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Lôøi Ñaàu Saùch 

 

Taâm Boà Ñeà laø taâm giaùc ngoä, taâm thaáy ñöôïc baûn maët thaät cuûa chö 

phaùp, taâm tin nôi nhaân quaû vaø Phaät taùnh nôi chuùng sanh cuõng nhö luoân 

duïng coâng tu haønh höôùng veà quaû vò Phaät. Boà Ñeà Taâm lieân heä tôùi hai 

chieàu höôùng: Thöôïng caàu Phaät Ñaïo, haï hoùa chuùng sanh. Theo Kinh 

Hoa Nghieâm, Boà Ñeà thuoäc veà chuùng sanh; neáu khoâng coù chuùng sanh 

thì chö Boà taùt seõ khoâng bao giôø ñaït ñöôïc chaùnh ñaúng chaùnh giaùc. Boà 

Ñeà taâm laø ñaëc taùnh quan troïng nhaát cuûa Boà Taùt, neân thuyeát giaûng veà 

sieâu vieät taùnh cuûa Boà Ñeà Taâm trong Trieát Hoïc Trung Quaùn cuûa Ngaøi 

Long Thoï coù nhaán maïnh veà caùc ñaëc taùnh cuûa Boà Ñeà Taâm nhö sau: Boà 

Ñeà Taâm sieâu vieät taát caû moïi haïn ñònh cuûa nguõ uaån, thaäp nhò xöù, thaäp 

baùt giôùi. Noù khoâng phaûi caù bieät maø laø phoå quaùt. Töø bi chính laø baûn chaát 

cuûa Boà Ñeà Taâm, vì theá taát caû Boà Taùt coi Boà Ñeà taâm laø lyù do toàn taïi 

cuûa hoï. Chính vì vaäy maø Boà ñeà taâm cö nguï trong traùi tim cuûa bình ñaúng 

taùnh, taïo neân nhöõng phöông tieän giaûi thoaùt cho caù nhaân. 

Kinh Ñaïi Tyø Loâ Giaù Na noùi: “Boà Ñeà Taâm laøm nhaân, ñaïi bi laøm caên 

baûn, phöông tieän laøm cöùu caùnh.” Ví nhö ngöôøi ñi xa, tröôùc tieân phaûi 

nhaän ñònh muïc tieâu seõ ñeán, phaûi yù thöùc chuû ñích cuoäc haønh trình bôûi lyù 

do naøo, vaø sau duøng phöông tieän hoaëc xe, thuyeàn, hay phi cô maø khôûi 

tieán. Ngöôøi tu cuõng theá, tröôùc tieân phaûi laáy quaû voâ thöôïng Boà Ñeà laøm 

muïc tieâu cöùu caùnh; laáy loøng ñaïi bi lôïi mình lôïi sanh laøm chuû ñích thöïc 

haønh; vaø keá ñoù tuøy sôû thích caên cô maø löïa choïn caùc phaùp moân  hoaëc 

Thieàn, hoaëc Tònh, hoaëc Maät laøm phöông tieän tu taäp. Phöông tieän vôùi 

nghóa roäng hôn, coøn laø trí hueä quyeàn bieán tuøy cô nghi, aùp duïng taát caû 

haïnh thuaän nghòch trong khi haønh Boà Taùt ñaïo. Cho neân Boà Ñeà Taâm laø 

muïc tieâu caàn phaûi nhaän ñònh cuûa haønh giaû, tröôùc khi khôûi coâng haïnh 

huaân tu. 

Theo kinh Hoa Nghieâm noùi: “Neáu queân maát Boà Ñeà Taâm maø tu caùc 

phaùp laønh, ñoù laø ma nghieäp.” Lôøi naày xeùt ra raát ñuùng. Ví nhö ngöôøi caát 

böôùc khôûi haønh maø chaúng bieát mình seõ ñeán ñaâu, vaø ñi vôùi muïc ñích gì, 

thì cuoäc haønh trình chæ laø quanh quaån, moûi meät vaø voâ ích maø thoâi. 

Ngöôøi tu cuõng theá, neáu duïng coâng khoå nhoïc maø queân soùt muïc tieâu caàu 

thaønh Phaät ñeå lôïi mình lôïi sanh, thì bao nhieâu haïnh laønh chæ ñem ñeán 

keát quaû höôûng phöôùc nhôn thieân, chung cuoäc vaãn bò chìm meâ quanh 

quaån trong neûo luaân hoài, chòu voâ bieân noãi khoå, nghieäp ma vaãn coøn. Nhö 
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vaäy phaùt taâm Boà Ñeà lôïi mình lôïi ngöôøi laø böôùc ñi caáp thieát cuûa ngöôøi 

tu. 

Phaùt Boà Ñeà Taâm nhö treân ñaõ noùi, coù theå toùm taét trong Töù Hoaèng 

Theä Nguyeän:  

  “Chuùng sanh voâ bieân theä nguyeän ñoä 

    Phieàn naõo voâ taän theä nguyeän ñoaïn 

    Phaùp moân voâ löôïng theä nguyeän hoïc 

    Phaät ñaïo voâ thöôïng theä nguyeän thaønh.” 

Phaät töû chaân thuaàn neân luoân nhôù raèng khoâng phaûi chæ noùi suoâng 

“Toâi phaùt Boà Ñeà Taâm” laø ñaõ phaùt taâm, hay moãi ngaøy tuyeân ñoïc Töù 

Hoaèng Theä Nguyeän, goïi laø ñaõ phaùt Boà Ñeà Taâm. Muoán phaùt Boà Ñeà 

Taâm haønh giaû caàn phaûi quaùn saùt ñeå phaùt taâm moät caùch thieát thöïc, vaø 

haønh ñoäng ñuùng theo taâm nguyeän aáy trong ñôøi tu cuûa mình. Coù nhöõng 

ngöôøi xuaát gia, taïi gia moãi ngaøy sau khi tuïng kinh nieäm Phaät ñeàu quyø 

ñoïc baøi hoài höôùng: “Nguyeän tieâu tam chöôùng tröø phieàn naõo…” Nhöng 

roài trong haønh ñoäng thì traùi laïi, nay tham lam, mai hôøn giaän, moát si meâ 

bieáng treã, böõa kia noùi xaáu hay cheâ bai chæ trích ngöôøi, ñeán böõa khaùc laïi 

coù chuyeän tranh caõi gaây goå buoàn gheùt nhau. Nhö theá tam chöôùng laøm 

sao tieâu tröø ñöôïc? Chuùng ta phaàn nhieàu chæ tu theo hình thöùc, chöù ít chuù 

troïng ñeán choã khai taâm, thaønh thöû löûa tam ñoäc vaãn chaùy höøng höïc, 

khoâng höôûng ñöôïc höông vò thanh löông giaûi thoaùt cuûa Ñöùc Phaät ñaõ chæ 

daïy.  

Ñöùc Nhö Lai ñaõ giaûi thích roõ veà taâm Boà ñeà, moät caùi taâm vò tha laø 

taâm luoân mong ñaït ñöôïc giaùc ngoä cho mình, ñoàng thôøi cuõng ñaït ñöôïc 

giaùc ngoä cho ngöôøi. Boà Ñeà Taâm ñöôïc ñònh nghóa laø yù höôùng vò tha, 

muoán ñaït giaùc ngoä ñeå giuùp chuùng sanh. Söï ñaït ñeán giaùc ngoä caàn thieát 

chaúng nhöõng ñeå mang laïi lôïi laïc cho ngöôøi khaùc, maø coøn cho chính söï 

hoaøn thieän baûn chaát cuûa chính mình. Taâm Boà ñeà laø cöûa ngoû giaùc ngoä 

vaø ñaït thaønh quaû vò Phaät. Cuoäc haønh trình trieät tieâu nghieäp chöôùng ñeå 

ñi töø ngöôøi leân Phaät ñoøi hoûi nhieàu coá gaéng vaø hieåu bieát lieân tuïc. Chính 

vì theá maø maëc duø hieän taïi ñaõ coù quaù nhieàu saùch vieát veà Phaät giaùo, toâi 

cuõng maïo muoäi bieân soaïn taäp saùch “Boà Ñeà Taâm” song ngöõ Vieät Anh 

nhaèm phoå bieán giaùo lyù nhaø Phaät cho Phaät töû ôû moïi trình ñoä, ñaëc bieät laø 

nhöõng ngöôøi sô cô Myõ goác Vieät. Nhöõng mong söï ñoùng goùp nhoi naày seõ 

mang laïi lôïi laïc cho nhöõng ai mong caàu coù ñöôïc cuoäc soáng an bình, 

tænh thöùc, vaø haïnh phuùc.  

      Thieän Phuùc 
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Preface 

 

The Bodhi Mind is the awakened or enlightened mind, the mind 

that perceives the real behind the seeming, believes in moral 

consequences, and that all have the Buddha-nature, and aims at 

Buddhahood. The spirit of enlightenment, the aspiration to achieve it, 

the mind set on Enlightenment. It involves two parallel aspects: Above 

is to seek the Buddha Way, below is to save or transform all beings.  

According to the Avatamsaka Sutra, Bodhi (enlightenment) belongs 

to living beings. Without living beings, no Bodhisattva could achieve 

Supreme, Perfect Enlightenment. Bodhicitta is the most important 

characteristic of Bodhisattva, thus on the basis of Nagarjuna’s 

Discourse on the Transcendentality of the Bodhicitta, he gives a 

detailed description of Bodhicitta as thus: The Bodhicitta is free from 

all determinations, the five skandhas, the twelve ayatanas, and the 

eighteen dhatus. It is not particular, but universal. Love is the esence of 

the Bodhicitta, therefore, all Bodhisattvas find their reason of being in 

this. Thus, the Bodhicita abides in the heart of sameness (samata) 

creates individual means of salvation (upaya). 

The Mahavairocana Sutra says: “The Bodhi Mind is the cause, 

great Compassion is the root, skilful means are the ultimate.” For 

example, if a person is to travel far, he should first determine the goal 

of the trip, then understand its purpose, and lastly, choose such 

expedient means of locomotion as automobiles, ships, or planes to set 

out on his journey. It is the same for the cultivator. He should first take 

Supreme Enlightenment as his ultimate goal, and the compassionate 

mind which benefits himself and others as the purpose of his 

cultivation, and then, depending on his references and capacities, 

choose a method, Zen, Pure Land or Esoterism, as an expendient for 

practice. Expedients, or skillful means, refer, in a broader sense, to 

flexible wisdom adapted to circumstances, the application of all actions 

and practices, whether favorable or unfavorable, to the practice of the 

Bodhisattva Way. For this reason, the Bodhi Mind is the goal that the 

cultivator should clearly understand before he sets out to practice.    

According to the Avatamsaka Sutra says: “To neglect the Bodhi 

Mind when practicing good deeds is the action of demons.” This 

teaching is very true indeed. For example, if someone begins walking 
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without knowing the destination or goal of his journey, isn’t his trip 

bound to be circuitous, tiring and useless? It is the same for the 

cultivator. If he expends a great deal of effort but forgets the goal of 

attaining Buddhahood to benefit himself and others, all his efforts will 

merely bring merits in the human and celestial realms. In the end he 

will still be deluded and revolved in the cycle of Birth and Death, 

undergoing immense suffering. If this is not the action of demons, what, 

then, is it? For this reason, developing the Supreme Bodhi Mind to 

benefit oneself and others should be recognized as a crucial step. 

Awakening the Bodhi Mind, as indicated earlier, can be 

summarized in the four Bodhisattva vows as follows:  

  “Sentient beings are numberless,  

    I vow to save them all; 

    Afflictions are inexhaustible,  

    I vow to end them all; 

    Dharma foors are boundless, 

    I vow to master them all; 

    Buddhahood is unsurpassable,  

    I vow to attain it.” 

However, it is not enough simply to say “I have developed the 

Bodhis Mind,” or to recite the above verses every day. To really 

develop the Bodhi Mind, the practitioner should, in his cultivation, 

meditate on and act in accordance with the essence of the vows. There 

are cultivators, clergy and lay people alike, who, each day, after 

reciting the sutras and the Buddha’s name, kneel down to read the 

transference verses: “I wish to rid myself of the three obstructions and 

sever afflictions…” However, their actual behavior is different, today 

they are greedy, tomorrow they become angry and bear grudges, the 

day after tomorrow it is delusion and laziness, the day after that it is 

belittling, criticzing and slandering others. The next day they are 

involved in arguments and disputes, leading to sadness and resentment 

on both sides. Under these circumstances, how can they rid themselves 

of the three obstructions and sever afflictions? In general, most of us 

merely engage in external forms of cultivation, while paying lip 

service to “opening the mind.” Thus, the fires of greed, anger and 

delusion continue to flare up, preventing us from tasting the pure and 

cool flavor of emancipation as taught by the Buddhas.  
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The Buddha already explained very clearly on Bodhi Mind, an 

altruistic mind of enlightenment is a mind which wishes to achieve 

attainment of enlightenment for self, spontaneously achieve 

enlightenment for all other sentient beings. The spirit of 

Enlightenment, the aspiration to achieve it, the Mind set on 

Enlightenment. Bodhicitta is defined as the altruistic intention to 

become fully enlightened for the benefit of all sentient beings. The 

attainment of enlightenment is necessary for not only in order to be 

capable of benefitting others, but also for the perfection of our own 

nature. Bodhi mind is the gateway to Enlightenment and attainment of 

Buddha. The journey leading to elimnation of karmas and hindrances in 

order to advance from human to Buddha demands continuous efforts 

with right understanding and practice. Presently even with so many 

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

“Bodhi Mind” in Vietnamese and English to spread basic things in 

Buddhism to all Vietnamese Buddhist followers, especially 

Vietnamese-American Buddhist beginners, hoping this little 

contribution will help Buddhists in different levels to understand on 

how to achieve and lead a life of peace, mindfulness, and happiness. 

 

      Thieän Phuùc 
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Chöông Moät 

Chapter One 

 

Toång Quan Vaø YÙ Nghóa Cuûa Boà Ñeà 

 

Trong Phaät giaùo, traïng thaùi giaùc ngoä cao nhaát ñöôïc goïi laø Boà Ñeà. 

“Boà Ñeà” laø traïng thaùi thieàn ñònh cao nhaát nôi ñoù taâm luoân giaùc ngoä vaø 

ngôøi saùng. Theo Nguyeân thuûy Boà ñeà coù nghóa laø söï hieåu bieát hoaøn toaøn 

vaø söï thöïc hieän Töù Dieäu ñeá ñeå chaám döùt khoå ñau. Töø Boà Ñeà ñöôïc phaùt 

aâm theo chöõ Bodhi, ruùt ra töø goác Phaïn ngöõ “Budh” coù nghóa laø “tri 

thöùc,” “hieåu bieát,” hay “toaøn trí.” Thuaät ngöõ thöôøng ñöôïc caùc nhaø 

phieân dòch Taây phöông dòch laø “Giaùc Ngoä,” coù nghóa ñen laø “Tænh 

Thöùc.” Gioáng nhö thuaät ngöõ “Buddha,” ñöôïc ruùt ra töø goác Phaïn ngöõ 

“buddh,” coù nghóa laø “tænh thöùc,” vaø trong Phaät giaùo töø naøy chæ moät 

ngöôøi ñaõ tænh thöùc khoûi giaác nguû si meâ, trong ñoù haàu heát chuùng sanh 

ñang traûi qua. Theo truyeàn thuyeát Phaät giaùo, Ñöùc Phaät thaønh ñaït ñaïo 

quaû Boà Ñeà taïi Boà Ñeà Ñaïo Traøng trong khi ngoài döôùi goác caây Boà Ñeà. 

Boà ñeà coù nghóa laø giaùc ngoä hay trí tueä hay söï thöùc tænh toaøn dieän veà töï 

thaân, tha nhaân vaø theá giôùi hieän töôïng. Bodhi coù nghóa laø trí tueä toaøn 

haûo hay trí tueä sieâu vieät. Bodhi laø söï giaùc ngoä hay ñieàu kieän tinh thaàn 

cuûa chö Phaät vaø chö Boà Taùt. Boà ñeà chính laø nhaân cuûa trí tueä baùt nhaõ vaø 

loøng töø bi. Ñaây laø traïng thaùi thieàn ñònh cao nhaát nôi ñoù taâm luoân giaùc 

ngoä vaø ngôøi saùng. Theo Nguyeân thuûy Boà ñeà coù nghóa laø söï hieåu bieát 

hoaøn toaøn vaø söï thöïc hieän Töù Dieäu ñeá ñeå chaám döùt khoå ñau. Theo Ñaïi 

thöøa, boà ñeà coù nghóa laø yù thöùc döïa vaøo trí naêng. Coù ba loaïi Boà Ñeà: Thöù 

nhaát laø Thanh Vaên Boà Ñeà, Boà Ñeà maø haøng Thanh Vaên ñaït ñöôïc. Thöù 

nhì laø Duyeân Giaùc Boà Ñeà, Boà Ñeà maø haøng Duyeân Giaùc ñaït ñöôïc. Thöù 

ba laø Phaät Boà Ñeà, Boà Ñeà maø Phaät ñaït ñöôïc. Noùi veà Boà ñeà taâm, coù ba 

thöù Boà Ñeà taâm: Thöù nhaát laø Haønh nguyeän Boà Ñeà Taâm; thöù nhì laø 

Thaéng Nghóa Boà Ñeà Taâm; vaø thöù ba laø Tam Ma Ñòa Boà Ñeà Taâm. 

Ngoaøi ra, coøn coù naêm loaïi Boà Ñeà hay naêm giai ñoaïn giaùc ngoä: Thöù 

nhaát vì voâ thöôïng Boà Ñeà maø phaùt taâm. Thöù nhì laø Phuïc taâm boà ñeà, cheá 

phuïc phieàn naõo maø tu haønh caùc haïnh Ba La Maät. Thöù ba laø minh taâm 

boà ñeà, quaùn saùt caùc phaùp ñeå tu haønh Baùt Nhaõ Ba La Maät. Thöù tö laø 

xuaát ñaùo boà ñeà, xuaát ly tam giôùi vaø ñaït ñeán nhaát thieát trí. Thöù naêm laø 

voâ thöôïng boà ñeà, ñaït tôùi tình traïng voâ duïc vaø voâ thöôïng Boà Ñeà. 
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An Overview and Meanings of Bodhi 

 

In Buddhism, the supreme state of enlightenment is called “Bodhi”. 

Bodhi is the highest state of Samadhi in which the mind is awakened 

and illuminated. The term “Bodhi” is derived from the Sanskrit root 

“Budh,” meaning “knowledge,” “Understanding,” or “Perfect wisdom” 

and the practice of the four noble truths to eliminate sufferings. Bodhi 

is derived from the Sanskrit root “Budh,” meaning “knowledge,” 

“Understanding,” or “Perfect wisdom.” A term that is often translated 

as “enlightenment” by Western translators, but which literally means 

“Awakening.” Like the term BUDDHA, it is derived from the Sanskrit 

root buddh, “to wake up,” and in Buddhism it indicates that a person 

has “awakened” from the sleep of ignorance in which most beings 

spend their lives. According to Buddhist legend, the Buddha attained 

bodhi in the town of BODHGAYA while sitting in meditation under the 

Bodhi Tree or Bodhi-Vrksa. The word ‘Bodhi’ means ‘Perfect 

Wisdom’ or ‘Transcendental Wisdom,’ or ‘Supreme Enlightenment.’ 

Bodhi is the state of truth or the spiritual condition of a Buddha or 

Bodhisattva. The cause of Bodhi is Prajna (wisdom) and Karuna 

(compassion). The highest state of Samadhi in which the mind is 

awakened and illuminated. According to the Hinayana, bodhi is 

equated with the perfection of insight into and realization of the four 

noble truths, which means the cessation of suffering. According to the 

Mahayana, bodhi is mainly understood as enlightened wisdom. There 

are three kinds of bodhi: First, the enlightenment of sravakas. Second, 

the enlightenment of Pratyeka-buddhas. Third, the enlightenment of 

Buddhas. To talk about Bodhi-mind, there are three kinds of Bodhi-mind: 

First, to start out for bodhi-mind to act out one’s vows to save all living beings. 

Second, Bodhi-mind which is beyond description, and which surpasses mere 

earthly ideas. And third, Samadhi-bodhi mind. Besides, there are five bodhi or 

stages of enlightenment: First, resolve on supreme bodhi: Phaùt taâm boà ñeà. 

Second, mind control the passions and observance of the paramitas. Third, 

mental enlightenment, study and increase in knowledge and in the 

prajnaparamitas. Fourth, mental expansion, freedom from the limitations of 

reincarnation and attainment of complete knowledge. Fifth, attainment of a 

passionless condition and of supreme perfect enlightenment.  
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Chöông Hai 

Chapter Two 

 

Boà Ñeà Taâm 

 

“Boà Ñeà” laø traïng thaùi thieàn ñònh cao nhaát nôi ñoù taâm luoân giaùc ngoä 

vaø ngôøi saùng. Theo Nguyeân thuûy Boà ñeà coù nghóa laø söï hieåu bieát hoaøn 

toaøn vaø söï thöïc hieän Töù Dieäu ñeá ñeå chaám döùt khoå ñau. Töø Bodhi ñöôïc 

ruùt ra töø goác Phaïn ngöõ “Budh” coù nghóa laø “tri thöùc,” “hieåu bieát,” hay 

“toaøn trí.” Thuaät ngöõ thöôøng ñöôïc caùc nhaø phieân dòch Taây phöông dòch 

laø “Giaùc Ngoä,” coù nghóa ñen laø “Tænh Thöùc.” Gioáng nhö thuaät ngöõ 

“Buddha,” ñöôïc ruùt ra töø goác Phaïn ngöõ “buddh,” coù nghóa laø “tænh 

thöùc,” vaø trong Phaät giaùo töø naøy chæ moät ngöôøi ñaõ tænh thöùc khoûi giaác 

nguû si meâ, trong ñoù haàu heát chuùng sanh ñang traûi qua. Theo truyeàn 

thuyeát Phaät giaùo, Ñöùc Phaät thaønh ñaït ñaïo quaû Boà Ñeà taïi Boà Ñeà Ñaïo 

Traøng trong khi ngoài döôùi goác caây Boà Ñeà. Theo Kinh Hoa Nghieâm, Boà 

ñeà thuoäc veà chuùng sanh; neáu khoâng coù chuùng sanh thì chö Boà taùt seõ 

khoâng bao giôø ñaït ñöôïc chaùnh ñaúng chaùnh giaùc. Theo Ñaïi thöøa, boà ñeà 

coù nghaõ laø yù thöùc döïa vaøo trí naêng. Thuaät ngöõ “Bodhi” coøn coù nghóa laø 

giaùc ngoä (trí tueä hay söï thöùc tænh toaøn dieän veà töï thaân, tha nhaân vaø theá 

giôùi hieän töôïng). Bodhi coù nghóa laø trí tueä toaøn haûo hay trí tueä sieâu 

vieät. Bodhi laø söï giaùc ngoä hay ñieàu kieän tinh thaàn cuûa chö Phaät vaø chö 

Boà Taùt. Boà ñeà chính laø nhaân cuûa trí tueä baùt nhaõ vaø loøng töø bi.  

Boà Ñeà Taâm laø moät khaùi nieäm quan troïng trong Phaät giaùo, caû 

Nguyeân Thuûy laãn Ñaïi Thöøa, maëc duø khoâng ñöôïc noùi tröïc tieáp roõ raøng 

trong Phaät giaùo Nguyeân Thuûy. Tuy nhieân, khaùi nieäm Boà Ñeà Taâm ôû 

Phaät giaùo Ñaïi Thöøa ñaõ phaùt trieån caû veà ñaïo ñöùc laãn taâm lyù hoïc, vaø söï 

phaùt trieån naày cuõng ñöôïc tìm thaáy trong Kim Cang Thöøa, trong ñoù Boà 

Ñeà Taâm ñöôïc xem nhö ‘Ñaïi Laïc’. Trong Ñaïi Thöøa phaùt trieån cuøng luùc 

vôùi thuyeát phieám thaàn xuaát hieän ñaõ chuû tröông raèng Boà Ñeà taâm tieàm 

aån trong taát caû chuùng sanh vaø ñöôïc hieån loä trong Phaùp thaân hoaëc chaân 

nhö nôi chuùng sanh taùnh. Maëc duø Boà Ñeà taâm khoâng thaáy trong kinh 

ñieån Pali, nhöng khaùi nieäm Boà Ñeà taâm cuõng coù aûnh höôûng chaúng haïn 

nhö sau khi Ñöùc Phaät rôøi boû cung ñieän ñaõ laäp nguyeän ‘duø cho xöông 

thòt coù tan raõ cuõng quyeát tìm ra con ñöôøng giaûi thoaùt sanh töû cho taát caû 

chuùng sanh.’ Chính sau khi Boà Ñeà taâm naày thaønh töïu, Ngaøi ñaõ ñöôïc 

toân xöng laø baäc giaùc ngoä. Taâm Boà ñeà hay taâm vò tha laø taâm luoân mong 
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ñaït ñöôïc giaùc ngoä cho mình, ñoàng thôøi cuõng ñaït ñöôïc giaùc ngoä cho 

ngöôøi. Boà Ñeà Taâm ñöôïc ñònh nghóa laø yù höôùng vò tha, muoán ñaït giaùc 

ngoä ñeå giuùp chuùng sanh. Söï ñaït ñeán giaùc ngoä caàn thieát chaúng nhöõng ñeå 

mang laïi lôïi laïc cho ngöôøi khaùc, maø coøn cho chính söï hoaøn thieän baûn 

chaát cuûa chính mình. Taâm Boà ñeà laø cöûa ngoû giaùc ngoä vaø ñaït thaønh quaû 

vò Phaät. Ñaây laø trí hueä baåm sinh, hay giaùc taâm boån höõu, hay laø söï khao 

khaùt giaùc ngoä. Ñöùc Phaät daïy: “Chuùng sanh ñeàu bình ñaúng vì ai cuõng coù 

Phaät taùnh nhö nhau. Nghóa laø moãi chuùng ta ñeàu coù haït gioáng Phaät, coù 

töø bi ñoái vôùi moïi chuùng sanh, nghóa laø khaû naêng giaùc ngoä vaø hoaøn thieän 

naèm ngay trong moãi chuùng ta.” “Bodhicitta” laø thuaät ngöõ Baéc Phaïn coù 

nghóa laø “Taâm giaùc ngoä.” Trong Phaät giaùo Ñaïi Thöøa, töø naøy chæ öôùc 

nguyeän cuûa moät vò Boà Taùt laø ñaït thaønh Phaät quaû ñeå laøm lôïi laïc chuùng 

sanh. Nhö vaäy, taâm Boà Ñeà laø taâm giaùc ngoä, taâm thaáy ñöôïc baûn maët 

thaät cuûa chö phaùp, taâm tin nôi nhaân quaû vaø Phaät taùnh nôi chuùng sanh 

cuõng nhö luoân duïng coâng tu haønh höôùng veà quaû vò Phaät.  

Boà Ñeà Taâm lieân heä tôùi hai chieàu höôùng. Thöù nhaát laø thöôïng caàu 

Phaät Ñaïo. Thöù nhì laø haï hoùa chuùng sanh. Boà ñeà taâm laø taâm giaùc ngoä, 

taâm cuûa yeâu thöông, taâm cuûa söï ñoøi hoûi saâu saéc laø töï chöùng ngoä vaø laøm 

vieäc lôïi laïc cho taát caû chuùng sanh. Tinh thaàn thöùc tænh hay khaùt voïng 

ñaïi giaùc cuûa Boà taùt vì lôïi ích cuûa tha nhaân. Taâm Boà Ñeà thöôøng chia 

laøm hai phaàn: 1) yù ñònh giaùc ngoä Boà Ñeà; vaø 2) thöïc haønh yù ñònh treân 

baèng caùch theo ñuoåi con ñöôøng giaùc ngoä.  

