagata
appears in the world to carry out one great object, which is to make all beings accept, see,
enter into, and comprehend the knowledge and insight gained by the Tathagata, and also to
make them enter upon the path of knowledge and insight attained by the Tathagata.... Those
who learn it from the Tathagata also reach his Supreme Perfect Enlightenment.'[34] If such
was the one great object of the Buddha's appearance on earth, how do we get into the path of
insight and realize Supreme Perfect Enlightenment? And if this Dharma of Enlightenment is
beyond the limits of the understanding, no amount of philosophizing will ever bring us nearer
the goal. How do we then learn it from the Tathagata? Decidedly not from his mouth, nor from
the records of his sermons, nor from the ascetic practice, but from our own inner
consciousness through the exercise of dhyana. And this is the doctrine of Zen.

Kinh Phap Hoa noi:

“Nay Xa Loi Phdt, diéu phdp a)/ chw Phat Nhw Lai diing thoi méi noi, nhw hoa linh thoai diing
tiét méi tré...Phdp dy khong thé'ldy éc suy lwong, phdn biét ma hiéu dwoc. Chi c6 Phat, Thé Tén,
md&i biét duoc. Tai sao vdy? Chw Phat, Thé Tén chi vi mot nguyén cé (daiswnhan duyen] ma xudt
hién trong doi..Chw Phat, Thé Tén mudn khién cho chung sanh ma cdi tri kién ctia Phdt (khai),
chi cho thdy cdi tri kién ctia Phat (thi), nhan ré cdi tri kién cua Phat (ng9), di vao cdi tri kién ctua
Phat (nhdp)...Ai hanh theo phdp dy cta Phdt déu chitng vao tri hué téi thwong ctia Phdt (nhdt
thiét chiing tri).

Phdm 2: Phwong tién, dich tat

Néu “dai sw nhan duyen cta viéc Phat xuit the la vay, lam sao ta ngd nhap, va thanh tuu
thanh tri ay" Néu Pao Giac Ngo dimng ngoai tat ca gioi han cua tri nang, thi khong mot triet
luan nao giup ta tuu dich dworc. Vay lam sao hoc dwgc ¢ Ner Lai? Hin nhién khong hoc duoc tir
miéng Ngai, ttr cac bo kinh, ma cling khong thé tir nép song hanh xac, ma chinh ttr thé hmng tri
tham diéu bén trong cua chinh ta bang vao phép thién dinh. Va dé la cht trwong ctia dao Thién.

Enlightenment and Spiritual Freedom

4. GIACNGO VATU DO

When the doctrine of Enlightenment makes its appeal to the inner experience of the
Buddhist and its content is to be grasped immediately without any conceptual medium, the
sole authority in his spiritual life will have to be found within himself; traditionalism or
institutionalism will naturally lose all its binding force. According to him, then, propositions
will be true--that is, living--because they are in accordance with his spiritual insight; and his



actions will permit no external standard of judgment; so long as they are the inevitable
overflow of his inner life, they are good, even holy. The direct issue of this interpretation of
Enlightenment will be the upholding of absolute spiritual freedom in every way, which will
further lead to the unlimited expansion of his mental outlook going beyond the narrow
bounds of monastic and scholastic Buddhism. This was not, however, from the Mahayanistic
point of view, against the spirit of the Buddha.

The constitution of the Brotherhood will now have to change. In the beginning of
Buddhism, it was a congregation of homeless monks who subjected themselves to a certain
set of ascetic rules of life. In this Buddhism was an exclusive possession of the élite, and the
general public or Upasaka group who accepted the Threefold Refuge Formula was a sort of
appendage to the regular or professional Brotherhood. When Buddhism was still in its first
stage of development, even nuns (bhikshun) were not allowed to come into the community;
the Buddha received them only after great reluctance, prophesying that Buddhism would now
live only half of its normal life. We can readily see from this fact that the teaching of the
Buddha and the doctrine of Enlightenment were meant to be practised and realized only
among limited classes of people. While the Buddha regarded the various elements of his
congregation with perfect impartiality, cherishing no prejudices as to their social, racial, and
other distinctions, the full benefit of his teaching could not extend beyond the monastic
boundaries. If there was nothing in it that could benefit mankind in general, this exclusiveness
was naturally to be expected. But the doctrine of Enlightenment was something that could not
be kept thus imprisoned, it had many things in it that would overflow all the limitations set to
it.

When the conception of Bodhisattvahood came to be emphatically asserted, a monastic
and self-excluding community could no longer hold its ground, a religion of monks and nuns
had to become a religion of laymen and laywomen. An ascetic discipline leading to the
Anupadhi$esha-Nirvana had to give way to a system of teaching that would make anyone
attain Enlightenment and demonstrate Nirvana in his daily life. In all the Mahayana Siitras,
this general tendency in the unfoldment of Buddhism is vehemently asserted, showing how
intense was the struggle between conservatism and progressivism.

Khi dao Giac Ngo kéu goi dén sw ndi dung cua nguoi Phat tt, can truec nhap tice thi, khong
qua trung gian cua bat ctr tw tuong nao, do la luc nguoi Phat tir phai tim ngay trong chinh ho
uy quyeén duy nhit cho cong cudc hanh dao; khong mot truyen thong hodc td chirc dao giao
nao con quyeén lwc troi budc niva. Tw day, voi nguoi Phat tt, cai thuc - nghla 1a cai thich rng vé&i
cudc song - 1a cai khé hop véi dao tam; va moi thi vi dong tac déu khong con khudn thuéc nao
phé phan nita, vi pham la nhwng cam ng trao ra ti noi tam thi hanh dong nao ciing tot, va
thanh thién la khac. Hau qua truc tiép cta kién giai Giac Ngo 4y 1a khich 1& & con nguoi moty
chi tw do tuyét doi & khip chleu huong, sy tw do khai phong vo luong huyen nang cua tam
ngoai tit ca gioi han chat hep cua thir Phat gido tu vién va kinh vién. Dau vay, theo quan diém
Dai Thura, d6 van khong hé nghich voi tinh than cta ditc Phat. Co ciu ctia Gido Poan, nhan do,
can cai bién theo. O thor Phat gido so khoi, d6 la mot doan thé tu si khong nha kheép minh theo
mot s6 gioi ludt nao do dat [am tiéu chudn sinh hoat. Phat gido ldc 4y la vat doc hitu cia nhém
tri thirc, con dai chiing, hodc hang ngii cu si gitt hanh Tam Qui, chi 1a nhung phan tt phu thudc
cho Gi4o Poan chanh qui hodc chuyén nghiép. Khi Phat gido con & giai doan tién khéi, ca dén
hang ti khuwu ni (nt tu sT) van khéng dwoc phép nhap doan dilrc Phat mien cuwdng nhan ho vao
sau nay, va bao trudc rang Chanh phap sé vi do bi giam di phan nita tudi tho. biéu ay cho ta
thay gido phap cua Phat, va gido ly Giac Ngo, toan danh riéng cho mot s§ dé tir c6 gidi han.
banh rang Phat nhin tat ca phan ti trong Giao boan bang cip mit hoan toan v6 tw, khong chit
thanh kién hay thién vi nao vé giai cap xa hoi, chung toc, hodc uu thé nao khac, nhung loi lac
cua loi Phat day khong thé lan réng ngoai gioi han cua tu vién. Né&u khong loi lac gi hét cho
toan thé dai chung, hdn nhién thai do doc httu 4y can xét lai. B&i vi dao ly Glac Ngo la mot strc
song khong thé giam léng nhw vay durcrc no phai trao ra, tran lan ngoai tat ca gioi han. Nén khi
gido ly Dai Thira dwoc tung ra voi tat ca khi thé xac dlnh ly tu(rng BO Tat, mot gido doan nang
chat tu vién va ddc hitu nhat dinh mat dat dirng, va ton gido cua nam xuat gia (t1 khuu) va nt
xuat gia (ti khwu ni) nhat dinh chuyén thanh tén gido ctia nam cw si (wu ba tac) va nit cw si (vu



ba di); va ky luat khac khé nham chimg qua Vo Du Niét Ban (31) phai nhuong chd cho mot hé
thong gido ly m¢ rong ctra cho moi ngudi vao nha Giac Ngo, va xac lap Niét Ban ngay trong
cudc song thlrcrng tuc (32). Trong tat ca kinh dién Dai Thura, khuynh hwong dai chung hoa Phat
giao ay dwoc xién dwong va xac dinh voi tat ca hung luec, diéu 4y da ching té suw tranh chip
giita hai phai bdo thli va cap tién gat gao dén do nao.

This spirit of freedom, which is the power impelling Buddhism to break through its
monastic shell and bringing forward the idea of Enlightenment ever vigorously before the
masses, is the life-impulse of the universe--this unhampered activity of spirit, and everything
that interferes with it, is destined to be defated. The history of Buddhism is thus also a history
of freedom in one's spiritual, intellectual, and moral life. The moral aristocracy and
disciplinary formalism of primitive Buddhism could not bind our spirit for a very long period
of time. As the doctrine of Enlightenment grew to be more and more inwardly interpreted, the
spirit rose above the formalism of Buddhist discipline. It was of no absolute necessity for one
to leave his home life and follow the footsteps of the wandering monks in order to reach the
supreme fruit of Enlightenment. Inward purity, and not external piety, was the thing needed
for the Buddhist life. The Upasakas were in this respect as good as the Bhikshus. The fact is
most eloquently illustrated in the Vimalakirti-Stuitra. The chief character here is Vimalakirti, a
lay philosopher, outside the pale of the Brotherhood. None of the Buddha's disciples were his
matches in the depth, breadth, and subtleties of thought, and when the Buddha told them to
visit his sick-room they all excused themselves for some reason or other, except Mafijusri,
who is Prajfia incarnate in Mahayana Buddhism.

Tinh than tw do 4y la nguyén dong luc thic day Phat gido dap bé cai vo tu vién bwdc ra, va
dong manh 1én dwong pho hién 1y Giac Ngd trong dai ching; va chinh tinh than 4 ay la nguon
dong luc cua vil tru, ma cling 1a dong hoat dung ctia tam linh, bat c r gl can duong no sé don lay
bai vong. Boi vay, lich str cia Phat giao ciing la lich st cua ty do ca nhan vay, hién thyc trong
sinh hoat cta tam, tri, va ditc clia con nguoi. Luan ly thlr(rng Iwy, ky luat hinh thiec cia Phat
gido nguyén thi khong rang budc duoc tinh than ta lau hon ntra. Ha Iy Giac Ngo ngay cang duoc
tham chung hon, thi tam cang vuot lén hinh thirc cua gioi luat. Boi vay, khong nhat thiét phai
bo gia dinh theo gét doan khat s méi cau dwgc Chanh Giac. Trong tam thanh tinh, ché khong
phai ngoai doi tin mg, do la diéu can cho cudc s6ng dao. Theo bd kinh Duy Ma, duoc bién ho
voi mot tai hung b1en hiém cé. Vai chu dong trong d6 1a Duy Ma Cat, mot triét gia cw si sOng
ngoai khuén nép ctia Giao bDoan. Khong mot dé tlr nao cta Phat so noi véi tw tuwdng tham diéuy,
quang dai va tinh té cia ong; khi Phat day cac ngai dy dén thim bénh 6ng, ai ai cling cao 16i,
vién 1& nay hodc Iy no, trir ra mot minh ngai Van Thu - hién than cla tri Bat Nha trong Pai Thira
Gido.

That the lay-devotees thus asserted themselves even at the expense of the Arhats may also
be gleaned from other sources than the Vimalakirti, but especially from such Sutras as the
Srimala, Gandhavytuha, Vajrasamadhi, Candrottara-darika, etc. What is the most noteworthy
in this connection is that woman plays an important réle on various occasions. Not only is she
endowed with philosophizing talents, but she stands on equal footing with man. Among the
fifty-three philosophers or leaders of thought visited by Sudhana in his religious pilgrimage,
he interviewed many women in various walks of life, some of whom were even courtesans.
They all wisely discoursed with the insatiable seeker of truth. What a different state of affairs
this was when compared with the reluctant admission of women into the Sangha in the early
days of Buddhism! Later Buddhism may have lost something in austerity, aloofness, and even
saintliness, which appeal strongly to our religious imagination, but it has gained in
democracy, picturesqueness, and largely in humanity.

Hanh gla cw s ma dao phong uy nghiém dén vay, virot trén ca La Han, diéu 4y con nhan thay
& nhitng tai liéu khac ngoai kinh Duy Ma, nhat la trong cac bd kinh nhuw Thang Man, hodc Su Tt
héng nhat thira (Srimala) Nhap Phap Gidi (Gandhavyuha) Kim Cwong Dinh (Va]ra samadhl)
Kim Quang Minh (Candrotiara darika) v.v.. Nét dac thu ¢ day la vai tro cua phai nit, duoc de
cao & nhiéu trwong hop khac nhau. Khong nhlrng cac ba c6 du bién tai tri hué, ma con dlrng
ngang hang voi phai nam. Trong s6 ndm muoi ba vi triét gia hoic dao trudng ma Thién Tai
dong tir dén tham van trén dwong hanh cwéc, c6 nhidu ¢ nhiéu ba s6ng trong nhitng diéu kién



muu sinh khac nhau, trong dy c6 ca gai giang ho nira, nguoi nao cling bién luan day minh triét
V(i vi dong tr chi tAm cAu dao. That khac han | khong khi ngay nao phu nik chi dwoc mién cudng
nhan vao hoi Tang Gia! Phat giao thoi nay c6 thé mat di phan nao cai bé thé uy nghi, nghiém
can, va ton linh nita, can cho ton gido dé khoi dong tri tu'cmg twong cua ta, nhung bu lai thang
loi gdp boi & tinh than dan cht, & nang khiéu tham my, va & y hwong nhin ban cao do.

The free spirit which wanders out beyond the monastic walls of the Brotherhood now
follows its natural consequence and endeavours to transcend the disciplinary rules and the
ascetic formalism of the Hinayanists. The moral rules that were given by the Buddha to his
followers as they were called for by the contingencies of life, were concerned more or less
with externalism. When the Buddha remained with them as the living spirit of the
Brotherhood, these rules were the direct expressions of the subjective life; but with the
Buddha's departure they grew rigid and failed to reach the inner spirit of their author, and the
followers of Enlightenment revolted against them, upholding 'the spirit that giveth life'. They
advocated perfect freedom of spirit, even after the fashions of antinomians. If the spirit were
pure, no acts of the body could spoil it; it could wander about anywhere it liked with absolute
immunity. It would even go down to hell if it were necessary or expedient for them to do so,
for the sake of the salvation of the depraved. It would indefinitely postpone the entering into
Nirvana if there were still souls to save and minds to enlighten. According to 'the letter that
killeth', no Buddhists were allowed to enter a liquor-shop, or to be familiar with inmates of
the houses barred from respectability; in short, even for a moment to be thinking of violating
any of the moral precepts. But to the Mahéyénists all kinds of 'expediency’ or 'devices' were
granted if they were fully enlightened and had their spirits thoroughly purified. They were
living in a realm beyond good and evil, and as long as they were there, no acts of theirs could
be classified and judged according to the ordinary measure of ethics; they were neither moral
nor immoral. These relative terms had no application in a kingdom governed by free spirits
which soared above the relative world of differences and oppositions.

Tinh thin tw do iy bay lau lang thang ngoai cong tu vién, gio day xudi duwong thudn tién co
virot 1én uy lwc va hinh thirc giéi hanh ctia ngudi Tleu Thua That vay, gioi hanh la do Phat ché
ra cho d6 ching theo nhing doi hoéi ngiu nhién ctia cudc song va it nhiéu gi van chu trong dén
hinh tuwéng bén ngoai. Khi Phat con tru thé thi Phat 13 linh hon ctia Gido Poan, va nhitng giodi
hanh 4y the hién truc ti€p doi song chd quan cia Phat; nhung khi Ngai qua do1, gi¢i hanh ngay
cang kho ran lai, hét phan anh tinh than nguwdi tao ra nd; nén nhitng nguoi qui hlrcmg theo ly
Giac Ngo ditng 1én phan khang nham phuc hung lai chan tinh thin c8 hiu. Ho doi hoi sw tw do
tuyét doi cho tinh than, dau phai lam nghich dao hét phuong sach luan ly. Né&u trong tim thanh
tinh thi ngoai khong hanh dong nao cua than lam hoen 6 n6 dwoc; né tuy tng qua lai tw do, ma
b6n thé van hoan toan vo nhiém. Tham chi néu mudn, néu can, né c6 thé xXuong dia nguc do
nhitng linh hon sa doa. N6 van c6 thé doi lai dén vo dinh ngay vao Niét Ban, néu con nhu'ng linh
hon phai ctru, va nhitng tAm mé phai do. Dung theo danh nghia, khong mot Phat tr nao duoc
phép vao quan rugu, hodc lan la véi con nha mat nét, néi tom lai, khong duoc phep nghi dén s
pham gioi, dau chi nghl va nghi thoang qua. Nhung voi nguoi bai Thira, moi phwong tién
“lanh va khéo” déu dlrcrc quyen st dung, néu tam da sang, tri da sach lau. Ho séng trong mot
thé gi¢i “phi thién phi ac”, va mot khi an tru trong dé thi dau ho lam gi van khong thé c6 khuon
thudc dao dirc nao danh gla hoac phé phan ho duorc; do la nhwng hanh dong chang “hiru dao”
ma cling khong “v6 dao”. thng cap danh tir doi dai 4 ay mAat hét chd dung roi trong cai tim tu
do tu tai, tly thich doc ngang trén thé gi¢i cta sai biét va mau thuan.

This was most slippery ground for the Mahayanists. When they were really enlightened and
fathomed the depths of spirituality, every deed of theirs was a creative act of God, but in this
extreme form of idealism, objectivity had no room, and consequently who could ever
distinguish libertinism from spiritualism? In spite of this pitfall the Mahayanists were in the
right in consistently following up all the implications of the doctrine of Enlightenment. Their
parting company with the Hinayanists was inevitable.

b6 la mot miéng dat hiém ngheéo nhit cho nguoi Dai Thura. Khi ho da thuc chirng, da ldn tan
day sau cua cai linh minh, hanh dong nao cua duy tam, ma ciing tuyét doi phl chti thé, va nhw
vay thi con ai ma phan b1et phdéng dang v&i dao hanh. Dau cam bay 4y, nguoi Dai Thira vin tru



noi chanh phap, kién tri nhitng gi that chinh yéu bao ham trong gido ly Gidc Ngd. Nén ho li khai
véi nguoi Tiéu Thira gido, d6 la didu khong tranh dwoc vay.

The doctrine of Enlightenment leads to the inwardness of one's spiritual experience, which
cannot be analysed intellectually without somehow involving logical contradictions. It thus
seeks to break through every intelligent barrier that may be set against it; it longs for
emancipation in every form, not only in the understanding but in life itself. The unscrupulous
followers of Enlightenment are thus liable to degenerate into votaries of libertinism. If the
Mahayanists had remained here and had not seen further into the real nature of Prajia, they
would have certainly followed the fate of the Friends of the Free Spirit, but they knew how
Enlightenment realizes its true signification in love for all beings and how freedom of spirit
has its own principle to follow though nothing external is imposed upon it. For freedom does
not mean lawlessness, which is the destruction and annihilation of itself, but creating out of
its inner life-force all that is good and beautiful. This creating is called by the Mahayanists
'skilful device' (upayakausalya), in which Enlightenment is harmoniously wedded to love.
Enlightenment when intellectually conceived is not dynamical and stops at illumining the
path which love will tread. But Prajiia is more than merely intellectual, it produces Karuna
(love or pity), and with her co-operation it achieves the great end of life, the salvation of all
beings from Ignorance and passions and misery. It now knows no end in devising all kinds of
means to carry out its own teleological functions.

Giao ly Giac Ng6 dua con nguoi dén cho bi yé&u cta kinh nghiém tam linh, mot kinh nghiém
khong thé phan tach bang tri thirc kéo mac phai nhitng mau thuan luan ly nan giai. That vay,
giao ly 3 ay nham dap bang bat ct chwong ngai nao tri thong minh c6 thé chan ngang; no khao
khat giai thoat, dwdi moi hinh thirc, & tam thirc cling nhw ¢ trong doi. Nén néu thi€u canh giac,
nguoi hanh dao Giac Ngo dé bi sa doa dam buéng lung lam can. Néu nguoi bai Thira ngung lai
0 d6, khong dam lan sau hon vao thé tdnh Bat Nh4, it ho khéng hon gi s6 phan clia doan the

“Friends of the Free Spirit”; nhung ho hiéu ly Giac Ngo hién thuc tinh thwong ra sao cho tat ca
ching sanh, tinh than tuw do cb nhitng nguyeén ly tw cam tw ung riéng nhuw thé nao, dau rang
khong sy vat nao bén ngoai khong de nang trén no. Vi tw do  khong c6 nghia la vo luat 18, tirc tw
hiy tu diét, ma cotla phong noi lirc ra ngoai gidi sang tao nén nhirng gi chi thién chi my. Chinh
khi thé sang tao ay, nguoi Pai Thira goi la phwong tién thién xao- upaya kausalya, trong do
Giac Ngd hoa dong véi tinh thuwong. Vé mat tri thirc, Gidc Ngo khong du sinh dong, chi c6 thé
soi dwong cho tinh thwong. Nhung Bat Nhi - trf - khong phai thudn la tri, vi Tri sanh Bi -
Karuna; va cOng tac voi Bi, Tri thanh twu cai “dai sw nhan duyén” cda Phat Glao la pho d6 tat
ca chung sanh ra khoi vo mlnh phlen ndo va khé. Tri mé ra di phwong tién vay, khong dau la
cung, nham hoan tit nhiém vu theo tAm nguyeén.

The Saddharma-Pundarika regards the Buddha's appearance on earth and his life in history
as the 'skilful devices' of world-salvation on the part of the Supreme Being of Eternal
Enlightenment. This creation, however, ceases to be a creation in its perfect sense when the
creator grows conscious of its teleological implications[35]; for here then is a split in his
consciousness which will check the spontaneous flowing-out of spirit, and then freedom will
be lost at its source. Such devices as have grown conscious of their purposes are no more
'skilful devices', and according to the Buddhists they do not reflect the perfect state of
Enlightenment.

Kinh Phap Hoa chu truwong Phat xudt hién trén dat nay, va doi séng clua Phat trong lich s
nay, déu la phuong tién thién xao do Dang B6n Lai Diéu Giac T6i Thuong gia lap Ién de do thé.
Sw sang tao ay, tuy nhién, sé khong con la sang tao nita, theo nghia tuyeét déi, néu nguoi sang
tao con y thirc vé mot muc dich, nghia la con hitu tAm ma sang tao (33); Vi nhu vay la y thirc bi
ché doi, sw phan tam ay lam hong dong ung dung thuan nhién cda tam, va danh mat sw tu do
ngay tu dau nguon. Nhitng phuong tién c6 y thirc vé mot muc dich nhuw vdy khong con la
phu'ong tién thién xdo nita, va theo ngwdi Phat tit, né khéng con 1a phan anh cta trang thai
Toan Giac.

Thus the doctrine of Enlightenment is to be supplemented by the doctrine of Device
(upaya), or the latter may be said to evolve by itself from the first when it is conceived
dynamically and not as merely a contemplative state of consciousness. The earlier Buddhists



showed the tendency to consider Enlightenment essentially reflective or a state of
tranquillity. They made it something lifeless and altogether uncreative. This, however, did not
bring out all that was contained in Enlightenment. The effective or will element which moved
the Buddha to come out of his SagaramudraSamadhi--a samadhi in which the whole universe
was reflected in his consciousness as the moon stamps her image upon the ocean--has now
developed into the doctrine of Device. For the will is more fundamental than the intellect and
makes up the ultimate principle of life. Without the 'devising' and self-regulating will, life will
be the mad display of a mere blind force. The wantonness of 'a free spirit' is thus now
regulated to operate in the great work of universal salvation. Its creative activity will devise
all possible means for the sake of love for all beings animate as well as inanimate. Dhyana is
one of those devices which will keep our minds in balance and well under the control of the
will. Zen is the outcome of the dhyana discipline applied to the attainment of Enlightenment.

B&i vay, gido Iy Gidc Ngd can dwoc phu thém bang diéu thuat Phwong Tién - upaya; hoac noi
ding hon, chinh phuong tién dlrcrng nhién ty &ng ra twr noi dung clia Giac Ng6 - khi ta quan
niém no theo nghia dong thay vi 1a mot trang thai tram tw, hw twdng. Ngudi Phat Gido ban so
thlrcrng hinh dung Giac Ngd nhu mot trang thai tinh quan cua y thirc, hoan toan thiéu sanh khi,
phi sang tao. D6 khong phai la tat ca noi dung cua Giac Ngd. Ngoai ra con yéu tb tinh cam, hoac
y chi nita da thic ddy Phat buéc ra canh gioi hai 3 an tam mudi - Sagaramudra samadhi - mot
trang thai dai dinh thau nhiép toan thé vii tru chiéu hién trong y thirc nhw mat trang in hinh
trén bién c3; yeu to dy tir day khuéch truong manh trong gido ly Phuwong Tién.

Vi y chi von thiét yeu hon tri thitc, va tao thanh nguyén ly t6i yéu cua su song. Khong

“phuong tién”, khong y chi ty diéu che thi doi song héa ra mot thao trwong cia bao luc mu

quang. Thé nén xu huwong budng lung ciia mot “tam hon tuw do” dwoc diéu phuc nhu vay, dé co
thé thwc hién dai nguyén do sinh. Hoat dong day sinh luc sang tao dy m& vo so phuong tién
hau phé do tat ca ching sinh, vo giac cing nhu hitu tinh. Mot trong s6 phuong tién ay 1a
dhyana, nham diéu tdm dwéi uy lwe cda y chi. Thién la két qua cda ky luat dhyana ay ap dung
trén dwong ciu Chanh Giac.

Zen and Dhyana

5. THIEN VA DHYANA

The term 'Zen' (ch'an in Chinese), is an abbreviated form of Zenna or Ch'anna, which is the
Chinese rendering of 'dhyana’, or 'jhana’, and from this fact alone it is evident that Zen has a
great deal to do with this practice which has been carried on from the early days of the
Buddha, indeed from the beginning of Indian culture. Dhyana is usually rendered in English
meditation, and, generally speaking, the idea is to meditate on a truth, religious or
philosophical, so that it may be thoroughly comprehended and deeply engraved into the inner
consciousness. This is practised in a quiet place away from the noise and confusion of the
world. Allusion to this abounds in Indian literature; and 'to sit alone in a quiet place and to
devote oneself to meditation exclusively' is the phrase one meets everywhere in the Agamas,

N6i THIEN (hoic Zen theo nguoi Nhat) la noi tat, n6i da chir1a THIEN NA, phién 4m theo An
ngilr dhyana hoac jhana; nguon goc ay du ching to Thién c6 nhiéu lién quan dén phuong phap
tu luyén ¢6 truyén ay c6 twr thwd ban so cia Phat gido, hon nira, ¢ 1€ twr thud khoi nguyén cua
vin héa An Do. Dhyana thuong duoc dich la tinh lw, va dai khai c6 nghia la tram tw vé mot chan
ly, triét hodc dao, dén chd triét ngd va in sau trong noi thic. Tu thién can tim dén chd thanh
vang, xa canh nao nhiét va loan dong cua thé gian. Van hoc An Do day day nhirng doan van ngu
y dy; va cau noéi “tim dén chd vang, tru tAm ngodi tinh” 1a cu noéi gap khdp cung trong cac bo
kinh A Ham.

The following conversation between Sandhana, a Buddhist, and Nigrodha, an ascetic, which
is recorded in the Udumbarika Sihanada Suttanta,[36] will throw much light on the habit of
the Buddha. Says Sandhana, 'But the Exalted One haunts the lonely and remote recesses of the
forest, where noise, where sound there hardly is, where the breezes from the pastures blow,
yet which are hidden from the eyes of men, suitable for self-communing.' To this, the ascetic
wanderer answers: 'Look you now, householder, know you with whom the Samana Gotama
talks? with whom he holds conversation? By intercourse with whom does he attain the
lucidity in wisdom? The Samana Gotama's insight is ruined by his habit of seclusion. He is not



at home in conducting an assembly. He is not ready in conversation. So he keeps apart from
others in solitary places. Even as a oneeyed cow that, walking in a circle, follows only the
outskirts, so is the Samana Gotama.'

Cudc dam thoai sau day gitta Sandhana, dé tir ciia Phat, va khat si ngoai dao Nigrodha trong
b6 Udumbarika Sihanada Suttanta (34) s& roi nhiéu tia sang vao nép song ctia Phat. Kinh chép:

Sandhana néi: “Ditc Thé Tén dén nhiing khu rung hoang vu, tham u tinh mich, khong mét
tiéng dong, no'lglo rirao théi qua cdnh dong cé dn kin khéng ai hay, noi thudn tién cho viéc trdm
tw qudn tlm'ng

Nghe thé, vi khat si dap: Ay do, cu si, ng biét sa mén Co6 Dam noi chuyén voi ai khéng? Ban
ludn voi ai khong7 Giao tlep voi ai khong de dat dén cdi sdng cta tri hué? Dao nhdn ctia thdy Co
Pam bi héng mdt roi béi nép soéng cam ché.

Thay khong di bdn linh diéu khién mot gido doan. Thay khong du dao hanh dam dwong mot
cudc dam thoai, nén thdy ldnh xa moi nguoti tim dén ché ving. Cting nhw con bo chét, mdt chay
xa qudn mdi ngoai ria, sa mén Co Pam la vy dé”.

Again we read in the Samanra-phala Sutta:[37] 'Then, the master of this so excellent body
of moral precepts, gifted with this so excellent self-restraint as to the senses, endowed with
this so excellent mindfulness and self-possession, filled with this so excellent content, he
chooses some lonely spot to rest at on his way--in the woods, at the foot of a tree, on a hill
side, in a mountain glen, in a rocky cave, in a charnel place, or on a heap of straw in the open
field. And returning thither after his round for alms he seats himself, when his meal is done,
cross-legged, keeping his body erect, and his intelligence alert, intent.’