Theo Thieàn Sö Suzuki trong Ñaïi Thöøa Phaät Giaùo Khaùi Luaän, Boà 

Ñeà taâm laø ñaëc taùnh quan troïng nhaát cuûa Boà Taùt, neân thuyeát giaûng veà 

sieâu vieät taùnh cuûa Boà Ñeà Taâm trong Trieát Hoïc Trung Quaùn cuûa Ngaøi 

Long Thoï coù nhaán maïnh veà caùc ñaëc taùnh cuûa Boà Ñeà Taâm. Thöù nhaát, 

Boà Ñeà Taâm sieâu vieät taát caû moïi haïn ñònh cuûa nguõ uaån, thaäp nhò xöù, 

thaäp baùt giôùi. Noù khoâng phaûi caù bieät maø laø phoå quaùt. Thöù nhì, töø bi 

chính laø baûn chaát cuûa Boà Ñeà Taâm, vì theá taát caû Boà Taùt coi Boà Ñeà taâm 

laø lyù do toàn taïi cuûa hoï. Thöù ba, Boà ñeà taâm cö nguï trong traùi tim cuûa 

bình ñaúng taùnh, taïo neân nhöõng phöông tieän giaûi thoaùt cho caù nhaân. Thöù 

tö, Boà Taùt Di Laëc truùt heát bieän taøi cuûa ngaøi ñeå taùn döông söï quan troïng 

cuûa Boà Ñeà taâm trong söï nghieäp cuûa moät vò Boà Taùt. Bôûi vì neáu Thieän 

Taøi Ñoàng Töû khoâng in ñaäm söï kieän ñoù trong loøng, ñaõ khoâng deã gì böôùc 

vaøo cung ñieän Tyø Loâ Giaù Na. Cung ñieän ñoù taøng aån taát caû nhöõng bí 

maät trong ñôøi soáng taâm linh cuûa ngöôøi Phaät töû cao tuyeät. Neáu ñoàng töû 

ñoù chöa ñöôïc choïn kyõ ñeå baét ñaàu, nhöõng bí maät aáy khoâng coù nghóa gì 
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heát. Chuùng coù theå bò hieåu laàm nghieâm troïng vaø haäu quaû coá nhieân laø 

khoác haïi. Vì lyù do ñoù, Ngaøi Di Laëc chæ cho Thieän Taøi thaáy ñuû moïi goùc 

caïnh ñaâu laø yù nghóa ñích thöïc cuûa Boà Ñeà taâm. 

Theo Kinh Hoa nghieâm, Ñöùc Phaät ñaõ daïy: “Naày thieän nam töû! Baäc 

Boà Taùt phaùt loøng Voâ Thöôïng Boà Ñeà laø ‘khôûi loøng ñaïi bi cöùu ñoä taát caû 

chuùng sanh. Khôûi loøng cuùng döôøng chö Phaät, cöùu caùnh thöøa söï. Khôûi 

loøng khaép caàu chaùnh phaùp, taát caû khoâng seûn tieác. Khôûi loøng thuï höôùng 

roäng lôùn, caàu nhöùt thieát trí. Khôûi loøng ñaïi bi voâ löôïng, khaép nhieáp taát 

caû chuùng sanh. Khôûi loøng khoâng boû rôi caùc loaøi höõu tình, maëc aùo giaùp 

kieân theä ñeå caàu Baùt Nhaõ Ba La Maät. Khôûi loøng khoâng sieåm doái, vì caàu 

ñöôïc trí nhö thaät. Khôûi loøng thöïc haønh y nhö lôøi noùi, ñeå tu ñaïo Boà Taùt. 

Khôûi loøng khoâng doái vôùi chö Phaät, vì gìn giöõ theä nguyeän lôùn cuûa taát caû 

Nhö Lai. Khôûi loøng nguyeän caàu nhöùt thieát trí, cuøng taän kieáp vò lai giaùo 

hoùa chuùng sanh khoâng döøng nghæ. Boà Taùt duøng nhöõng coâng ñöùc Boà Ñeà 

Taâm nhieàu nhö soá buïi nhoû cuûa coõi Phaät nhö theá, neân ñöôïc sanh vaøo 

nhaø Nhö Lai. Naày thieän nam töû! Nhö ngöôøi hoïc baén, tröôùc phaûi taäp theá 

ñöùng, sau môùi hoïc ñeán caùch baén. Cuõng theá, Boà Taùt muoán hoïc ñaïo nhöùt 

thieát trí cuûa Nhö Lai, tröôùc phaûi an truï nôi Boà Ñeà Taâm, roài sau môùi tu 

haønh taát caû Phaät phaùp. Thieän nam töû! Ví nhö vöông töû tuy haõy coøn thô 

aáu, song taát caû ñaïi thaàn ñeàu phaûi kính leã. Cuõng theá, Boà Taùt tuy môùi 

phaùt Boà Ñeà taâm tu Boà Taùt haïnh, song taát caû baäc kyø cöïu haøng nhò thöøa 

ñeàu phaûi kính troïng neå vì. Thieän nam töû! Nhö thaùi töû tuy ñoái vôùi quaàn 

thaàn chöa ñöôïc töï taïi, song ñaõ ñuû töôùng traïng cuûa vua, caùc baày toâi 

khoâng theå saùnh baèng, bôûi nhôø choã xuaát sanh toân quyù. Cuõng theá Boà Taùt 

tuy ñoái vôùi taát caû nghieäp phieàn naõo chöa ñöôïc töï taïi, song ñaõ ñaày ñuû 

töôùng traïng Boà Ñeà, haøng nhò thöøa khoâng theå saùnh baèng, bôûi nhôø chuûng 

taùnh ñöùng vaøo baäc nhöùt. Thieän Nam Töû! Nhö ngöôøi maùy baèng goã, neáu 

khoâng coù maáu choát thì caùc thaân phaàn rôøi raïc chaúng theå hoaït ñoäng. 

Cuõng theá, Boà Taùt neáu thieáu Boà Ñeà taâm, thì caùc haïnh ñeàu phaân taùn, 

khoâng theå thaønh töïu taát caû Phaät phaùp. Thieän nam töû! Nhö chaát kim 

cöông taát caû vaät khoâng theå phaù hoaïi, traùi laïi noù coù theå phaù hoaïi taát caû 

vaät, song theå taùnh cuûa noù vaãn khoâng toån giaûm. Boà Ñeà taâm cuûa Boà Taùt 

cuõng theá, khaép ba ñôøi trong voâ soá kieáp, giaùo hoùa chuùng sanh, tu caùc 

khoå haïnh, vieäc maø haøng nhò thöøa khoâng theå muoán laøm ñeàu laøm ñöôïc, 

song keát cuoäc vaãn chaúng chaùn moûi giaûm hö.” Kinh Hoa Nghieâm cuõng 

noùi: “Neáu queân maát Boà Ñeà Taâm maø tu caùc phaùp laønh, ñoù laø ma 

nghieäp.” Lôøi naày xeùt ra raát ñuùng. Ví nhö ngöôøi caát böôùc khôûi haønh maø 
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chaúng bieát mình seõ ñeán ñaâu, vaø ñi vôùi muïc ñích gì, thì cuoäc haønh trình 

chæ laø quanh quaån, moûi meät vaø voâ ích maø thoâi. Ngöôøi tu cuõng theá, neáu 

duïng coâng khoå nhoïc maø queân soùt muïc tieâu caàu thaønh Phaät ñeå lôïi mình 

lôïi sanh, thì bao nhieâu haïnh laønh chæ ñem ñeán keát quaû höôûng phöôùc 

nhôn thieân, chung cuoäc vaãn bò chìm meâ quanh quaån trong neûo luaân hoài, 

chòu voâ bieân noãi khoå, nghieäp ma vaãn coøn. Nhö vaäy phaùt taâm Boà Ñeà lôïi 

mình lôïi ngöôøi laø böôùc ñi caáp thieát cuûa ngöôøi tu. 

Taâm Boà Ñeà cuûa moät vò Boà Taùt laø chaúng nhöõng töï nguyeän daäp taét 

tham aùi nôi chính mình, maø giuùp coøn daäp taét löûa tham aùi nôi chuùng 

sanh. Luùc xaõy ra naïn ñoùi trong thôøi hoaïi kieáp, ngöôøi aáy nguyeän seõ laø 

thöùc aên thöùc uoáng cho heát thaûy chuùng sanh giuùp hoï thoaùt khoûi naïn ñoùi 

khaùt. Con ngöôøi aáy luoân nguyeän laøm thaày thuoác, laøm thuoác hay hay 

laøm y taù trò laønh cho ñeán khi naøo moïi ngöôøi ñeàu ñöôïc chöõa laønh (khoâng 

coøn moät chuùng sanh naøo beänh nöõa). Con ngöôøi aáy luoân nguyeän laøm 

kho baùu voâ taän cho ngöôøi ngheøo vaø nhöõng keû cuøng khoå coâ ñoäc. Vì 

muoán laøm lôïi laïc cho heát thaûy chuùng sanh neân ngöôøi phaùt taâm Boà Ñeà 

luoân nguyeän xaû boû heát thaûy coâng ñöùc, taøi vaät, söï höôûng thuï vaø ngay caû 

thaân maïng khoâng meät moûi, khoâng luyeán tieác, khoâng thoái chuyeån. Con 

ngöôøi aáy luoân vöõng tin raèng Nieát Baøn khoâng laø caùi gì khaùc hôn laø söï xaû 

boû (xaû boû khoâng coù nghóa laø lieäng boû hay quaêng boû, maø laø cho ra vì lôïi 

ích cuûa chuùng sanh) hoaøn toaøn moïi söï moïi vieäc. Trong cuoäc soáng haèng 

ngaøy, duø coù bò gieát haïi, chöôûi maéng hay ñaùnh ñaäp, con ngöôøi aáy vaãn 

nhö nhö baát ñoäng. Con ngöôøi aáy luoân nguyeän laøm ngöôøi baûo veã nhöõng 

keû yeáu ñuoái, laøm ngöôøi daãn ñöôøng khaùch löõ haønh, laøm caàu hay laøm 

thuyeàn cho nhöõng ai muoán qua soâng, laøm ñeøn cho nhöõng ai ñang ñi 

trong ñeâm toái.   

Ngöôøi Phaät töû thuaàn thaønh luoân coù haønh nguyeän Boà Ñeà Taâm, nghóa 

laø tu haønh nhöõng gì mình phaùt nguyeän (nguyeän laø taát caû chuùng sanh 

ñeàu haøm chöùa Nhö Lai taïng tính, ñeàu coù theå an truï ôû voâ thöôïng Boà Ñeà, 

neân nguyeän ñem phaùp Ñaïi Thöøa Vi Dieäu maø ñoä taän). Kinh Ñaïi Tyø Loâ 

Giaù Na noùi: “Boà Ñeà Taâm laøm nhaân, ñaïi bi laøm caên baûn, phöông tieän 

laøm cöùu caùnh.” Ví nhö ngöôøi ñi xa, tröôùc tieân phaûi nhaän ñònh muïc tieâu 

seõ ñeán, phaûi yù thöùc chuû ñích cuoäc haønh trình bôûi lyù do naøo, vaø sau duøng 

phöông tieän hoaëc xe, thuyeàn, hay phi cô maø khôûi tieán. Ngöôøi tu cuõng 

theá, tröôùc tieân phaûi laáy quaû voâ thöôïng Boà Ñeà laøm muïc tieâu cöùu caùnh; 

laáy loøng ñaïi bi lôïi mình lôïi sanh laøm chuû ñích thöïc haønh; vaø keá ñoù tuøy 

sôû thích caên cô maø löïa choïn caùc phaùp moân  hoaëc Thieàn, hoaëc Tònh, 
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hoaëc Maät laøm phöông tieän tu taäp. Phöông tieän vôùi nghóa roäng hôn, coøn 

laø trí hueä quyeàn bieán tuøy cô nghi, aùp duïng taát caû haïnh thuaän nghòch 

trong khi haønh Boà Taùt ñaïo. Cho neân Boà Ñeà Taâm laø muïc tieâu caàn phaûi 

ñöôïc haønh giaû thoâng hieåu tröôùc khi khôûi coâng haïnh huaân tu.  

 

Bodhicitta 

 

Bodhi is the highest state of Samadhi in which the mind is 

awakened and illuminated. The term “Bodhi” is derived from the 

Sanskrit root “Budh,” meaning “knowledge,” “Understanding,” or 

“Perfect wisdom.” A term that is often translated as “enlightenment” 

by Western translators, but which literally means “Awakening.” Like 

the term BUDDHA, it is derived from the Sanskrit root buddh, “to 

wake up,” and in Buddhism it indicates that a person has “awakened” 

from the sleep of ignorance in which most beings spend their lives. 

According to Buddhist legend, the Buddha attained bodhi in the town of 

BODHGAYA while sitting in meditation under the Bodhi Tree or 

Bodhi-Vrksa. According to the Avatamsaka Sutra, Bodhi 

(enlightenment) belongs to living beings. Without living beings, no 

Bodhisattva could achieve Supreme, Perfect Enlightenment. According 

to the Mahayana, bodhi is mainly understood as enlightened wisdom. 

The word ‘Bodhi’ also means ‘Perfect Wisdom’ or ‘Transcendental 

Wisdom,’ or ‘Supreme Enlightenment.’ Bodhi is the state of truth or the 

spiritual condition of a Buddha or Bodhisattva. The cause of Bodhi is 

Prajna (wisdom) and Karuna (compassion). According to the Hinayana, 

bodhi is equated with the perfection of insight into and realization of 

the four noble truths, which means the cessation of suffering.  

Bodhicitta, or the ‘Thought of Enlightenment’ is an important 

concept in both Theravada and Mahayana Buddhism. Though not 

directly mentioned, the idea is explicit in the Theravada Buddhism. It 

was in Mahayana, however, that the Bodhicitta concept developed 

along both ethical and metaphysical lines and this development is 

found in Vajrayana too, wherein it also came to be regarded as a state 

of ‘great bliss’. In Mahayana it developed along with pantheistic lines, 

for it was held that Bodhicitta is latent in all beings and that it is merely 

a manifestation of the Dharmakaya, or Bhutatathata in the human 

heart. Though the term Bodhicitta does not occur in Pali, this concept is 



 18 

found in Pali canonical literature where, for example, we are told how 

Gautama after renouncing household life resolved to strive to put an 

end to all the sufferings. It is this comprehension that came to be 

known as the Enlightenment, and Gautama came to be known as the 

Enlightened One, the Buddha. Bodhi Mind, or the altruistic mind of 

enlightenment is a mind which wishes to achieve attainment of 

enlightenment for self, spontaneously achieve enlightenment for all 

other sentient beings. The spirit of Enlightenment, the aspiration to 

achieve it, the Mind set on Enlightenment. Bodhicitta is defined as the 

altruistic intention to become fully enlightened for the benefit of all 

sentient beings. The attainment of enlightenment is necessary for not 

only in order to be capable of benefitting others, but also for the 

perfection of our own nature. Bodhi mind is the gateway to 

Enlightenment and attainment of Buddha. An intrinsic wisdom or the 

inherently enlightened heart-mind, or the aspiration toward perfect 

enlightenment. The Buddha taught: “All sentient beings are perfectly 

equal in that they all possess the Buddha nature. This means that we all 

have the Bodhi seed or the seed of kindness of a Buddha, and the 

compassion of a Buddha towards all living beings, and therefore the 

potential for enlightenment and for perfection lies in each one of us. 

“Bodhicitta” is a Sanskrit term means “Mind of Awakening.” In 

Mahayan Buddhism, this refers to Bodhisattva’s aspiration to attain 

Buddhahood in order to benefit other sentient beings (the aspiration of 

a bodhisattva for supreme enlightenment for the welfare of all). 

Therefore, the mind for or of Bodhi (the Mind of Enlightenment, the 

awakened or enlightened mind) is the mind that perceives the real 

behind the seeming, believes in moral consequences, and that all have 

the Buddha-nature, and aims at Buddhahood.  

The spirit of enlightenment, the aspiration to achieve it, the mind 

set on Enlightenment. It involves two parallel aspects. First, the 

determination to achieve Buddhahood (above is to seek Bodhi). 

Second, the aspiration to rescue all sentient beings (below is to save or 

transform all beings). Mind of enlightenment, mind of love, mind of 

deepest request to realize oneself and work for the well-being of all. 

The mind of enlightenment or the aspiration of a Bodhisattva for 

supreme enlightenment for the welfare of all sentient beings. It is often 

divided into two aspects: 1) the intention to become awakened; and 2) 
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acting on the intention by pursuing the path to awakening (Bodhi). 

According to Zen Master Suzuki in the Outlines of Mahayana 

Buddhism, Bodhicitta is the most important characteristic of 

Bodhisattva, thus on the basis of Nagarjuna’s Discourse on the 

Transcendentality of the Bodhicitta, he gives a detailed description of 

Bodhicitta. First, the Bodhicitta is free from all determinations, the five 

skandhas, the twelve ayatanas, and the eighteen dhatus. It is not 

particular, but universal. Second, love is the esence of the Bodhicitta, 

therefore, all Bodhisattvas find their reason of being in this. Third, the 

Bodhicitta abides in the heart of sameness (samata) creates individual 

means of salvation (upaya). Fourth, evidently Maitreya exhausted his 

power of speech in order to extol the importance of the Bodhicitta in 

the career of a Bodhisattva, for without this being dully impressed on 

the mind of the young Buddhist pilgrim Sudhana, he could not have 

been led into the interior of the Tower of Vairocana. The Tower 

harbors all the secrets that belong to the spiritual life of the highest 

Buddhist. If the novice were not quite fully prepared for the initiation, 

the secrets would have no signification whatever. They may even be 

grossly misunderstood, and the result will be calamitous indeed. For 

this reason, Maitreya left not a stone unturned to show Sudhana what 

the Bodhicitta really meant.  

According to the Avatamsaka Sutra, the Buddha taught: “Good 

Buddhists! In Bodhisattvas arise the Bodhi-mind, the mind of great 

compassion, for the salvation of all beings; the mind of great kindness, 

for the unity with all beings; the mind of happiness, to stop the mass 

misery of all beings; the altruistic mind, to repulse all that is not good; 

the mind of mercy, to protect from all fears; the unobstructed mind, to 

get rid of  all obstacles; the broad mind, to pervade all universes; the 

infinite mind, to pervade all spaces; the undefiled mind, to manifest the 

vision of all Buddhas; the purified mind, to penetrate all knowledge of 

past, present and future; the mind of knowledge, to remove all 

obstructive knowledge and enter the ocean of all-knowing knowledge.  

Just as someone in water is in no danger from fire, the Bodhisattva who 

is soaked in the virtue of the aspiration for enlightenment or Bodhi 

mind, is in no danger from the fire of knowledge of individual 

liberation. Just as a diamond, even if cracked, relieves poverty, in the 

same way the diamond of the Bodhi mind, even if split, relieves the 
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poverty of the mundane whirl. Just as a person who takes the elexir of 

life lives for a long time and does not grow weak, the Bodhisattva who 

uses the elexir of the Bodhi mind goes around the mundane whirl for 

countless eons without becoming exhausted and without being stained 

by the ills of the mundane whirl. The Avatamsaka Sutra also says: “To 

neglect the Bodhi Mind when practicing good deeds is the action of 

demons.” This teaching is very true indeed. For example, if someone 

begins walking without knowing the destination or goal of his journey, 

isn’t his trip bound to be circuitous, tiring and useless? It is the same for 

the cultivator. If he expends a great deal of effort but forgets the goal 

of attaining Buddhahood to benefit himself and others, all his efforts 

will merely bring merits in the human and celestial realms. In the end 

he will still be deluded and revolved in the cycle of Birth and Death, 

undergoing immense suffering. If this is not the action of demons, what, 

then, is it? For this reason, developing the Supreme Bodhi Mind to 

benefit oneself and others should be recognized as a crucial step. 

A Bodhisattva’s Bodhi mind vows not only to destroy the lust of 

himself, but also to destroy the lust for all other sentient beings. A 

Bodhisattva who makes the Bodhi mind always vows to be the rain of 

food and drink to clear away the pain of thurst and hunger during the 

aeon of famine  (to change himself into food and drink to clear away 

human beings’ famine). That person always vows to be a good doctor, 

good medicine, or a good nurse for all sick people until everyone in the 

world is healed. That person always vows to become an inexhaustible 

treasure for those who are poor and destitute. For the benefiting of all 

sentient beings, the person with Bodhi mind is willing to give up his 

virtue, materials, enjoyments, and even his body without any sense of 

fatigue, regret, or withdrawal.  That person always believes that 

Nirvana is nothing else but a total giving up of everything (giving up 

does not means throwing away or discarding, but it means to give out 

for the benefit of all sentient beings). In daily life, that person always 

stays calm even though he may get killed, abused or beaten by others. 

That person always vows to be a protector for those who need 

protection, a guide for all travellers on the way, a bridge or a boat for 

those who wish to cross a river, a lamp for those who need light in a 

dark night.  
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Devout Buddhists should always have the Bodhi-mind that acts out 

the vows to save all living beings means to start out for bodhi-mind to 

act out one’s vows to save all living beings (all beings possess 

Tathagata-garbha nature and can become a Buddha; therefore, vow to 

save them all). The Mahavairocana Sutra says: “The Bodhi Mind is the 

cause - Great Compassion is the root - Skillful means are the ultimate.” 

For example, if a person is to travel far, he should first determine the 

goal of the trip, then understand its purpose, and lastly, choose such 

expedient means of locomotion as automobiles, ships, or planes to set 

out on his journey. It is the same for the cultivator. He should first take 

Supreme Enlightenment as his ultimate goal, and the compassionate 

mind which benefits himself and others as the purpose of his 

cultivation, and then, depending on his references and capacities, 

choose a method, Zen, Pure Land or Esoterism, as an expendient for 

practice. Expedients, or skillful means, refer, in a broader sense, to 

flexible wisdom adapted to circumstances, the application of all actions 

and practices, whether favorable or unfavorable, to the practice of the 

Bodhisattva Way. For this reason, the Bodhi Mind is the goal that the 

cultivator should clearly understand before he sets out to practice. 
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Chöông Ba 

Chapter Three 

 

Caùc Loaïi Boà Ñeà Taâm 

 

Töø Bodhi ñöôïc ruùt ra töø goác Phaïn ngöõ “Budh” coù nghóa laø “tri 

thöùc,” “hieåu bieát,” hay “toaøn trí.” Thuaät ngöõ thöôøng ñöôïc caùc nhaø 

phieân dòch Taây phöông dòch laø “Giaùc Ngoä,” coù nghóa ñen laø “Tænh 

Thöùc.” Gioáng nhö thuaät ngöõ “Buddha,” ñöôïc ruùt ra töø goác Phaïn ngöõ 

“buddh,” coù nghóa laø “tænh thöùc,” vaø trong Phaät giaùo töø naøy chæ moät 

ngöôøi ñaõ tænh thöùc khoûi giaác nguû si meâ, trong ñoù haàu heát chuùng sanh 

ñang traûi qua. Theo truyeàn thuyeát Phaät giaùo, Ñöùc Phaät thaønh ñaït ñaïo 

quaû Boà Ñeà taïi Boà Ñeà Ñaïo Traøng trong khi ngoài döôùi goác caây Boà Ñeà. 

Nhö vaäy, Boà Ñeà Taâm coù nghóa laø “Taâm giaùc ngoä.” Trong Phaät giaùo 

Ñaïi Thöøa, töø naøy chæ öôùc nguyeän cuûa moät vò Boà taùt laø ñaït thaønh Phaät 

quaû ñeå laøm lôïi laïc chuùng sanh. Coù nhieàu loaïi Boà Ñeà Taâm, nhöng noùi 

chung coù nhöõng thöù ñöôïc keå ôû phaàn döôùi ñaây. 

Coù hai loaïi Boà Ñeà Taâm laø Duyeân Söï Boà Ñeà Taâm vaø Duyeân Lyù Boà 

Ñeà Taâm. Thöù nhaát laø Duyeân Söï Boà Ñeà Taâm: Duyeân Söï Boà Ñeà Taâm laø 

caùi taâm duyeân (nöông) theo söï töôùng, ñoái laïi vôùi duyeân lyù (tin vaøo söï 

töôùng nhaân quaû baùo öùng laø duyeân söï; tin vaøo dieäu lyù cuûa phaùp tính phi 

nhaân phi quaû laø duyeân lyù); nhö thieàn quaùn veà hoùa thaân vaø baùo thaân ñoái 

laïi vôùi phaùp thaân. Duyeân söï Boà Ñeà taâm laø taâm Boà Ñeà nguyeän laáy Töù 

Hoaèng Theä Nguyeän laøm chính boån nguyeän cuûa mình ñeå cöùu ñoä chuùng 

sanh. Thöù nhì laø Duyeân Lyù Boà Ñeà Taâm: Duyeân Lyù Boà Ñeà Taâm laø caùi 

taâm quan nieäm hay lyù luaän veà chaân lyù, quaùn töôûng veà chaân lyù toái 

thöôïng. Duyeân Lyù Boà Ñeà Taâm laø taâm toaøn giaùc veà chaân lyù toái thöôïng 

(taát caû caùc phaùp voán laø tòch dieät) neân phaùt taâm  “thöôïng caàu Boà Ñeà, haï 

hoùa chuùng sanh.” Ñaây cuõng laø taâm Boà Ñeà toái thöôïng. 

Coù ba loaïi Boà Ñeà Taâm laø taâm Boà Ñeà cuûa thanh vaên, duyeân giaùc, 

vaø Phaät. Theo Hoøa Thöôïng Thích Thieàn Taâm trong Nieäm Phaät Thaäp 

Yeáu, ñem coâng ñöùc nieäm Phaät ñeå caàu phöôùc lôïi nhoû nhen ôû theá gian, 

taát khoâng hôïp vôùi baûn hoaøi cuûa Phaät, cho neân haønh giaû phaûi vì söï thoaùt 

ly khoûi voøng soáng cheát luaân hoài maø nieäm Phaät. Nhöng neáu vì giaûi thoaùt 

cho rieâng mình maø tu nieäm, cuõng chæ hôïp vôùi baûn hoaøi cuûa Phaät moät 

phaàn ít maø thoâi. Vaäy baûn hoaøi cuûa Phaät nhö theá naøo? Baûn hoaøi ñích 

thöïc cuûa Ñöùc Theá Toân laø muoán cho taát caû chuùng sanh ñeàu thoaùt voøng 
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sanh töû, ñeàu ñöôïc giaùc ngoä nhö Ngaøi. Cho neân ngöôøi nieäm Phaät caàn 

phaûi phaùt Boà Ñeà taâm. Boà Ñeà nghóa laø “Giaùc.” Trong aáy coù ba baäc. Thöù 

nhaát laø Thanh Vaên Boà Ñeà Taâm: Thanh Vaên laø moät vò ñeä töû Phaät, ñaëc 

bieät laø moät vò Thaùnh ñeä töû chính baûn thaân mình nghe lôøi Phaät daïy töø 

kim khaåu cuûa ñöùc Phaät vaø quaùn saùt tu taäp con ñöôøng ñi ñeán quaû vò A 

La Haùn quaû. Ñaây laø quaû vò ñaàu tieân cuûa Phaät giaùo Tieåu Thöøa, hai quaû 

vò kia laø Ñoäc giaùc vaø A La Haùn. Thanh Vaên quaùn Töù Ñeá maø tu haønh vaø 

möùc ñoä phaùt trieån bò haïn heïp. Chöõ Sravaka coù nghóa laø keû nghe giaûng, 

duøng ñeå goïi nhöõng ñeä töû Phaät, coù theå laø Tyø Kheo, Tyø Kheo Ni hay caän 

söï nam nöõ, vaên kinh thính phaùp vaø tu taäp theo lôøi Phaät daïy maø ñaït 

ñöôïc ñaïo quaû Nieát Baøn. Ngöôøi aáy cuõng coù luùc ñoä tha, nhöng khaû naêng 

raát haïn heïp. Haøng Thanh Vaên coøn chòu khuaát phuïc döôùi nghieäp chöôùng 

naëng neà; hoï khoâng theå hoaøi baûo nhöõng taâm nguyeän lôùn lao nhö caùc vò 

Boà Taùt ñeå laøm lôïi ích cho heát thaûy chuùng sanh; sôû kieán cuûa hoï khoâng 

ñuû saùng vaø khoâng ñuû saâu neân hoï khoâng nhìn thaáy taát caû nhöõng bí aån 

cuûa söï soáng, hoï chöa heà khai môû con maét trí tueä. Thöù nhì laø Duyeân 

Giaùc Boà Ñeà Taâm: Duyeân Giaùc ñöôïc duøng ñeå chæ moät caù nhaân ñôn ñoäc, 

khoâng coù baát kyø söï giuùp ñôû naøo cuûa ngoaïi taïi nhöng coù theå ñaït ñeán 

caûnh giôùi A La haùn. Baäc nhôø thieàn quaùn theo phaùp nhaân duyeân (phaùp 

quaùn möôøi hai nhaân duyeân ñeå ñaït ñöôïc giaùc ngoä cuûa Phaät giaùo) maø 

giaùc ngoä thaønh Phaät Bích Chi. Khoâng nhö Phaät toaøn giaùc, Thanh vaên 

Duyeân giaùc chæ töï giaùc chöù khoâng giaùc tha. Duyeân Giaùc Boà Ñeà Taâm laø 

taâm Boà Ñeà maø haøng Duyeân Giaùc ñaït ñöôïc, baäc tu theo Duyeân Giaùc 

phaùt taâm Boà Ñeà nhöng khoâng giaùo hoùa cho chuùng sanh khaùc maø chæ 

muoán moät mình giaûi thoaùt. Thöù ba laø Phaät Boà Ñeà Taâm: Haønh giaû phaùt 

taâm Boà Ñeà, chính laø phaùt taâm caàu quaû giaùc ngoä cuûa Phaät; quaû vò aáy 

cuøng toät khoâng chi hôn, sieâu caû haøng Thanh Vaên Duyeân Giaùc, neân goïi 

laø Voâ Thöôïng Boà Ñeà. Taâm naày goàm hai chuûng töû chính, laø töø bi vaø trí 

hueä, hay phaùt xuaát coâng naêng ñoä thoaùt mình vaø taát caû chuùng sanh. 