Ta con thay Kinh Sa M6n Qua ndi:

“Ay do, thay ta khéo diéu than diéu tdm la vay, khéo thau nhiép sdu cdn la vay, khéo khac phuc
tam tudng va tw chu la vay, thdy tim dén cho vang dé an tru - trong rung gia, dudi goc cdy, bén
swon doi, trong hang nui, trong dong dd, trong nghia dia, hodc trén 6 rom gita dong hoang. Sau
thoi trl binh khdt thwc, thdy tré vé dé, ngoi kiét gia, than thdng ditng, thdn tri chdm chu, linh
man.’

Further, in the days of the Buddha, miracle-working and sophistical discussions seem to
have been the chief business of the ascetics, wanderers, and Brahman metaphysicians. The
Buddha was thus frequently urged to join in the debates on philosophical questions and also
to perform wonders in order to make people embrace his teaching. Nigrodha's comment on
the Buddha conclusively shows that the Buddha was a great disapprover of empty reasoning,
devoting himself to things practical and productive of results, as well as that he was always
earnestly engaged in meditation away from the world. When Chien-ku, son of a wealthy
merchant in Nalanda, asked the Buddha to give his command to his disciples and make them
perform for the benefit of his townspeople, the Buddha flatly refused, saying: 'My disciples are
instructed to sit in solitude quietly and to be earnestly meditating on the Path. If they had
something meritorious, let them conceal it, but if the had faults, let them confess.' [38]

Hon nira, trong doi dtrc Phat, cac cudc tro phép than thong, tranh tai diu khau, dwong nhu
dwoc cac hang khat si, du ting, va cac dao si Ba la mon dic biét chu tam kho luyen Han Phat
cling thuwong dwgc moi tham dy cac cudc tranh ludn siéu hinh 4y, va cling tirng thi thé phap
than thong nham dwa ho vé véi giao phap cua Ngal Loi Nigrodha phé binh Phat du minh
chirng Phat quyét khong tan thanh viéc bién ludn suéng, vi Ngai chi cht tAm dén cai thue, loi
ich thyec, cling nhu luc nao Ngai cling tru trong dai dinh, xa thé gian. Khi Chién Ku, con trai mot
vi truro'ng gid & Nalanda, thinh cau Phat phong cho cac de tl nhiing uy quyén can phal co de ho
c6 da danh nghia hoat dong cho loi lac ctia thi dan, Phat dit khoat tir khwdre rang: “Pé tik cla ta
duoc day phai tinh cu, va tham qudn Pao Phdp. Lap dwoc céng dirc, ho nén ddu di, pham phdi 16i
Idm, ho phdi sdm héi (35).”

An appeal to the analytical understanding is never sufficient to comprehend thoroughly the
inwardness of a truth, especially when it is a religious one, nor is mere compulsion by an
external force adequate for bringing about a spiritual transformation in us. We must
experience in our innermost consciousness all that is implied in a doctrine, when we are able
not only to understand it but to put it in practice. There will then be no discrepancy between
knowledge and life. The Buddha knew this very well, and he endeavoured to produce



knowledge out of meditation; that is, to make wisdom grow from personal, spiritual
experience. The Buddhist way to deliverance, therefore, consisted in threefold discipline:
moral rules ($ila) tranquillization (samadhi), and wisdom (prajia). By Sila one's conduct is
regulated externally, by Samadhi quietude is attained, and by Prajiia real understanding takes
place. Hence the importance of meditation in Buddhism.

Ly giai sudng khong bao gitr du dé tham ngd chanly, n nhat 1a chan ly Pao, ma cudng birc bang
ngoai lyc van khong du dé chuyén héa ndi tAm ta. Hé gip co duyén, ta phai tw minh tham
chirng 13y nhitng gi ham dudng trong giao 1y, khong phai chi dé hiéu ma con hanh nita. Luc 4y
thi khong c6 gi ket nita gitra kién thirc va sinh hoat. Phat biét ro6 diéu dy nén no luc phat dong
kién thirc bang strc tram tw tinh Iw, n6i ding hon, khai phong tri hué bang su tam chitng cta ca
nhan. Nén con duong giadi thoat clia Phat gido cot & ba ky luat: dao, hanh .(gioi), tinh tam
(dinh), va sang tri (hue). Gidi nham diéu ché phong thai bén ngoai. Dlnh nham diéu ché tam
tw. Con hué nham hiéu biét chan xac. Sw hé trong ctia thién dinh trong Phat gido 1a vay.

That this threefold discipline was one of the most characteristic features of Buddhism
since its earliest days is well attested by the fact that the following formula, which is culled
from the Mahaparinibbana-Sutta, is repeatedly referred to in the Sutra as if it were a subject
most frequently discussed by the Buddha for the edification of his followers: 'Such and such is
upright conduct (Sila); such and such is earnest contemplation (samadhi); such and such is
intelligence (prajria). Great becomes the fruit, great the advantage of intellect when it is set
round with earnest contemplation. The mind set round with intelligence is set quite free from
the intoxications (asrava); that is to say, from the intoxication of sensuality (kama), from the
intoxication of becoming (bhava) from the intoxication of delusion (drishti), from the
intoxication of ignorance (avidya).' [39]

Gio1, dinh, hug, ngay tir so khoi, 1a cai hoc ddc thu nhat cia Phat gido; ta thuong thay nhac di
nhic 1a1 ba cai hoc Ay trong kinh Dai Bat Niét Ban, vay dt ro dé 1a deé tai rat thuong duoc Phat
dua ra luan giai nham x4y dung - cho cac dé ti. Kinh néi:

Gici la nhw vdy. Dinh la nhu vdy. Hué la nhw vay. Qud cang lén theo céng ndng ctia tri gidc gan
lién v&i dinh. Taém gan lién véi tri héa gidi tdt cd cdm nhiém (asrava) cta doc tham duc (karma),
déc sinh thanh (bhava: hitu udn), doc kién chdp (drishti), déc vé minh (avidya).(36)

Samadhi and dhyana are to a great extent synonymous and interchangeable, but strictly
samadhi is a psychological state realized by the exercise of dhyana. The latter is the process
and the former is the goal. The Buddhist scriptures make reference to so many samadhis, and
before delivering a sermon the Buddha generally enters into a samadhi,[40] but never I think
into a dhyana. The latter is practised or exercised. But frequently in China dhyana and
samadhi are combined to make one word, ch'an-ting, meaning a state of quietude attained by
the exercise of meditation or dhyana. There are some other terms analogous to these two
which are met with in Buddhist literature as well as in other Indian religious systems. They
are Sampatti (coming together), Samahita (collecting the thoughts), Samatha
(tranquillization), Cittaikagrata (concentration), Drishtadharma-sukha-vihara (abiding in the
bliss of the Law perceived), Dharani or Dharana (abstraction), etc. They are all connected
with the central idea of dhyana, which is to tranquillize the turbulence of self-assertive
passions and to bring about a state of absolute identity in which the truth is realized in its
inwardness; that is, a state of Enlightenment. The analytical tendency of philosophers is also
evident in this when they distinguish four or eight kinds of dhyana. [41]

binh (samadhi) va thién (dhyana) trong nhiéu truong hop dong nghia nhau, va thuong dung
1an 16n nhau; diing nghia thi dinh 1a mot trang thai tam Iy chirng duoc bang phép tu thién.
Thién la mot dién trinh, con dinh 13 ctru canh. Kinh dién Phat gido néu lén rat nhiéu thi dinh
(37), va thém rang, truedc khi noi phap, Phat thudng nhap dinh, nhung khong bao gi® n6i Phat
nhap thién, néu t6i khong Iam, ma chi néi hanh thién, tu thién. Nhung ¢ Trung Hoa, thwong
nguoi ta ghep doi hai chir lai thanh Thi&n Dinh, dé chi mot trang thai yén tinh thuc h1en bang
phép dinh hoac thién. Ngoal ra con nhiéu tir ngir tuong to khac thuong gap trong van hoc Phat
gido cling nhuw trong cac hé théng ton gido khac ctia An Do. D6 1a sampatti (tam ma bat dé =
diang chi), samahita (ding din), samatha (chi), cittaikagrata (tam nhit canh tanh), drishta
dharma sukha vihara (hién phap lac tri = an tru trong khoai cam cua dao phap hién chirng),



dharani hodc dharana (da la ni = tong tri, triru tuwong phap), v.v... Tat ca danh tir 4y déu y chi
vao thién, titc nham lang ding hét vong twong tan loan, dua dén canh gidi tuyét doi thudn nhat
dé tdm ngd nhap vao chan ly, tirc vao trang thai ty giac. DT nhién, vi th6i quen phan tach, cac
triét gia phan biét c6 bén thir thién hoic tdm thir dinh nhw sau (38).

The first dhyana is an exercise in which the mind is made to concentrate on one single
subject until all the coarse affective elements are vanished from consciousness except the
serene feelings of joy and peace. But the intellect is still active, judgment and reflection
operate upon the object of contemplation. When these intellectual operations too are quieted
and the mind is simply concentrated on one point, it is said that we have attained the second
dhyana, but the feelings of joy and peace are still here. In the third stage of dhyana, perfect
serenity obtains as the concentration grows deeper, but the subtlest mental activities are not
vanished and at the same time a joyous feeling remains. When the fourth and last stage is
reached, even this feeling of self-enjoyment disappears, and what prevails in consciousness
now is perfect serenity of contemplation. All the intellectual and the emotional factors liable
to disturb spiritual tranquillity are successively controlled, and mind in absolute composure
remains absorbed in contemplation. In this there takes place a fully adjusted equilibrium
between Samatha and Vipasayana; that is, between tranquillization or cessation and
contemplation.

Thién dau - so thién - 1a do cong phu tap trung tw twcrng vao mot vat duy nhat ky cho dén
trong tam mo nhat hét tham duc ma chi con lai cam giac hi lac. Nhlrng tri thirc con hoat dong,
nén sy phan dodan va suy doan con tac dong vao ddi twong cua sw quan twéng. Khi tat ca dong
tac ay hoan toan lang dirng va tam an tru ¢ mot diém, do la chu*ng thién th hai - nhj thién -
trong 4y van con cam giac hi lac. O’ thién thlr ba - tam thlen tam cang tham quan cang thanh
tinh, nhung nhirng hoat dong vi té nhit ctia tAm van chwa xa trir hét, dong thoi niém hi lac van
con nguyén. Khi thién thi tw, tot buc - t& thién - chirng dén thi ca den hi lac cling dut tuyét, va
dé la trang thai tuyét doi thanh tlnh ctia tAm di vao dai dinh. Tat ca yeu t0 vé cam giac va thirc
giac khuay dong su thanh tinh ctia tam déu lan lwot duoc didu ché, va tam, tw tinh tw dinh,
hoan toan thu nhlep trong tam muoi. b6 1a ching dén canh gidi tuyét d6i quan binh giita chi
(samatha) va quan (vipasayana), nghia la gilra thién va dinh (39).

In all Buddhist discipline this harmony is always sought after. For when the mind tips
either way, it grows either too heavy (styanam) or too light (auddhayam), either too torpid in
mental activity or too given up to contemplation. The spiritual exercise ought to steer ahead
without being hampered by either tendency, they ought to strike the middle path.

Moi Ky luat Phat giao déu nham dén sw quan binh ay. Néu tim nghiéng vé mot phia nao dé at
sanh nang nhe chang déu, nghia la hoat dong cua tam tro thanh hodc soc ndi (phu dong) hodc
mé chim (hon tram) Tu tam phai tinh tién ma huwéng 1én, dirng nghiéng bén nao kéo bi
chwéng ngai - phai tru & trung dao.

There are further four stages of dhyana called 'Artpavimoksha' which are practised by
those who have passed beyond the last stage of dhyana. The first is to contemplate the
infinity of space, not disturbed by the manifoldness of matter; the second is on the infinity of
consciousness as against the first; the third is meant to go still further beyond the distinction
of space and thought; and the fourth is to eliminate even this consciousness of nondistinction,
to be thus altogether free from any trace of analytical intellection. Besides these eight
Samapatti (‘coming together') exercises, technically so called, the Buddha sometimes refers
to still another form of meditation which is considered to be distinctly Buddhist. This is more
or less definitely contrasted to the foregoing by not being so exclusively intellectual but partly
effective, as it aims at putting a full stop to the operation of Samjfia (thought) and Vedita
(sensation); that is, of the essential elements of consciousness. It is almost a state of death,
total extinction, except that one in this dhyana has life, warmth, and the sense-organs in
perfect condition. But in point of fact it is difficult to distinguish this Nirodha-vimoksha
(deliverance by cessation) from the last stage of the Aruppa (or Artipa) meditation, in both of
which consciousness ceases to function even in its simplest and most fundamental acts.

Vuot qua tir thién, con bon thién gi¢i khac goi la ttr vo sac glal thoat (arupavimoksha), tirc
tr vO sac dinh. Dmh dau goi la khdng vé bién xir dinh, c6t quan toan thé hw khong bao la vo



lwong (khong glan) ma khong bi phan tan boi nhirng hinh thai thién sai van biét; dinh thit nhi -
thirc vo bién xw dinh - la canh gio1i cia vo bién y thirc d6i lai véi vo bién hw khong, dinh thit ba -
vo sé hitu xit dinh - vwot qua sw phan biét gilta hu khong va tu twong; va dinh thir tw - _phi
twéng phi phi twéng xit dinh - Xa trir ca y thuc v0 phan biét trén dé hoan toan thoat ly tat ca tri
thitc suy luan. Ngoai b&n thién tdm dinh 4y, thuat ngit goi l1a samapatti (tam ma bat dé hoac
chanh tho), doi khi Phat con dé ra mot trang thai dinh khac - diét tan dinh - duoc coi 1a dic biét
Phat giao; thir dinh nay co phan mau thudn voi nhitng dinh trwdec, vi ¢ ca hai mdt ly va tlnh no
nham cham dirt ca hoat dong cua tuw twong (samjna) va cam tho nira (Vedlta) la hai yéu to
chanh cau tao y thirc. D6 gan nhu 1a trang thai chét, hoan toan hdy diét, c6 khac 1a hanh gla
than van néng am, va giac quan van toan hao. Nhung that rat kho phant biét canh tich diét giai
thoat nay (mrodha vimoksha) va canh gioi cudi cung cua cai dinh vo sic trén, vi trong ca hai
trang thai déu cham dit hét hoat dong cua y thitc, ca dén trong nhiing hanh vi don gian va
thiét yéu nhat.

Whatever this was, it is evident that the Buddha, like the other Indian leaders of thought,
endeavoured to make his disciples realize in themselves the content of Enlightenment by
means of dhyana, or concentration. They were thus made to progress gradually from a
comparatively simple exercise up to the highest stage of concentration in which the dualism
of the One and the Many vanished even to the extent of a total cessation of mentation. Apart
from these general spiritual exercises, the Buddha at various times told his followers to
meditate on such objects[42] as would make them masters of their disturbing passions and
intellectual entanglements.

Dau sao, diéu hien nhién la Phat, cling nhw cac nha lanh dao tu tuéng An Do khac, van ¢6 lam
thé ndo dé cac mon dé c6 thé nhap trong ndi dung cua Giac Ngo bang phu*ong tién dhyana; ho
dwoc huong dan Ian hoi tir phép tu tap thlr(mg dén trang thai dinh cao nhat, trong ay mau
thuan giita cai Mot va cai Nhiéu ditt bat hét dén khong con mot dong tac nao cua tri thirc nira.
Ngoai nhirng phep tu tap ay, Phat nhiéu lan con khuyén dé tir quan twong dén nhitng dé tai
nhat dinh (40) dé tran dinh tam tan loan va vong twdng.

We can now see how Zen developed out of this system of spiritual exercises. Zen adopted
the external form of dhyana as the most practical method to realize the end it had in view, but
as to its content Zen had its own way of interpreting the spirit of the Buddha. The dhyana
practised by primitive Buddhists was not in full accord with the object of Buddhism, which is
no other than the attaining of Enlightenment and demonstrating it in one's everyday life. To
do away with consciousness so that nothing will disturb spiritual serenity was too negative a
state of mind to be sought after by those who at all aspired to develop the positive content of
the Buddha's own enlightened mind. Tranquillization was not the real end of dhyana, nor was
the being absorbed in a samadhi the object of Buddhist life. Enlightenment was to be found in
life itself, in its fuller and freer expressions, and not in its cessation.

Vay, thtr hoi bang cach nao Thién khai trién nhitng phép luyén tdm dy? C6 nhién, Thién dung
nap tat ca hinh thirc dhyana a ay coi nhu phwong phap thuc nghiém httu hiéu nhat dé cau dao,
nhung vé ndi dung Thién van c6 kién gidi riéng ve tinh than cta Phat. Phép dhyana dy cia hang
Phat tr c6 so khong dap ung tron ven muc dich cua Phat giao, la Gidc Ngo, va thé hién cai Giac
ay trong cudc song thuong ngay.

Diét tru y thirc dén khong con gi khuay dong sw thanh tinh linh minh cta tdm la mét hinh
thai qua tiéu cuc doéi véi ngudng vong cia nhirng nguoi thiét tha kham pha noi dung tich cuc
clia tam thé Phat da. Tran an khong phai la chu dich cua dhyana, va ca nhap dinh (samadhi)
van khong phai 1a ctru canh clia doi song dao. Giac Ngo6 phai tim ngay ¢ thé gian trong nhirng
biéu hién sung man hon, tw do hon ctia cudéc s6ng, ché khong phai xa trir thé tuc.

What was it that made the Buddha pass all his life in religious peregrination? What was it
that moved him to sacrifice his own well-being, in fact his whole life, for the sake of his fellow-
creatures? If dhyana had no positive object except in pacifying passions and enjoying
absorption in the unconscious, why did the Buddha leave his seat under the Bodhi-tree and
come out into the world? If Enlightenment was merely a negative state of cessation, the
Buddha could not find any impulse in him that would urge him to exertion in behalf of others.
Critics sometimes forget this fact when they try to understand Buddhism simply as a system



of teaching as recorded in the Agamas and in Pali Buddhist literature. As I said before,
Buddhism is also a system built by his disciples upon the personality of the Buddha himself, in
which the spirit of the Master is more definitely affirmed. And this is what Zen has in its own
way been attempting to do--to develop the idea of Enlightenment more deeply, positively, and
comprehensively by the practice of dhyana and in conformity with the spirit of general
Buddhism, in which life, purged of its blind impulses and sanctified by an insight into its real
values, will be asserted.

Do dau Phat hién tron cudc doi cho cong trinh du hoa? Cai gl thuc giuc Phat hi sinh tat cd yén
vui, ca dén than mang nira, nham loi lac cho ching sinh? Néu dhyana khéng nham muc dich
tich cuc nao hét ngoai trir muc dich tran an duc vong va cau thién duyét trong vo thir, Phat bé
coi bo dé tré ve thé tuc lam g17 Néu Giac Ngo chi [a mot trang thai hoan toan doan dlet va tiéu
cuc, chac chan Phat khong tim dau ra nang lwc kich dong Ngai trong cong tac 101 tha. Cac nha
phe binh thuong quén mat sy kién a 4y trong khi ho ¢6 tim hiéu Phat gido don gian nhw mot hé
thong giao ly chép gitt trong cac bo kinh A Ham, va trong vdn hoc pali. Nhw toi da trinh bay
trwoe, Phat giao cling la mot hé théng do cac mon dé xay dung 1én trén nhan cach cda chinh
dirc Phat trong 4y, hon dau hét, tinh than cda dirc B6n Sw dwoc minh dinh x4c thuc hon. Va dé
dac biét 4 ch trweong vach riéng cho Thién: khai thac y niém Giac Ngo tham diéu hon, thure
tién hon, va dung thong hcyn bang phuong phap dhyana tng hop hon véi dai co dai dung cta
Phat gido, tht Phat gido cua thé gian lang sach hét vong dong, va trang nghiém lai, trong mot
dao nhan chiéu diéu, tat ca gia tri chan thuc ctia thé gian.

Zen and the Lankavatara

6. THIEN VA KINH LANG GIA

Of the many Sutras that were introduced into China since the first century A.D., the one in
which the principles of Zen are more expressly and directly expounded than any others, at
least those that were in existence at the time of Bodhidharma, is the Lankavatara Sttra. Zen,
as its followers justly claim, does not base its authority on any written documents, but
directly appeals to the enlightened mind of the Buddha. It refuses to do anything with
externalism in all its variegated modes; even the Sutras or all those literary remains
ordinarily regarded as sacred and coming directly from the mouth of the Buddha are looked
down upon, as we have already seen, as not touching the inward facts of Zen. Hence its
reference to the mystic dialogue between the Enlightened One and Mahakasyapa on a
bouquet of flowers. But Bodhidharma, the founder of Zen in China, handed the Lankavatara
over to his first Chinese disciple Hui-k'é as the only literature in existence at the time in China
in which the principles of Zen are taught.

Trong s6 nhitng kinh dién dwoc du nhap vao Trung Hoa tw dau ky nguyén tdy lich, bo kinh
thi thang nhat truc tiép hién thi yeu mon Thién, it ra trong thoi dai ciia Bo bé Dat Ma, la kinh
Lang Gia. Thién, theo tin twong cua cac bac Thién dirc, khong dua vao uy tin clia bat ctr giao
dién nao, ma chi truc ti€p go vao cdi tam giac ng6 cua Phat Thién khuéec tir tat ca lién hé véi
hinh thitrc chi nghla dwdi bt c sw tudng nao; ca dén kinh dién, hodc tit ca truwdc tac khac,
thwong duoc coi 1a thanh gido, do chinh miéng Phat noi ra van khong duoc wu dai gl hon, nhu
ta da thay, vl coi nhu khong can hé gi den sw Thién ching. Boi Vay, Thién chi quy vao cudc doi
thoai uyén ao gitra dirc Thé Ton va ton gia Ca Diép vé cau chuyén "“niém hoa”. Nhung B6 Dé Pat
Ma, t0 khai sang Thién Péng DO, trao kinh Lang Gia cho nguoi dé tw Trung Hoa dau tién 1a Hué
Kha coi d6 1a ban vin duy nhat duo*ng thoi & Trung Hoa day Phap Thién.

When Zen unconditionally emphasizes one's immediate experience as the final fact on
which it is established it may well ignore all the scriptural sources as altogether unessential
to its truth; and on this principle its followers have quite neglected the study of the
Lankavatara. But to justify the position of Zen for those who have not yet grasped it and yet
who are desirous of learning something about it, an external authority may be quoted and
conceptual arguments resorted to in perfect harmony with its truth. This was why Dharma
selected this Sutra out of the many that had been in existence in China in his day. We must
approach the Lankavatara with this frame of mind.

Bai 1€ Thién tuyét déi chu troong tryc ngo dat lam ctru canh nén co thé 1dm Thién khong can
biét dén bat cir tai liéu viét ndo coi nhwr hoan toan khéong lién quan dén chan ly; va y chi vao dé,



cac Thién dirc khong may quan tdm dén viéc hoc kinh Lang Gia. Tuy nhién, dé minh ching cho
lap cudc cua Thién cho nhitng nguoi chua hiéu Thién, va khao khat cai hoc tam tong, thiét
tuong nguoi ta co thé tuy tién vien dan vai uy tin bén ngoai, vai nguon tw twong coi nhu phu
hop voi chan ly Thién. P6 1 ly do t6 Pat Ma chon bd kinh Ling Gia gitra v0 s0 bo kinh khac
dwong thoi co & Trung Hoa. Ta phai dé cap dén kinh Lang Gia trong tinh than 4y vay.

There are three Chinese translations of the Siitra still in existence. There was a fourth one,
but it was lost. The first in four volumes was produced during the Lu-Sung dynasty ( A.D. 443)
by Gunabhadra, the second in ten volumes comes from the pen of Bodhiruci, of the Yiian-Wei
dynasty ( A.D. 513), and the third in seven volumes is by Sikshananda, of the T'ang dynasty (
A.D. 700). The lastmentioned is the easiest to understand and the first the most difficult, and
it was this, the most difficult one, that was delivered by Dharma to his disciple Hui-k'é as
containing the 'essence of mind'. In form and in content this translation reflects the earliest
text of the Suitra, and on it are written all the commentaries we have at present in Japan.

Hién c6 ba ban Han dich Lang Gia. Con c6 mot ban dich thi tw, nhung da thit lac. B6 dau,
gom c6 bon quyen do Cau na Bat da la dich vao khoang nam 113, doi Luu Téng; ban dich thir
nhi gom c6 muwoi quyeén, do ngoi but cua B6 de Lwu chi dich, doi Nguyén Nguy, vao khoang
nam 513; con ban thit ba, gom bay quyén, 1a ctia Thuc xoa Nan da dich trong doi Dudng, vao
khoang nam 700. Chinh ban dich chét twong doi dé hiéu hon, con ban dau rat phuec tap, va
chinh ban rat phitc tap, rat kho khan & ay 1a ban Bo bé bat Ma da trao cho Hué Kha coi nhu tam
an Phat. Vé hinh thirc _cing nhw vé noi dung, ban dich 4 ay phan anh _nguyén tac cb so ctia bd
kinh, va nhitng ludn giai sau nay hién con luu trit & Nhat déu can ctr vao ban dich 4y.

The special features of this Siitra, which distinguish it from the other Mahayana writings,
are, to give the most noteworthy ones: first, that the subject-matter is not systematically
developed as in most other Sutras, but the whole book is a series of notes of various lengths;
secondly, that the Sutra is devoid of all supernatural phenomena, but filled with deep
philosophical and religious ideas concerning the central teaching of the Sutra, which are very
difficult to comprehend, due to tersity of expression and to the abstruse nature of the subject
matter; thirdly, that it is in the form of dialogues exclusively between the Buddha and the
Bodhisattva Mahamati, while in the other Mahayana Stutras the principal figures are generally
more than one besides the Buddha himself, who addresses them in turn; and lastly, that it
contains no Dharas or Mantrams-those mystical signs and formulas supposed to have a
miraculous power. These singularities are enough to make the Larnkavatara occupy a unique
position in the whole lore of the Mahayana school.

Dai khai kinh Lang Gia c6 nhitng wu diém sau diy khac han v&i nhitng vin liéu Dai Thira
khac:

1. Cha dé néu lén khong duoc khai trién theo bo cuc thong thwong nhw & hau hét cac bo kinh
khac (41), toan bd 1a mot loai ghi chd dai van khac nhau;

2. Kinh khong dwa ra mot phép la nao, ma chi gom toan nhirng tw tu*cmg triét va dao uyén ao
lién quan dén chu deé cta bo kinh, rat khé lanh hoi, vi cach phd dién qua strc tich, va dé tai qua
bi an;

3. Kinh trinh bay theo 16i ddi thoai dién ra gitra Phat va bo tat Pai Hug, khac véi hau hét cac
b6 kinh Dai Thira khac thwong c6 nhiéu nhan vat chanh hon, ngoai Phat ra khong ké, 1a nguoi
chd hoi dwng 1én Ian lwot nodi Phap voi tung vi;

4. Chét hét, kinh khong c6 mot than chi, mat ngtt nao (da la ni hodc man da la) thwong duogc
tin 13 linh ¢ng. Nhitng diém dic thu 4y dd tao cho bd Ling Gia mot chd dimg doc dao giita toan
bd van hoc Pai Thira.

In this characterization of the Lankavatara Sutra I am referring to the first Chinese text of
Gunabhadra. The two later ones have three new chapters in addition: one of which forming
the first chapter is a sort of introduction to the whole Sutra, giving the main idea of what is
discussed in the body of the text itself; the remaining two are attached to the end. Of these,
the one is a short collection othérar_ﬁs, and the other which is the conclusion is known as the
Gatha chapter written throughout in verse and summarizes the contents of the whole Sutra. It
has, however, no paragraph making up the 'regular ending' in which the whole congregation
unites in the praise of the Buddha and in its assurance of observing his instructions. There is



no doubt that these three new chapters are later growth.

Nhitng dac tinh néu trén la t6i dwa vao ban Han dich Lang Gia dau tién ctia Cau na Bat da la.
Hai ban dich sau c6 thém ba chwong 13 twa dit van dé cho toan bo dé khai trién & phan chinh
van, con hai chuong thém sau ghép vao phan két, mot chuong ngan danh cho nhing than chq,
va mot chwong, dung lam phan két, thuong goi la pham ké, viét bang tho, va tom hét dai y bo
kinh. Thé nghia la khong c6 chu’(yng nao dung nghia la ‘ Tuu thong” theo nhu thong 1€ (r cac bd
kinh khac, va thwong chép ring toan thé phap hoi nhit tam tan than Phat va nguyén “tin tho
phung hanh”.

The main thesis of the Lankavatara Sitra is the content of Enlightenment; that is, the
Buddha's own inner experience (pratyatmagati) concerning the great religious truth of
Mahayana Buddhism. Most of the readers of the Sutra have singularly failed to see this, and
contend that it principally explains the Five Dharmas, the Three Characteristics of Reality
(svabhava), the Eight Kinds of Consciousness (vijiana) and the Two Forms of Non-Ego
(nairatmya).

Cha dé caa Kinh Lang Gia la khai thac ndi dung cua Ngo, nghia l1a canh gioi tw giac cua dic
Phat, va ciing la chan ly toi thuong cua Pai Thira gido. La that, hau hét cac hoc gia nghién ctru
kinh nay déu khong may quan tam dén diém chu yeu ay, thwong chi nhdn manh vé nam phap,
ba tw tanh cta thuyc tai, tdm thirc va hai cai khong cua tw nga (42).

It is true that the Sutra reflects the psychological school of Buddhism advocated by Asanga
and Vasubandhu, when for instance it refers to the Alayavijiiana as the storage of all karmic
seeds; but such and other references in fact do not constitute the central thought of the Sutra,
they are merely made use of in explaining the 'noble understanding of the Buddha's inner
experience' (pratyatmaryajiana). Therefore when Mahamati finishes praising the Buddha's
virtues before the whole assembly at the summit of Mount Lanka, the Buddha is quite definite
in his declaration of the main theme of his discourse in this Sutra. Let us, however, first quote
the song of the Bodhisattva Mahamati, since it sums up in a concise and definite manner all
the essentials of Mahayana Buddhism and since at the same time it illustrates my statement
concerning the union of Enlightenment and Love.