Laïi coù ba loaïi Boà Ñeà Taâm khaùc laø Haønh nguyeän Boà Ñeà Taâm, 

Thaéng Nghóa Boà Ñeà Taâm, vaø Tam Ma Ñòa Boà Ñeà Taâm. Thöù nhaát laø 

Haønh Nguyeän Boà Ñeà Taâm: Tu haønh nhöõng gì mình phaùt nguyeän 

(nguyeän laø taát caû chuùng sanh ñeàu haøm chöùa Nhö Lai taïng tính, ñeàu coù 

theå an truï ôû voâ thöôïng Boà Ñeà, neân nguyeän ñem phaùp Ñaïi Thöøa Vi 

Dieäu maø ñoä taän). Thöù nhì laø Thaéng Nghóa Boà Ñeà Taâm: Thaéng nghóa 

laø khoâng theå giaûi thích baèng lôøi hay ñoái laïi vôùi lôøi cuûa theá tuïc maø goïi 

laø thaéng nghóa (dieäu lyù saâu xa vöôït hôn haún lyù thôøi gian theá tuïc). Taâm 
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Thaéng Nghóa Boà Ñeà laø taâm vöôït haún leân treân söï giaûi thích baèng lôøi vaø 

yù nghóa cuûa theá tuïc. Thöù ba laø Tam Ma Ñòa Boà Ñeà Taâm: Traïng thaùi 

giaùc ngoä trong ñoù taâm haønh giaû thoaùt khoûi moïi loaïn ñoäng, thoaùt moïi 

caáu chöôùng, taäp trung vaøo “khoâng ñònh,” vì theá maø noäi taâm ñi vaøo moät 

traïng thaùi yeân tónh hoaøn toaøn. Tam ma ñòa Boà Ñeà Taâm laø taâm coù traïng 

thaùi giaùc ngoä trong ñoù taâm haønh giaû thoaùt khoûi moïi loaïn ñoäng, thoaùt 

moïi caáu chöôùng, taäp trung vaøo “khoâng ñònh,” vì theá ma ø noäi taâm ñi vaøo 

moät traïng thaùi yeân tónh hoaøn toaøn. 

Laïi coù naêm loaïi Boà Ñeà Taâm khaùc hay naêm giai ñoaïn giaùc ngoä. Thöù 

nhaát laø Boån giaùc: Ñaây laø trí hueä hay söï hieåu bieát tuyeät ñoái beân trong 

hay Boà Ñeà voán saún coù trong moãi ngöôøi. Thöù nhì laø Thuûy giaùc: Ñaây laø 

theå giaùc hay trí hueä Boà Ñeà trong giai ñoaïn cuoái cuøng, döïa vaøo coâng 

phu tu haønh maø coù. Thöù ba laø Töông töï giaùc: Ñaây laø Boà Taùt ôû ngoâi 

Thaäp Tín ñöôïc giaùc theå töông töï nhö Thuûy Giaùc. Thöù tö laø Tuøy phaàn 

giaùc: Ñaây laø Boà Taùt ôû ngoâi Thaäp Truï, Thaäp Haønh vaø Thaäp Hoài Höôùng, 

töøng phaàn ñöôïc thuûy giaùc. Thöù naêm laø Cöùu caùnh giaùc hay Dieäu Giaùc: 

Ñaây laø thaønh töïu vieân maõn boån giaùc.  

Trong Phaät giaùo, laïi coù naêm giai ñoaïn phaùt trieån cuûa Boà Ñeà Taâm: 

Ñaây laø naêm giai ñoaïn ñi ñeán giaùc ngoä: Phaùt taâm boà ñeà: Vì voâ thöôïng 

Boà Ñeà maø phaùt taâm. Phuïc taâm boà ñeà: Cheá phuïc phieàn naõo maø tu haønh 

caùc haïnh Ba La Maät). Minh taâm boà ñeà: Quaùn saùt caùc phaùp ñeå tu haønh 

Baùt Nhaõ Ba La Maät). Xuaát ñaùo boà ñeà: Xuaát ly tam giôùi  vaø ñaït ñeán 

nhaát thieát trí. Voâ thöôïng boà ñeà: Ñaït tôùi tình traïng voâ duïc vaø voâ thöôïng 

Boà Ñeà.  

 

Categories of Bodhi Mind 

 

Bodhi is derived from the Sanskrit root “Budh,” meaning 

“knowledge,” “Understanding,” or “Perfect wisdom.” A term that is 

often translated as “enlightenment” by Western translators, but which 

literally means “Awakening.” Like the term BUDDHA, it is derived 

from the Sanskrit root buddh, “to wake up,” and in Buddhism it 

indicates that a person has “awakened” from the sleep of ignorance in 

which most beings spend their lives. According to Buddhist legend, the 

Buddha attained bodhi in the town of BODHGAYA while sitting in 

meditation under the Bodhi Tree or Bodhi-Vrksa. Thus, Bodhi mind is a 

“Mind of Awakening.” In Mahayan Buddhism, this refers to 
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Bodhisattva’s aspiration to attain Buddhahood in order to benefit other 

sentient beings (the aspiration of a bodhisattva for supreme 

enlightenment for the welfare of all). There are many different kinds of 

Bodhicitta, but generally, the below mentioned are some of them.  

There are two kinds of  Bodhi-Mind, they are minds that vows to 

take the four universal vows and minds to reason on fundamental 

principles. First, minds that vows to take the four universal vows: They 

are minds that lay hold of, or study things or phenomena, in contrast to 

principles or noumena; or meditation on the Buddha’s nirmanakaya, 

and sambhogakaya, in contrast with the dharmakaya. It is a mind that 

vows to take the four universal vows of a Buddha or a Bodhisattva to 

be one’s own original vows to save all sentient beings. Second, minds 

that reason on principles: Minds that reason on fundamental principles, 

or contemplate on ultimate reality. A mind that reasons on fundamental 

principles is a mind that has a perfect understanding of the ultimate 

reality; therefore, start out a vow “Above to seek bodhi, below to save 

beings.” This is also the supreme bodhi-mind. 

There are three kinds of  Bodhi-Mind, they are minds of the 

enlightenment of sravakas, the enlightenment of Pratyeka-buddhas, 

and the enlightenment of Buddhas. According to Most Venerable Thích 

Thieàn Taâm in The Pure Land Buddhism in Theory and Practice, 

exchanging the virtues of Buddha Recitation for the petty merits and 

blessings of this world is certainly not consonant with the intentions of 

the Buddhas. Therefore, practitioners should recite the name of 

Amitabha Buddha for the purpose of escaping the cycle of Birth and 

Death. However, if we were to practice Buddha Recitation for the sake 

of oue own salvation alone, we would only fulfill a small part of the 

Buddhas’ intentions. What, then, is the ultimate intention of the 

Buddhas? The ultimate intention of the Buddhas is for all sentient 

beings to escape the cycle of Birth and Death and to become 

enlightened, as they are. Thus, those who recite Amitabha Buddha’s 

name should develop the Bodhi-Mind or the Aspiration for Supreme 

Enlightenment.  The word “Bodhi” means “enlightened.” There are 

three main stages of Enlightenment. First, the mind of the 

Enlightenment of the Sravakas or Hearers: A disciple of the Buddha, 

especially a noble disciple who hears the Teaching presonally from a 

Buddha and observes the practices on the path to Arahantship. This is 
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the first stage in Hinayana Buddhism, the other two are Pratyeka-

buddha and Arahant. Hearer of the four noble truths and limited to that 

degree of development. The word ‘Sravaka’ literally means ‘hearer.’ 

This name was given to the disciple of the Buddha, may be a monk, a 

nun, a layman or a laywoman, bent on his or her liberation. A Sravaka 

hears and learns the truth from the Buddha, then follows and practices 

the teachings of the Buddha and finally attains Nirvana. He or she also 

serves others, but his or her capacity to do so is limited.  Sravakas are 

yet under the covering of too great a karma-hindrance; they are unable 

to cherish such great vows are made by the Bodhisattvas for the 

spiritual welfare of all beings; their insight is not clear and penetrating 

deep enough to see all the secrets of life; they have not yet opened the 

wisdom-eye. Second, the mind of the Enlightenment of the Pratyeka 

Buddhas or the Self-Awakened: The word ‘Pratyeka’ means ‘private,’ 

‘individual,’ ‘single,’ or ‘solitary.’ Pratyeka-buddha is one who is in 

‘solitary singleness,’ in independence of all external support, attains 

Arhatship. Those who become fully enlightened by meditating on the 

principle of causality (the Buddhist enlightenment arises from 

pondering over the twelve nidanas). Unlike the Perfect Buddhas, 

however, they do not exert themselves to teach and help others. The 

enlightenment of Pratyeka-buddhas, mind of the pratyeka-buddha is a 

form of enlightenment or enlightenment for self, not revealing the truth 

to others. Third, the mind of Enlightenment of the Buddhas: 

Practitioners who develop the Bodhi Mind are seeking is precisely the 

Enlightenment of the Buddhas. This stage of Buddhahood is the 

highest, transcending those of the Sravakas and Pratyeka Buddhas, and 

is therefore called Supreme Enlightenment or Supreme Bodhi. This 

Supreme Bodhi Mind contains two principal seeds, compassion and 

wisdom, from which emanates the great undertaking of rescuing 

oneself and all other sentient beings.  

There are also three other kinds of  Bodhi-Mind, they are Bodhi 

minds that start out for bodhi-mind to act out one’s vows to save all 

living beings, Bodhi-mind which is beyond description, and Bodhi-mind 

which surpasses mere earthly ideas, and Samadhi-bodhi mind. First, a 

Bodhi mind of vowing to act: A Bodhi-mind that acts out one’s vows to 

save all living beings. A mind that starts out for bodhi-mind to act out 

one’s vows to save all living beings (all beings possess Tathagata-



 28 

garbha nature and can become a Buddha; therefore, vow to save them 

all). Second, Bodhi-mind which is beyond description: Beyond 

description means  surpasses mere earthly ideas; superlative; 

inscrutable. A Bodhi-mind which is beyond description, and which 

surpasses mere earthly ideas. Third, Samadhi-bodhi mind: Samadhi is 

a state of enlightenment in which the mind is free from distraction, free 

from unclean hindrances, absorbed in intense, purposeless 

concentration, thereby entering a state of inner serenity. A Samadhi-

bodhi mind is a mind that possesses a state of enlightenment in which 

the mind is free from distraction, free from unclean hindrances, 

absorbed in intense, purposeless concentration, thereby entering a state 

of inner serenity.  

There are also five other kinds of Bodhi minds or five states of 

bodhi or states of enlightenment: First, absolute eternal wisdom: Bodhi 

which possessed by everyone. Second, Bodhi in its initial stages: Bodhi 

in its action is arising from right observances. Third, Bodhisattva-

attainment: Bodhi in action of the ten faiths. Fourth, further 

Bodhisattva-enlightenment: Bodhisattva-enlightenment in action of the 

ten grounds, ten necessary activities and ten kinds of dedications, 

according to their capacity, attain Bodhi in its final stages. Fifth, to 

reach the final or complete enlightenment: To reach the perfect 

quiescent stage of orginal bodhi.  

In Buddhism, there are five periods of development of bodhi minds 

or five stages of enlightenment. These are  five bodhi or five stages of 

enlightenment (five kinds of enlightenment): Resolve on supreme 

bodhi: To vow to devote the mind to bodhi, or to awake the thought of 

enlightenment. Mind control: The passions and observance of the 

paramitas. Mental enlightenment: Study and increase in knowledge and 

in the prajnaparamitas. Mental expansion: freedom from the limitations 

of reincarnation and attainment of Complete knowledge. Supreme 

perfect enlightenment: Attainment of a passionless condition and of 

supreme perfect enlightenment.  
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Chöông Boán 

Chapter Four 

 

Phaùt Boà Ñeà Taâm 

 

Muïc ñích cuûa Phaät giaùo Ñaïi thöøa laø tu taäp ñeå vöôït thoaùt khoûi voøng 

luaân hoài sanh töû. Trong Phaät giaùo Ñaïi thöøa, ñieàu kieän tieân quyeát ñeå 

thaønh Phaät laø Boà Ñeà Taâm, nguyeän voïng thaønh ñaït toaøn giaùc vì lôïi ích 

cuûa muoân loaøi chuùng sanh. Taâm Boà Ñeà laø taâm giaùc ngoä, taâm thaáy ñöôïc 

baûn maët thaät cuûa chö phaùp, taâm tin nôi nhaân quaû vaø Phaät taùnh nôi 

chuùng sanh cuõng nhö luoân duïng coâng tu haønh höôùng veà quaû vò Phaät. 

Moät khi chuùng ta coù loøng tin maõnh lieät nôi Ñöùc Phaät vaø muoán tu haønh y 

nhö Ngaøi ñaõ tu caùch nay gaàn 26 theá kyû seõ ñöa chuùng ta ñeán vieäc phaùt 

taâm Boà Ñeà. Ngöôøi phaùt taâm Boà Ñeà laø ngöôøi luoân coù taâm “thöôïng caàu 

Phaät ñaïo, haï hoùa chuùng sanh.” Duø nhieàu ngöôøi cho raèng ñaây chæ laø moät 

trong nhöõng ñaïi nguyeän cuûa moät vò Boà Taùt, nhöng ñaây môùi chính laø 

taâm Phaät, hay taâm cuûa ngöôøi ñang thaønh Phaät ngay treân theá gian naøy. 

Chuùng sanh thöôøng chaáp saéc thaân naày laø ta, taâm thöùc coù hieåu bieát, 

coù buoàn giaän thöông vui laø ta. Nhöng thaät ra, saéc thaân naày giaû doái, 

ngaøy kia khi cheát ñi noù seõ tan veà vôùi ñaát buïi, neân thaân töù ñaïi khoâng 

phaûi laø ta. Taâm thöùc cuõng theá, noù chæ laø theå toång hôïp veà caùi bieát cuûa 

saùu traàn laø saéc, thinh, höông, vò, xuùc, phaùp. Ví duï nhö moät ngöôøi tröôùc 

kia doát, nay theo hoïc chöõ Vieät, tieáng Anh, khi hoïc thaønh, coù caùi bieát veà 

chöõ Vieät tieáng Anh. Laïi nhö moät keû chöa bieát Ba Leâ, sau coù dòp sang 

Phaùp du ngoaïn, thu thaäp hình aûnh cuûa thaønh phoá aáy vaøo taâm. Khi trôû 

veà baûn xöù coù ai noùi ñeán Ba Leâ, nôi taâm thöùc hieän roõ quang caûnh cuûa 

ñoâ thò aáy. Caùi bieát ñoù tröôùc kia khoâng, khi lòch caûnh thu nhaän vaøo neân 

taïm coù, sau boû laõng khoâng nghó ñeán, laàn laàn noù seõ phai laït ñeán tan maát 

haún roài trôû veà khoâng. Caùi bieát cuûa ta khi coù khi khoâng, hình aûnh naày 

tieâu hình aûnh khaùc hieän, tuøy theo traàn caûnh thay ñoåi luoân luoân, hö giaû 

khoâng thaät, neân chaúng phaûi laø ta. Coå ñöùc ñaõ baûo: “Thaân nhö boït tuï, taâm 

nhö gioù. Huyeãn hieän voâ caên, khoâng taùnh thaät.” Neáu giaùc ngoä thaân taâm 

nhö huyeãn, khoâng chaáp tröôùc, laàn laàn seõ ñi vaøo caûnh giôùi “nhôn khoâng” 

chaúng coøn ngaõ töôùng. Caùi ta cuûa ta ñaõ khoâng, thì caùi ta cuûa ngöôøi khaùc 

cuõng khoâng, neân khoâng coù “nhôn töôùng.” Caùi ta cuûa mình vaø ngöôøi ñaõ 

khoâng, taát caùi ta cuûa voâ löôïng chuùng sanh cuõng khoâng, neân khoâng coù 

“chuùng sanh töôùng.” Caùi ta ñaõ khoâng, neân khoâng coù baûn ngaõ beàn laâu, 
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khoâng thaät coù ai chöùng ñaéc, cho ñeán caûnh chöùng thöôøng truï vónh cöûu 

cuûa Nieát Baøn cuõng khoâng, neân khoâng coù “thoï giaû töôùng.” Ñaây caàn neân 

nhaän roõ, cuõng khoâng phaûi khoâng coù thaät theå chaân ngaõ cuûa taùnh chaân 

nhö thöôøng truï, nhöng vì Thaùnh giaû khoâng chaáp tröôùc, neân theå aáy thaønh 

khoâng. Nhôn ñaõ khoâng thì phaùp cuõng khoâng, vì söï caûnh luoân luoân thay 

ñoåi sanh dieät, khoâng coù töï theå. Ñaây laïi caàn neân nhaän roõ chaúng phaûi caùc 

phaùp khi hoaïi dieät môùi thaønh khoâng, maø vì noù hö huyeãn, neân ñöông theå 

chính laø khoâng, caû “nhôn” cuõng theá. Cho neân coå ñöùc ñaõ baûo: “Caàn chi 

ñôïi hoa ruïng, môùi bieát saéc laø khoâng.” (Haø tu ñaõi hoa laïc, nhieân haäu thæ 

tri khoâng). Haønh giaû khi ñaõ giaùc ngoä “Nhôn” vaø “Phaùp” ñeàu khoâng, thì 

giöõ loøng thanh tònh trong saùng khoâng chaáp tröôùc maø nieäm Phaät. Duøng 

loøng giaùc ngoä nhö theá maø haønh ñaïo, môùi goïi laø phaùt Boà Ñeà Taâm. 

Phaùt Boà Ñeà taâm nghóa laø khôûi leân caùi tö töôûng veà söï chöùng ngoä coù 

nghóa laø phaùt khôûi yù chí chaân thaät veà giaùc ngoä trong taâm. Ñaây laø khôûi 

ñieåm cuûa con ñöôøng ñi ñeán giaùc ngoä. YÙ chí naøy chính laø chuûng töû coù 

theå lôùn maïnh vaø cuoái cuøng laø thaønh Phaät. Phaùt Boà Ñeà Taâm coù nghóa laø 

phaùt khôûi moät ñoäng löïc cao nhaát khieán ta tu taäp ñeå ñaït ñeán toaøn giaùc 

hay Phaät quaû ñeå coù theå laøm lôïi ích toái ña cho tha nhaân. Chæ nhôø taâm Boà 

Ñeà chuùng ta môùi coù theå queân mình ñeå laøm lôïi ích cho ngöôøi khaùc ñöôïc. 

Thaùi ñoä vò tha cuûa taâm Boà Ñeà chính laø naêng löïc maïnh meõ chuyeån hoùa 

taâm ta moät caùch hoaøn toaøn vaø trieät ñeå. Coù boán nguyeân nhaân chính 

khieán phaùt Boà Ñeà Taâm: Thöù nhaát laø chuûng taùnh Boà Taùt. Thöù nhì laø 

thieän höõu tri thöùc. Thöù ba laø loøng bi maãn. Thöù tö laø can ñaûm giuùp 

chuùng sanh thoaùt khoå. Beân caïnh boán duyeân chaùnh, coøn coù boán nguyeân 

nhaân phuï bao goàm: Thöù nhaát laø ñöùc Phaät thò hieän pheùp laï. Thöù nhì laø 

phaùp thoaïi cuûa Ñöùc Phaät nhö ñaõ ghi trong Boà Taùt taïng. Thöù ba laø 

thöông xoùt chuùng sanh ñau khoå. Thöù tö laø khi bò ñau khoå. Ngoaøi 

nguyeân nhaân naày coøn coù löïc khieán chuùng sanh phaùt Boà Ñeà Taâm. Coù 

boán löïc khieán ngöôøi ta phaùt taâm Boà Ñeà: Löïc thöù nhaát laø Töï löïc. Löïc 

thöù nhì laø Naêng löïc khuyeán khích ngöôøi khaùc phaùt Boà Ñeà Taâm. Löïc thöù 

ba laø Naêng löïc thaáy ñöôïc Ñöùc Phaät, nghe ñöôïc phaùp thoaïi cuûa Ngaøi, 

cuøng thieän höõu tri thöùc haønh thieän haïnh. Löïc thöù tö laø Naêng löïc vaø öôùc 

muoán chuyeån hoùa khoå ñau cho chuùng sanh. 

Theo Thieät Hieàn Ñaïi Sö, Toå thöù möôøi moät trong Lieân Toâng Thaäp 

Tam Toå, coù möôøi lyù do khieán chuùng sanh phaùt taâm Boà Ñeà. Chö Phaät töø 

luùc phaùt sô taâm nhaãn ñeán luùc thaønh Phaät troïn khoâng thoái thaát taâm Boà 

Ñeà. Boà Taùt duøng taâm Boà ñeà laøm y-chæ, vì haèng chaúng queân maát. Ñaây 
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laø moät trong möôøi y chæ cuûa chö Ñaïi Boà Taùt. Theo Kinh Hoa Nghieâm, 

phaåm Ly Theá Gian, Boà Taùt Phoå Hieàn baûo Phoå Hueä raèng chö Boà Taùt coù 

möôøi choã y-chæ giuùp chö Boà Taùt ñaït ñöôïc choã sôû-y ñaïi trí voâ thöôïng 

cuûa Nhö Lai. Phaät töû thuaàn thaønh phaûi phaùt taâm Boà Ñeà baèng caùch töï 

mình tu taäp vaø theä nguyeän “Thöôïng caàu Phaät Ñaïo, haï hoùa chuùng sanh.” 

Coù möôøi phaåm haïnh maø moät vò Boà Taùt neân tu taäp ñeå phaùt Boà Ñeà Taâm: 

thaân caän thieän tri thöùc, leã kính chö Phaät, vun troàng coâng ñöùc, tu hoïc 

phaät phaùp, tröôûng döôõng loøng bi maãn, chòu ñöïng nhöõng khoå ñau, töû teá, 

bi maãn vaø thaønh thaät, giöõ chaùnh nieäm, tín ngöôõng phaùp Ñaïi Thöøa, caàu 

trí hueä Phaät. Theo Kinh Luaän Boà Ñeà Taâm, coù boán phaåm haïnh maø moät 

vò Boà Taùt neân tu taäp ñeå phaùt Boà Ñeà Taâm: quaùn töôûng chö Phaät, quaùn 

thaân baát tònh, töø bi ñoái vôùi chuùng sanh, caàu quaû voâ thöôïng. Cuõng theo 

Kinh Luaän Boà Ñeà Taâm, coù möôøi phaåm haïnh maø moät vò Boà Taùt neân tu 

taäp ñeå phaùt Boà Ñeà Taâm: Thaân caän thieän tri thöùc, leã kính chö Phaät, vun 

troàng coâng ñöùc, tu hoïc phaät phaùp, tröôûng döôõng loøng bi maãn, chòu ñöïng 

nhöõng khoå ñau, töû teá, bi maãn vaø thaønh thaät, giöõ chaùnh nieäm, tín ngöôõng 

phaùp Ñaïi Thöøa, vaø caàu trí hueä Phaät. Theo Kinh Töù Thaäp Nhò Chöông, 

Chöông 36, Ñöùc Phaät daïy: “Keû thoaùt ñöôïc aùc ñaïo sinh laøm ngöôøi laø 

khoù. Ñöôïc laøm ngöôøi maø thoaùt ñöôïc thaân nöõ laøm thaân nam laø khoù. Laøm 

ñöôïc thaân nam maø saùu giaùc quan ñaày ñuû laø khoù. Saùu giaùc quan ñaày ñuû 

maø sanh vaøo xöù trung taâm laø khoù. Sanh vaøo xöù trung taâm maø gaëp ñöôïc 

thôøi coù Phaät laø khoù. Ñaõ gaëp Phaät maø gaëp caû Ñaïo laø khoù. Khôûi ñöôïc 

nieàm tin maø phaùt taâm Boà Ñeà laø khoù. Phaùt taâm Boà ñeà maø ñaït ñeán choã 

voâ tu voâ chöùng laø khoù.” Trong Kinh Hoa Nghieâm Ñöùc Theá Toân vaø chö 

Boà Taùt ñaõ thuyeát giaûng roäng raõi veà coâng ñöùc cuûa Boà Ñeà taâm: “Cöûa 

yeáu vaøo ñaïo tröôùc phaûi phaùt taâm. Vieäc yeáu tu haønh, tröôùc neân laäp 

nguyeän.” Neáu khoâng phaùt taâm roäng lôùn, khoâng laäp nguyeän beàn chaéc, 

thì duø traûi qua voâ löôïng kieáp, vaãn y nhieân ôû trong neûo luaân hoài; duø coù 

tu haønh cuõng khoù tinh taán vaø chæ luoáng coâng khoå nhoïc. Do ñoù neân bieát 

muoán hoïc Phaät ñaïo, quyeát phaûi phaùt Boà Ñeà Taâm khoâng theå trì höôûn.  

Theo Hoøa Thöôïng Thích Thieàn Taâm trong Nieäm Phaät Thaäp Yeáu, 

khoâng phaûi chæ noùi suoâng “Toâi phaùt Boà Ñeà Taâm” laø ñaõ phaùt taâm, hay 

moãi ngaøy tuyeân ñoïc Töù Hoaèng Theä Nguyeän, goïi laø ñaõ phaùt Boà Ñeà 

Taâm. Muoán phaùt Boà Ñeà Taâm haønh giaû caàn phaûi quaùn saùt ñeå phaùt taâm 

moät caùch thieát thaät, vaø haønh ñoäng ñuùng theo taâm nguyeän aáy trong ñôøi 

tu cuûa mình. Coù nhöõng ngöôøi caû xuaát gia laãn taïi gia moãi ngaøy sau khi 

tuïng kinh nieäm Phaät ñeàu quyø ñoïc baøi hoài höôùng: “Nguyeän tieâu tam 
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chöôùng tröø phieàn naõo…” Nhöng roài trong haønh ñoäng thì traùi laïi, nay 

tham lam, mai hôøn giaän, moát si meâ bieáng treã, böõa kia noùi xaáu hay cheâ 

bai chæ trích ngöôøi, ñeán böõa khaùc laïi coù chuyeän tranh caõi gaây goå buoàn 

gheùt nhau. Nhö theá tam chöôùng laøm sao tieâu tröø ñöôïc? Chuùng ta phaàn 

nhieàu chæ tu theo hình thöùc, chöù ít chuù troïng ñeán choã khai taâm, thaønh 

thöû löûa tam ñoäc vaãn chaùy höøng höïc, khoâng höôûng ñöôïc höông vò thanh 

löông giaûi thoaùt cuûa Ñöùc Phaät ñaõ chæ daïy. Cho neân ôû ñaây laïi caàn ñaët 

vaán ñeà “Laøm theá naøo ñeå phaùt Boà Ñeà Taâm?” Phaät töû thuaàn thaønh phaûi 

phaùt taâm Boà Ñeà baèng caùch töï mình tu taäp vaø theä nguyeän “Thöôïng caàu 

Phaät Ñaïo, haï hoùa chuùng sanh.” Taâm Boà Ñeà cuûa moät vò Boà Taùt laø chaúng 

nhöõng töï nguyeän daäp taét tham aùi nôi chính mình, maø giuùp coøn daäp taét 

löûa tham aùi nôi chuùng sanh. Luùc xaûy ra naïn ñoùi trong thôøi hoaïi kieáp, 

ngöôøi aáy nguyeän seõ laø thöùc aên thöùc uoáng cho heát thaûy chuùng sanh giuùp 

hoï thoaùt khoûi naïn ñoùi khaùt. Con ngöôøi aáy luoân nguyeän laøm thaày thuoác, 

laøm thuoác hay hay laøm y taù trò laønh cho ñeán khi naøo moïi ngöôøi ñeàu 

ñöôïc chöõa laønh (khoâng coøn moät chuùng sanh naøo beänh nöõa). Con ngöôøi 

aáy luoân nguyeän laøm kho baùu voâ taän cho ngöôøi ngheøo vaø nhöõng keû cuøng 

khoå coâ ñoäc. Vì muoán laøm lôïi laïc cho heát thaûy chuùng sanh neân ngöôøi 

phaùt taâm Boà Ñeà luoân nguyeän xaû boû heát thaûy coâng ñöùc, taøi vaät, söï 

höôûng thuï vaø ngay caû thaân maïng khoâng meät moûi, khoâng luyeán tieác, 

khoâng thoái chuyeån. Con ngöôøi aáy luoân vöõng tin raèng Nieát Baøn khoâng laø 

caùi gì khaùc hôn laø söï xaû boû (xaû boû khoâng coù nghóa laø lieäng boû hay 

quaêng boû, maø laø cho ra vì lôïi ích cuûa chuùng sanh) hoaøn toaøn moïi söï 

moïi vieäc. Trong cuoäc soáng haèng ngaøy, duø coù bò gieát haïi, chöôûi maéng 

hay ñaùnh ñaäp, con ngöôøi aáy vaãn nhö nhö baát ñoäng. Con ngöôøi aáy luoân 

nguyeän laøm ngöôøi baûo veä nhöõng keû yeáu ñuoái, laøm ngöôøi daãn ñöôøng 

khaùch löõ haønh, laøm caàu hay laøm thuyeàn cho nhöõng ai muoán qua soâng, 

laøm ñeøn cho nhöõng ai ñang ñi trong ñeâm toái. 