Han nhién, Kinh phan anh truong phai tdm 1y hoc Phat gido cta V6 Trudc va Thé Than,
chang han nhu’ cht trwong A lai da thirc 1a chd chira tat ca hot gidng nghiép; tuy nhién, didu
dan chumg ay, cling nhw nhitng diém khac, that su khong phal la trung tam tu tuwong cua bd
Kinh, ma dé chi co6t mwon sw dé hién ly, nhim minh gidi canh gi¢i thanh tri tw glac clia chu
Phat; pratyamarya jnana. Nén khi bo tat Dai Hué vira dut loi tan than cong durc cua Phat trudc
toan thé phap hoi, tai nui Lang Gia, Phat lién té 6 tuyén thuyét chanh dé cua bo kinh. Nhung
trwde hét ta nén dan bai tan clia bb tat Dai Hué, vi d¢ la bai ké duc két tat ca tinh hoa ctia Pai
Thura giao, va dong thoi cling lam chimg | 101 quyét doan clia toi vé su dung thong gitta Gidc Ngo
(Tri) va Tinh Thwong (Bi). Bai tan nhw vay:

The hymn runs as follows:

'When thou reviewest the world with thy wisdom and compassion, it is to thee like the
ethereal flower, and of which we cannot say whether it is created or vanishing, as the
categories of being and non-being are inapplicable to it.

'When thou reviewest all things with thy wisdom and compassion, they are like visions,
they are beyond the reach of mind and consciousness, as the categories of being and non-
being are inapplicable to them.

'When thou reviewest the world with thy wisdom and compassion, it is eternally like a
dream, of which we cannot say whether it is permanent or it is subject to destruction, as the
categories of being and non-being are inapplicable to it.

'In the Dharmakaya, whose self-nature is a vision and a dream, what is there to praise? Real
existence is where rises no thought of nature and no-nature.

'He whose appearance is beyond the senses and senseobjects and is not to be seen by them
or in them--how could praise or blame be predicated of him, O Muni?

'With thy wisdom and compassion, which really defy all qualifications, thou
comprehendest the ego-less nature of things and persons and art eternally clean of the evil
passions and of the hindrance of knowledge.



'Thou dost not vanish in Nirvana, nor does Nirvana abide in thee; for it transcends the
dualism of the enlightened and enlightenment as well as the alternatives of being and non-
being.

'Those who see the Muni so serene and beyond birth, are detached from cravings and
remain stainless in this life and after."

Thé gian ly sanh diét

Do nhw hw khong hoa

Tri bdt ddc hiru vé

Nhi hwng dai bi tam.

Nhat thiét phap nhw huyén
Vién ly w tam thikc

Tri bat dac hiru vo

Nhi hung dai bi tam.

Vién li doan thwdng

Thé gian hang nhw mong
Tri bdt dac hiru vo

Nhi hwng dai bi tam.

Trinhan phap vo nga

Phién ndo cdp nhidiém
Thwong thanh tinh vo twdng
Nhi hwng dai bi tam.

Nhdt thiét vé niét ban
V6 hiru niét ban Phat
Vo6 htru Phat met bdn
Vién ly gidc sé gidc.

Nhwoc hitu nhwoc vo hitu

Thi nhdt thiét cau ly

Méu nitich tinh quan

Thj tdc vién ly sanh

Thi danh vi bdt thii

Kim thé hdu thé tinh.

Nghla

“Khi quan tuong | thé gian nay bang tri va bi, nguoi sé thiy no glong nhuw hoa dém gitra trov,

khong thé ndi no6 co6 sinh ra, hay bi diét di, vi ca hai pham tru “c6” va “khéng” déu khong dung

du'(rc o day.

“Khi quan twdng mudn vat bang tri Va b1 nguoi sé thay no nhlr ao giac, ngoai strc lanh hoi
clia tam thitc, cling khong thé néi né “c6” hoac “khong”, vi ca hai pham tru déu khong dung
du'oc o day.

“Khi quan twdng thé gian nay bang tri va bi, ngwoi sé thay né nhu chiém bao, khong thé noi
no la hang hitu bit bién (thuong kién) hodc tram vong trong hw vo (doan kién) ciling khéng thé
n01 no “co” hodc “khdng”, vi ca hai pham tru déu khong dung duoc ¢ day.

“Khi quan twdng phdp gidi bang tri va bi, ngudi sé thay tat cd déu bon lai thanh tinh, vo
nhiém (vo6 tudng), khong tu tanh (vo ngd) trong khong co the gi¢i cha quan (nhan) gay phlen
nao chucrng, ngoai khong thé gigi khach quan (phap) gay SO tri chlrcmg (nhl diém).

“Khi nguoi lia ca hai tuwdng doi dai nguoi giac va qua vi giac (giac, s¢ giac) nguoi sé thay
khong dau c6 niét ban,  khong co Phat nao & niét ban, khong co niét ban nao cdia Phat.

“Khi ngwm quan tu'o'ng thé tanh vang ling cia MAu Ni, tu tai ngoai vong s sanh diét, khong
chip “céd’, khong chip “khong”, ca hai pham tru luin ly deu triv bd, 3t khong ndm giit gi nita, va
dworc thanh tinh ngay & doi nay va doi sau.



After this says the Buddha: 'O you, sons of the Jina, question me anything you feel like
asking. I am going to tell you about the state of my inner attainment
(pratyatmagatigocaram)." This is conclusive, nothing is left to discussion concerning the
theme of the Lankavatara. The five Dharmas, the three Characteristics, etc., are referred to
only in the course of the Buddha s exposition of the principal matter.

Nghe xong Phat lién bao: “Nay, Bo dé ti, hoi gi hoi di. Toi noi cho 6ng nghe canh glO’l tam
chirng cua toi, tirc la choé chitng tri s¢ hanh xit cia Phat Da (pratyatma gati gocharam)”. That
qua dut khoat khong con chéi cai dwoc vé cha de cua Lang Gia. Thang hodc trong khi minh thi
chu dé, Phat c6 goi 1én “ndm phap, ba tanh, v.v...”, u chi 1a viéc tiy duyén thoi.

The two later translations, which, as aforementioned, contain some extra chapters, are
divided regularly in the one into ten and in the other into eighteen chapters, while the earliest
one of Gunabhadra has just one chapter title for the whole book, 'The Gist of all the
Buddhawords'. The first extra chapter which is not found in Gunabhadra's text is remarkable
in that it gives the outlines of the whole Sutra in the form of a dialogue between the Buddha
and Ravana, Lord of the Yakshas, in the Isle of Lanka. When the Buddha, coming out of the
Naga's palace, views the castle of Lanka, he smiles and remarks that this was the place where
all the Buddhas of the past preached regarding the excellent understanding of Enlightenment
realized in their inner consciousness, which is beyond the analysis of logic and is not the state
of mind attainable by the Tirthya, Sravaka or Pratyekabuddha. The Buddha then adds that for
this reason the same Dharma will be propounded for Ravana, Lord of the Yakshas. In response
to this, the latter, making all kinds of costly offerings to the Buddha, sings in the praise of his
insight and virtues: 'O Lord, instruct me in thy system of doctrine which is based on the self-
nature of mind, instruct me in the doctrine of non-ego, free from prejudices and defilements,
the doctrine that is revealed in thy inmost consciousness.'

Hai ban dich sau, nhw da néi trudec, c6 vai chuwong phy, chuong dau c6 muwdi muc va chuong
sau mudi tam muc, con ban dich c6 nhat clia Cau na Bat da la chi d6c mdt chwong, va mang
mot tén bao quat hét tac pham 13 “Nhdt thiét Phat ngw tam”. Chuong thém dau khong co trong
ban clia Bat Pa La, dac biet ghi lai cudc doi thoai giita Phat va vua qui Da Xoa, ¢ cu lao Lang Gia,
dai khai bao gobm hét noi dung bo kinh. S6 1a trén duong thuyét phap ¢ cung vua Hai Long Ve,
Phat thay thanh Lang Gia, mim cudi va bo rang chinh tai thanh nay chw Phat qua khi tung
tuyén thuyét vé thanh tri tw giac cua Nhu Lai, 1a phap vuot ngoai luan ly phan tach, ma cling
khong phai la cho tdm dac cua hang ngoai dao thanh van hodc bich chi Phat. R6i Phat thém
rang vi 1€ do Phat s€ noi phap a ay cho vua qui Da Xoa. Nghe noi, vua qui ben dem toan pham vat
qui gia cung du'ong Phat va tan than hanh qua va cong drc cia Thé Ton: “Bach Thé Tén, xin

Ngai day toi cai hoc tAm tong, (43) day t6i gido ly vO nga, vd nhiém, vo trudc, gido ly thanh tuu
tw tam vi diéu cua Ngai”.

In the conclusion of this chapter the Buddha reaffirms his doctrine of inner realization
which is Enlightenment: 'It is like seeing one's own image in a mirror or in water, it is like
seeing one's own shadow in moonlight or lamplight, again it is like hearing one's voice echoed
in the valley: as a man clings to his own false assumptions, he erroneously discriminates
between truth and falsehood, and on account of this false discrimination he fails to go beyond
the dualism of opposites, indeed he cherishes falsity and cannot attain tranquillity. By
tranquillity is meant singleness of purpose (or oneness of things), and by singleness of
purpose is meant the entrance into the most excellent samadhi, whereby is produced the
state of noble understandlng of self-realization, which is the receptacle of Tathagatahood
(tathagatagarbha).’

Cu01 chwong Phat xac dinh lai gido ly tw giac, ticc sw Chirng Pao ctua Phat, nhw vay:

“P6 ciing nhw nhin thdy béng minh trong guong hodc trén nwoc, cing nhuw nhin bong minh
trong anh trang hodc anh den, lai nita, cling nhuw nghe t1eng noi cua minh doi lai trong thung
liing; hé vong cau thi cé vong twdng phan biét phai trai; hé c6 phan biét phai trai thi khong
thoat khdi thé ket hai dau tw nhién chap cai pha1 nén tinh thin khong thé ‘ ‘tinh” dwoc. Tinh co
nghia la lang sach hét s& cau (hoic hoa dong voi mudn vat); va 14ng sach hét s& cau cé nghla la
di sdu vao dinh, tw d6 phat sanh thanh tr{ tw giac, va dé tirc 1a Nhw Lai Tang: Tathagatagarba.”

From these quotations we can easily see why BodhiDharma recommended this Siitra for



the special perusal of his Zen disciples. But in order to impress the reader further with the
great importance of the Lankavatara Sttra in the historical study of Zen in India and China, I
quote a few more passages showing how the teaching of selfrealization is developed in the
Sutra.

Nhirng dan cir trén da minh giai tai sao B6 bé bat Ma dac truyén Bo Kinh 4 ay cho mén do tu
tap Thién. D€ thém mot an tuong manh cho ddc gia vé anh hwdng trong dai clla Kinh Ling Gia
trong suw khao sat Thién stt An D6 va Trung Hoa, toi xin trich din thém vai doan vin pho dién
canh gi¢i Nhw Lai tw gidc thanh tri trong bo kinh.

According to the author, the anuttara-samyak-sambodhi attained by the Muni of the
Sakyas, whereby he became the Buddha, is realizable by transcending the ideas of being and
non-being (nasy-asti-vikalpa). This belng the fundamental error--this cherishing of dualism--
must he got rid of as the first necessary step to reach the state of selfrealization. The error
comes from not perceiving the truth that all things are empty (Stunya), uncreated (anutpada),
nondualistic  (advaya) and have no immutably individualistic characters
(nihsvabhavalakshana). By the emptiness of things is meant principally that, their existence
being so thoroughly mutually conditioning, nowhere obtains the false notion of distinctive
individuality, and that when analysis is carried to its logical consequence there exists nothing
that will separate one object from another in a final way; therefore says the Sutra, 'Sva-para-
ubhaya-abhavat' (there exists neither one nor another nor both). Secondly, things are
uncreated, because they are not self-created, nor are they created by an outside agency.
Thirdly, as their existence is reciprocally conditioning, a dualistic conception of the world is
not the ultimate one, and thus it is a mistake, due to this wrong discrimination (vikalpa), to
seek Nirvana outside of Sarhsara (birth-and- death) and Sarhsara outside of Nirvana. Fourthly,
this pr1nc1ple of mutuality means the denial of individuality as absolute reality, for there is
nothing in existence that will absolutely maintain its individuality standing above all
conditions of relativity or mutual becoming--in fact, being is becoming.

Theo kinh, Thich Ca Mau Ni churng qua VO thlmng chanh dang chanh giac, thanh Phat, bang
cach vuot ngoal ca hai thlen chap c6” va “khoéng” (nasty-asti- -vikalpa). Cai lAm cin ban 1a & d3
chip cai hai - can phai x4 trir tredc hét dé dat tm canh gidi ty giac. Lam boi khong nhan thuc
duogc tudng khong (sunya) tudng vo sanh (anutpada) tuéng vo bat (advaya) va twéng vo tu
tanh (nlhsvabhavalakshana) cua muon vat.

“Khong” co nghia la mudn vat déu hoan toan tuy thudc 1an nhau ma hién khai (duyén sanh),
khong dau co ca thé biét lap, va néu phan tach dén chd cling ly thi khong vat nao sai khac véi
vat nao hét, nén kinh néi: Sva-para- ubhaya-abhavat, nghia la ‘ ‘chang phai 1a chinh né, ching
phai 1a cai khac, ma ciing chang phai la ca hai”(44).

V6 sanh c6 nghia la mu6n vat chang phai sanh ra tir chinh né, ma ciing chang phai sanh ra tir
cai khac, ngoai né.

Vo bat(4_5] la ndi vi Ié muoén vat von duyen sanh nén quan niém mot thé gi¢i nhi nguyen
khong phdi 1a mot quan niém rét rdo: béi vay, tim Niét ban ngoai sanh tir luan hdi, tim sanh ti
luan hoi ngoai Niét ban la ngd nhan, 1a vong tu'o'ng phan biét ( vikalpa).

V6 tw tanh 1a néi vi Iy do lién hé véi nhau nén phu nhan ca thé coi nhw 1a ty tanh tuyét doi,
khong vat nao trong thé gian gitr nguyén ban vi bat bién ngoai vong nhan duyen (diéu klen)
twong thudc twong sanh; trén thuc té, tu tai tirc sinh thanh, hang tirc chuyén vay (46).

For these reasons we can realize the truth of Enlightenment only by transcending the first
condition of intellection, which is, according to the Lankavatara, Parikalpa, or Vikalpa
(discrimination). The warning against this Vikalpa which is the analysing tendency of mind,
or, we may say, the fundamentally dualistic disposition of consciousness, is the constant
refrain of the Sutra, while on the other hand it never forgets to emphasize the importance of
self-realization Wthh is attained by overcoming this fundamental tendency.

Vi nhing ly do a dy, ta chi c6 thé ching vao thyec tai clia Giac Ngo bang cach siéu héa cai than
phan tréi budc dau tién cta tri thirc suy luan, tirc 13, theo kinh Lang Gia, viot qua cai té bénh
bién ké chap (parlkalpa) hodc vong tuong (Vlkalpa) Cho nén mot mat kinh Lang Gia ludn luon
canh giac ta trudc cai Vlkalpa ay, tac khuynh huwong phan tach cua tri 6¢, hodc ¢o thé noi cai co
tat nhi nguyén an sau vao y thirc ciia ta; mo6t mat khong ngét néu cao canh gioi tw giac tw ngo



can chirng vao bang cach siéu viét 1én khuynh hwéng cin ban Ay.