Theo Kinh Hoa Nghieâm, Phaåm 38, coù möôøi nhôn duyeân phaùt taâm 

Boà Ñeà cuûa chö Ñaïi Boà Taùt. Thöù nhaát vì giaùo hoùa ñieàu phuïc taát caû 

chuùng sanh maø phaùt taâm Boà Ñeà. Thöù hai vì dieät tröø taát caû khoå cho 

chuùng sanh maø phaùt taâm Boà Ñeà. Thöù ba vì ban cho taát caû chuùng sanh 

söï an laïc maø phaùt taâm Boà Ñeà. Thöù tö vì döùt söï ngu si cuûa taát caû chuùng 

sanh maø phaùt taâm Boà Ñeà. Thöù naêm vì ban Phaät trí cho taát caû chuùng 

sanh maø phaùt taâm Boà Ñeà. Thöù saùu vì cung kính cuùng döôøng taát caû chö 

Phaät maø phaùt taâm Boà Ñeà. Thöù baûy vì thuaän theo Phaät giaùo laøm cho chö 

Phaät hoan hyû maø phaùt taâm Boà Ñeà. Thöù taùm vì thaáy saéc töôùng haûo cuûa 
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taát caû chö Phaät maø phaùt taâm Boà Ñeà. Thöù chín vì nhaäp trí hueä quaûng ñaïi 

cuûa taát caû Phaät maø phaùt taâm Boà Ñeà. Thöù möôøi vì hieån hieän löïc voâ uùy 

cuûa taát caû chö Phaät maø phaùt taâm Boà Ñeà. Theo Kinh Duy Ma Caät, Phaåm 

thöù Möôøi, Duy Ma Caät noùi: “Boà Taùt ôû coõi Ta Baø naøy ñoái vôùi chuùng 

sanh, loøng ñaïi bi beàn chaéc thaät ñuùng nhö lôøi caùc ngaøi ñaõ ngôïi khen. Maø 

Boà Taùt ôû coõi naày lôïi ích cho chuùng sanh trong moät ñôøi coøn hôn traêm 

ngaøn kieáp tu haønh ôû coõi nöôùc khaùc. Vì sao? Vì coõi Ta Baø naày coù möôøi 

ñieàu laønh maø caùc Tònh Ñoä khaùc khoâng coù.” Moät laø duøng boá thí ñeå 

nhieáp ñoä keû ngheøo naøn. Hai laø duøng tònh giôùi ñeå nhieáp ñoä ngöôøi phaù 

giôùi. Ba laø duøng nhaãn nhuïc ñeå nhieáp ñoä keû giaän döõ. Boán laø duøng tinh 

taán ñeå nhieáp ñoä keû giaûi ñaõi. Naêm laø duøng thieàn ñònh ñeå nhieáp ñoä keû 

loaïn yù. Saùu laø duøng trí tueä ñeå nhieáp ñoä keû ngu si. Baûy laø noùi phaùp tröø 

naïn ñeå ñoä keû bò taùm naïn. Taùm laø duøng phaùp ñaïi thöøa ñeå ñoä keû öa phaùp 

tieåu thöøa. Chín laø duøng caùc phaùp laønh ñeå cöùu teá ngöôøi khoâng ñöùc. 

Möôøi laø thöôøng duøng töù nhieáp ñeå thaønh töïu chuùng sanh.” 

Tuy nhieân, Phaät töû chaân thuaàn cuõng neân luoân nhôù raèng theo Kinh 

Boà Taùt Ñòa, coù boán traïng thaùi laøm thoái chuyeån Boà Ñeà Taâm: Thöù nhaát 

laø AÙc tri thöùc. Thöù nhì laø khoâng ñuû töø bi thöông xoùt chuùng sanh. Thöù ba 

laø thôø ô vaø laõnh ñaïm trong vieäc loaïi tröø khoå naõo cho chuùng sanh. Thöù 

tö laø thieáu boán phaåm haïnh cuûa Boà Ñeà Taâm. Theo Kinh Luaän Boà Ñeà 

Taâm, coù boán phaåm haïnh maø moät vò Boà Taùt neân tu taäp ñeå phaùt Boà Ñeà 

Taâm: Quaùn töôûng chö Phaät, quaùn thaân baát tònh, töø bi ñoái vôùi chuùng 

sanh, vaø caàu quaû voâ thöôïng. Sau nhöõng cuoäc tranh ñaáu thaät maõnh lieät 

vaø khuûng khieáp vôùi chính mình, Ñöùc Phaät ñaõ chinh phuïc nôi thaân taâm 

Ngaøi nhöõng aùc tính töï nhieân, cuõng nhö caùc ham muoán vaø duïc voïng cuûa 

con ngöôøi ñaõ gaây chöôùng ngaïi cho söï tìm thaáy chaân lyù cuûa chuùng ta. 

Ñöùc Phaät ñaõ cheá ngöï nhöõng aûnh höôûng xaáu cuûa theá giôùi toäi loãi chung 

quanh Ngaøi. Nhö moät chieán só chieán ñaáu anh duõng nôi chieán tröôøng 

choáng laïi keû thuø, Ñöùc Phaät ñaõ chieán thaéng nhö moät vò anh huøng chinh 

phuïc vaø ñaït ñöôïc muïc ñích cuûa Ngaøi. Ngaøi cuõng ñaõ tìm thaáy nhöõng 

phaåm trôï ñaïo daãn tôùi giaùc ngoä vaø quaû vò Phaät. Theo Kinh Töù Thaäp Nhò 

Chöông, Chöông 36, Ñöùc Phaät daïy: “Keû thoaùt ñöôïc aùc ñaïo sinh laøm 

ngöôøi laø khoù. Ñöôïc laøm ngöôøi maø thoaùt ñöôïc thaân nöõ laøm thaân nam laø 

khoù. Laøm ñöôïc thaân nam maø saùu giaùc quan ñaày ñuû laø khoù. Saùu giaùc 

quan ñaày ñuû maø sanh vaøo xöù trung taâm laø khoù. Sanh vaøo xöù trung taâm 

maø gaëp ñöôïc thôøi coù Phaät laø khoù. Ñaõ gaëp Phaät maø gaëp caû Ñaïo laø khoù. 
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Khôûi ñöôïc nieàm tin maø phaùt taâm Boà Ñeà laø khoù. Phaùt taâm Boà ñeà maø ñaït 

ñeán choã voâ tu voâ chöùng laø khoù.” 

 

Bodhi Resolve 

 

The goal of Mahayana practice is to transcend the cycle of birth 

and death and attain Buddhahood. In Mahayana Buddhism, the 

precondition for Buddhahood is the Bodhi Mind, the aspiration to 

achieve full and complete Enlightenment for the benefit of all sentient 

beings. Bodhi-Mind is the mind that perceives the real behind the 

seeming, believes in moral consequences, and that all have the 

Buddha-nature, and aims at Buddhahood. When we have our strong 

faith in the Buddha and want to cultivate exactly the way He cultivated 

almost twenty-six centuries ago, that will bring forth the Bodhi resolve. 

A person with “Bodhi resolve” is the person who has the mind of 

“above to seek bodhi, and below to save (transform) beings.” Although 

people claim that this is only one of the Bodhisattva’s great vows, this 

is a real Buddha mind, or the mind of a person who is becoming a 

Buddha right here in this world. 

Sentient beings are used to grasping at this body as “me,” at this 

discriminating mind-consciousness which is subject to sadness and 

anger, love and happiness, as “me.” However, this flesh-and-blood 

body is illusory; tomorrow, when it dies, it will return to dust. 

Therefore, this body, a composite of the four elements (earth, water, 

fore, and air) is not “me.” The same is true with our mind-

consciousness, which is merely the synthesis of our perception of the 

six “Dusts” (form, sound, fragance, taste, touch, and dharmas). For 

example, a person who formerly could not read or write, but is now 

studying Vietnamese or English. When his studies are completed, he 

will have knowledge of Vietnamese or English. Another example is a 

person who had not known Paris, but who later on had the opportunity 

to visit France and absorb the sights and sounds of that city. Upon his 

return, if someone were to mention Paris, the sights of that metropolis 

would appear clearly in his mind. That knowledge formerly did not 

exist; when the sights and sounds entered his subconscious, they 

“existed.” If these memories were not rekindled from time to time, 

they would gradually fade away and disappear, returning to the void. 
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This knowledge of ours, sometimes existing, sometimes not existing, 

some images disappearing, other images arising, always changing 

following the outside world, is illusory, not real. Therefore, the mind-

consciousness is not “me.” The ancients have said: “The body is like a 

bubble, the mind is like the wind; they are illusions, without origin or 

True Nature.” If we truly realize that body and mind are illusory, and 

do not cling to them, we will gradually enter the realm of “no-self,” 

escaping the mark of self. The self of our self being thus void, the self 

of others is also void, and therefore, there is no mark of others. Our self 

and the self of others being void, the selves of countless sentient beings 

are also void, and therefore, there is no mark of sentient beings. The 

self being void, there is no lasting ego; there is really no one who has 

“attained Enlightenment.” This is also true of Nirvana, ever-dwelling, 

everlasting. Therefore, there is no mark of lifespan. Here we should 

clearly understand: it is not that eternally dwelling “True Thusness” 

has no real nature or true self; it is because the sages have no 

attachment to that nature that it becomes void. Sentient beings being 

void, objects (dharmas) are also void, because objects always change, 

are born and die away, with no self-nature. We should clearly realize 

that this is not because objects, upon disintegration, become void and 

non-existent; but, rather, because, being illusory, their True Nature is 

empty and void. Sentient beings, too, are like that. Therefore, ancient 

have said: “Why wait until flowers fall to understand that form is 

empty.” The practitioner, having clearly understood that beings and 

dharmas are empty, can proceed to recite the Buddha’s name with a 

pure, clear and bright mind, free from all attachments. Only when he 

cultivates in such an enlightened frame of mind he be said to have 

“develop the Bodhi Mind.”  

To vow to devote the mind to bodhi, or to awake the thought of 

enlightenment, or to bring forth the Bodhi resolve means to generate a 

true intention in our mind to become enlightened. This is the starting 

point of the Path to enlightenment. This intention is a seed that can 

grow into a Buddha. Develop Bodhicitta means develop a supreme 

motivation to cultivation to achieve full enlightenment or Buddhahood 

in order to be of the most benefit to others. Only owing to the 

Bodhicitta we are able to dedicate ourselves to working for the 

happiness of all beings. The dedicated attitude of Bodhicitta is the 
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powerful energy capable of transforming our mind fully and 

completely. Ten reasons to cause sentient beings to develop Bodhi 

Mind. There are four basic causes for developing of Bodhicitta: First, 

Bodhisattva nature seed. Second, finding a good spiritual guide. The 

third basic cause is compassion. Fourth, courage to relieve the distress 

of beings. Beside the four basic causes, there are four subsidiary 

causes comprise: First, miracles shown by the Buddha. Second, 

teachings of the Buddha as recorded in the Bodhisttva-pitaka. Third, 

compassion for suffering beings. Fourth, bad time for which beings 

suffer. Beside these causes, there are four kinds of power that cause 

people to develop Bodhicitta: The first power is Own power. The 

second power is the power of recruiting others for exertion to attain 

Bodhi. The third power is the power of visualization of the Buddha or 

listening to his discourses and coming into contact with good persons 

and doing good deeds. The fourth power is the power and desire to 

relieve the distress of beings, who have been suffering constantly and 

continuously. 

According to Great Master Sua-Sen, the eleventh Patriarch of the 

Thirteen Patriarchs of Pureland Buddhism, there are ten reasons that 

cause sentient beings to develop Bodhi Mind. Buddhas from their 

initial aspiration to their attainment of Buddhahood, never lose the 

determination for perfect enlightenment. Great Enlightened Beings 

take the determination for enlightenment as a reliance, as they never 

forget it. This is one of the ten kinds of reliance of Great Enlightening 

Beings. According to The Flower Adornment Sutra, chapter 38 

(Detachment from the World), the Great Enlightening Being 

Universally Good told Unversal Wisdom that Offsprings of Buddha, 

Great Enlightening Beings have ten kinds of reliance which help them 

be able to obtain abodes of the unexcelled great knowledge of 

Buddhas. Sincere and devoted Buddhists should make up their minds to 

cultivate themselves and to vow “above to seek Bodhi, below to save 

sentient beings.” There are ten qualities that should be cultivated by an 

aspirant to awaken the Bodhicitta: gather friends, worship the Buddha, 

acquire roots of merit, search the good laws, remain ever 

compassionate, bear all suffering that befall him, remain kind, 

compassionate and honest, remain even-minded, rejoice in Mahayana 

with faith, search the Buddha-wisdom. According to the 
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Bodhicittotapadasutra-Sastra, there are four qualities that should be 

cultivated by an aspirant to awaken the Bodhicitta: reflecting on the 

Buddha, reflecting on the impurity of the body, being compassionate 

towards beings, searching after the highest fruit. Also according to the 

Bodhicittotapadasutra-Sastra, there are ten qualities that should be 

cultivated by an aspirant to awaken the Bodhicitta: Gather friends, 

worship the Buddha, acquire roots of merit, search the good laws, 

remain ever compassionate, bear all suffering that befall him, remain 

kind, compassionate and honest, remain even-minded, rejoice in 

Mahayana with faith, and search the Buddha-wisdom. According to the 

Sutra In Forty-Two Sections, Chapter 36, the Buddha said: “It is 

difficult for one to leave the evil paths and become a human being. It is 

difficult to become a male human being. It is difficult to have the six 

organs complete and perfect. It is difficult for one to be born in the 

central country. It is difficult to be born at the time of a Buddha. It is 

still difficult to encounter the Way. It is difficult to bring forth faith. It is 

difficult to resolve one’s mind on Bodhi. It is difficult to be without 

cultivation and without attainment.” The Buddha and Bodhisattvas 

broadly explained the virtue of Bodhi Mind in The Avatamsaka Sutra: 

“The principal door to the Way is development of the Bodhi Mind. The 

principal criterion of practice is the making of vows.” If we do not 

develop the broad and lofty Bodhi Mind and do not make firm and 

strong vows, we will remain as we are now, in the wasteland of Birth 

and Death for countless eons to come. Even if we were to cultivate 

during that period, we would find it difficult to persevere and would 

only waste our efforts. Therefore, we should realize that in following 

Buddhism, we should definitely develop the Bodhi Mind without delay.  

According to Most Venerable Thích Thieàn Taâm in the Pure Land 

Buddhism in Theory and Practice, it is not enough simply to say “I have 

developed the Bodhis Mind,” or to recite the above verses every day. 

To really develop the Bodhi Mind, the practitioner should, in his 

cultivation, meditate on and act in accordance with the essence of the 

vows. There are cultivators, both clergy and lay people alike, who, 

each day, after reciting the sutras and the Buddha’s name, kneel down 

to read the transference verses: “I wish to rid myself of the three 

obstructions and sever afflictions…” However, their actual behavior is 

different, today they are greedy, tomorrow they become angry and 
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bear grudges, the day after tomorrow it is delusion and laziness, the 

day after that it is belittling, criticizing and slandering others. The next 

day they are involved in arguments and disputes, leading to sadness 

and resentment on both sides. Under these circumstances, how can they 

rid themselves of the three obstructions and sever afflictions? In 

general, most of us merely engage in external forms of cultivation, 

while paying lip service to “opening the mind.” Thus, the fires of 

greed, anger and delusion continue to flare up, preventing us from 

tasting the pure and cool flavor of emancipation as taught by the 

Buddhas. Therefore, we have to pose the question, “How can we 

awaken the Bodhi Mind?” Sincere and devoted Buddhists should make 

up their minds to cultivate themselves and to vow “above to seek 

Bodhi, below to save sentient beings.” A Bodhisattva’s Bodhi mind 

vows not only to destroy the lust of himself, but also to destroy the lust 

for all other sentient beings. A Bodhisattva who makes the Bodhi mind 

always vows to be the rain of food and drink to clear away the pain of 

thurst and hunger during the aeon of famine  (to change himself into 

food and drink to clear away human beings’ famine). That person 

always vows to be a good doctor, good medicine, or a good nurse for 

all sick people until everyone in the world is healed. That person 

always vows to become an inexhaustible treasure for those who are 

poor and destitute. For the benefiting of all sentient beings, the person 

with Bodhi mind is willing to give up his virtue, materials, enjoyments, 

and even his body without any sense of fatigue, regret, or withdrawal.  

That person always believes that Nirvana is nothing else but a total 

giving up of everything (giving up does not means throwing away or 

discarding, but it means to give out for the benefit of all sentient 

beings).  In daily life, that person always stays calm even though he 

may get killed, abused or beaten by others. That person always vows to 

be a protector for those who need protection, a guide for all travellers 

on the way, a bridge or a boat for those who wish to cross a river, a 

lamp for those who need light in a dark night.  

According to the Flower Adornment Sutra, there are ten kinds of 

causes of great enlightening beings’s development of the will for 

enlightenment. First, Bodhisattvas become determined to reach 

enlightenment to educate and civilize all sentient beings. Second, 

Bodhisattvas become determined to reach enlightenment to remove the 
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mass of suffering of all sentient beings. Third, Bodhisattvas become 

determined to reach enlightenment to bring complete peace and 

happiness to all sentient beings. Fourth, Bodhisattvas become 

determined to reach enlightenment to eliminate the delusion of all 

sentient beings. Fifth, Bodhisattvas become determined to reach 

enlightenment to bestow enlightened knowledge on all sentient beings. 

Sixth, Bodhisattvas become determined to reach enlightenment to 

honor and respect all Buddhas. Seventh, Bodhisattvas become 

determined to reach enlightenment to follow the guidance of the 

Buddhas and please them. Eighth, Bodhisattvas become determined to 

reach enlightenment to see the marks and embellishments of the 

physical embodiments of all Buddhas. Ninth, Bodhisattvas become 

determined to reach enlightenment to comprehend the vast knowledge 

and wisdom of all Buddhas. Tenth, Bodhisattvas become determined to 

reach enlightenment to manifest the powers and fearlessnesses of the 

Buddhas. According to the Vimalakirti, Chapter Tenth, Vimalakirti 

said: “As you have said, the Bodhisattvas of this world have strong 

compassion and their lifelong works of salvation for all living beings 

surpass those done in other pure lands during hundreds and thousands 

of aeons. Why? Because they achieved ten excellent deeds which are 

not required in other pure lands. First, using charity (dana) to succour 

the poor. Second, using precept-keeping (sila) to help those who have 

broken the commandments. Third, using patient endurance (ksanti) to 

subdue their anger. Fourth, using zeal and devotion (virya) to cure their 

remissness. Fifth, using serenity (dhyana) to stop their confused 

thoughts. Sixth, using wisdom (prajna) to wipe out ignorance. Seventh, 

putting an end to the eight distressful conditions for those suffering 

from them. Eighth, teaching Mahayana to those who cling to Hinayana. 

Ninth, using cultivation of good roots for those in want of merits. Tenth, 

using the four Bodhisattva winning devices for the purpose of leading 

all living beings to their goals (in Bodhisattva development). 

However, devout Buddhists should always remember that 

according to the Bodhisattvabhumi, there are four causes of 

retrogression from maintaining the Bodhicitta: The first cause is Bad 

spiritual guide. The second cause is not having enough compassion for 

the suffering of beings. The third cause is fear and diffidence in 

removing the distress being suffered by beings continuously. The 
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fourth cause is lack of the four qualities of the Bodhicitta. According to 

the Bodhicittotapadasutra-Sastra, there are four qualities that should be 

cultivated by an aspirant to awaken the Bodhicitta: Reflecting on the 

Buddha, reflecting on the impurity of the body, being compassionate 

towards beings, and searching after the highest fruit. After mighty and 

terrible struggles with himself, the Buddha had conquered in his body 

all those natural defects and human appetites and desires that prevent 

our ability of seeing the truth. He had to overcome all the bad 

influences of the sinful world around Him. Like a soldier fighting 

desperately in battle against many enemies, He struggled like a hero 

who conquers, he eventually gained his objects. He also discovered 

supportive conditions leading to bodhi or Buddhahood. According to 

the Sutra In Forty-Two Sections, Chapter 36, the Buddha said: “It is 

difficult for one to leave the evil paths and become a human being. It is 

difficult to become a male human being. It is difficult to have the six 

organs complete and perfect. It is difficult for one to be born in the 

central country. It is difficult to be born at the time of a Buddha. It is 

still difficult to encounter the Way. It is difficult to bring forth faith. It is 

difficult to resolve one’s mind on Bodhi. It is difficult to be without 

cultivation and without attainment.” 
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Chöông Naêm 

Chapter Five 

 

Saùu Yeáu Ñieåm Phaùt Chaân Taâm Boà Ñeà 

 

Chuùng ta phaàn nhieàu chæ tu theo hình thöùc, maø ít chuù troïng ñeán choã 

khai taâm, thaønh thöû löûa tam ñoäc vaãn chaùy höøng, khoâng höôûng ñöôïc 

höông vò thanh löông giaûi thoaùt maø Ñöùc Phaät ñaõ chæ daïy. Muoán cho 

loøng Boà Ñeà phaùt sanh moät caùch thieát thöïc. Theo Hoøa Thöôïng Thích 

Thieàn Taâm trong Nieäm Phaät Thaäp Yeáu, chuùng ta neân suy tö quaùn saùt 

ñeå phaùt taâm theo saùu yeáu ñieåm say ñaây:  

Thöù nhaát laø Giaùc Ngoä Taâm: Taâm giaùc ngoä laø moät trong saùu yeáu 

ñeåm phaùt trieån Boà Ñeà Taâm. Chuùng sanh thöôøng chaáp saéc thaân naày laø 

ta, taâm thöùc coù hieåu bieát, coù buoàn giaän thöông vui laø ta. Nhöng thaät ra, 

saéc thaân naày giaû doái, ngaøy kia khi cheát ñi noù seõ tan veà vôùi ñaát buïi, neân 

thaân töù ñaïi khoâng phaûi laø ta. Taâm thöùc cuõng theá, noù chæ laø theå toång hôïp 

veà caùi bieát cuûa saùu traàn laø saéc, thinh, höông, vò, xuùc, phaùp. Ví duï nhö 

moät ngöôøi tröôùc kia doát, nay theo hoïc chöõ Vieät, tieáng Anh, khi hoïc 

thaønh, coù caùi bieát veà chöõ Vieät tieáng Anh. Laïi nhö moät keû chöa bieát Ba 

Leâ, sau coù dòp sang Phaùp du ngoaïn, thu thaäp hình aûnh cuûa thaønh phoá aáy 

vaøo taâm. Khi trôû veà baûn xöù coù ai noùi ñeán Ba Leâ, nôi taâm thöùc hieän roõ 

quang caûnh cuûa ñoâ thò aáy. Caùi bieát ñoù tröôùc kia khoâng, khi lòch caûnh 

thu nhaän vaøo neân taïm coù, sau boû laõng khoâng nghó ñeán, laàn laàn noù seõ 

phai laït ñeán tan maát haún roài trôû veà khoâng. Caùi bieát cuûa ta khi coù khi 

khoâng, hình aûnh naày tieâu hình aûnh khaùc hieän, tuøy theo traàn caûnh thay 

ñoåi luoân luoân, hö giaû khoâng thaät, neân chaúng phaûi laø ta. Coå ñöùc ñaõ baûo: 

“Thaân nhö boït tuï, taâm nhö gioù. Huyeãn hieän voâ caên, khoâng taùnh thaät.” 

Neáu giaùc ngoä thaân taâm nhö huyeãn, khoâng chaáp tröôùc, laàn laàn seõ ñi vaøo 

caûnh giôùi “nhôn khoâng” chaúng coøn ngaõ töôùng. Caùi ta cuûa ta ñaõ khoâng, 

thì caùi ta cuûa ngöôøi khaùc cuõng khoâng, neân khoâng coù “nhôn töôùng.” Caùi 

ta cuûa mình vaø ngöôøi ñaõ khoâng, taát caùi ta cuûa voâ löôïng chuùng sanh 

cuõng khoâng, neân khoâng coù “chuùng sanh töôùng.” Caùi ta ñaõ khoâng, neân 

khoâng coù baûn ngaõ beàn laâu, khoâng thaät coù ai chöùng ñaéc, cho ñeán caûnh 

chöùng thöôøng truï vónh cöûu cuûa Nieát Baøn cuõng khoâng, neân khoâng coù 

“thoï giaû töôùng.” Ñaây caàn neân nhaän roõ, cuõng khoâng phaûi khoâng coù thaät 

theå chaân ngaõ cuûa taùnh chaân nhö thöôøng truï, nhöng vì Thaùnh giaû khoâng 

chaáp tröôùc, neân theå aáy thaønh khoâng. Nhôn ñaõ khoâng thì phaùp cuõng 
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khoâng, vì söï caûnh luoân luoân thay ñoåi sanh dieät, khoâng coù töï theå. Ñaây 

laïi caàn neân nhaän roõ chaúng phaûi caùc phaùp khi hoaïi dieät môùi thaønh 

khoâng, maø vì noù hö huyeãn, neân ñöông theå chính laø kho âng, caû “nhôn” 

cuõng theá. Cho neân coå ñöùc ñaõ baûo: “Caàn chi ñôïi hoa ruïng, môùi bieát saéc 

laø khoâng.” (Haø tu ñaõi hoa laïc, nhieân haäu thæ tri khoâng). Haønh giaû khi ñaõ 

giaùc ngoä “Nhôn” vaø “Phaùp” ñeàu khoâng, thì giöõ loøng thanh tònh trong 

saùng khoâng chaáp tröôùc maø nieäm Phaät. Duøng loøng giaùc ngoä nhö theá maø 

haønh ñaïo, môùi goïi laø phaùt Boà Ñeà Taâm. 

Thöù nhì laø Bình Ñaúng Taâm: Taâm bình ñaúng laø taâm khoâng phaân 

bieät hay thieân vò, khoâng thöông ngöôøi naày maø laïi gheùt ngöôøi kia. Taâm 

bình ñaúng laø moät trong saùu yeáu ñeåm phaùt trieån Boà Ñeà Taâm. Trong kheá 

kinh, Ñöùc Phaät khuyeân daïy: “Taát caû chuùng sanh ñeàu coù Phaät taùnh, ñeàu 

laø cha meï ñôøi quaù khöù vaø chö Phaät ñôøi vò lai.” Chö Phaät thaáy chuùng 

sanh laø Phaät, neân duøng taâm bình ñaúng ñaïi bi maø teá ñoä. Chuùng sanh 

thaáy chö Phaät laø chuùng sanh, neân khôûi loøng phieàn naõo phaân bieät gheùt 

khinh. Cuõng ñoàng moät caùi nhìn, nhöng laïi khaùc nhau bôûi meâ vaø ngoä. Laø 

ñeä töû Phaät, ta neân tuaân lôøi Ñöùc Theá Toân chæ daïy, ñoái vôùi chuùng sanh 

phaûi coù taâm bình ñaúng vaø toân troïng, bôûi vì ñoù laø chö Phaät vò lai, ñoàng 

moät Phaät taùnh. Khi duøng loøng bình ñaúng toân kính tu nieäm, seõ döùt ñöôïc 

nghieäp chöôùng phaân bieät khinh maïn, naûy sanh caùc ñöùc laønh. Duøng loøng 

bình ñaúng nhö theá maø haønh ñaïo, môùi goïi laø phaùt Boà Ñeà taâm. Ñoái vôùi 

caùc chuùng sanh khaùc chuùng ta phaûi sanh taâm bình ñaúng vaø toân troïng, 

xem hoï nhö laø nhöõng vò Phaät töông lai. Neáu laøm ñöôïc nhö vaäy, aét seõ 

döùt tröø ñöôïc nghieäp chöôùng ‘phaân bieät vaø khinh maïn’. Vaø sanh ra ñöôïc 

caùc ‘taùnh ñöùc laønh.’ 

Thöù ba laø Taâm Töø Bi: Taâm töø bi laø moät trong saùu yeáu ñeåm phaùt 

trieån Boà Ñeà Taâm. Ta cuøng chuùng sanh sanh ñeàu saún ñuû ñöùc haïnh, 

töôùng haûo trí hueä cuûa Nhö Lai, maø vì meâ chaân taùnh, khôûi hoaëc nghieäp 

neân phaûi bò luaân hoài, chòu voâ bieân söï thoáng khoå. Nay ñaõ roõ nhö theá, ta 

phaûi döùt taâm gheùt thöông phaân bieät, kôûi loøng caûm hoái töø bi tìm phöông 

tieän ñoä mình cöùu ngöôøi, ñeå cuøng nhau ñöôïc an vui thoaùt khoå. Neân nhaän 

roõ töø bi khaùc vôùi aùi kieán. AÙi kieán laø loøng thöông yeâu maø chaáp luyeán 

treân hình thöùc, neân keát quaû bò sôïi daây tình aùi raøng buoäc. Töø bi laø loøng 

xoùt thöông cöùu ñoä, maø lìa töôùng, khoâng phaân bieät chaáp tröôùc; taâm naày 

theå hieän döôùi ñuû moïi maët, neân keát quaû ñöôïc an vui giaûi thoaùt, phöôùc 

hueä caøng taêng. Muoán cho taâm töø bi ñöôïc theâm roäng, ta neân töø noãi khoå 

cuûa mình, caûm thoâng ñeán caùc noãi khoå khoù nhaãn thoï hôn cuûa keû khaùc, 



 43 

töï nhieân sanh loøng xoùt thöông muoán cöùu ñoä, nieäm töø bi cuûa Boà Ñeà taâm 

chöa phaùt boãng töï phaùt sanh. Trong Kinh Hoa Nghieâm, ngaøi Phoå Hieàn 

ñaõ khai thò: “Ñaïi Boà Taùt vôùi loøng ñaïi bi coù möôøi caùch quaùn saùt chuùng 

sanh khoâng nôi nöông töïa maø khôûi ñaïi bi. Quaùn saùt chuùng sanh taùnh 

chaúng ñieàu thuaän maø khôûi ñaïi bi, quaùn saùt chuùng sanh ngheøo khoå 

khoâng caên laønh maø khôûi ñaïi bi. Quaùn saùt chuùng sanh nguû say trong 

ñeâm daøi voâ minh maø khôûi ñaïi bi. Quaùn saùt chuùng sanh laøm nhöõng ñieàu 

aùc maø khôûi ñaïi bi. Quaùn saùt chuùng sanh ñaõ bò raøng buoäc, laïi thích lao 

mình vaøo choã raøng buoäc maø khôûi ñaïi bi. Quaùn saùt chuùng sanh bò chìm 

ñaém trong bieån sanh töû maø khôûi ñaïi bi. Quaùn saùt chuùng sanh vöông 

mang taät khoå laâu daøi maø khôûi ñaïi bi. Quaùn saùt chuùng sanh khoâng öa 

thích phaùp laønh maø khôûi ñaïi bi. Quaùn saùt chuùng sanh xa maát Phaät phaùp 

maø khôûi ñaïi bi…” Ñaõ phaùt taâm ñaïi bi taát phaûi phaùt ñaïi Boà Ñeà taâm theà 

nguyeàn cöùu ñoä. Theá thì loøng ñaïi bi vaø loøng ñaïi Boà Ñeà dung thoâng 

nhau. Cho neân phaùt töø bi taâm töùc laø phaùt Boà Ñeà taâm. Duøng loøng ñaïi töø 

bi nhö theá maø haønh ñaïo, môùi goïi laø phaùt Boà Ñeà taâm. 

Thöù tö laø Hoan Hyû Taâm: Taâm hoan hyû laø moät trong saùu yeáu ñeåm 

phaùt trieån Boà Ñeà Taâm. Ñaõ coù xoùt thöông taát phaûi theå hieän loøng aáy qua 

taâm hoan hyû. Loøng tuøy hyû tröø ñöôïc chöôùng taät ñoá kî nhoû nhen. Loøng 

hyû xaû giaûi ñöôïc chöôùng thuø baùo phuïc. Bôûi taâm Hoan Hyû khoâng ngoaøi 

söï giaùc ngoä maø theå hieän, neân ñoù chính laø loøng Boà Ñeà. Hoan hyû coù hai 

thöù: a) Tuøy Hyû laø khi thaáy treân töø chö Phaät, Thaùnh nhaân, döôùi cho ñeán 

caùc loaïi chuùng sanh, coù laøm ñöôïc coâng ñöùc gì, duø laø nhoû moïn cuõng vui 

möøng theo. Vaø khi thaáy ai ñöôïc söï phöôùc lôïi, höng thaïnh thaønh coâng, 

an oån, cuõng sanh nieäm vui veû möøng duøm. b) Hyû xaû laø duø coù chuùng sanh 

laøm nhöõng ñieàu toäi aùc, vong aân, khinh huûy, hieåm ñoäc, toån haïi cho 

ngöôøi hoaëc cho mình, cuõng an nhaãn vui veû maø boû qua. Söï vui nhaãn naày 

neáu xeùt nghó saâu, thaønh ra khoâng thaät coù nhaãn, vì töôùng ngöôøi, töôùng ta 

vaø töôùng naõo haïi ñeàu khoâng. Neân Kinh Kim Cang daïy: “Nhö Lai noùi 

nhaãn nhuïc Ba La Maät, töùc chaúng phaûi nhaãn nhuïc Ba La Maät, ñoù goïi laø 

nhaãn nhuïc Ba La Maät” 

Thöù naêm laø Saùm Nguyeän Taâm: Taâm saùm nguyeän laø moät trong saùu 

yeáu ñieåm phaùt trieån Boà Ñeà Taâm. Trong kieáp luaân hoài, moïi loaøi haèng 

ñoåi thay laøm quyeán thuoäc laãn nhau. Theá maø ta vì meâ môø laàm laïc, töø 

kieáp voâ thæ ñeán nay, do taâm chaáp ngaõ muoán lôïi mình neân laøm toån haïi 

chuùng sanh, taïo ra voâ löôïng voâ bieân aùc nghieäp. Thaäm chí ñeán chö Phaät, 

Thaùnh nhôn, vì taâm ñaïi bi ñaõ ra ñôøi thuyeát phaùp cöùu ñoä loaøi höõu tình, 
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trong aáy coù ta, maø ñoái vôùi ngoâi Tam Baûo ta laïi sanh loøng vong aân huûy 

phaù. Ngaøy nay giaùc ngoä, ta phaûi hoå theïn aên naên, ñem ba nghieäp chí 

thaønh saùm hoái. Ñöùc Di Laëc Boà Taùt ñaõ leân ngoâi baát thoái, vì muoán mau 

chöùng quaû Phaät, moãi ngaøy coøn leã saùm saùu thôøi. Vaäy ta phaûi ñem thaân 

nghieäp kính leã Tam Baûo, khaåu nghieäp toû baøy toäi loãi caàu ñöôïc tieâu tröø, 

yù nghieäp thaønh khaån aên naên theà khoâng taùi phaïm. Ñaõ saùm hoái, phaûi döùt 

haún taâm haïnh aùc, khoâng coøn cho tieáp tuïc nöõa, ñi ñeán choã taâm vaø caûnh 

ñeàu khoâng, môùi laø chaân saùm hoái. Laïi phaûi phaùt nguyeän, nguyeän höng 

long ngoâi Tam Baûo, nguyeän ñoä khaép chuùng sanh ñeå chuoäc laïi loãi xöa 

vaø ñeàn ñaùp boán aân naëng (aân Tam Baûo, aân cha meï, aân sö tröôûng, aân 

thieän höõu tri thöùc, vaø aân chuùng sanh). Coù taâm saùm nguyeän nhö vaäy toäi 

chöôùng môùi tieâu tröø, coâng ñöùc ngaøy theâm lôùn, vaø môùi ñi ñeán choã phöôùc 

hueä löôõng toaøn. Duøng loøng saùm nguyeän nhö theá maø haønh ñaïo, môùi goïi 

laø phaùt Boà Ñeà taâm.  

Thöù saùu laø Baát Thoái Taâm: Taâm baát thoái laø moät trong saùu yeáu ñeåm 

phaùt trieån Boà Ñeà Taâm. Duø ñaõ saùm hoái phaùt nguyeän tu haønh, nhöng 

nghieäp hoaëc ma chöôùng khoâng deã gì döùt tröø, söï laäp coâng boài ñöùc theå 

hieän saùu ñoä muoân haïnh khoâng deã gì thaønh töïu. Maø con ñöôøng Boà Ñeà ñi 

ñeán quaû vieân giaùc laïi xa vôøi daãy ñaày gay go chöôùng naïn, phaûi traûi qua 

haèng sa kieáp, ñaâu phaûi chæ moät hai ñôøi? Ngaøi Xaù Lôïi Phaát trong tieàn 

kieáp chöùng ñeán ngoâi luïc truï, phaùt ñaïi Boà Ñeà taâm tu haïnh boá thí. Nhöng 

khi chòu khoå khoeùt moät con maét cho ngoaïi ñaïo, bò hoï khoâng duøng lieäng 

xuoáng ñaát roài nhoå nöôùc daõi, laáy chaân chaø ñaïp leân treân, ngaøi coøn thoái 

thaát Ñaïi thöøa taâm. Theá thì ta thaáy söï giöõ vöõng taâm nguyeän laø ñieàu 

khoâng phaûi deã! Cho neân haønh giaû muoán ñöôïc ñaïo taâm khoâng thoái 

chuyeån, phaûi laäp theä nguyeän kieân coá. Theà raèng: “Thaân naày daàu bò voâ 

löôïng söï nhoïc nhaèn khoå nhuïc, hoaëc bò ñaùnh gieát cho ñeán thieâu ñoát naùt 

tan thaønh tro buïi, cuõng khoâng vì theá maø phaïm ñieàu aùc, thoái thaát treân 

böôùc ñöôøng tu haønh.” Duøng loøng baát thoái chuye ån nhö theá maø haønh ñaïo, 

môùi goïi laø phaùt Boà Ñeà taâm. 

 

Six Points to Develop a True Bodhi Mind 

 

Most of us merely engage in external forms of cultivation, while 

paying lip service to “opening the mind.” Thus, the fire of greed, anger 

and delusion continue to flare up, preventing us from tasting the pure 

and cool flavor of emancipation as taught by the Buddhas. According to 
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Most Venerable Thích Thieàn Taâm in The Pure Land Buddhism in 

Theory and Practice, we should pose the question of “How can we 

awaken the Bodhi Mind” or we should ponder and meditate on the 

following six points to develop a true Bodhi Mind:   

First, Mind of Enlightenment: Enlightened mind is one of the six 

points to develop a true Bodhi Mind. Sentient beings are used to 

grasping at this body as “me,” at this discriminating mind-

consciousness which is subject to sadness and anger, love and 

happiness, as “me.” However, this flesh-and-blood body is illusory; 

tomorrow, when it dies, it will return to dust. Therefore, this body, a 

composite of the four elements (earth, water, fore, and air) is not “me.” 

The same is true with our mind-consciousness, which is merely the 

synthesis of our perception of the six “Dusts” (form, sound, fragance, 

taste, touch, and dharmas). For example, a person who formerly could 

not read or write, but is now studying Vietnamese or English. When his 

studies are completed, he will have knowledge of Vietnamese or 

English. Another example is a person who had not known Paris, but 

who later on had the opportunity to visit France and absorb the sights 

and sounds of that city. Upon his return, if someone were to mention 

Paris, the sights of that metropolis would appear clearly in his mind. 

That knowledge formerly did not exist; when the sights and sounds 

entered his subconscious, they “existed.” If these memories were not 

rekindled from time to time, they would gradually fade away and 

disappear, returning to the void. This knowledge of ours, sometimes 

existing, sometimes not existing, some images disappearing, other 

images arising, always changing following the outside world, is 

illusory, not real. Therefore, the mind-consciousness is not “me.” The 

ancients have said: “The body is like a bubble, the mind is like the 

wind; they are illusions, without origin or True Nature.” If we truly 

realize that body and mind are illusory, and do not cling to them, we 

will gradually enter the realm of “no-self,” escaping the mark of self. 

The self of our self being thus void, the self of others is also void, and 

therefore, there is no mark of others. Our self and the self of others 

being void, the selves of countless sentient beings are also void, and 

therefore, there is no mark of sentient beings. The self being void, 

there is no lasting ego; there is really no one who has “attained 

Enlightenment.” This is also true of Nirvana, ever-dwelling, 
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everlasting. Therefore, there is no mark of lifespan. Here we should 

clearly understand: it is not that eternally dwelling “True Thusness” 

has no real nature or true self; it is because the sages have no 

attachment to that nature that it becomes void. Sentient beings being 

void, objects (dharmas) are also void, because objects always change, 

are born and die away, with no self-nature. We should clearly realize 

that this is not because objects, upon disintegration, become void and 

non-existent; but, rather, because, being illusory, their True Nature is 

empty and void. Sentient beings, too, are like that. Therefore, ancient 

have said: “Why wait until flowers fall to understand that form is 

empty.” The practitioner, having clearly understood that beings and 

dharmas are empty, can proceed to recite the Buddha’s name with a 

pure, clear and bright mind, free from all attachments. Only when he 

cultivates in such an enlightened frame of mind he be said to have 

“develop the Bodhi Mind.”       

Second, Mind of Equality: Equality mind is an impartial mind, not 

loving one and hating another. Mind of equality is one of the six points 

to develop a true Bodhi Mind. In the sutras, Sakyamuni Buddha stated: 

“All sentient beings possess the Buddha Nature; they are our fathers 

and mothers of the past and the Buddhas of the future.” The Buddhas 

view sentient beings as Buddhas and therefore attempt, with 

equanimity and great compassion, to rescue them. Sentient beings view 

Buddhas as sentient beings, engendering afflictions, discrimination, 

hatred and scorn. The faculty of vision is the same; the difference lies 

in whether we are enlightened or not. As disciples of the Buddhas, we 

should follow their teachings and develop a mind of equanimity and 

respect towards sentient beings; they are the Buddhas of the future and 

are all endowed with the same Buddha Nature. When we cultivate with 

a mind of equanimity and respect, we rid ourselves of the afflictions of 

discrimination and scorn, and engender virtues. To cultivate with such a 

mind is called “developing the Bodhi Mind.” While associating with 

other sentient beings, we must develop an equal and respectful mind to 

look upon them as the Buddhas of the future. If this is done, the karmic 

obstructions of ‘discriminations and egotism’ will be eliminated. And 

doing so will give rise to various ‘wholesome and virtuous 

characteristics.” 
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Third, Mind of Compassion: Mind of compassion is one of the six 

points to develop a true Bodhi Mind. We ourselves and all sentient 

beings already possess the virtues, embellishment and wisdom of the 

Buddhas. However, because we are deluded as to our True Nature, and 

commit evil deeds, we resolve in Birth and Death, to our immense 

suffering. Once we have understood this, we should rid ourselves of the 

mind of love-attachment, hate and discrimination, and develop the 

mind of repentance and compassion. We should seek expedient means 

to save ourselves and others, so that all are peaceful, happy and free of 

suffering. Let us be clear that compassion is different from love-

attachment, that is, the mind of affection, attached to forms, which 

binds us with the ties of passion. Compassion is the mind of 

benevolence, rescuing and liberating, detached from forms, without 

discrimination or attachment. This mind manifests itself in every 

respect, with the result that we are peaceful, happy and liberated, and 

possess increased merit and wisdom. If we wish to expand the 

compassionate mind, we should, taking our own suffering as starting 

point, sympathize with the even more unbearable misery of others. A 

benevolent mind, eager to rescue and liberate, naturally develops; the 

compassionate thought of the Bodhi Mind arises from there. As the 

Bodhisattva Samantabhadra taught in the Avatamsaka Sutra: “Great 

Bodhisattvas develop great compassion by ten kinds of observations of 

sentient beings: they see sentient beings have nothing to rely on for 

support; they see sentient beings are unruly; they see sentient beings 

lack virtues; they see sentient beings are asleep in ignorance; they see 

sentient beings do bad things; they see sentient beings are bound by 

desires; they see sentient beings drowning in the sea of Birth and 

Death; they see sentient beings have no desire for goodness; they see 

sentient beings have lost the way to enlightenment.” Having developed 

the great compassionate mind, we should naturally develop the Great 

Bodhi Mind and vow to rescue and liberate. Thus the great 

compassionate mind and the great Bodhi Mind interpenetrate freely. 

That is why to develop the compassionate mind is to develop the Bodhi 

Mind. Only when we cultivate with such great compassion can we be 

said to have “developed the Bodhi Mind.”   

Fourth, Mind of Joy: Mind of joy is one of the six points to 

develop a true Bodhi Mind. Having a benevolent mind, we should 
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express it through a mind of joy. The rejoicing mind can destroy the 

affliction of mean jealousy. The “forgive and forget” mind can put an 

end to hatred, resentment, and revenge. Because the mind of joy 

cannot manifest itself in the absence of Enlightenment, it is that very 

Bodhi Mind. This mind is of two kinds, a rejoicing mind and a mind of 

“forgive and forget”: a) A rejoicing mind means that we are glad to 

witness meritorious and virtuous acts, however, insignificant, 

performed by anyone, from the Buddhas and saints to all various 

sentient beings. Also, whenever we see anyone receiving gain or merit, 

or prosperous, successful and at peace, we are happy as well, and 

rejoice with them. b) A “forgive and forget” mind means that even if 

sentient beings commit nefarious deeds, show ingratitude, hold us in 

contempt and denigrate us, are wicked, causing harm to others or to 

ourselves, we calmly forbear, gladly forgiving and forgetting their 

transgressions. This mind of joy and forbearance, if one dwells deeply 

on it, does not really exist, because there is in truth no mark of self, no 

mark of others, no mark of annoyance or harm. As stated in The 

Diamond Sutra: “The Tathagata teaches likewise that the Perfection of 

Patience is not the Perfection of Patience; such is merely a name.” 

Fifth, Mind of Repentance and Vows: Mind of repentance is one of 

the six points to develop a true Bodhi Mind. In the endless cycle of 

Birth and Death, all sentient beings are at one time or another rlated to 

one another. However, because of delusion and attachment to self, we 

have, for countless eons, harmed other sentient beings and created an 

immense amount of evil karma. The Buddhas and the sages appear in 

this world out of compassion, to teach and liberate sentient beings, of 

whom we are a part. Even so, we engender a mind of ingratitude and 

destructiveness toward the Triple Jewel (Buddha, Dharma, Sangha). 

Now that we know this, we should feel remorse and repent the three 

evil karmas. Even the Maitreya Bodhisattva, who has attained non-

retrogression, still practices repentance six times a day, in order to 

achive Buddhahood swiftly. We should use our bodies to pay respect to 

the Triple Jewel, our mouth to confess our transgression and seek 

expiation, and our minds to repent sincerely and undertake not to 

repeat them. Once we have repented, we should put a complete stop to 

our evil mind and conduct, to the point where mind and objects are 

empty. Only then will there be true repentance. We should also vow to 
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foster the Triple Jewel, rescue and liberate all sentient beings, atone 

for our past transgressions, and repay the "for great debts," which are 

the debt to the triple Jewel, the debt to our parents and teachers, the 

debt to our spiritual friends, and finally the debt we owe to all sentient 

beings. Through this repentant mind, our past transgressions will 

disappear, our virtues will increase with time, leading us to the stage of 

perfect merit and wisdom. Only when we practice with such a 

repentant mind can we be said to have “developed the Bodhi Mind.” 

Sixth, Mind of No-Retreat: Mind of no-retreat is one of the six 

points to develop a true Bodhi Mind. Although a practitioner may have 

repented his past transgressions and vowed to cultivate, his habitual 

delusions and obstructions are not easy to eliminate, nor is the 

accumulation of merits and virtues through cultivation of the six 

paramitas and ten thousand conducts necessarily easy to achieve. 

Moreover, the path of perfect Enlightenment and Buddhahood is long 

and arduous, full of hardship and obstructions over the course of untold 

eons. It is not the work of one or two life spans. For example, the Elder 

Sariputra, one of the main disciples of Sakyamuni Buddha, had reached 

the sixth abode of Bodhisattvahood in one of his previous incarnations 

and had developed the Bodhi Mind practicing the Paramita of Charity. 

However, when an externalist (non-Buddhist) asked him for one of his 

eyes and then, instead of using it, spat on it and crushed it with his foot, 

even Sariputra became angry and retreated from the Mahayana mind. 

We can see, therefore, that holding fast to our vows is not an easy 

thing! For this reason, if the practitioner wishes to keep his Bodhi Mind 

from retrogressing, he should be strong and frim in his vows. He should 

vow thus: “Although this body of mine may endure immense suffering 

and hardship, be beaten to death or even reduced to ashes, I shall not, 

in consequence, commit wicked deeds or retrogress in my cultivation.” 

Practicing with such a non-retrogressing mind is called “developing the 

Bodhi Mind.”  

 

 

 

 

 

 



 50 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 



 51 

Chöông Saùu 

Chapter Six 

 

Möôøi Ñaëc Ñieåm Cuûa Boà Ñeà Taâm 

 

Kinh Ñaïi Tyø Loâ Giaù Na noùi: “Boà Ñeà Taâm laøm nhaân, ñaïi bi laøm caên 

baûn, phöông tieän laøm cöùu caùnh.” Ví nhö ngöôøi ñi xa, tröôùc tieân phaûi 

nhaän ñònh muïc tieâu seõ ñeán, phaûi yù thöùc chuû ñích cuoäc haønh trình bôûi lyù 

do naøo, vaø sau duøng phöông tieän hoaëc xe, thuyeàn, hay phi cô maø khôûi 

tieán. Ngöôøi tu cuõng theá, tröôùc tieân phaûi laáy quaû voâ thöôïng Boà Ñeà laøm 

muïc tieâu cöùu caùnh; laáy loøng ñaïi bi lôïi mình lôïi sanh laøm chuû ñích thöïc 

haønh; vaø keá ñoù tuøy sôû thích caên cô maø löïa choïn caùc phaùp moân  hoaëc 

Thieàn, hoaëc Tònh, hoaëc Maät laøm phöông tieän tu taäp. Phöông tieän vôùi 

nghóa roäng hôn, coøn laø trí hueä quyeàn bieán tuøy cô nghi, aùp duïng taát caû 

haïnh thuaän nghòch trong khi haønh Boà Taùt ñaïo. Cho neân Boà Ñeà Taâm laø 

muïc tieâu caàn phaûi nhaän ñònh cuûa haønh giaû, tröôùc khi khôûi coâng haïnh 

huaân tu. Boà Taùt Di Laëc truùt heát bieän taøi cuûa ngaøi ñeå taùn döông söï quan 

troïng cuûa Boà Ñeà taâm trong söï nghieäp cuûa moät vò Boà Taùt. Bôûi vì neáu 

Thieän Taøi Ñoàng Töû khoâng in ñaäm söï kieän ñoù trong loøng, ñaõ khoâng deã 

gì böôùc vaøo cung ñieän Tyø Loâ Giaù Na. Cung ñieän ñoù taøng aån taát caû 

nhöõng bí maät trong ñôøi soáng taâm linh cuûa ngöôøi Phaät töû cao tuyeät. Neáu 

ñoàng töû ñoù chöa ñöôïc choïn kyõ ñeå baét ñaàu, nhöõng bí maät aáy khoâng coù 

nghóa gì heát. Chuùng coù theå bò hieåu laàm nghieâm troïng vaø haäu quaû coá 

nhieân laø khoác haïi. Vì lyù do ñoù, Ngaøi Di Laëc chæ cho Thieän Taøi thaáy ñuû 

moïi goùc caïnh ñaâu laø yù nghóa ñích thöïc cuûa Boà Ñeà taâm. Boà Ñeà taâm coù 

möôøi ñaëc ñieåm sau ñaây:  

Thöù nhaát laø Boà Ñeà Taâm khôûi leân töø Taâm Ñaïi Bi: Neáu coù ñaïi bi 

taâm, chaúng theå laø Phaät phaùp. Coi naëng ñaïi bi taâm (Mahakaruna) laø neùt 

chính cuûa Ñaïi Thöøa. Chuùng ta coù theå noùi, toaøn boä tính chaát cuûa giaùo 

thuyeát ñoù quay quanh caùi truï choát naày. Neàn trieát lyù vieân dung ñöôïc 

mieâu taû raát gôïi hình trong Hoa Nghieâm thöïc söï chính laø caùi buøng vôõ 

cuûa coâng naêng sinh ñoäng ñoù. Neáu chuùng ta vaãn coøn daây döa treân bình 

dieän trí naêng, nhöõng giaùo thuyeát cuûa Phaät nhö Taùnh Khoâng 

(Sunyata),Voâ Ngaõ (Anatmya), vaân vaân, deã trôû thaønh quaù tröøu töôïng vaø 

maát heát sinh löïc taâm linh vì khoâng kích thích noåi ai caùi caûm tình cuoàng 

nhieät. Ñieåm chính caàn phaûi nhôù laø, taát caû giaùo thuyeát cuûa Phaät ñeàu laø 

keát quaû cuûa moät traùi tim aám aùp haèng höôùng tôùi taát caû caùc loaïi höõu tình; 
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chöù khoâng laø moät khoái oùc laïnh luøng muoán phuû kín nhöõng bí maät cuûa 

ñôøi soáng baèng lyù luaän. Töùc laø, Phaät phaùp laø kinh nghieäm caù nhaân, 

khoâng phaûi laø trieát hoïc phi nhaân.  

Thöù hai laø phaùt Boà Ñeà Taâm khoâng phaûi laø bieán coá trong moät 

ngaøy: Phaùt Boà Ñeà taâm ñoøi hoûi moät cuoäc chuaån bò tröôøng kyø khoâng phaûi 

trong moät ñôøi maø phaûi qua nhieàu ñôøi. Ñoái vôùi nhöõng ngöôøi chöa heà tích 

taäp thieän caên, taâm vaãn ñang nguû vuøi. Thieän caên phaûi ñöôïc doàn laïi ñeå 

sau naày gieo gioáng trôû thaønh caây Boà Ñeà taâm hôïp boùng. Thuyeát nghieäp 

baùo coù theå khoâng phaûi laø moät loái trình baøy coù khoa hoïc veà caùc söï kieän, 

nhöng caùc Phaät töû Ñaïi Thöøa hay Tieåu Thöøa ñeàu tin töôûng taùc ñoäng cuûa 

noù nôi laõnh vöïc ñaïo ñöùc trong ñôøi soáng cuûa chuùng ta. Noùi roäng hôn, 

chöøng naøo taát caû chuùng ta coøn laø nhöõng loaøi mang söû tính, chuùng ta 

khoâng troán thoaùt caùi nghieäp ñi tröôùc, duø ñoù coù nghóa laø gì. Baát cöù ôû ñaâu 

coù khaùi nieäm veà thôøi gian, thì coù söï tieáp noái cuûa nghieäp. Neáu chaáp 

nhaän ñieàu ñoù, Boà Ñeà taâm khoâng theå sinh tröôûng töø maûnh ñaát chöa gieo 

troàng chaéc chaén thieän caên. 