By thus transcending the intellectual condition, ParaMarthasatya is realized, which is the
ultimate truth, and which subjectively constitutes Pratyatmajfiana; it is also the eternally
abiding law of the universe (pauranasthitidharmata). This inwardly realized truth has many
names as it is viewed in various relations in which it stands to human activities, moral,
spiritual, intellectual, practical, and psychological. 'Bodhi' is enlightenment and used most
generally, in Mahayana as well as in Hinayana literature, to designate the mind in which
Ignorance is completely wiped out; Tathata (thatness) or Bhutata (reality) is metaphysical.
Nirvana is conceived as a splrltual state in which all passional turmoil is quieted;
Tathagatagarbha is more psychological than ontological; Citta is used as belonging to the
series of mental terms such as Manas, Manovijiiana, and other Vijianas, and is not always
synonymous with Bodhi or Pratyatmajfiiana unless it is qualified with adjectives of purity;
Sunyata is a negative term and distinctively epistemological, and Buddhist scholars,
especially of the Prajiaparamita school, have been quite fond of this term, and we see that the
Lankavatara too has indulged in the use of it. It goes without saying, however, that these
synonyms are helpful only as sign-posts indicating the way to the content of self-realization.

Siéu viét 1&én than phan cua tri thirc tirc thanh tyu thanh dé dé nhat nghia - paramartha satya
- nghia 1a thuec tai toi thuong, va trén phuong dién chu quan ciing ttrc 1a thanh tri ty giac cua
Nhw Lai - pratyatma jnana; va do cing la ly tanh thuong hang pho quat cda vii tru - paurana
sthiti dharmata. Thuc tai tam chitng 4y mang nhiéu tén khac nhau, dao dtrc, tAm linh, tri thikc,
thuc tién, va tim ly. Bo6 dé - bodhi - 1a Giac, d6 la danh tir ' thong dung nhat trong van hoc bai
Thira ciing nhu tiéu thira, va chi vao cai tAm xa trir hét vo minh; con danh tir Chan Nhu hodc
Nhu Nhu - tathata- con danh ttr Chan Tanh - bhutata - ndng sac thai siéu hinh hon. Danh tw
Niét Ban chi mot trang thai cla tam bat hét khuiy dong cia phién ndo. Nhw Lai tang -
tathagata garba - nang vé tam ly hon la ban thé. Chir TAM - cita - dung nhw nhirng ChLl’ thudc
loai y thirc, mat na thwc va nhirng thir thirc giac khac, khong bao gio dong nghia véi “bod de”
hoac’ ‘thanh tri tw giac”, trie phi ghép trudc né mot tinh tir chi sw trong sach nhw chan tam, giac
tam, v.v.. KHONG - sunyata - c0 phan tiéu cuc hon, va dic biét c6 tanh cach nhan thirc luan
nhiu trueong phai Phat giao, nhat l1a tong phal Bat Nh3, rat chudng danh tir nay; va trong kinh
Lang Gia nhu ta thdy, cling rat thong dung chir “khong” ay. Song le, t6i thién nghi khoi can luu y
vé gia tri nhitng chte dong nghia 4y, chang qua chi la nhitng tam ban chi con dwong tu chirng
giac ngo.

Besides these, we have two or three most frequently repeated phrases to characterize the
central idea of the Mahayana text. In fact, when the meaning of these phrases is grasped
together with psychological discourse on the Citta and Vijiiana, the whole philosophy of Zen
as it is expounded in the Siitra grows transparent, and also with it the general tendency of
Mahayana thought. The phrases are: 'Vag-vikalpa-ahita’, or 'vag-akshara-prativikalpanam
vinihata', or savata-uccheda-sad-asad-drishti-vivarjita. With these the reader is most
frequently greeted in the Sitra. The first and the second phrases mean that the inner content
of the noble understanding is beyond the reach of words and analytical reasoning, and the
third phrase says that the ultimate truth is not to be found in eternalism, or nihilism, or
realism, or non-realism.

Ngoal ra c6 vai cu dac dung danh diu tw tudng chu yéu cia bo Kinh Pai Thira 4 ay Trén thuc
te hé nim virng miy ciu dy cung voi tinh nghia cua hai tir ngtr tam ly hoc “tam” (citta) va

“thirc” (vijnana) thi toan thé gido ly Thién bang bac trong Kinh sang trung 1én, va nhan d6 16 rd
ludn y hudng can ban cua tw twdng bai Thira. Do 1a nhitng ciu sau day, tr¢ di tré lai ludn dwdi
mat nguoi doc:

“Vag vikalpa ahita” hodc “Vag akshara parativikalpanam vinibata” hoic “sasvata uccheda
sad asad drishti vivarjita”.

Hai ciu dau c6 nghia la thire tai toi thwong (dé nhat nghia) la cai so dac cha thanh tri tw giac,
khong phai la canh gioi do 101 noi (ngon thuyét) va ly tri suy ludn (vong tudng) ma biét duorc;
cau thir ba néi rang canh gidi tw giac ctia Phat da khéng cau dwoc bang nhitng cai thay phan
biét, hai bén thiy thudng thay doan, thiy c6 thay khong.

The Siitra sometimes goes so far as this: '0 Mahamati, it is because the Sutras are preached



to all beings in accordance with their modes of thinking, and do not hit the mark as far as the
true sense is concerned; words cannot reinstate the truth as it is. It is like mirage, deceived by
which the animals make an erroneous judgment as to presence of water where there is really
none; even so, all the doctrines in the Sutras are intended to satisfy the imagination of the
masses they do not reveal the truth which is the object of the noble understanding. Therefore
0 Mahamati, conform yourself to the sense, and do not be engrossed in words and doctrines.’
[43]

Doi khi, b6 Kinh con vit 1én nhiing 101 tha thiét:

”Nay Dal Hué, kinh néi ra la tuy cdn co clia chung sanh nén khéng hién thi dwoc chdn ly “nhuw
thi”: loi néi khong hién thi dwoc cdi nhw thuc. bo glong nhw nhitng duong diém [mlrage] phinh
gat 'Iii thii khdt nwéc vong erong tim nwéc uéng o cho khéng hé c6 nwéc; ciing vdy, loi day cua
kinh la nham thoa mdn tri twong twong cua pham phu nén khéng hién thi dwoc thuc tai, tikc ctbu
cdnh ctia thdnh tri tw gidc. Nay Pai Hué, nén nwong theo nghia, ché chdp vao ngén tir va gido
thuyét”.

The purport of these adjectives and phrases is that no conceptual interpretation is possible
of Enlightenment or self-realization and that the realization must issue from one's own inner
consciousness, independent of scriptural teaching or of another's help. For all that is needed
to lead one to the attainment of Pratyatmaryafana is within oneself, only that it is in a state of
confusion owing to wrong judgments (vikalpa) cherished and infused (vasana) in the mind
since beginningless time. It requires a direct, personal confirmation or transmission from the
Buddhas, but even these latter are unable to awaken us to the exalted state of Enlightenment
unless we ourselves concentrate our spiritual efforts in the work of self-emancipation.
Therefore, meditation (dhyana) is recommended in the Sutra as the means of attaining to the
truth of the inmost consciousness.

Twu trung, nhitng tinh tw va thanh ngt trén ngu y rang khong thé ban nghi gi duoc Ve su
Chu'ng Ngo hoac Ty Giac, rang sw tw gidc ay phai tw tam ching 13y ngoai tat ca loi day ctia kinh
dién hodc sw gitp dé cta nguoi khac. Vi tat ca nhlrng gl can cho con nguoi dé dat t&i “canh gidi
thanh tri ty giac™ déu san du trong con nguoi, song bi dién dao vi nhirng vong twong chap
trudc xong wop (huan tap, tap khi) trong tam tir doi vo thi47).Nén can cé sw khai ngd truc tlep
hoac don truyen cla chw Phat; tuy nhién, cd dén chw Phat cling khong thé danh thirc ta dua vao
canh gidi tw gidc trir phi ta tap trung hét khi lwc binh sinh vao tdm nguyén tu mé tréi. Nén
Kinh dé cao phép tham thién lam phuong tién chitng tam.

The idea of dhyana as explained in the Lankavatdara, however, is different from what we
generally know in Hinayana literature[44] --that is, from those kinds of dhyana mentioned in
the previous part of this essay. The Sutra distinguishes four dhyanas: the first is practised by
the unlearned (balopacarika), such as the Sravakas, Pratyekabuddhas, and devotees of the
Yoga. They have been instructed in the doctrine of nonatman, and regarding the world as
impermanent, impure, and pain-producing, they persistently follow these thoughts until they
realize the samadhi of thought-extinction. The second dhyana is designated 'statement-
reviewing' (artha-pravicaya), by which is meant an intellectual examination of statements or
propositions, Buddhist or non-Buddhist, such as 'Each object has its individual marks', "'There
is no personal Atman', 'Things are created by an external agency’, or 'things are mutually
determined'; and after the examination of these themes the practiser of this dhyana turns his
thought on the non-atman-ness of things (dharmanairatmya) and on the characteristic
features of the various stages (bhumi) of Bodhisattvaship, and finally in accordance with the
sense involved therein he goes on with his contemplative examination. The third dhyana is
called 'Attaching oneself to Thatness' (tathatalambana), whereby one realizes that to
discriminate the two forms of non-atman-ness is still due to an analytical speculation and
that when things are truthfully (yathabhiutam) perceived, no such analysis is possible, for then
there obtains absolute oneness only. The fourth and last is 'Tathagata-dhyana'. In this one
enters into the stage of Buddhahood where he enjoys a threefold beatitude belonging to the
noble understanding of self-realization and performs wonderful deeds for the sake of all
sentient beings.

Song, thién Ling Gia khac hon cac thi thién thong dung trong van hoc Tiéu Thira, tic 1a



nhitng thit thién duoc trinh bay & chwong truéc day.(48) Kinh nay phan biét bon thir thién la:

- NGU PHU SO’ HANH THIEN: - - bay la thir thién ngu phu, nhw thanh van duyén giac voi ngoai
dao, dung d€ tu hanh. Ho quan cai ly ching sanh vo ngg, thé gioi vo thuong, bat tinh, kho, roi
chap dinh vao nhitng tw twong ay ki cho dén chirng nhap trong cai dinh diét tuong.

- QUAN SAT NGHIA THIEN: - Thién nay chuyén van dung tri thitc quan sat tinh nghia nhirng
cau noi cua Phat gido hay ngoai dao, nhu * phap khong tuw tanh, nhan khong tu ngd, vat do ngoai
nhan tao, hodc vat do nhan duyén sanh khoi”; sau khi quan sat nhitng chu deé 3 ay, hanh gia quay
nguoc tw twdng vao ly “phap vo nga” (49) va Vao nhitng canh gi¢i khac nhau cia hang dang dia
B6 Tat (50); roi clr quan sat cai phap vo nga va cai twdng nghia & cho iy va tuy thuidn ma quan
sat mai.

- PHAN DUYEN NHU THIEN: - Ca dén hai twdng “nhan vo nga phap vo nga” van la vong
tudng cda tri phan biét; khi mudn vat duoc thé nhan & trang thai “nhw thwc” yathabhutam, thi
khong c6 gi phan tach du'crc vido la canh gioi binh ding nhu nhu, tuyét doi tich tinh.

- NHU LAI THIEN: - O cai thién cudi cung nay, hanh gia di vao dat Nhuw Lai, chung “ty giac
thanh tri”, tam an tru trong ba dirc bi tang (phap than, bat nh3, giai thoat) va thanh twu vo
lwong c()ng dirc khong nghi ban dwoc cho ching sanh.

In these dhyanas we observe a gradual perfection of Buddhist life culminating in the
utmost spiritual freedom of Buddhahood, which is above all intellectual conditions and
beyond the reach of relative consciousness. Those wonderful, unthinkable (acintya) deeds
issuing from spiritual freedom are technically called 'deeds performed with no sense of
utility' (anabhogacarya), or the 'deeds of no purpose' as referred to elsewhere, and mean the
perfection of Buddhist life.

Nhitng thién iy cho ta thiy tirng cip buc thang t1en trong doi song dao, dwa lan dén tuyét
dinh tw do tu tai cia thé tinh Phat, vwot trén tit ca diéu kién tri thic, va ngoai tam voéi cha y
thirc twong doi. Nhiing hanh dong ky diéuy, khong do hro'ng duoc, tng dung lén tir tAm thé tw do
ay, nhitng diéu dung cua tam ay dwoc goi bang thuit ngit “vo cong dung hanh” anobhogacrya,
titc hanh dong khong chi dich nhw da néi qua, va dé6 1a ngén tuyét Ky ctia sinh hoat Phat Gido.

The Lankavatara was thus handed over by Bodhidharma to his first disciple Hui-k'é as the
most illuminating document on the doctrine of Zen. But the development of Zen in China
naturally did not follow the line as was indicated in the Stitra--that is, after the Indian fashion;
the soil where the dhyana of the Lankavatara was transplanted did not favour its growth in
the same manner as it did in the original climate. Zen was inspired with the life and spirit of
the dhyana of the Tathagata, but it created its own mode of manifestation. Indeed this was
where it showed its wonderful power of vitality and adaptation.

Vay, Kinh Lang Gia duogc so to Bo bé bat Ma truyén cho nguoi dé tw dau tién la Hué Kh3, coi
nhu tam 4n t6i cao cia Pao Thién. Tuy nhién, sw khai trién ctia Thién Pong D6 (Trung Hoa) cb
nhién khong theo con du'(rng vachra trong bo kinh, nghia la khudn theo tu twong An o; miéng
dat Thién Lang Gia mang song trong & day khong thich hop dé nay n& nhu tai phong thS nha,
Tuy van dwgc hirng khéi bdi sinh hoat va tinh than Nhuw Lai Thlen Thién Téng Trung Hoa tao
ra nhirng phwcrng cach hién thuc riéng. Va dé 1a chd thé hién tit ca ning luc sinh dong va thich
nghi ky diéu cda Thién vay.

The Doctrine of Enlightenment as Zen in China

7.GIAO LY GIACNGO TRONG PHAP MON THIEN TRUNG HOA

To understand how the doctrine of Enlightenment or self-realization came to be translated
in China as Zen Buddhism, we must first see where the Chinese mind varies from the Indian
generally. When this is done, Zen will appear as a most natural product of the Chinese soil,
where Buddhism has been successfully transplanted in spite of many adverse conditions.
Roughly, then, the Chinese are above all a most practical people, while the Indians are
visionary and highly speculative. We cannot perhaps judge the Chinese as unimaginative and
lacking in the dramatic sense, but when they are compared with the inhabitants of the
Buddha's native land they look so grey, so sombre.