Thöù ba laø Boà Ñeà Taâm phaùt sinh töø thieän caên: Neáu Boà Ñeà taâm 

phaùt sinh töø thieän caên, chaéc chaén noù phaûi laø phì nhieâu ñuû taát caû caùc 

ñieàu toát ñeïp cuûa chö Phaät vaø chö Boà Taùt, vaø caùc loaøi cao ñaïi. Ñoàng 

thôøi noù phaûi laø tay cöï phaùch dieät tröø caùc aùc tröôïc, bôûi vì khoâng thöù gì 

coù theå ñöông ñaàu noåi saám chôùp kinh hoaøng giaùng xuoáng töø löôõi taàm seùt 

Ñeá Thích cuûa Boà Ñeà taâm. 

Thöù tö laø phaùt Boà Ñeà Taâm dieãn ra töø choã huyeân aûo cuûa töï taùnh, 

ñoù laø moät bieán coá toân giaùo vó ñaïi: Tính chaát cao quyù coá höõu cuûa Boà Ñeà 

taâm khoâng heà bò huûy baùng ngay duø noù ôû giöõa moïi thöù oâ nhieãm, oâ 

nhieãm cuûa tri hay haønh, hoaëc phieàn naõo. Bieån lôùn sinh töû nhaän chìm taát 

caû moïi caùi rôi vaøo ñoù. Nhaát laø caùc nhaø trieát hoïc, hoï thoûa maõn vôùi 

nhöõng loái giaûi thích maø khoâng keå ñeán baûn thaân cuûa söï thöïc, nhöõng 

ngöôøi ñoù hoaøn toaøn khoâng theå döùt mình ra khoûi söï troùi buoäc cuûa soáng 

vaø cheát, bôûi vì hoï chöa töøng caét ñöùt sôïi daây voâ hình cuûa nghieäp vaø tri 

kieán ñang keàm haõm hoï vaøo coõi ñaát nhò nguyeân do oùc duy trí cuûa mình. 

Thöù naêm laø Boà Ñeà Taâm vöôït ngoaøi voøng chinh phuïc cuûa Ma 

Vöông: Trong Phaät phaùp, Ma vöông töôïng tröng cho nguyeân lyù thieân 

chaáp. Chính noù laø keû luoân mong caàu cô hoäi taán coâng laâu ñaøi kieân coá 

cuûa Trí (Prajna) vaø Bi (Karuna). Tröôùc khi phaùt taâm Boà Ñeà, linh hoàn bò 

loâi keùo tôùi thieân chaáp höõu vaø voâ, vaø nhö theá laø naèm ngoaøi ranh giôùi 

naêng löïc hoä trì cuûa taát caû chö Phaät vaø Boà Taùt, vaø caùc thieän höõu tri thöùc. 
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Tuy nhieân, söï phaùt khôûi ñoù ñaùnh daáu moät cuoäc chuyeån höôùng quyeát 

ñònh, ñoaïn tuyeät doøng tö töôûng coá höõu. Boà Taùt baây giôø ñaõ coù con 

ñöôøng lôùn theânh thang tröôùc maét, ñöôïc canh chöøng caån thaän bôûi aûnh 

höôûng ñaïo ñöùc cuûa taát caû caùc ñaáng hoä trì tuyeät dieäu. Boà Taùt böôùc ñi 

treân con ñöôøng thaúng taép, nhöõng böôùc chaân cuûa ngaøi quaû quyeát, Ma 

vöông khoâng coù cô hoäi naøo caûn trôû noåi böôùc ñi vöõng chaõi cuûa ngaøi 

höôùng tôùi giaùc ngoä vieân maõn. 

Thöù saùu laø khi Boà Ñeà Taâm ñöôïc phaùt khôûi, Boà Taùt ñöôïc quyeát 

ñònh an truï nôi Nhaát Thieát Trí: Boà Ñeà taâm coù nghóa laø laøm troåi daäy 

khaùt voïng mong caàu giaùc ngoä toái thöôïng maø Phaät ñaõ thaønh töïu, ñeå roài 

sau ñoù Ngaøi laøm baäc ñaïo sö cuûa moät phong traøo toân giaùo, ñöôïc goïi laø 

ñaïo Phaät. Giaùc ngoä toái thöôïng laø nhaát thieát trí (Sarvajnata), thöôøng 

ñöôïc nhaéc nhôû trong caùc kinh ñieån Ñaïi Thöøa. Nhaát Thieát trí voán laø yeáu 

tính cuûa ñaïo Phaät. Noù khoâng coù nghóa raèng Phaät bieát heát moïi thöù, 

nhöng Ngaøi ñaõ naém vöõng nguyeân lyù caên baûn cuûa hieän höõu vaø Ngaøi ñaõ 

vaøo saâu trong troïng taâm cuûa töï taùnh. 

Thöù baûy laø phaùt Boà Ñeà Taâm ñaùnh daáu ñoaïn môû ñaàu cho söï 

nghieäp cuûa Boà Taùt: Tröôùc khi phaùt Boà Ñeà taâm, yù nieäm veà Boà Taùt chæ 

laø moät loái tröøu töôïng. Coù theå taát caû chuùng ta ñeàu laø Boà Taùt, nhöng khaùi 

nieäm ñoù khoâng ñöôïc ghi ñaäm trong taâm thöùc chuùng ta, hình aûnh ñoù 

chöa ñuû soáng ñoäng ñeå laøm cho chuùng ta caûm vaø soáng söï thöïc. Taâm 

ñöôïc phaùt khôûi, vaø söï thöïc trôû thaønh moät bieán coá rieâng tö. Boà Taùt baáy 

giôø soáng traøn leân nhö run leân. Boà Taùt vaø Boà Ñeà taâm khoâng theå taùch 

rieâng. Boà Ñeà taâm ôû ñaâu laø Boà Taùt ôû ñoù. Taâm quaû thöïc laø chìa khoùa môû 

taát caû cöûa bí maät cuûa Phaät phaùp. 

Thöù taùm laø Boà Ñeà Taâm laø giai ñoaïn thöù nhaát trong haïnh nguyeän 

cuûa Boà Taùt: Trong Kinh Hoa Nghieâm, chuû ñích ñi caàu ñaïo cuûa Thieän 

Taøi laø coát nhìn ra ñaâu laø haïnh vaø nguyeän cuûa Boà Taùt. Roài nhôø Ñöùc Di 

Laëc maø Thieän Taøi tröïc nhaän töø trong mình taát caû nhöõng gì mình saên 

ñuoåi giöõa caùc minh sö, caùc ñaïo só, caùc Thieân thaàn, vaân vaân. Cuoái cuøng 

ñöôïc ngaøi Phoå Hieàn aán chöùng, nhöng neáu khoâng coù giaùo huaán cuûa Ñöùc 

Di Laëc  veà Boà Ñeà taâm vaø ñöôïc ngaøi daãn vaøo laàu caùc Tyø Loâ, Thieän Taøi 

haún laø khoâng mong gì thöïc söï böôùc leân söï nghieäp  Boà Taùt ñaïo cuûa 

mình. Haïnh vaø nguyeän, xaùc chöùng moät Phaät töû coù tö caùch laø Ñaïi Thöøa 

chöù khoâng phaûi laø Tieåu Thöøa, khoâng theå khoâng phaùt khôûi Boà Ñeà taâm 

tröôùc tieân. 
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Thöù chín laø ñaëc chaát cuûa Boà Taùt sinh ra töø Boà Ñeà Taâm laø khoâng 

bao giôø bieát ñeán meät moûi: Kinh Hoa Nghieâm moâ taû Boà Taùt nhö laø moät 

ngöôøi khoâng heà meät moûi soáng cuoäc ñôøi daâng hieán, ñeå laøm lôïi ích heát 

thaûy chuùng sanh, veà tinh thaàn cuõng nhö vaät chaát. Ñôøi soáng cuûa ngaøi traûi 

roäng ñeán taän cuøng theá giôùi, trong thôøi gian voâ taän vaø khoâng gian voâ 

bieân. Neáu ngaøi khoâng laøm xong coâng nghieäp cuûa mình trong moät ñôøi 

hay nhieàu ñôøi, ngaøi saün saøng taùi sinh trong thôøi gian voâ soá, cho ñeán bao 

giôø thôøi gian cuøng taän. Moãi tröôøng haønh ñoäng cuûa ngaøi khoâng chæ giôùi 

haïn trong theá gian cuûa chuùng ta ôû ñaây. Coù voâ soá theá giôùi traøn ngaäp caû 

hö khoâng bieân teá, ngaøi cuõng seõ hieän thaân khaép ôû ñoù, cho ñeán khi naøo 

ñaït ñeán möùc maø moïi chuùng sanh vôùi moïi caên cô thaûy ñeàu thoaùt khoûi voâ 

minh vaø ngaõ chaáp. 

Thöù möôøi laø khaùi nieäm Boà Ñeà Taâm laø moät trong nhöõng tieâu chæ 

quan troïng phaân bieät Ñaïi Thöøa vaø Tieåu Thöøa: Tính caùch kheùp kín cuûa 

toå chöùc Taêng löõ laøm tieâu hao sinh löïc Phaät phaùp. Khi theá heä ñoù ngöï trò, 

Phaät phaùp haïn cheá ích lôïi cuûa noù trong moät nhoùm khoå tu ñaëc bieät. Noùi 

ñeán Tieåu Thöøa, khoâng phaûi chæ chöøng ñoù. Coâng kích naëng nhaát maø noùi, 

Tieåu thöøa chaän ñöùng söï sinh tröôûng cuûa haït gioáng taâm linh ñöôïc vun 

troàng trong taâm cuûa moïi loaøi höõu tình; ñaùng leõ phaûi sinh tröôûng trong 

söï phaùt khôûi Boà Ñeà taâm. Taâm ñoù khaùt voïng khoâng bao giôø bò khoâ heùo 

vì söông giaù laïnh luøng cuûa caùi giaùc ngoä trí naêng. Khaùt voïng naày keát 

chaët goác reã, vaø söï giaùc ngoä phaûi thoûa maõn nhöõng yeâu saùch cuûa noù. Caùc 

hoaït ñoäng khoâng heà meät moûi cuûa Boà Taùt laø keát quaû cuûa loøng ngöôõng 

voïng ñoù, vaø chính caùi ñoù duy trì tinh thaàn cuûa Ñaïi Thöøa voâ cuøng soáng 

ñoäng. 

 

Ten Characters of Bodhicitta 

 

The Mahavairocana Sutra says: “The Bodhi Mind is the cause - 

Great Compassion is the root - Skillful means are the ultimate.” For 

example, if a person is to travel far, he should first determine the goal 

of the trip, then understand its purpose, and lastly, choose such 

expedient means of locomotion as automobiles, ships, or planes to set 

out on his journey. It is the same for the cultivator. He should first take 

Supreme Enlightenment as his ultimate goal, and the compassionate 

mind which benefits himself and others as the purpose of his 

cultivation, and then, depending on his references and capacities, 
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choose a method, Zen, Pure Land or Esoterism, as an expendient for 

practice. Expedients, or skillful means, refer, in a broader sense, to 

flexible wisdom adapted to circumstances, the application of all actions 

and practices, whether favorable or unfavorable, to the practice of the 

Bodhisattva Way. For this reason, the Bodhi Mind is the goal that the 

cultivator should clearly understand before he sets out to practice. 

Evidently Maitreya exhausted his power of speech in order to extol the 

importance of the Bodhicitta in the career of a Bodhisattva, for without 

this being dully impressed on the mind of the young Buddhist pilgrim 

Sudhana, he could not have been led into the interior of the Tower of 

Vairocana. The Tower harbors all the secrets that belong to the 

spiritual life of the highest Buddhist. If the novice were not quite fully 

prepared for the initiation, the secrets would have no signification 

whatever. They may even be grossly misunderstood, and the result will 

be calamitous indeed. For this reason, Maitreya left not a stone 

unturned to show Sudhana what the Bodhicitta really meant. There are 

ten characteristics of the Bodhicitta:  

First, Bodhicitta rises from a Great Compassionate Heart: Without 

the compassionate heart there will be no Buddhism. This emphasis on 

Mahakaruna is characteristic of the Mahayana. We can say that the 

whole panorama of its teachings revolves on this pivot. The philosophy 

of Interpenetration so pictorially depicted in the Avatamsaka Sutra is in 

fact no more than the outburst of this life-energy. As long as we tarry 

on the plane of intellection, such Buddhist doctrines as Emptiness 

(sunyata), Egolessness (anatmya), etc., may sound so abstract and 

devoid of spiritual force as not to excite anyone to fanatic enthusiasm. 

Thus main point is to remember that all the Buddhist teachings are the 

outcome of a warm heart cherished towards all sentient beings and not 

of a cold intellect which tries to unveil the secrets of existence by logic. 

That is to say, Buddhism is personal experience and not impersonal 

philosophy.   

Second, raising of the Bodhicitta is not an event of one day: The 

raising of the Bodhicitta requires a long preparation, not of one life but 

of many lives. The Citta will remain dormant in those souls where 

there is no stock of merit ever accumulated. Moral merit must be stored 

up in order to germinate later into the great overshadowing tree of the 

Bodhicitta. The doctrine of karma may not be a very scientific 
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statement of facts, but all Buddhists, Mahayana and Hinayana, believe 

in its working in the moral realm of our lives. Broadly stated, as long as 

we are all historical beings we cannot escape the karma that proceded 

us, whatever this may mean. Whenever there is the notion of time, 

there is a continuity of karma. When this is admitted, the Bodhicitta 

could not grow from the soil where no nourishing stock of goodness had 

ever been secured.  

Third, Bodhicitta comes out of a stock of good merit: If the 

Bodhicitta comes out of a stock of merit, it cannot fail to be productive 

of all the good things that belong to the Buddhas and Bodhisattvas and 

other great beings. At the same time it must also be the great crusher of 

evils, for nothing can withstand the terrible blow inflicted by the 

thunderbolt of the Citta-Indra.   

Fourth, the awakening of the Bodhicitta which takes place in the 

depths of one’s being, is a great religious event: The intrinsic nobility 

of the Bodhicitta can never be defamed even when it is found among 

defilements of every description, whether they belong to knowledge or 

deeds or passions. The great ocean of transmigration drowns every 

body that goes into it. Especially the philosophers, who are satisfied 

with interpretations and not with facts themselves, are utterly unable to 

extricate themselves from the bondage of birth and death, because they 

never cut asunder (rieâng ra) the invisible tie of karma and knowledge 

that securely keeps them down to the earth of dualities because of their 

intellectualism.  

Fifth, Bodhicitta is beyond the assault of Mara the Evil One: In 

Buddhism, Mara represents the principle of dualism. It is he who is 

always looking for his chance to throw himself against the solid 

stronghold of Prajna and Karuna. Before the awakening of the 

Bodhicitta the soul is inclined towards the dualism of being and non-

being, and is thus necessarily outside the pale of the sustaining power 

of all Buddhas, Bodhisattvas, and good friends. The awakening, 

however, marks a decisive turning-away from the old line of thought. 

The Bodhisattva has now an open highway before him, which is well 

guarded by the moral influence of all his good protectors. He walks on 

straightway, his footsteps are firm, and the Evil One has no chance to 

tempt him away from his steady progress towards perfect 

enlightenment.  
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Sixth, when the Bodhicitta is aroused, the Bodhisattva’s hold on 

all-knowledge is definite and firm: The Bodhicitta means the 

awakening of the desire for supreme enlightenment which was attained 

by the Buddha, enabling him to become the leader of the religious 

movement known as Buddhism. Supreme enlightenment is no other 

than all-knowledge, sarvajnata, to which reference is constantly made 

in all the Mahayana texts. All-knowledge is what constitutes the 

essence of Buddhahood. It does not mean that the Buddha knows every 

individual thing, but that he has grasped the fundamental principle of 

existence and that he has penetrated deep down into the center of his 

own being.  

Seventh, the rise of Bodhicitta marks the beginning of the career of 

a Bodhisattva: Before the rise of the Bodhicitta, the idea of a 

Bodhisattva was no more than an abstration. We are perhaps all 

Bodhisattvas, but the notion has not been brought home to our 

consciousness, the image has not been vivid enough to make us feel 

and live the fact. The Citta is aroused and the fact becomes a personal 

event. The Bodhicitta is now quivering with life. The Bodhisattva and 

the Bodhicitta are inseparable; where the one is there the other is. The 

Citta indeed is the key that opens all the secret doors of Buddhism.   

Eighth, the Bodhicitta is the first stage of the Bodhisattva’s life of 

devotion and vow: In the Avatamsaka Sutra, the chief object of 

Sudhana’s quest consists in finding out what is the Bodhisattva’s life of 

devotion and vow. It was through Maitreya that the young Buddhist 

pilgrim came to realize within himself all that he had been searching 

for among the various teachers, philosophers, gods, etc. The final 

confirmation comes from Samantabhada, but without Maitreya’s 

instruction in the Bodhicitta and is admision into the Tower of 

Vairocana, Sudhana could not expect to start really on his career of 

Bodhisattvahood. The life of devotion and vows which stamps a 

Buddhist as Mahayanist and not as Hinayanist is impossible without 

first arousing the Bodhicitta.   

Ninth, the characteristic of Bodhisattvahood born of the Bodhicitta 

is that He never know what exhaustion means: The Avatamsaka Sutra 

describes the Bodhisattva as one who never becomes tired of living a 

life of devotion in order to benefit all beings spiritually as well as 

materially. His life lasts till the end of the world spatially and 
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temporarily. If he cannot finish his work in one life or in many lives, he 

is ready to be reborn a countless number of times when time itself 

comes to an end. Nor is his field of action confined to this world of 

ours. As there are innumerable worlds filling up an infinite expanse of 

space, he will manifest himself there, until he can reach every being 

that has any value at all to be delivered from ignorance and egotism.  

Tenth, the notion of Bodhicitta is one of the most important marks 

which label the Mahayana as distinct from the Hinayana: The 

exclusiveness of the monastic organization is a death to Buddhism. As 

long as this system rules, Buddhism limits its usefulness to a specific 

group of ascetics. Nor is this the last word one can say about the 

Hinayana; the weightiest objection is that it stops the growth of the 

spiritual germ nursed in the depths of every sentient being, which 

consists in the arousing of the Bodhicitta. The Citta has its desire never 

to be nipped by the cold frost of intellectual enlightenment. This desire 

is too deep-seated, and the enlightenment itself must yield to its 

dictates. The Bodhisattva’s untiring activities are the outcome of this 

desire, and this is what keeps the spirit of the Mahayana very much 

alive.   
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Chöông Baûy 

Chapter Seven 

 

Möôøi Lyù Do Khieán Chuùng Sanh  

Phaùt Taâm Boà Ñeà 

 

Theo kinh Hoa Nghieâm, Boà Taùt Di Laëc truùt heát bieän taøi cuûa ngaøi 

ñeå taùn döông söï quan troïng cuûa Boà Ñeà taâm trong söï nghieäp cuûa moät vò 

Boà Taùt. Bôûi vì neáu Thieän Taøi Ñoàng Töû khoâng in ñaäm söï kieän ñoù trong 

loøng, ñaõ khoâng deã gì böôùc vaøo cung ñieän Tyø Loâ Giaù Na. Cung ñieän ñoù 

taøng aån taát caû nhöõng bí maät trong ñôøi soáng taâm linh cuûa ngöôøi Phaät töû 

cao tuyeät. Neáu ñoàng töû ñoù chöa ñöôïc choïn kyõ ñeå baét ñaàu, nhöõng bí maät 

aáy khoâng coù nghóa gì heát. Chuùng coù theå bò hieåu laàm nghieâm troïng vaø 

haäu quaû coá nhieân laø khoác haïi. Vì lyù do ñoù, Ngaøi Di Laëc chæ cho Thieän 

Taøi thaáy ñuû moïi goùc caïnh ñaâu laø yù nghóa ñích thöïc cuûa möôøi ñaëc ñieåm 

cuûa Boà Ñeà taâm. Chuùng ta laø nhöõng phaøm nhaân, neáu chuùng ta khoâng 

phaùt Boà Ñeà taâm moät caùch cao roäng, vaø khoâng phaùt nguyeän moät caùch 

kieân coá, chuùng ta seõ maõi maõi laên troâi trong voøng luaân hoài sanh töû trong 

voâ löôïng kieáp. Cho duø chuùng ta coù chòu tu haønh ñi nöõa, cuõng chæ laø phí 

coâng voâ ích. Vì vaäy chuùng ta neân luoân nhaän roõ raèng tu theo Phaät, laø 

phaûi roäng phaùt taâm Boà Ñeà ngay chöù khoâng chaàn chöø. Theo Kinh A Di 

Ñaø, “Ngöôøi thieåu thieän caên phöôùc ñöùc nhaân duyeân, khoâng theå sanh veà 

coõi nöôùc Cöïc Laïc ñöôïc.” Muoán ñöôïc nhieàu caên laønh khoâng chi hôn laø 

phaùt taâm Boà Ñeà; muoán ñöôïc nhieàu phöôùc ñöùc khoâng chi hôn laø trì danh 

hieäu Phaät. Nhieáp taâm nieäm Phaät giaây phuùt hôn boá thí nhieàu naêm, chaân 

thaät phaùt loøng Boà Ñeà hôn tu haønh nhieàu kieáp. Giöõ chaéc hai nhaân duyeân 

naày, quyeát ñònh ñöôïc vaõng sanh Cöïc Laïc. Trong “Phaùt Boà Ñeà Taâm 

Vaên,” Ñaïi Sö Tænh Am cuõng ñaõ khuyeân töù chuùng neân nghó ñeán möôøi 

nhaân duyeân khieán chuùng sanh phaùt taâm Boà Ñeà nhö treân. 

Thöù nhaát laø vì nghó ñeán ôn Phaät: Ñöùc Thích Toân, khi môùi phaùt 

taâm, vì ñoä chuùng ta, tu Boà Taùt ñaïo traûi qua voâ löôïng kieáp, chòu ñuû caùc 

söï khoå. Luùc ta taïo nghieäp, Ñöùc Phaät xoùt thöông duøng ñuû moïi phöông 

tieän giaùo hoùa, maø ta ngu si khoâng chòu tin theo. Ta ñoïa aùc ñaïo, Phaät laïi 

caøng thöông, muoán thay ta chòu khoå, nhöng ta nghieäp naëng khoâng theå 

naøo cöùu vôùt ñöôïc. Ñeán khi ta laøm ngöôøi, Phaät duøng phöông tieän khieán 

ta gieo caên laønh, nhieàu kieáp theo doõi, loøng khoâng taïm boû. Chuùng ta 
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phöôùc moûng nghieäp daày, sanh nhaèm thôøi maït phaùp, khoù loøng gia nhaäp 

giaùo ñoaøn, khoù loøng maø thaáy ñöôïc kim thaân Ñöùc Phaät. May maø coøn 

gaëp ñöôïc Thaùnh töôïng. May maø ñôøi tröôùc coù troàng caên laønh, neân ñôøi 

naày nghe ñöôïc Phaät Phaùp. Neáu nhö khoâng nghe ñöôïc chaùnh phaùp, ñaâu 

bieát mình ñaõ thoï Phaät AÂn. AÂn ñöùc naày bieån thaúm khoâng cuøng, non cao 

khoù saùnh. Neáu ta khoâng phaùt taâm Boà Ñeà, giöõ vöõng chaùnh phaùp, cöùu ñoä 

chuùng sanh, thì duø cho thòt naùt xöông tan cuõng khoâng ñeàn ñaùp ñöôïc.  

Thöù nhì laø vì nhôù aân cha meï: Cha meï sanh ta khoù nhoïc! Chín 

thaùng cöu mang, ba naêm buù môùm. Ñeán khi ta ñöôïc neân ngöôøi, chæ 

mong sao cho ta noái doõi toâng ñöôøng, thöøa töï toå tieân. Naøo ngôø moät soá 

trong chuùng ta laïi xuaát gia, laïm xöng Thích töû, khoâng daâng côm nöôùc, 

chaúng ñôû tay chaân. Cha meï coøn ta khoâng theå nuoâi döôõng thaân giaø, ñeán 

khi cha meï qua ñôøi, ta chöa theå dìu daét thaàn thöùc cuûa caùc ngöôøi. Chöøng 

hoài töôûng laïi thì: “Nöôùc trôøi ñaø caùch bieät töø dung. Moä bieác chæ haét hiu 

thu thaûo.” Nhö theá ñoái vôùi ñôøi laø moät loãi lôùn, ñoái vôùi ñaïo laïi chaúng ích 

chi. Hai ñöôøng ñaõ loãi, khoù traùnh toäi khieân! Nghó nhö theá roài, laøm sao 

chuoäc loãi? Chæ coøn caùch “Traêm kieáp, ngaøn ñôøi, tu Boà taùt haïnh. Möôøi 

phöông ba coõi ñoä khaép chuùng sanh.” Ñöôïc nhö vaäy chaúng nhöõng cha 

meï moät ñôøi, maø cha meï nhieàu ñôøi cuõng ñeàu nhôø ñoä thoaùt. Ñöôïc nhö 

theá chaúng nhöõng cha meï moät ngöôøi, maø cha meï nhieàu ngöôøi, cuõng ñeàu 

ñöôïc sieâu thaêng. 

Thöù ba laø vì töôûng nhôù ñeán ôn sö tröôûng: Ñaønh raèng cha meï sanh 

duïc saéc thaân, nhöng neáu khoâng coù thaày theá gian, aét ta chaúng hieåu bieát 

nghóa nhaân. Khoâng bieát leã nghóa, lieâm só, thì naøo khaùc chi loaøi caàm 

thuù? Khoâng coù thaày xuaát theá, aét ta chaúng am töôøng Phaät phaùp. Chaúng 

am töôøng Phaät phaùp, naøo khaùc chi haïng ngu moâng? Nay ta bieát chuùt ít 

Phaät phaùp laø nhôø ai? Huoáng nöõa, thaân giôùi phaåm ñaõ nhuaän phaàn ñöùc 

haïnh, aùo caø sa theâm raïng veû phöôùc ñieàn. Thöïc ra, taát caû ñeàu nhôø ôn sö 

tröôûng maø ñöôïc. Ñaõ hieåu nhö theá, neáu nhö ta caàu quaû nhoû, thì chæ coù 

theå lôïi rieâng mình. Nay phaùt ñaïi taâm, môùi mong ñoä caùc loaøi haøm thöùc. 

Ñöôïc nhö vaäy thì thaày theá gian môùi döï höôûng phaàn lôïi ích, maø thaày 

xuaát theá cuõng thoûa yù vui möøng. 

Thöù tö laø vì nghó aân thí chuû: Ñaëc bieät laø nhöõng ngöôøi xuaát gia 

hoâm nay, töø ñoà maëc, thöùc aên ñeán thuoác men giöôøng chieáu ñeàu nhôø ñaøn 

na tín thí. Ñaøn na tín thí laøm vieäc vaát vaû maø vaãn khoâng ñuû soáng, Tyø 

Kheo sao ñaønh ngoài khoâng höôûng thuï? Ngöôøi may deät cöïc nhoïc ngaøy 

ñeâm, maø Tyø Kheo y phuïc dö thöøa, sao laïi khoâng mang ôn ñaøn na tín thí 
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cho ñaëng? Thí chuû coù laém ngöôøi quanh naêm nhaø tranh, khoâng giaây phuùt 

naøo ñöôïc an nhaøn, trong khi Tyø Kheo ôû nôi neàn roäng chuøa cao, thong 

thaû quanh naêm. Ñaøn na tín thí ñaõ ñem coâng cöïc nhoïc cung caáp söï an 

nhaøn, thì chö Tyø Kheo loøng naøo vui ñöôïc? Ñaøn na tính thí phaûi nhín 

nhuùt taøi lôïi ñeå cung caáp cho chö Tyø Kheo ñöôïc no ñuû, coù hôïp lyù 

khoâng? Theá neân Tyø Kheo phaûi luoân töï nghó: “Phaûi vaän loøng bi trí, tu 

phöôùc hueä trang nghieâm, ñeå cho ñaøn na tín thí ñöôïc phöôùc duyeân, vaø 

chuùng sanh nhôø lôïi ích.” Neáu chaúng vaäy thôøi nôï naàn haït côm taát vaûi 

ñeàn ñaùp coù phaân, phaûi mang thaân noâ dòch suùc sanh ñeå ñeàn traû nôï naàn. 

Thöù naêm laø vì bieát ôn chuùng sanh: Ta cuøng chuùng sanh töø voâ thæ 

ñeán nay, kieáp kieáp, ñôøi ñôøi, ñoåi thay nhau laøm quyeán thuoäc neân kia 

ñaây ñeàu coù nghóa vôùi nhau. Vì theá trong moät ñôøi chuùng ta laø quyeán 

thuoäc, maø ñôøi khaùc laïi laøm keû laï ngöôøi döng, nhöng cuoái cuøng chuùng ta 

vaãn lieân heä nhau trong voøng sanh töû luaân hoài. Nay duø caùch ñôøi ñoåi 

thaân, hoân meâ khoâng nhôù bieát, song cöù lyù maø suy ra, chaúng theå khoâng 

ñeàn ñaùp ñöôïc? Vaät loaïi mang loâng, ñoäi söøng ngaøy nay, bieát ñaâu ta laø 

con caùi cuûa chuùng trong kieáp tröôùc? Loaøi böôùm, ong, truøng, deá hieän taïi, 

bieát ñaâu chuùng laø cha meï ñôøi tröôùc cuûa mình? Ñeán nhö nhöõng tieáng 

reân sieát trong thaønh ngaï quyû, hay gioïng keâu la nôi coõi aâm ty; tuy ta 

khoâng thaáy, khoâng nghe, song hoï vaãn van caàu cöùu vôùt. Cho neân Boà Taùt 

xem ong, kieán laø cha meï quaù khöù. Nhìn caàm thuù laø chö Phaät vò lai. 

Thöông neûo khoå laâu daøi maø haèng lo cöùu vôùt. Nhôù nghóa xöa saâu naëng, 

maø thöôøng töôûng baùo aân.  

Thöù saùu vì töôûng ñeán khoå sanh töû: Ta cuøng chuùng sanh nhieàu kieáp 

ñeán nay, haèng ôû trong voøng sanh töû, chöa töøng ñöôïc thoaùt ly, khi ôû coõi 

naày, luùc theá giôùi khaùc, khi sanh thieân caûnh, luùc soáng nhôn gian. Sieâu 

ñoïa trong phuùt giaây, xuoáng leân ngaøn muoân neûo. Cöûa quyû sôùm ñi, roài 

chieàu trôû laïi. AÂm ty nay thoaùt, boãng mai vaøo. Leân non ñao röøng kieám, 

thaân theå ñöùt lìa. Nuoát saét noùng daàu soâi, ruoät gan raõ chaùy. Khoùc than 

trong löûa, reân sieát trong baêng. Muoân laàn soáng cheát noäi trong moät ngaøy 

ñeâm maø giaây phuùt khoå ñau baèng caû theá kyû. Luùc daõ bò ñoïa, duø bieát toäi 

khoå, nhöng aên naên ñaâu coøn kòp nöõa. Ñeán khi ra khoûi, voäi lieàn queân 

maát, vaãn gaây toäi taïo nghieäp nhö thöôøng. Taâm nhö löõ khaùch ruoãi dong; 

thaân dôøi heát nhaø naày ñeán nhaø khaùc, chöù chaúng bao giôø chòu ngöøng laïi. 

Caùt buïi coõi ñaïi Thieân, khoâng tính noåi soá thaân luaân chuyeån; nöôùc ñaày 

trong boán bieån, chaúng nhieàu baèng gioït leä bieät ly. Neáu khoâng coù lôøi 

Phaät daïy, thì vieäc naày ai thaáy ai nghe? Neáu cöù luyeán meâ nhö tröôùc, thì 
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e raèng vaãn luaân hoài neûo cuõ; traêm ngaøn kieáp taùi sanh coù tieác cuõng muoän 

maøng. Moãi kieáp cöù qua ñi, khoâng coù giôø ñaâu maø nuoái tieác vì luoân muoän 

maøng. Giôø toát voäi qua maø chaúng laïi; thaân ngöôøi deã maát khoù tìm; aâm 

caûnh mòt muø, xoùt noãi bieät ly daøy ñaëc. Tam ñoà aùc ñaïo, thöông thay noãi 

thoáng khoå coù ai thay theá ñöôïc. Vì vaäy cho neân phaûi döùt nguoàn sanh töû; 

phaûi taùt caïn beå duïc si; phaûi töï ñoä, ñoä tha, ñoàng leân giaùc ngaïn. Muoân 

ñôøi sieâu hay ñoïa laø do phuùt giaây naày quyeát ñònh, khoâng theå naøo beâ treã 

ñöôïc. 

Thöù baûy laø vì toân troïng taùnh linh: Taâm taùnh cuûa chuùng ta cuøng 

Ñöùc Thích Ca Nhö Lai khoâng hai, khoâng khaùc. Theá thì taïi sao Ñöùc 

Thích Ca ñaõ thaønh Chaùnh Giaùc, saùng suoát töï taïi, maø chuùng ta vaãn coøn 

laø phaøm phu ñieân ñaûo hoân meâ? Ñöùc Thích Toân coù ñuû voâ löôïng thaàn 

thoâng, trí hueä, coâng ñöùc trang nghieâm, coøn chuùng ta thì ñaày voâ löôïng 

phieàn naõo, nghieäp duyeân, luïy traàn raøng buoäc. Chuùng ta vaø Phaät, taâm 

taùnh tuy vaãn ñoàng moät, nhöng vì meâ ngoä neân caùch nhau moät trôøi moät 

vöïc. Chuùng ta thì ví nhö haït baûo chaâu voâ giaù bò vuøi döôùi buøn nhô, bò 

ngöôøi ta xem nhö caùt ñaù. Phaät ñaõ duøng voâ löôïng phaùp laønh ñoái tri phieàn 

naõo ñeå taùnh ñöùc hieån baøy. Ví nhö haït baûo chaâu ñöôïc röõa saïch, lau khoâ, 

treo ñeå treân traøng cao, lieàn phoùng quang röïc rôõ. Chæ coù caùch naày môùi 

khoâng uoång coâng Phaät giaùo hoùa, chaúng phuï taùnh linh cuûa chính mình, 

vaø xöùng ñaùng laø baät ñaïi tröôïng phu.  

Thöù taùm laø vì saùm hoái nghieäp chöôùng: Ñöùc Phaät daïy: “Duø phaïm 

moät giôùi nhoû cuõng phaûi ñoïa ñòa nguïc baèng tuoåi thoï cuûa Töù Thieân 

Vöông.” Loãi nhoû coøn phaûi nhö vaäy, huoáng laø loãi naëng. Chuùng ta moãi 

ngaøy, moät cöû ñoäng thöôøng sai giôùi luaät. Luùc aên uoáng thöôøng phaïm ñieàu 

raên. Tính ra trong moät ngaøy cuõng ñaõ nhieàu toäi, huoáng chi laø troïn ñôøi 

cho ñeán voâ löôïng kieáp veà tröôùc. Nay cöù laáy nguõ giôùi ra maø xeùt, thì 

möôøi ngöôøi ñaõ heát chín ngöôøi phaïm. Phaïm ít thì coøn phaùt loà saùm hoái, 

chöù phaïm nhieàu thì che daáu. Taïi gia naêm giôùi coøn nhö theá, huoáng chi laø 

caùc giôùi Sa Di, Tyø Kheo vaø Boà Taùt. Nay ta phaûi phaùt loøng thöông mình, 

thöông ngöôøi. Leä rôi theo tieáng, thaân khaåu thieát tha, cuøng vôùi chuùng 

sanh maø caàu saùm hoái. Neáu coøn chaúng phaùt loà saùm hoái thì muoân kieáp 

ngaøn ñôøi, aùc baùo khoù tröø, laøm sao thoaùt khoå cho ñöôïc.  

Thöù chín laø vì caàu sanh veà coõi Tònh Ñoä: ÔÛ coõi Ta Baø vieäc tu taäp 

tieán ñaïo raát khoù khaên. Vì khoù khaên nhö vaäy neân duø tu taäp nhieàu kieáp 

vaãn chöa thaønh. Veà Taây Phöông Cöïc Laïc haønh trì thì söï thaønh Phaät deã 

daøng hôn. Vì deã neân moät ñôøi lieàn ñaéc quaû. Chính vì vaäy maø söï tu haønh 
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trong thôøi maït phaùp naày thaät khoâng gì hôn phaùp moân Tònh Ñoä. Ñöùc 

Phaät daïy trong Kinh A Di Ñaø: “Ít caên laønh, khoù ñöôïc vaõng sanh. Nhieàu 

phöôùc ñöùc môùi ñöôïc veà coõi Tònh. Nhöng nhieàu phöôùc ñöùc khoâng gì 

baèng chaáp trì danh hieäu; nhieàu caên laønh chaúng chi hôn phaùt taâm Boà Ñeà. 

Cho neân, taïm trì danh hieäu Phaät, thaéng hôn boá thí traêm naêm; moät phaùt 

ñaïi taâm, vöôït quaù tu haønh nhieàu kieáp. Bôûi vì nieäm Phaät vaãn mong 

thaønh Phaät, maø ñaïi taâm khoâng phaùt, thì nieäm Phaät laøm chi? Coøn phaùt 

taâm ñeå tu haønh, maø Tònh Ñoä chaúng caàu veà, thì duø cho coù phaùt taâm roài 

cuõng deã beà thoái chuyeån.” Vì theá gieo gioáng Boà Ñeà maø caøy löôõi nieäm 

Phaät thì ñaïo quaû töï nhieân taêng tieán. Nöông thuyeàn Ñaïi Nguyeän vaøo 

bieån maàu Tònh Ñoä, aét Taây Phöông quyeát ñònh ñöôïc sanh veà.  

Thöù möôøi laø vì hoä trì Chaùnh Phaùp: Nhö Ñöùc Theá Toân töø voâ löôïng 

kieáp ñeán nay, vì chuùng sanh maø tu ñaïo Boà Ñeà, Ngaøi ñaõ laøm vieäc khoù 

laøm, nhòn ñieàu khoù nhòn, vì theá maø Ngaøi ñaõ coâng vieân quaû maõn, thaønh 

ñaáng Nhö Lai. Sau khi thaønh Phaät, nhôn duyeân giaùo hoùa ñaõ xong, lieàn 

vaøo Nieát Baøn. Nay Chaùnh Phaùp ñaõ qua, Töôïng Phaùp laïi heát, chæ coøn laïi 

thôøi Maït Phaùp. Tuy coù kinh giaùo, maø khoâng keû ñaéc thaønh vì nhöõng lyù 

do. Thôøi naøy thì taø chaùnh chaúng phaân, thò phi laãn loän, tranh ñua nhaân 

ngaõ, ñeo ñuoåi lôïi danh. Cho neân Tam Baûo chaúng coøn thieät nghóa, suy 

taøn toài teä khoâng theå thoát lôøi. Chuùng ta laø Phaät töû, maø khoâng baùo ñöôïc 

aân Phaät, trong khoâng ích cho mình, ngoaøi khoâng ích cho ngöôøi, soáng 

khoâng ích cho döông theá, cheát khoâng ích cho ñôøi sau. Suy nghó nhö vaäy 

neân caûm thaáy ñau loøng xoùt daï maø phaùt taâm Boà Ñeà, nguyeän nguyeän ñoä 

sanh, taâm taâm caàu Phaät, theà heát baùo thaân, sanh veà Cöïc Laïc. Nhöõng 

mong sau khi chöùng quaû, trôû laïi Ta Baø khieán cho Phaät nhöït raïng soi, 

Phaùp moân môû roäng, Taêng ñoaøn laøm thanh coõi tröôïc, ngöôøi ngöôøi ñeàu tu 

ñöùc phöông Ñoâng, kieáp vaän nhôø ñoù maø tieâu tröø, vaø Chaùnh phaùp do ñaây 

ñöôïc beàn vöõng.  

 

Ten Reasons to Cause Sentient Beings  

to Develop Bodhi Mind 

 

According to the Avatamsaka Sutra, evidently Maitreya exhausted 

his power of speech in order to extol the importance of the Bodhicitta 

in the career of a Bodhisattva, for without this being dully impressed on 

the mind of the young Buddhist pilgrim Sudhana, he could not have 

been led into the interior of the Tower of Vairocana. The Tower 
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harbors all the secrets that belong to the spiritual life of the highest 

Buddhist. If the novice were not quite fully prepared for the initiation, 

the secrets would have no signification whatever. They may even be 

grossly misunderstood, and the result will be calamitous indeed. For 

this reason, Maitreya left not a stone unturned to show Sudhana what 

the Bodhicitta really meant and the ten characteristics of the Bodhicitta 

(Essays in Zen Zen Buddhism, vol. III). We are all ordinary people. If 

we do not develop the broad and lofty Bodhi Mind and do not make 

firm and strong vows, we will remain as we are now, in the wasteland 

of Birth and Death for countless eons to come. Even if we were to 

cultivate during that period of time, we would find it difficult to 

persevere and would only waste our efforts. Therefore, we should 

realize that in following Buddhism, we should definitely develop the 

Bodhi Mind without delay. According to The Amitabha Sutra, “You 

cannot hope to be reborn in the Pure Land with little merit and virtue 

and few causes and conditions or good roots. Therefore, you should 

have numerous merits and virtues as well as good roots to qualify for 

rebirth in the Pure Land. However, there is no better way to plant 

numerous good roots than to develop the Bodhi Mind, while the best 

way to achieve numerous merits and virtues is to recite the name of 

Amitabha Buddha. A moment of singleminded recitation surpasses 

years of praticing charity; truly developing the Bodhi Mind surpasses 

eons of cultivation. Holding firmly to these two causes and conditions 

assures rebirth in the Pure Land.” In the commentary of “Developing 

the Bodhi Mind,” Great Master Hsing-An also encouraged the fourfold 

assembly to remember the above mentioned ten causes and conditions 

when developing the Bodhi Mind. 

First, because of remembering of the grace of the Buddha: Take 

our Sakyamuni Buddha as an example, from the time He first 

developed the mind to cultivate for the Ultimate Bodhi Mind or 

Buddhahood, to aid and escue sentient beings, he had endured endless 

sufferings. When we create karma, owing to the Buddha’s compassion 

and mercy, He creates infinite skillful methods to teach and transform 

us, but because of our ignorance and stupidity we refuse to listen. 

When we get condemned to the Evil Paths, the Buddha expands his 

compassion, wanting to take our place of suffering. But because of our 

heavy karma, it is not possible to rescue us. When we become humans, 
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the Buddha uses various skillful means influencing us to plant good 

cultivated karma, following us through infinite reincarnations without 

ever abandoning us. Sentient beings with few virtues and heavy karma, 

born in the Dharma Ending Age. It is extremely difficult to become a 

member of the Sangha. It is impossible to witness the Buddha’s Golden 

Body. Fortunately, owing to our planting good roots in former lives, we 

still are able to see the Buddha’s statues, still be able to hear and learn 

proper dharma. If we have not heard the proper dharma teaching, how 

would we know that we often receive the Buddha’s Blessings? For this 

grace, no ocean can compare and no mountain peak can measure. 

Thus, if we do not vow to develop Bodhi Mind, or to cultivate the 

Bodhisattva’s Way to attain Buddhahood, firmly maintain the proper 

dharma, vow to help and rescue all sentient beings, then even if flesh is 

shredded and bones are shattered to pieces, it still would not be enough 

to repay that great grace.       

Second, because of remembering of the grace of the parents: 

Childbirth is a difficult and arduous process with nine months of the 

heavy weight of pregnancy, then much effort is required to raise us 

with a minimum of three years of breast feeding, staying up all night to 

cater our infantile needs, hand feeding as we get a little older. As we 

get older and become more mature, our parents invest all their hopes 

we will succeed as adults, both in life and religion. Unexpectedly, 

some of us leave home to take the religious path, proclaiming 

ourselves as Buddha’s messenger and, thus are unable to make 

offerings of food, drink nor can we help our parents with day to day 

subsistence. Even if they are living, we are unable to take care of them 

in their old age, and when they die we may not have the ability to 

guide their spirits. Upon a moment of reflection, we realize: “Our 

worlds are now ocean apart, as grave lies melancholy in tall grass.” If 

this is the case, such is a great mistake in life, such a mistake is not 

small in religion either. Thus, with both paths of life and religion, great 

mistakes have been made; there is no one to bear the consequences of 

our transgressions but ourselves. Thinking these thoughts, what can we 

do to compensate for such mistakes? Cultivate the Bodhisattva Way in 

hundreds and thousands of lifetimes. Vow to aid and rescue all sentient 

beings in the Three Worlds of the Ten Directions. If this is 

accomplished, not only our parents of this life, but our parents of many 
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other lives will benefit to escape from the unwholesome paths. And not 

just the parents of one sentient being, but the parents of many sentient 

beings will benefit to escape from evil paths.  

Third, because of remembering of the grace of the teachers: Even 

though our parents give birth to our physical beings, if not the worldly 

teachers, we would not understand right from wrong, virtue, ethics, etc. 

If we do not know right from wrong, know how to be grateful, and have 

shame, then how are we any different from animals? If there were no 

spiritual teachers for guidance, obviously, we would not be able to 

understand the Buddha-Dharma. When we do not understand the 

Buddha-Dharma, the Doctrine of Cause and Effect, then how are we 

different from those who are ignorant and stupid? Now that we know a 

little bit of virtue, how to be grateful, having shame, and somewhat 

understand the Buddha-Dharma, where did such knowledge come 

from? Moreover, some of us are fortunate enough to become Bhiksus 

and Bhiksunis, showering ourselves with precepts, cultivating and 

understanding the virtuous practices, wearing the Buddhist robe, and 

gaining the respect of others. Thus none of this would happen if not for 

elder masters. Knowing this, if we pray for the “Lesser Fruits,” then we 

can benefit only ourselves. Therefore, we must develop the Great 

Bodhi Mind of a Maha-Bodhisattva to wish to rescue and aid all 

sentient beings. Only then would our worldly teachers truly benefit, 

and our Dharma Masters truly be happy.    

Fourth, because of remembering to be grateful to the benefactors: 

Nowadays, especially Bhiksus and Bhiksunis cultivating the Way are 

all dependent on the people who make charitable donations, from 

clothing, food, to medicine and blankets. These charitable people work 

hard, and yet they don’t have enough to live on. Bhiksus do nothing 

except enjoy the pleasure these gifts, how can Bhiksus find comfort in 

their doing so? People work assiduously to sew robes, not counting all 

the late nights. Bhiksus have abundance of robes, how dare we not 

appreciate them? Laypeople live in huts, never finding a moment of 

peace. Bhiksus live in high, big temples, relaxing all year round. How 

can Bhiksus be happy in receiving such gifts knowing laypeople have 

suffered so? Laypeople set aside their earnings and profits to provide 

services to Bhiksus. Does this make sense? Therefore, Bhiksus must 

think: “I must be determined to cultivate for enlightenment, practice to 
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find the Budhist wisdom so charitable beings and sentient beings may 

benefit from it. If this is not the case, then every seed of rice and every 

inch of fabric shall have their appropriate debts. Reincarnated into the 

realm of animals, debts must be repaid.  

Fifth, because of remembering to be grateful to the sentient beings: 

From infinite eons to this day, from generation to generation, from one 

reincarnation to another, sentient beings and I have exchanged places 

with each other to take turns being relatives. Thus, in one life, we are 

family and in another we are strangers, but in the end we are all 

connected in the cycle of rebirths.  Thus, though it is now a different 

life, our appearances have changed, having different names, families, 

and ignorance has caused us to forget; but knowing this concept, we 

realize we are all family, so how can we not demonstrate gratitude to 

all sentient beings? Those animals with fur, bearing horns and antlers 

in this life, it is possible we may have been their children in a former 

life. Insects such as butterflies, bees, worms, crickets of this life, may 

for all we know, be our parents of a former life. What about those who 

scream in agony in the realm of Hungry Ghosts; and those who cry in 

sufferings from the abyss of Hell. Even though our eyes cannot see and 

our ears cannot hear, they still pray and ask for our assistance.  

Therefore, the Bodhisattvas look upon bees and ants as their parents of 

the past; look upon animals as future Buddhas; have great compassion 

for those in the suffering realms, often finding ways to aid and rescue 

them; remember the kindness of the past, and often think about finding 

ways to repay such kindness.  

Sixth, because of thinking of the pain and suffering of life and 

death: For innumerable lives, I and all sentient beings have existed in 

the cycle of rebirths, unable to find enlightenment, sometimes living in 

this world, sometime in another, sometimes in Heaven, sometimes as a 

human, etc. Condemned to lower realms in seconds, travelling up and 

down on a thousand paths. Left the gate of evil in the morning, only to 

return in the evening. Today escaping the gate of hell, only to come 

back tomorrow. Going up to the mountain, getting slashed to pieces, 

i.e., hell. Swallow burning metal balls, get fried in oil, body 

deteriorates and burns to ashes. Agonize in fire and scream in pain 

from being frozen. Every day and night hundreds and thousands of 

rebirths occur; every second of suffering seems like a million years. At 
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that time, even if realizing the evil deeds committed, it'’ too late to 

repent and find salvation. When finally free, everything is quickly 

forgotten, continuing to commit evil deeds as before. Mind being 

similar to a hurried distant traveller, is never at peace; body never at 

rest, moving from one house to another. Every speck of dust of the 

universe cannot even begin to compare to the constant movements of 

the body; the water in the four great oceans is not enough to account 

for the tears cried. If Buddha did not preach such matters, who would 

know or hear of this? If we continue as before, we can’t avoid being as 

we always were, drowning in the cycle of life and death; hundreds and 

thousands of reincarnations and rebirths have occurred, it is too late to 

have regrets. Once each life passed by, there is no time for regrets 

because it will be too late.  The good hours pass quickly and never 

again returns; losing the opportunity to be a human being is easy, yet 

having the chance to be human is extremely difficult; how dark and 

gloomy hell is, the agonies from eternal separations of loved ones. The 

world’s hatred and revenge. No one is here to take your place. 

Therefore, put an end to the origin of life and death; empty out all 

ignorance and stupidity. Help yourself and others to find liberation. 

Finally, to realize the Ultimate Enlightenment. A thousand lives in 

Heaven or Hell depends on this very moment. At this moment, the wise 

must realize this truth without hesitation.  

Seventh, because of the respect for the True-Nature: Our Mind-

Nature and that of Sakyamuni Buddha’s are not two and not different. 

Why has Sakyamuni Buddha already attained enlightenment, greatly 

shining and free; yet we are still unenlightened common mortals filled 

with delusions and ignorance? Sakyamuni Buddha is complete with 

infinite spiritual powers, wisdom, and adorned with endless merits and 

virtues, but we are complete with infinite afflictions, karmic destinies, 

and desires binding us tightly? The Mind-Nature may be the same, but 

the separation between enlightenment and ignorance is oceans apart. 

This is similar to a priceless jewel covered in mud; seeing it people 

will think it rock and sand. The Buddha already used infinite 

wholesome dharmas to tame and oppose afflictions so the true nature 

will shine through. This is similar to washing, cleaning, and drying a 

priceless jewel and then set high above, it will shine through. Only this 
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way, it will not be a waste of Buddha’s teaching, not disappoint our 

own true nature, and we will fit as a person with Buddhist wisdom. 

Eighth, because of repentance for karmic obstructions: The 

Buddha taught: “To be guilty of a small transgression, must be 

condemned to hell equal to the life of a heavenly being in Tushita 

Heaven.” If a lesser transgression is already in that way, what about 

greater offenses? In each day, with each movement we violate 

precepts. When eating and drinking more Buddha’s silas are broken. 

Thus if counted each day, we have already committed many 

transgressions, let alone a lifetime or infinite lives in the past. If we use 

the five precepts to examine, then nine out of ten people have already 

violated them; only lesser transgressions are confessed, but the greater 

ones will be hidden. The five precepts for laypeople are already 

practiced in that way, what about the Sramana, Bhiksu, and 

Bodhisattva Precepts? Now we must have pity for ourselves and for 

others. With sincere mind and body, tears fall with sounds, together 

with all sentient beings pray for repentance. If this is not practiced, then 

in a thousand lifetimes and ten thousand reincarnations, evil 

retributions will be difficult to eliminate. How will liberation from 

suffering be found?  

Ninth, because of praying to gain rebirth in the Pureland: 

Remaining in this saha World to cultivate and make progress is a 

difficult task. It is so difficult that so many lifetimes passed, yet 

enlightenment is not attained. Going to the Ultimate Bliss or Western 

Pureland to cultivate and practice, then with this right condition the 

matter of attaining Buddhahood is easy. It is so easy that even I a 

lifetime of cultivation, one can attain enlightenment. This is why in this 

Dharma Ending Age, no other dharma door surpasses the Pureland 

Dharma Door. The Buddha taught in The Amitabha Sutra: “With little 

wholesome karma, it is difficult to gain rebirth. One must have many 

merits and virtues before being born in the Pure Worlds. However, 

having abundance of merits and virtues can never equal the Buddha’s 

name; having abundance of whoelsome karma can never equal 

developing the Bodhi Mind. Therefore, it is necessary to understand 

that temporarily reciting the Buddha’s name is greater than making 

donations for one hundred years. With one development of the great 

mind or Ultimate Bodhi, leaps over cultivation of many lifetimes. 
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Because reciting Buddha is to continue to vow to be Buddha. But if the 

greater Bodhi mind is not developed, what is the point of reciting 

Buddha?  As for developing the mind to cultivate, but do not pray for 

the Pureland, then even if that mind is developed, it is easy to regress. 

Therefore, planting the Bodhi seed, cultivate the tongue to practice 

Buddha Recitation, then the enlightenment fruit will increase naturally. 

Rely on the vessel of great vows or Amitabha’s forty-eight great vows 

to enter the magnificent ocean of the Pureland, then gaining rebirth to 

the Western World is an absolute guarantee.  

Tenth, because of upholding the Proper Dharma: Just as 

Sakyamuni Buddha, from infinite eons until now, for our benefit, 

cultivated the Bodhi ways, He has accomplished tasks that are difficult 

to accomplish, tolerated things that are difficult to tolerate, for this 

reason, he attained the fullness of all practices, became a Tathagata. 

After becoming a Buddha, when His time to teach and transform came 

to an end, He entered Nirvana immediately. Now, the Proper Dharma 

Age has passed and the Dharma Semblage Age has ended, there is 

only left the Dharma Ending Age. Even though many sutra teachings 

are still available, no one attains enlightenment for many reasons. In 

this period, right and wrong are no longer divided, gossips are rampant, 

every one is fiercely competing with one another, lusting after fame 

and fortune. Therefore, the Triple Jewels no longer have their true 

meanings. Having deteriorated so greatly that it is unbearable to speak 

of it. We are Buddhists, yet we are unable to show gratitude to 

Buddha’s blessings. Intrinsically, we can’t benefit ourselves; 

extrinsically, we can’t benefit others. When alive we do not benefit the 

world; when dead we do not benefit the future. Thinking this way, it 

hurts from the core of our beings. Thus we must develop quickly the 

Bodhi Mind. Vows after vows, vowing to rescue sentient beings and 

thoughts afetr thoughts praying to Buddha so that once this karmic body 

ends, we will gain birth to the Ultimate Bliss World, hoping and 

wishing once we become enlightened, we will return to this saha World 

in order to influence and lead the Buddha's’sun to shine brightly, the 

Dharma Door to open widely, the Sangha to flourish in this turbid 

world, everyone cultivates virtues in the East, relying on this the 

present age will end, and the Proper Dharma will be firmly maintained 

as the result. 



 71 

Chöông Taùm 

Chapter Eight 

 

Taùm Caùch Phaùt Boà Ñeà Taâm 

 

Phaùt Boà Ñeà taâm nghóa laø khôûi leân caùi tö töôûng veà söï chöùng ngoä coù 

nghóa laø phaùt khôûi yù chí chaân thaät veà giaùc ngoä trong taâm. Ñaây laø khôûi 

ñieåm cuûa con ñöôøng ñi ñeán giaùc ngoä. YÙ chí naøy chính laø chuûng töû coù 

theå lôùn maïnh vaø cuoái cuøng laø thaønh Phaät. Phaùt Boà Ñeà Taâm coù nghóa laø 

phaùt khôûi moät ñoäng löïc cao nhaát khieán ta tu taäp ñeå ñaït ñeán toaøn giaùc 

hay Phaät quaû ñeå coù theå laøm lôïi ích toái ña cho tha nhaân. Chæ nhôø taâm Boà 

Ñeà chuùng ta môùi coù theå queân mình ñeå laøm lôïi ích cho ngöôøi khaùc ñöôïc. 

Thaùi ñoä vò tha cuûa taâm Boà Ñeà chính laø naêng löïc maïnh meõ chuyeån hoùa 

taâm ta moät caùch hoaøn toaøn vaø trieät ñeå. Khi xöa Ñaïi Sö Tænh Am beân 

Trung Quoác ñaõ soaïn ra baøi phaùt nguyeän “Phaùt Boà Ñeà Taâm Vaên” ñeå 

khuyeán khích töù chuùng. Trong aáy, ngaøi ñaõ theo caùc taâm nguyeän maø 

trình baøy söï phaùt taâm thaønh taùm caùch, Taø, Chaùnh, Chaân, Nguïy, Ñaïi, 

Tieåu, Thieân, Vieân. Trong taùm caùch naày, Taø, Nguïy, Thieân, Tieåu neân boû; 

Chaân, Chaùnh, Vieân, Ñaïi neân theo. Ñöôïc nhö theá môùi goïi laø phaùt Boà Ñeà 

Taâm ñuùng caùch.  