Muon biét gido ly Giac Ngo chuyén hoa trén dat Trung Hoa bang cach nao dé thanh Phat gido
Thién Tong, trudc hét ta nén biet qua tinh than cta hai dan toc ay, An va Hoa, dai khai khac
nhau thé nao. C6 thé, ta sé thay rat hién nhién Thién Id mot ddc san ctia mau mé Trung Hoa,



trén phong tho 4y Phat - giao duoc gieo mam, va dom bong két trai, dau gdp nhiéu chuwdng ngai.
That vay, bam chit mdc mac, nguoi Trung Hoa la mot dan toc tthc tién nhat doi trong khi
nguoi An lai chudng khong tuong, thich luyén tri luan huyén. C6 1& ta khong nén quyét doan
nguoi Trung Hoa thiéu tri tuong tuong, thi€u bam tinh bi trang, nhung so véi dong bao clia
qué hwong dirc Phat thi ho c6 vé lu mo, am dam lam sao!



The geographical features of each country are singularly reflected in the people. The
tropical luxuriance of imagination so strikingly contrasts with the wintry dreariness of
common practicalness. The Indians are subtle in analysis and dazzling in poetic flight; the
Chinese are children of earthly life, they plod, they never soar away in the air. Their daily life
consists in tilling the soil, gathering dry leaves, drawing water, buying and selling, being filial,
observing social duties, and developing the most elaborate system of etiquette. Being
practical means in a sense being historical, observing the progress of time and recording its
traces as they are left behind. The Chinese can very well boast of their being great recorders--
such a contrast to the Indian lack of sense of time. Not satisfied with books printed on paper
and with ink, the Chinese would engrave their deeds deep in stone, and have developed a
special art of stone-cutting. This habit of recording events has developed their literature, and
they are quite literary and not at all warlike; they love a peaceful life of culture. Their
weakness is that they are willing to sacrifice facts for literary effects, for they are not very
exact and scientific. Love of fine rhetoric and beautiful expressions has frequently drowned
their practical sense, but here is also their art. Well restrained even in this, their soberness
never reaches that form of fantasy which we encounter in most of the Mahayana texts.

Phong thd cia mo6i mién phan chiéu ro trong con nguoi. Tri tudng tuwong nguy nga, chay
bong ¢ kia tuwong phan han véi tinh than thuc té thuwong tuc, ngudi lanh ¢ day. Nguoi An thi
tinh vi trong viéc phan tach noi tam, tung blrng trong thi hu'ng tuyét voi, con ngwoi Trung Hoa,
mai mai, 13 nhitng dta tré con clia bu1 doi, voc dang nang né, khong bao gio dam bay bong 1én
may. Sinh hoat thuong ngay cua ho la cy cudc, 1a gom 14 kho, 12 xach nwérc, 12 budn bén, 1 hiu
thao, 1a lam viéc cong ich, 1a qui dinh nhing 18 nghia rac roi nhat doi. Thwc tién dai khai co
nghla 1a c6 ¥ thitc vé lich st, quan sat thoi vy, va ghi lai nhitng dau vét dy lam Chu’ng tich cga
thoi gian. Nguoi Trung Hoa c6 thé tw hao gioi ghi chép nhit trong doi, trai hin véi ngudi An
danh mat y niém thoi gian. Chép gitr bang gidy trang muc den chwa cho 1a du, nguoi Trung Hoa
con khac da tac bia, tao ra mot nghé thuat cham tré tinh vi. Théi quen chep gitr viéc doi ay
phat huy van hoc ctia ho, ho chuong van chlrcmg, thuan tuy, khong ham chinh chién. Ho thich
song cudc song yén vui danh cho van nghé. Cai s¢ doan cua ho la thiéu chan xac, khong khoa
hoc, ho san sang hi sinh thuc té€ doi lay mot tuyét ky van chwong. Cai thich tam chu'0fng trich
cu, luan tinh noi khéo 1dm khi bép nghet mat tinh than thire dung, song le do lai la tat ca nghé
thuat vO gia cia ho. Dau kheo dao luyén dén L vay, ca ¢ dia hat 4y ho van khong bao gi¢ dat toi
hinh thitc dién dao thi phi clia nhitng doan van Iong but thwong gip trong hau hét cac van kién
bai Thura.

The Chinese are in many ways great, their architecture is great indeed, their literary
achievements deserve the world's thanks, but logic is not one of their strong points; nor are
their philosophy and imagination. When Buddhism with all its characteristically Indian
dialectics and imageries was first introduced into China, it must have staggered the Chinese
mind. Look at its gods with many heads and arms --something that has never entered into
their heads, in fact into no other nation's than the Indian's. Think of the wealth of symbolism
with which every being in Buddhist literature seems to be endowed. The mathematical
conception of infinities, the Bodhisattvas' plan of worldsalvation, the wonderful stage-setting
before the Buddha begins his sermons, not only in their general outlines but in their details--
bold, yet accurate, soaring in flight, yet sure of every step--these and many other features
must have been thlngs of wonderment to the practical and earthplodding people of China.

O’ nhiéu dia hat khac nhau, nguoi Trung Hoa qua cé vi dai that, kién tric vi dai, 1ap ngdn vi
dai, dang duoc thé gioi mang on, nhung ho khong chut s¢ trwong nao vé ludn ly, ca den triét ly
va tri twong twong cling vay. Khi phat Gido méi du nhap vao dat Trung Hoa véi tat ca nhirng
phép bién chitng va hinh anh dac biét An Do han khién nguoi Trung Hoa chung hting 1Am 1am.
Thit coi: nhitng than tuong c6 vo s6 dau vo s6 tay kia, chac chan khong bao gio, dau 6c Trung
Hoa chap nhan dwoec, va cling khong nwéc nao chap nhan dwoc ngoai trir dan An. Thir tuwdng
tuong trang biéu twong loe loet kia choang 1én con nguoi cua van hoc Phat giao. R6i con cai
quan niém toan hoc kia nira vé nhitng cai vo cuc, con k&t hoach do thé ctia chw Bd Tat, con
phan dan canh ky diéu don man cho Phat néi kinh, khéng phai chi nham vao dai cwong ma con
di sau vao chi tiét nita - nhitng thoi kinh bao, nhlrng thuc, bay béng nhung chic nich - nhitng



dac tinh iy cung nhiéu dic tinh khac han 1a nhirng ky quan déi véi ngwdi Trung Hoa quen s6ng
bam vao miéng dat den.

One quotation from a Mahayana Sutra will convince readers of the difference between
Indian and Chinese minds, in regard to their imaginative powers. In the Saddharma-pundarika
the Buddha wishes to impress his disciples as to the length of time passed since his
attainment of Supreme Enlightenment; he does not merely state that it is a mistake to think
that his Enlightenment took place some countable number of years ago under the Bodhi-tree
near the town of Gaya; nor does he say in a general way that it happened ages ago, which is
very likely the way with the Chinese, but he describes in a most analytical way in how remote
an age it was that he came to Enllghtenment

T61 xin trich dan ra day hau ban doc mét b Kinh Pai Thira chi ré sw sai khac giira hai tinh
than An va Hoa vé ning luc tlrong twong. Trong Kinh Phap Hoa, Phat mudn biéu thi thoi gian
trai qua tw thuo Ngai chitng qua Vo Thuong Chanh Giac, Ngai khong chiu néi dung twdng lam
Ngai thanh dao & nién dai nhat dinh nao do & coi bo dé, gan thanh Gaya Ngai ciing khong noi
dai khai Ngai thanh dao tir thoi van c6 nao theo 16i noi thu'(mg cua nguoi Trung Hoa; ma Ngai
lai di ngwoc theo tirng chi tiét dén vo sé cd dai ndo doé tu d6 Ngai thanh Chanh Giac.

'But, young men of good family, the truth is that many hundred thousand myriads of kotis
of a2ons ago I have arrived at Supreme, Perfect Enlightenment. By way of example, young men
of good family, let there be the atoms of earth of fifty hundred thousand myriads of kotis of
worlds; let there exist some man who takes one of these atoms of dust and then goes in an
eastern direction fifty hundred thousand myriads of kotis of worlds further on, there to
deposit that atom of dust; let the man in this manner carry away from all those worlds the
whole mass of earth, and in the same manner, and by the same act as supposed, deposit all
those atoms in an eastern direction. Now would you think, young men of good family, that
anyone should be able to weigh, imagine, count, or determine the number of these worlds?
The Lord having thus spoken, the Bodhisattva Mahasattva Maitreya and the entire host of
Bodhisattvas replied: They are incalculable, O Lord, those worlds, countless, beyond the range
of thought. Not even all the Sravakas and Pratyekabuddhas O Lord, with their Arya-
knowledge, will be able to imagine, count, or determine them. For us also O Lord, who are
Bodhisattvas standing on the place from whence there is no turning back this point lies
beyond the sphere of our comprehension; so innumerable, O Lord, are those worlds.

Nay thién nam tit, ta thanh Phdt dén nay da lau dén v s6 trdm ‘ngan van trc vo lwong vo bién
kiép roi. Gid tf nhuw c6 ngwm nghlen ndt vé s6 ndm trdm ngan van tec thé glm ba ngan nay thanh
hét bui (nguyén tw), gia ti ngwoi dy di qua phwong dong dat mot hot bui dy & mét nwérc, va cir the
lan lwot ddt khap phwong dong tdt cd hot bui trong khap VO SO trdm ngan van trc vo luwong vé
bién nuorc. Nay, thién nam tw, cdc 6ng nghi thé nao? C6 ai suy nghi, tinh todn, wéc luong dworc
con sé ctia toan thé thé gidi dy khong?”

Bé6 Tdt Di Ldc cung dai chiing cung bach Phdt rang “Thé Ton, khéng ai tinh biét s6 thé gioivoé
lwong v bién dy duorc, strc nguoi khong dLro'ng néi; tdt cd thanh van, duyén gidc dd chieng trivo
ldu cung khong suy nghi, dém biét con s6 dy duwoc; cd dén chiing tdj, dLl’O’C qud bat thoi, van khong
ILro'ng toi dworc, vi lé, bach Thé Tén, nhitng thé gi¢i dy vén vé lwong vé bién vay”.

"This said, the Buddha spoke to those Bodhisattvas Mahasattvas as follows: I announce to
you, young men of good family, I declare to you: However numerous be those worlds where
that man deposits those atoms of dust and where he does not, there are not, young men of
good family, in all those hundred thousands of myriads of kotis of worlds, so many dust atoms
as there are hundred thousands of myriads of kotis of seons since [ have arrived at Supreme,
Perfect Enlightenment.[45]

Phat ben noi voi dai ching BO Tat rang

“Cdc thién nam t, ndy ta noi ro cho cdc ong nghe. Nhiing thé gi¢i dy ma nguoi kia dat mot hgt
bui, tdt cd nhitng hot bui d ay, moi hot bui vi nhw mot klep ta thanh Phat tw dy den nay con nhiéu
hon sé trdm ngan van trc vo lwong vé bién kiép dy. Ttr dy dén nay, ta luén luén & tai thé gidi ta ba
ndy néi phdp gido héa chiing sanh”

(Phim Tho mang Nhw Lai, theo ban chir Han).

Such a conception of number and such a method of description would never have entered



the Chinese mind. They are, of course, capable of conceiving long duration, and great
achievements, in which they are not behind any nation; but to express their idea of vastness
in the manner of the Indian philosophers would be beyond their understanding.

L6i quan niém va mo ta so lwong nhw vay chiac chan khéng bao gid lot vao tai Trung Hoa
duorc. Co 18 ho thira sttc hinh dung mot vinh ctru nao do, hoai bao nhiing dai swnao dé nhu bat
cttr dan tdc nao, nhung dién ta cai y niém vod bién theo 16i cac dao gia An nhu trén thit vuot
ngoai strc ho.

When things are not within the reach of conceptual description and yet when they are to be
communicated to others, the ways open to most people will be either to remain silent, or to
declare them simply to be beyond words, or to resort to negation saying, 'not this’, 'not that’,
or if one were a philosopher, to write a book explaining how logically impossible it was to
discourse on such subjects; but the Indians found quite a novel way of illustrating
philosophical truths that cannot be applied to analytical reasoning. They resorted to miracles
or supernatural phenomena for their illustration. Thus they made the Buddha a great
magician; not only the Buddha but almost all the chief characters appearing in the Mahayana
scriptures became magicians. And in my view this is one of the most charming features of the
Mahayana texts--this description of supernatural phenomena in connection with the teaching
of abstruse doctrine. Some may think it altogether childish and injuring the dignity of the
Buddha as teacher of solemn religious truths. But this is a superficial interpretation of the
matter. The Indian idealists knew far better; they had a more penetrating imagination which
was always effectively employed by them whenever the intellect was put to a task beyond its
power.

Khi sy vat khong con thudc kha nang mo ta bang khai niém, nhung cin san sé qua nguoi
khac, phuong tién hau hét moi nguoi thuong dung nhit 1a im lang, hodc tuyén bo rang khong
thé dién duoc bang lo1 noi, hodc dung phép ndi tiéu cuc bao rang chang phai cdi nay, chan
phai cai kia”, hoac gid néu la triét gia, ong viét sach minh ching vi sao deé tai ay khong thé
tranh bién dll’O’C nhung ngwdi An c6 ngon tuyét ky riéng biéu thi nhitng cai thuc cia dao
khong ép duoc trong khudn ly tri suy luan. Ho vién dén nhitng phép than thong thay loi bién
gidi. Ay thé 1a ho bién Phat thanh mot nha 4o thuat lén - dai huyén su; va khong nhirng chi
minh Phat thoi, ma hau hét nhiing nhan vat chanh xut hién trong cac van kién Dai Thura cling
1a huyén sw nét. Theo thién y,dola cho tuyét diéu cua kinh dién Pai Thira: m6 ta nhitng hién
twong than thong két gan vao gido ly nhiém mau. C6 nguoi cho thé&'1a qua tré con, 1a phi bang
Phat, mot bac dao sw nghiém trang, chan chanh. Néi thé e xét chua cung. Cac nha tuw twong An
con hiéu xa biét rong hon nhiéu; cac ngai co mot strc twong twong sac bén hon, ludn ludn van
dung cé hiéu qua mot khi tri thirc roi vao chd bat luec.

We must understand that the motive of the Mahayanists who made the Buddha perform all
these magical feats was to illustrate through imageries what in the very nature of things could
not be done in an ordinary method open to human intellect. When the intellect failed to
analyse the essence of Buddhahood, their rich imagination came in to help them out by
visualizing it. When we try to explain Enlightenment logically we always find ourselves
involved in contradictions. But when an appeal is made to our symbolical imagination--
especially if one is liberally endowed with this faculty--the matter is more readily
comprehended. At least this seems to have been the Indian way of conceiving the signification
of supernaturalism.

Ta can biét dong co thuc day cac nha Pai Thira giao néu lén nhitng truomg hop Phat hién sirc
than thong 1a c6t minh hoa bing hinh anh nhitng gi, vi ban chat, khong thé giai thich dwoc
bang nhirng phuong cach thong thuong danh cho tri 6c loai ngudi. Khi tri thirc bat lyc khong
ludn giai dwoc tham co cua Phat tanh thi tri twong tuong do6i dao san sang dén giup ho bang
vao mot cai thay chiéu diéu. Khl ta c6 bién giai sw Ngo dao bang luan Iy, luon ludn ta ket gitra
nhitng mau thuan. Nhung néu ta kéu goi dén sirc twong tuong bang hinh dnh, nhat la néu ta
san cO thién chat phong phu a dy, at van dé sé dé lanh héi hon nhiéu. Theo t6i nghl ngudi An it
ra cling quan niém sy siéu nhien theo nghia ay.

When Vimalakirti was asked by Sariputra how such a small room as his with just one seat
for himself could accommodate all the hosts of Bodhisattvas and Arhats and Devas numbering



many thousands, who were coming there with Mafijusri to visit the sick philosopher, replied
Vimalakirti, 'Are you here to seek chairs or the Dharma?... One who seeks the Dharma finds it
in seeking it in nothing.' Then learning from Manjusri where to obtain seats, he asks a Buddha
called Sumerudiparaja to supply him with 32,000 lion-seats, majestically decorated and as
high as 84,000 yojanas. When they were brought in, his room, formerly large enough for one
seat, now miraculously accommodated all the retinue of Maijusri, each one of whom was
comfortably seated in a celestial chair, and yet the whole town of Vaisali and the rest of the
world did not appear on this account crammed to overflowing. Sariputra was surprised
beyond measure to witness this supernatural event, but Vimalakirti explained that for those
who understand the doctrine of spiritual emancipation, even the Mount of Sumeru could be
sealed up in a seed of mustard, and the waves of the four great oceans could be made to flow
into one pore of the skin (romaktipa), without even giving any sense of inconvenience to any
of the fishes, crocodiles, tortoises, and other living beings in them; the spiritual kingdom was
not bound in space and time.

Xd Loi Phadt thay trong nha cu st Duy Ma Cdt chi c6 mot givong ngoi cho cw si, mai nghi bung
rang cdc bo tdt va hang dai dé tw ctia Phdt dén day tham binh cu si sé ngoi noi ddu. Trudng gid
Duy Ma Cat biét y lién héi Xd Loi Phdt: “Sao, nhdn gla vi phap ma dén, hay vi glzm'ng ma dén?...
Néu ngay cau phap sé tim thay phap & cho khéng cau gi hét”. Bdy gio, truong gia Duy Ma Cdt hoi
Ngai Van Thu ¢ c6i Phat nao co nhiing toa sw tir tét dep thwong diéu do céng dirc tao thanh, (va
sau khi dwoc phic ddp), Truwéng gid hién sirc thdn ‘thong muon cua Phdt Tu Di Dang Vuong
32000 toa sw tw nghiém sach, cao dén 84000 do tudn. Cdc toa nay lién du'oc dwa vao cdan nha
ong Duy Ma Cdt trwéc kia vira di mot giwong ngoi, glo day trum chira cd 32000 toa sw tir ma
khdng chen nhet, dd vdy cd thanh Ti Da Li nay cho dén bén thién ha céi Diém Phii Dé ciing khéng
thay ép chdt chiit nao.

Xd Loi Phdt néi:

“Thwa Cw Si, thdt chwa tirng cé viéc la nhw vay.”

Duy Ma Cat dap:

"Ngai Xd Loi Phdt, chw Phat va chw Bo6 Tdt c6 phdp gidi thodt tén la ”bat khd tw nghi”, Néu Bo
Tat try trong phdp gidi thodt d ay, lay nui Tu Di to Ién nhét vao mot hot cdi van khong thém bot,
hinh nui Tu Divan y nguyén, ma troi Ttr thién vwong va Dao Loi thién vuong khéng hay biét da
vao ay Lai ldy nwoc bon bién Iém cho vao 16 chdn léng van khong chut khudy dong cdc loai thiy
téc ma cdc bién lén kia van y nguyén, va cdc loai rong, qui thdn, a tu la déu khéng hay biét minh
di vao ddy.

Bé Tdt tru noi 'phap bat kha tw nghi giai thoat kéo dai bay ngay lam mgt kiép, thdu ngan mot
kiép lam bay ngay; dem tdt cd céi Phdt gém vé mot nwérc....trong mot 16 chdn I6ng. (Kinh Duy Ma
Cat, pham bat tu nghi).

To quote another instance from the first chapter of the Lankavatara stutra, which does not
appear in the oldest Chinese translation. When King Ravana was requesting the Buddha
through the Bodhisattva Mahamati to disclose the content of his inner experience, the king
unexpectedly noticed his mountain-residence turned into numberless mountains of precious
stones and most ornately decorated with celestial grandeur, and on each of these mountains
he saw the Buddha manifested. And before each Buddha there stood King Ravana himself with
all his assemblage as well as all the countries in the ten quarters of the world, and in each of
those countries there appeared the Tathagata, before whom again there were King Ravana,
his families, his palaces, his gardens, all decorated exactly in the same style as his own. There
was also the Bodhisattva Mahamati in each of these innumerable assemblies asking the
Buddha to declare the content of his inner spiritual experience; and when the Buddha finished
his discourse on the subject with hundreds of thousands of exquisite voices, the whole scene
suddenly vanished, and the Buddha with all his Bodhisattvas and his followers were no more;
then King Ravana found himself all alone in his old palace. He now reflected: "'Who was he that
asked the question? Who was he that listened? What were those objects that appeared before
me? Was it a dream? or a magical phenomenon?' He again reflected: 'Things are all like this,
they are all creations of one's own mind. When mind discriminates there is manifoldness of
things; but when it does not it looks into the true state of things." When he thus reflected he



heard voices in the air and in his own palace, ~saying: 'Well you have reflected, O King! You
should conduct yourself according to this view.'

T6i xin trich dan thém mot thi du khac & chwong dau bd Lang Gia khong c6 trong ban dich co
nhat ctia Cau na Bat da la. Kinh ndi Qul Vuong Da Xoa Ravana nho Bd Tat Dai Hué thinh Phat
khai thi “canh gi¢i Nhw Lai thanh tri tw gidc”, Phat bén héa son cung ctia nha vua thanh vo sé
ngon nui bang ngoc nga chau bau, va trang nghlem long lay nhit nhw cung dién vua tro1i, trén
moi ngon nui c6 Phat noi kinh, trwdc moi Phat ndi kinh c6 Qui Vwong cung quyen thudc nghe
kinh, nhw thé, & khap nudc trong muwoi phuong thé gidi, trong moi nuéc c6 Nhu Lai hién ra,
trueéc Nhuw Lai lai c6 Qui Vwong quyén thudc, cung dién, vwon canh, tat ca déu dwoc trang tri
het nhu tai nti Ling Gia. Ngoal ra trong moi phap hoi con co B6 Tat Pai Hué thinh Phat néi vé

“Canh gioi Nhu Lai tw giac”; roi khi Phat noi xong thoi phap bang tram ngan diéu am thi dot
nhién toan thé canh trwdc mat tan mit, va Phat cung chu Bo6 Tat va doan tuy tung cling bién
mat luén, con lai gitra cung dién cii chi c6 qui ma virong Ravana tro troi mot minh. Bdy gio nha
vua dam nghl nhu Vay “Ngudi héi 13 ai? Ngwm nghe la ai? Canh hién truéc mat ta 1a gi? Mong
chang? Ao chiang?”. Roi nha vua tu dap: “Tat ca déu nhu Vay hét, toan do tdm ta tao ra. Vi tam
c6 phan biét vong twdng nén c6 muodn vat hién toan chan”,

Nghi dén day, nha vua nghe rén khip, trén khong trung, va ca trong cung dién, tiéng noi

“bung vay, Pai Veong, dang vay! bai Vwong, hay theo d6 ma hanh tri!”.

The Mahayana literature is not the only recorder of the miraculous power of the Buddha,
which transcends all the relative conditions of space and time as well as of human activities,
mental and physical. The Pali scriptures are by no means behind the Mahayana in this respect.
Not to speak of the Buddha's threefold knowledge, which consists in the knowledge of the
past, the future, and of his own emancipation, he can also practise what is known as the three
wonders, which are the mystic wonder, the wonder of education, and the wonder of
manifestation. But when we carefully examine the miracles described in the Nikayas, we see
that they have no other objects in view than the magnification and deification of the
personality of the Buddha.

Khong phal chi riéng van hoc Dai Thira ghi chép nhitng phépla a ay vuot ngoai tat ca diéu kién
twong doi vé khong gian thoi gian, cing nhu vé nhan sy, ca vat chat va tinh than. Van liéu Tiéu
Thtra cing khong thua gi, Kinh dién nay khong nhtrng chi néi dén ba cai biét ctia Phat, goi la
minh, biét qua khtt, vi lai va giai thoat hién tai (51), ma con néi Phat lam ba phep lala phep bién
hoa, phép gido hoa va phép thi hién (52). thng xét kj nhirng phep la 4y mo ta trong cac bo
Nikaya, ta thiy ro muc dich khong gi khac hon la trang nghiém héa va than twong héa nhan
cach cua Phat.

The recorders of these miracles must have thought that they could thus make their master
greater and far above ordinary mortals in the estimate of their rivals. From our modern point
of view it was quite childish for them to imagine that any unusual deeds performed by their
master would attract, as we read in the Kevaddha Sutta, people's attention to Buddhism and
recognize its superior value on that very account; but in those ancient days in India, the
masses, nay even learned scholars, thought a great deal of supernaturalism, and naturally the
Buddhists made the best possible use of this belief. But when we come to the Mahayana
Sutras we at once perceive that the miracles described here on a much grander scale have
nothing to do with supernaturalism as such or with any ulterior motives such as
propagandism or self-aggrandizement, but that they are essentially and intimately connected
with the doctrine itself which is expounded in the texts. For instance, in the Prajia-paramita
Sutra every part of the body of the Buddha simultaneously emits innumerable rays
illuminating at once the furthest ends of the worlds, whereas in the Avatamsaka Sutra the
different parts of his body shoot out beams of light on different occasions. In the
Saddharmapundarika Stitra a ray of light issues from within the circle of hair between the
eyebrows of the Buddha which illuminates over eighteen hundred thousand Buddha-
countries in the eastern quarter, revealing every being in them, even the inhabitants of the
deepest hell called Avici. It is evident that the Mahayana writers of these Sutras had in their
minds something much different from the Hinayana compilers of the Nikayas in their
narratives of the miraculous power of the Buddha. What that something was I have here



pointed out in a most general way. A systematic study in detail of the Mahayana
supernaturalism will no doubt be an interesting one.

Ghi chép nhiing phép than théng 4 ay, chac nguoi ta nght rang c6 lam vay thi dwéi mat cac do6i
thu bon sw cua ho moi ky vi hon, trac viét hon, vuot trén thé tuc. Nhung theo quan diém hién
dai cua chung ta, khoéng gi tré con hon 13 tudng twong rang hanh dong c6 vuot ngoai thong ie,
nhu ta doc thay trong bd kinh Kién Co (Kevaddha Sutta), m¢i thau hut dwoc dai chting dén voi
Phat gigo, boi 1€ co vay ho méi thay Phat gido la nhiém mau; nhung ¢ thoi dai xa xua kia, quan
ching An D9, va ca hang tri thirc nira, chuong sw siéu nhién, nén ty nhién cac Phat tir tan dung
long tin ay thng mot khi ta dén véi kinh Dai Thira, ta thay lién nhitng phép la dé ra & day,
trén mot caAp buc cao hon nhiéu, hoan toan khong lién quan gl voi cac phi thwong, ma _cling
khong can du gl dén nhitng dong co tham kinh, nhu tuyén truyen hodc phong dai ban nga, trai
lai chi nham muc dich than thiét va chan thanh hién thi gido ly dé ra trong bd kinh. Chang han
nhw kinh B4t Nha Ba la mat da n6i méi phan clia than Phat phatravo so hao quang, cung mot
lic, va trong chép nhoang, chiéu diéu su6t tin cung thé gid¢i; Kinh Hoa Nghiém noi than Phat
phat ra nhitng tia sang khac nhau tuy truong hop; kinh Phap Hoa néi mot hao quang cua Phat
phéng ra tir diém bach hao gitra hai chan may cua Phat chiéu sang ngoai mwoi tam tram ngan
Phat sat (nuoc Phat) & phuong dong, soi o tung chiing sanh mot, ca dén nhirng ching sanh
chim sau & nguc A Ti. Hin nhién 13 cac nha trwéc tac Pai Thira hoai bio mot cai gl khac hon cac
nha truéc thuat Tiéu Thira trong cac bo Nikaya keé lai nhlrng phép than thong cia Phat. Cai gl
ay, toi tu'crng da trinh bay so lwoc & day Mot cudc khdo sat triét dé va chi ly hon tinh than siéu
nhién ctia Pai Thira gido chic chin sé dem dén nhiéu thd vi.

At all events the above references will suffice, I believe, to establish my thesis that the
reason for the introduction of supernaturalism into the Mahayana literature of Buddhism was
to demonstrate the intellectual impossibility of comprehending spiritual facts. While
philosophy exhausted its resources logically to explain them, Vimalakirti like Bahva, a Vedic
mystic, remained silent; not satisfied with this, the Indian Mahayana writers further
introduced supernaturalistic symbolism, but it remained with the Chinese Zen Buddhists to
invent their own methods to cope, according to their own needs and insight, with the
difficulties of communicating one's highest and deepest spiritual experience known as
Enlightenment in Buddhism.

Dau sao, toi thiét nghi nhing thi dy trén du cho t6i 1ap luan rang Iy do nguoi ta dem siéu
nhién vao vin hoc Pai Thira gido 1a nham chirng minh sw bat Iuc cta tri thirc dé h1eu nhitng sw
kién tam linh; trong khi triét hoc van dung dén kha nang luan Iy cudi cling dé giai thich nhitng
hién twong 4y, thi Duy Ma Cat [ (53) cling vay, ma Bhava, nha huyén hoc Phé Pa cung Vay, danh
im lang, khong noi; nhuw thé& van chua hai long, cAc nha trudc thuat Pai Thira sau niy van con
vién dén ca mot he théng biéu twgng siéu nhién, nhung danh cho hang Thlen hoc Trung Hoa
cai quyén tw do sang tao nhitng phwong phap riéng, tuy nhu cau va kién giai, nham truyén dat
phan chirng nghiém cao nhat va sdu nhat trong Phat gido, goi 1a Ngd.

The Chinese have no aptitude like the Indians to hide themselves in the clouds of mystery
and super-naturalism. Chwang-tzl and Lieh-tzli were the nearest to the Indian type of mind in
ancient China, but their mysticism does not begin to approach that of the Indian Mahayanists
in grandeur, in elaborateness, and in the height of soaring imagination. Chwang-tzu did his
best when he rode up in the air on the back of the Tai-p'eng, whose wings soared like
overhanging clouds; and Lieh-tzi when he could command winds and clouds as his
charioteers. The later Taoists dreamed of ascending to the heavens after so many years of
ascetic discipline and by taking an elixir of life concocted from various rare herbs. Thus in
China we have so many Taoist hermits living in the mountains far away from human
habitations. No Chinese saints or philosophers are, however, recorded in history who have
been capable of equalling Vimalakirti or Mafjusri or even any of the Arhats. The Confucian
verdict that superior man never talks about miracles, wonders, and supernaturalism, is the
true expression of Chinese psychology. The Chinese are thoroughly practical. They must have
their own way of interpreting the doctrine of Enlightenment as applied to their daily life, and
they could not help creating Zen as an expression of their inmost spiritual experience.

Nguoi Trung Hoa khong c6 chiit biét tai nao nhw ngudi An ci