Thöù nhaát laø Taø Taâm Phaùt Boà Ñeà Taâm: Mong quaû phöôùc trong 

töông lai maø phaùt loøng Boà Ñeà (Taø hay coøn goïi laø trình ñoä thaáp): Coù 

nhöõng ngöôøi tu khoâng tham cöùu töï taâm, chæ bieát theo beân ngoaøi, hoaëc 

caàu danh lôïi, ñaém caûnh vui hieän taïi, hay mong quaû phöôùc trong töông 

lai maø phaùt loøng Boà Ñeà. Trong ñôøi soáng, ñaây laø haïng ngöôøi chæ moät beà 

haønh theo “Söï Töôùng” maø khoâng chòu xoay vaøo “Chaân Taâm.” Phaùt taâm 

nhö theá goïi laø TAØ. Treân ñaây laø loái phaùt cuûa ña phaàn caùc ngöôøi tu, taïi 

gia vaø xuaát gia, trong thôøi maït phaùp naày. Nhöõng ngöôøi nhö theá coù nhan 

nhaõn ôû khaép moïi nôi, soá ñoâng nhö caùc soâng Haèng.  

Thöù nhì laø Chaùnh Taâm Phaùt Boà Ñeà Taâm: Nhö chaúng caàu danh lôïi, 

khoâng tham caûnh vui cuøng mong quaû phöôùc, chæ vì thoaùt voøng sanh töû, 

lôïi mình lôïi sanh maø caàu ñaïo Boà Ñeà. Ñaây laø haïng ngöôøi treân khoâng 

caàu lôïi döôõng, döôùi chaúng thích hö danh, vui hieän theá khoâng maøng, 

phöôùc vò lai chaúng töôûng. Hoï chæ vì söï sanh töû maø caàu quaû Boà Ñeà. Phaùt 

taâm nhö theá goïi laø CHAÙNH. Ñaây laø loái phaùt taâm cuûa baäc tu haønh chaân 

chaùnh, chæ caàu mong giaûi thoaùt. Loái phaùt taâm vaø caùch tu haønh naày ñôøi 
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nay khoù theå naøo thaáy ñöôïc, hoïa hoaèng laém trong muoân ngaøn ngöôøi tu 

môùi coù ñöôïc moät hay hai vò maø thoâi.  

Thöù ba laø Chaân Taâm Phaùt Boà Ñeà Taâm: Moãi nieäm treân vì caàu Phaät 

ñaïo, döôùi vì ñoä chuùng sanh, nhìn ñöôøng Boà Ñeà daøi xa maø khoâng khieáp, 

thaáy loaøi höõu tình khoù ñoä nhöng chaúng sôøn. Taâm beàn vöõng nhö leân nuùi 

quyeát ñeán ñænh, nhö leo thaùp quyeát ñeán choùt. Nhöõng baäc naày, nieäm 

nieäm treân caàu Phaät ñaïo, taâm taâm döôùi ñoä chuùng sanh. Nghe thaønh Phaät 

duø laâu xa chaúng sôï, chaúng lui. Phaùt taâm nhö theá goïi laø CHAÂN.  

Thöù tö laø Nguïy Taâm Phaùt Boà Ñeà Taâm: Duø coù taâm toát nhöng coøn 

xen laãn lôïi danh (Nguïy hay laø chöa cao caû): Coù toäi loãi khoâng saùm hoái 

chöøa caûi, ngoaøi döôøng trong saïch, trong thaät nhôùp nhô, tröôùc tinh taán 

sau löôøi bieáng. Duø coù taâm toát nhöng coøn xen laãn lôïi danh, coù phaùp laønh 

song bò toäi loãi laøm oâ nhieãm. Phaùt taâm maø coøn nhöõng ñieàu naày, goïi laø 

NGUÏY. Ñaây laø loái phaùt taâm cuûa haàu heát ngöôøi tu haønh trong thôøi maït 

phaùp naày.  

Thöù naêm laø Ñaïi Taâm Phaùt Boà Ñeà Taâm: Coõi chuùng sanh heát, 

nguyeän môùi heát; ñaïo Boà Ñeà thaønh, nguyeän môùi thaønh. Phaùt taâm nhö 

vaäy goïi laø ÑAÏI. Ñaây laø loái phaùt taâm cuûa haøng Ñaïi Thöøa Phaùp Thaân 

Ñaïi Só Boà Taùt, hay baäc Thaùnh Taêng Boà Taùt, ñaõ ñaéc ñöôïc voâ sanh phaùp 

nhaãn, chuyeån phaùp luaân baát thoái trong möôøi phöông phaùp giôùi.  

Thöù saùu laø Tieåu Taâm Phaùt Boà Ñeà Taâm: Mong mình mau giaûi 

thoaùt, chaúng muoán ñoä ngöôøi (Tieåu): Xem tam giôùi nhö tuø nguïc, sanh töû 

nhö oan gia, chæ mong mình mau giaûi thoaùt, chaúng muoán ñoä ngöôøi. Phaùt 

taâm theo quan nieäm naày goïi laø TIEÅU. Ñaây laø caùch phaùt taâm cuûa baäc 

Thaùnh nhaân trong haøng nhò thöøa Thanh Vaên vaø Duyeân Giaùc. Loái phaùt 

taâm naày tuy laø ñöôïc giaûi thoaùt ra ngoaøi tam giôùi, chöùng ñöôïc Nieát Baøn, 

nhöng vaãn bò Phaät quôû laø ñi ra ngoaøi con ñöôøng haïnh nguyeän ñoä sanh 

cuûa Boà Taùt vaø Phaät.  

Thöù baûy laø Thieân Taâm Phaùt Boà Ñeà Taâm: Mong mình mau giaûi 

thoaùt ñeå ñaït ñöôïc caûnh giôùi cao hôn (Thieân hay khieám khuyeát moät 

maët): Thaáy chuùng sanh vaø Phaät ñaïo ôû ngoaøi töï taùnh, roài nguyeän ñoä 

nguyeän thaønh, ñöôøng coâng haïnh chaúng queân, söï thaáy hieåu khoâng döùt. 

Phaùt taâm nhö theá goïi laø THIEÂN. Ñaây laø caùch phaùt taâm sai laàm cuûa 

nhöõng vò tu haønh maø quaû vò chöùng ñaéc vaãn coøn naèm trong ba coõi sanh 

töû, chôù chöa giaûi thoaùt ñöôïc, hoï chæ tu haønh ñeå ñaït ñöôïc caûnh giôùi cao 

hôn nhö leân coõi saéc giôùi hay voâ saéc giôùi, vì caùc vò aáy chöa thoâng ñaït lyù 

“ngoaøi taâm khoâng phaùp, ngoaøi phaùp khoâng taâm.”  
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Thöù taùm laø Vieân Taâm Phaùt Boà Ñeà Taâm: Vieân hay laø phaùt taâm 

hoaøn chænh. Bieát chuùng sanh vaø Phaät ñaïo ñeàu laø töï taùnh, neân nguyeän 

ñoä nguyeän thaønh, tu coâng ñöùc khoâng thaáy mình coù tu, ñoä chuùng sanh 

khoâng thaáy coù chuùng sanh ñöôïc ñoä. Caùc baäc naày duøng taâm roãng nhö hö 

khoâng maø phaùt nguyeän lôùn nhö hö khoâng, tu haønh roäng nhö hö khoâng, 

chöùng ñaéc nhö hö khoâng, cuõng chaúng thaáy coù töôùng “khoâng.” Phaùt taâm 

nhö theá goïi laø VIEÂN. Ñaây laø loái phaùt taâm cuûa caùc haøng Ñaêng Ñòa Boà 

Taùt, Ñaúng Giaùc Boà Taùt, vaø Nhöùt Sanh Boå Xöù Boà Taùt. Sau cuøng caùc vò 

naày chöùng ñöôïc quaû vò Phaät vôùi ñaày ñuû thaäp hieäu. 

 

Eight Ways to Develop Bodhi Resolve 

 

To vow to devote the mind to bodhi, or to awake the thought of 

enlightenment, or to bring forth the Bodhi resolve means to generate a 

true intention in our mind to become enlightened. This is the starting 

point of the Path to enlightenment. This intention is a seed that can 

grow into a Buddha. Develop Bodhicitta means develop a supreme 

motivation to cultivation to achieve full enlightenment or Buddhahood 

in order to be of the most benefit to others. Only owing to the 

Bodhicitta we are able to dedicate ourselves to working for the 

happiness of all beings. The dedicated attitude of Bodhicitta is the 

powerful energy capable of transforming our mind fully and 

completely. Great Master Hsing-An composed the essay titled 

“Developing the Bodhi Mind” to encourage the fourfold assembly to 

follow when practicing Buddhism. In it, the Master described eight 

approaches to developing the Bodhi Mind, depending on sentient 

beings’ vows: “erroneous, correct, true, false, great, small, imperfect, 

perfect.” Among the eight ways of developing the Bodhi Mind, we 

should not follow the “erroneous, false, imperfect, and small” ways. 

We should instead follow the “true, correct, perfect, and great” ways. 

Such cultivation is called developing the Bodhi Mind in a proper way.  

The first Bodhi Resolve with an Erroneous Mind: Some 

individuals cultivate witohut meditating on the Self-Nature. They just 

chase after externals or seek fame and profit, clinging to the fortunate 

circumstances of the present time, or they seek the fruits of future 

merits and blessings. In life there are cultivators who cultivate only 

according to the “Practice form characteristics,” refusing to reflect 
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internally to “Examine the True Nature.” Such development of the 

Bodhi Mind is called "“Erroneous," or “False.” The above is truly the 

way the majority of cultivators, lay and clergy, develop their minds in 

the present day Dharma Ending Age. They are everywhere similar to 

the abundance of sands of the Ganges.  

The second Bodhi Resolve with a Correct Mind: Not seeking fame, 

profit, happiness, merit or blessings, but seeking only Buddhahood, to 

escape Birth and Death for the benefit of oneself and others. These are 

cultivators who, above do not pray for luxury, below do not yearn for 

fame, not allured by the pleasures of the present, do not think of the 

merits in the future. In contrast, they are only concerned with the 

matter of life and death, praying to attain the Bodhi Enlightenment 

fruit. Such development of the Bodhi Mind is called “Correct,” or 

“Proper.” The above is the way of developing the mind according to 

true cultivators praying for enlightenment and liberation. With this way 

of developing the mind and cultivation, it is difficult to find nowadays. 

In hundreds and thousands of cultivators, it would be fortunate to find 

just one or two such cultivators.  

The third Bodhi Resolve with a True Mind: Aiming with each 

thought to seek Buddhahood “above” and save sentient beings 

“below,” without fearing the long, arduous Bodhi path or being 

discouraged by sentient beings who are difficult to save, with a mind as 

firm as the resolve to ascend a mountain to its peak. These cultivators 

who, thought after thought, above pray for Buddhahood; mind after 

mind, below rescue sentient beings; hearing to become Buddha will 

take forever, do not become fearful and wish to regress. Such 

development of the Bodhi Mind is called “true.”  

The fourth Bodhi Resolve with a False Mind: Not repenting or 

renouncing our transgressions, appearing pure on the outside while 

remaining filthy on the inside, formerly full of vigor but now lazy and 

lax, having good intentions intermingled  with the desire for fame and 

profit, practicing good deeds tainted by defilements. Such development 

of the Bodhi Mind is called “false.” This is the way the majority of 

cultivators develop the mind in the Dharma Ending Age.  

The fifth Bodhi Resolve with a Great Mind: Only when the realm 

of sentient beings has ceased to exist, would one’s vows come to an 

end; only when Buddhahood has been realized, would one’s vows to be 
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achieved. Such development of the Bodhi Mind is called “great.” 

Above is the way of developing the mind of those in the rank of 

Mahayana Great Strength Dharma Body Maha-Bodhisattvas, or 

Bodhisattva Saintly Masters, who have already attained the “Non-Birth 

Dharma Tolerance” and have turned the non-retrogressing Dharma 

Wheel in the ten directions of infinite universes.  

The sixth Bodhi Resolve with a Small Mind: Viewing the Triple 

World as a prison and Birth and death as enemies, hoping only for swift 

self-salvation and being reluctant to help others. Such development of 

the Bodhi Mind is called “small.” The above is the way of developing 

the mind for those cultivators who practice Hinayana Buddhism or 

Lesser Vehicle, Sravaka-Yana and Pratyeka-Buddha-Yana. With this 

method of developing mind, even though liberation from the cycle of 

reborths will be attained, escape from the three worlds, and attain 

Nirvana. However, the Buddha criticized them as traveling outside the 

path of conducts and vows of rescuing sentient beings of the 

Bodhisattvas and Buddhas of Mahayana or Greater Veicle.  

The seventh Bodhi Resolve with an Imperfect Mind: Viewing 

sentient beings and Buddhahood as outside the Self-Nature while 

vowing to save sentient beings and achieve Buddhahood; engaging in 

cultivation while the mind is always discriminating. Such development 

of the Bodhi Mind is called “imperfected” or “biased.” The above way 

of developing the mind is false, belonging to those who cultivated 

achievements still leave them trapped in the three worlds of the cycle 

of rebirths, and they will not find true liberation and enlightenment. 

These people only cultivate to ascend to higher Heavens of Form and 

Formlessness because they have not penetrated fully the theory of 

“outside the mind there is no dharma, outside the dharma there is no 

mind.”  

The eighth Bodhi Resolve with a Perfect Mind: Knowing that 

sentient beings and Buddhahood are the Self-Nature while vowing to 

save sentient beings and achieve Buddhahood; cultivating virtues 

without seeing oneself cultivating, saving sentient beings without 

seeing anyone being saved. These people use that mind of emptiness 

similar to space to make vows as great as space, to cultivate conducts 

as vast as space, and finally to attain and achieve similar to space, yet 

do not see the characteristics of “emptiness.” Such development of the 
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Bodhi Mind is called “perfect.” The above is the way of developing the 

mind of those in the rank of those at the Ten Grounds Maha-

Bodhisattvas, those who complete Enlightenment Maha-Bodhisattva, 

and One-Birth Maha-Bodhisattva. And finally, they attain the Ultimate 

Enlightenment of Buddhahood with ten designations.   
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Chöông Chín 

Chapter Nine 

 

Möôøi Caùch Phaùt Boà Ñeà Taâm Cuûa Chö Boà Taùt 

 

Theo Kinh Hoa Nghieâm, phaåm Ly Theá Gian, Boà Taùt Phoå Hieàn baûo 

Phoå Hueä raèng chö Boà Taùt coù möôøi choã y-chæ giuùp chö Boà Taùt ñaït ñöôïc 

choã sôû-y ñaïi trí voâ thöôïng cuûa Nhö Lai. Phaät töû thuaàn thaønh phaûi phaùt 

taâm Boà Ñeà baèng caùch töï mình tu taäp vaø theä nguyeän “Thöôïng caàu Phaät 

Ñaïo, haï hoùa chuùng sanh.” Coù möôøi phaåm haïnh maø moät vò Boà Taùt neân 

tu taäp ñeå phaùt Boà Ñeà Taâm: thaân caän thieän tri thöùc, leã kính chö Phaät, 

vun troàng coâng ñöùc, tu hoïc phaät phaùp, tröôûng döôõng loøng bi maãn, chòu 

ñöïng nhöõng khoå ñau, töû teá, bi maãn vaø thaønh thaät, giöõ chaùnh nieäm, tín 

ngöôõng phaùp Ñaïi Thöøa, caàu trí hueä Phaät. Cuõng theo Kinh Hoa 

Nghieâm, Phaåm 38, laïi coù möôøi nhôn duyeân phaùt taâm Boà Ñeà cuûa Ñaïi 

Boà Taùt. Thöù nhaát vì giaùo hoùa ñieàu phuïc taát caû chuùng sanh maø phaùt taâm 

Boà Ñeà. Thöù hai vì dieät tröø taát caû khoå cho chuùng sanh maø phaùt taâm Boà 

Ñeà. Thöù ba vì ban cho taát caû chuùng sanh söï an laïc maø phaùt taâm Boà Ñeà. 

Thöù tö vì döùt söï ngu si cuûa taát caû chuùng sanh maø phaùt taâm Boà Ñeà. Thöù 

naêm vì ban Phaät trí cho taát caû chuùng sanh maø phaùt taâm Boà Ñeà. Thöù saùu 

vì cung kính cuùng döôøng taát caû chö Phaät maø phaùt taâm Boà Ñeà. Thöù baûy 

vì thuaän theo Phaät giaùo laøm cho chö Phaät hoan hyû maø phaùt taâm Boà Ñeà. 

Thöù taùm vì thaáy saéc töôùng haûo cuûa taát caû chö Phaät maø phaùt taâm Boà Ñeà. 

Thöù chín vì nhaäp trí hueä quaûng ñaïi cuûa taát caû Phaät maø phaùt taâm Boà Ñeà. 

Thöù möôøi vì hieån hieän löïc voâ uùy cuûa taát caû chö Phaät maø phaùt taâm Boà 

Ñeà.  

Laïi cuõng theo kinh Hoa Nghieâm, Boà Taùt Di Laëc truùt heát bieän taøi 

cuûa ngaøi ñeå taùn döông söï quan troïng cuûa Boà Ñeà taâm trong söï nghieäp 

cuûa moät vò Boà Taùt. Bôûi vì neáu Thieän Taøi Ñoàng Töû khoâng in ñaäm söï 

kieän ñoù trong loøng, ñaõ khoâng deã gì böôùc vaøo cung ñieän Tyø Loâ Giaù Na. 

Cung ñieän ñoù taøng aån taát caû nhöõng bí maät trong ñôøi soáng taâm linh cuûa 

ngöôøi Phaät töû cao tuyeät. Neáu ñoàng töû ñoù chöa ñöôïc choïn kyõ ñeå baét 

ñaàu, nhöõng bí maät aáy khoâng coù nghóa gì heát. Chuùng coù theå bò hieåu laàm 

nghieâm troïng vaø haäu quaû coá nhieân laø khoác haïi. Vì lyù do ñoù, Ngaøi Di 

Laëc chæ cho Thieän Taøi thaáy ñuû moïi goùc caïnh ñaâu laø yù nghóa ñích thöïc 

cuûa möôøi ñaëc ñieåm cuûa Boà Ñeà taâm. Thöù nhaát laø Boà Ñeà taâm khôûi leân töø 

taâm ñaïi bi. Thöù nhì laø phaùt Boà Ñeà taâm khoâng phaûi laø bieán coá trong moät 
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ngaøy. Thöù ba laø Boà Ñeà taâm phaùt sinh töø thieän caên. Thöù tö laø phaùt Boà 

Ñeà taâm dieãn ra töø choã uyeân aûo cuûa töï taùnh, ñoù laø moät bieán coá toân giaùo 

vó ñaïi. Thöù naêm laø Boà Ñeà taâm vöôït ngoaøi voøng chinh phuïc cuûa Ma 

vöông. Thöù saùu laø khi Boà Ñeà taâm ñöôïc phaùt khôûi, Boà Taùt ñöôïc quyeát 

ñònh an truï nôi nhaát thieát trí. Thöù baûy laø phaùt Boà Ñeà taâm ñaùnh daáu 

ñoaïn môû ñaàu cho söï nghieäp cuûa Boà Taùt. Thöù taùm laø Boà Ñeà taâm laø giai 

ñoaïn thöù nhaát trong haïnh nguyeän cuûa Boà Taùt. Thöù chín laø ñaëc chaát cuûa 

Boà Taùt sinh ra töø Boà Ñeà taâm laø khoâng bao giôø bieát ñeán meät moûi. Thöù 

möôøi laø khaùi nieäm Boà Ñeà taâm laø moät trong nhöõng tieâu chæ quan troïng 

phaân bieät Ñaïi Thöøa vaø Tieåu Thöøa.  

 

Ten Kinds of Causes of Great Enlightening Beings’  

Development of the Bodhi Resolve 

 

According to The Flower Adornment Sutra, chapter 38 

(Detachment from the World), the Great Enlightening Being 

Universally Good told Unversal Wisdom that Offsprings of Buddha, 

Great Enlightening Beings have ten kinds of reliance which help them 

be able to obtain abodes of the unexcelled great knowledge of 

Buddhas. Sincere and devoted Buddhists should make up their minds to 

cultivate themselves and to vow “above to seek Bodhi, below to save 

sentient beings.” There are ten qualities that should be cultivated by an 

aspirant to awaken the Bodhicitta: gather friends, worship the Buddha, 

acquire roots of merit, search the good laws, remain ever 

compassionate, bear all suffering that befall him, remain kind, 

compassionate and honest, remain even-minded, rejoice in Mahayana 

with faith, search the Buddha-wisdom. The Buddha and Bodhisattvas 

broadly explained the virtue of Bodhi Mind in The Avatamsaka Sutra: 

“The principal door to the Way is development of the Bodhi Mind. The 

principal criterion of practice is the making of vows.” If we do not 

develop the broad and lofty Bodhi Mind and do not make firm and 

strong vows, we will remain as we are now, in the wasteland of Birth 

and Death for countless eons to come. Even if we were to cultivate 

during that period, we would find it difficult to persevere and would 

only waste our efforts. Therefore, we should realize that in following 

Buddhism, we should definitely develop the Bodhi Mind without delay.  
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     Also according to the Flower Adornment Sutra, there are still other 

ten kinds of causes of great enlightening beings’ development of the 

will for enlightenment. First, Bodhisattvas become determined to reach 

enlightenment to educate and civilize all sentient beings. Second, 

Bodhisattvas become determined to reach enlightenment to remove the 

mass of suffering of all sentient beings. Third, Bodhisattvas become 

determined to reach enlightenment to bring complete peace and 

happiness to all sentient beings. Fourth, Bodhisattvas become 

determined to reach enlightenment to eliminate the delusion of all 

sentient beings. Fifth, Bodhisattvas become determined to reach 

enlightenment to bestow enlightened knowledge on all sentient beings. 

Sixth, Bodhisattvas become determined to reach enlightenment to 

honor and respect all Buddhas. Seventh, Bodhisattvas become 

determined to reach enlightenment to follow the guidance of the 

Buddhas and please them. Eighth, Bodhisattvas become determined to 

reach enlightenment to see the marks and embellishments of the 

physical embodiments of all Buddhas. Ninth, Bodhisattvas become 

determined to reach enlightenment to comprehend the vast knowledge 

and wisdom of all Buddhas. Tenth, Bodhisattvas become determined to 

reach enlightenment to manifest the powers and fearlessnesses of the 

Buddhas.  

Also in the Avatamsaka Sutra, evidently Maitreya exhausted his 

power of speech in order to extol the importance of the Bodhicitta in 

the career of a Bodhisattva, for without this being dully impressed on 

the mind of the young Buddhist pilgrim Sudhana, he could not have 

been led into the interior of the Tower of Vairocana. The Tower 

harbors all the secrets that belong to the spiritual life of the highest 

Buddhist. If the novice were not quite fully prepared for the initiation, 

the secrets would have no signification whatever. They may even be 

grossly misunderstood, and the result will be calamitous indeed. For 

this reason, Maitreya left not a stone unturned to show Sudhana what 

the Bodhicitta really meant and the ten characteristics of the Bodhicitta 

(Essays in Zen Zen Buddhism, vol. III). First, the Bodhicitta rises from 

a great compassionate heart. Second, the raising of the Bodhicitta is not 

an event of one day. Third, Bodhicitta comes out of a stock of good 

merit. Fourth, the awakening of the Bodhicitta which takes place in the 

depths of one’s being, is a great religious event. Fifth, Bodhicitta is 
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beyond the assault of Mara the Evil One. Sixth, when the Bodhicitta is 

aroused, the Bodhisattva’s hold on all-knowledge is definite and firm. 

Seventh, the rise of Bodhicitta marks the beginning of the career of a 

Bodhisattva. Eighth, the Bodhicitta is the first stage of the 

Bodhisattva’s life of devotion and vow. Ninth, the characteristic of 

Bodhisattvahood born of the Bodhicitta is that He never know what 

exhaustion means. Tenth, the notion of Bodhicitta is one of the most 

important marks which label the Mahayana as distinct from the 

Hinayana.  
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Chöông Möôøi 

Chapter Ten 

 

Baûy Phaàn Boà Ñeà  

Maø Haønh Giaû Phaûi Coù Trong Tu Taäp 

 

Ñöùc Phaät luoân nhaéc nhôû chuùng ñeä töû cuûa Ngaøi nhö vaày: “Thaát Boà 

Ñeà Phaàn laø baûy yeáu toá giaùc ngoä hay thaát giaùc chi ñeàu ñem laïi lôïi ích 

kyø dieäu. Moät khi caùc yeáu toá naày ñöôïc phaùt trieån ñaày ñuû seõ coù naêng löïc 

chaám döùt khoå ñau phieàn naõo.” Ñieàu naày coù nghóa laø voøng luaân hoài sanh 

töû taïo bôûi danh saéc seõ hoaøn toaøn döøng nghæ khi caùc yeáu toá giaùc ngoä 

ñöôïc phaùt trieån ñaày ñuû. Ngoaøi ra, baûy yeáu toá giaùc ngoä cuõng coù coâng 

naêng tieâu dieät nhöõng ñaïo binh ma. Bao laâu nhöõng ñaïo binh ma naày coøn 

hieän dieän thì chuùng ta vaãn coøn bò laån quaån trong voøng ñau khoå taùi sanh. 

Ñöùc Phaät vaø nhöõng vò giaùc ngoä ñaõ phaùt trieån ñaày ñuû thaát giaùc chi, ñaõ 

thoaùt khoûi khoå ñau trong voøng tam giôùi (duïc giôùi, saéc giôùi vaø voâ saéc 

giôùi). Baûy yeáu toá giaùc ngoä ñöôïc phaùt trieån troøn ñaày seõ giuùp ñöa haønh 

giaû ñeán söï an laïc cuûa Nieát Baøn. Vì vaäy maø baûy yeáu toá naày luoân ñöôïc 

xem nhö nhöõng linh döôïc, chuùng taïo neân söùc maïnh cho taâm chòu ñöïng 

ñöôïc moïi thaêng traàm vinh nhuïc cuûa cuoäc soáng. Theâm vaøo ñoù, baûy yeáu 

toá giaùc ngoä naày cuõng thöôøng chöõa trò ñöôïc thaân vaø taâm beänh. Theo 

Kinh Phuùng Tuïng trong Tröôøng Boä Kinh, coù baûy giaùc chi hay thaát boà 

ñeà phaàn. Phaät töû tu haønh thaát giaùc chi ñaït ñöôïc nhöõng keát quaû sau ñaây: 

Taát caû aùc phaùp ñeàu ñöôïc tieâu tröø; taát caû phaùp laønh caøng ngaøy caøng 

taêng tröôûng; vì tu thieän boû aùc neân luoân luoân ñöôïc an laïc, khoâng bò ñau 

khoå; seõ ñi ñeán giaùc ngoä vaø chöùng quaû thaønh Phaät. 

Haønh giaû khoâng theå naøo nhìn trôøi nhìn ñaát maø ñaït ñöôïc giaùc ngoä. 

Haønh giaû cuõng khoâng theå naøo chæ ñoïc saùch hay nghieân cöùu kinh ñieån 

maø ñaéc ñaïo, cuõng khoâng phaûi do suy tö hay mong öôùc maø thaønh Phaät. 

Theo Kinh Phuùng Tuïng trong Tröôøng Boä Kinh, coù baûy giaùc chi hay thaát 

boà ñeà phaàn. Ñaây laø nhöõng ñieàu kieän caàn thieát ñeå ñöa ñeán giaùc ngoä. 

Phaät töû tu haønh thaát giaùc chi ñaït ñöôïc nhöõng keát quaû sau ñaây: Taát caû aùc 

phaùp ñeàu ñöôïc tieâu tröø; taát caû phaùp laønh caøng ngaøy caøng taêng tröôûng; 

vì tu thieän boû aùc neân luoân luoân ñöôïc an laïc, khoâng bò ñau khoå; seõ 

chöùng quaû thaønh Phaät. Chöõ “Bojjhanga” xuaát phaùt töø hai chöõ “Bodhi” 

vaø “anga.” Chöõ “Bodhi” coù nghóa laø giaùc ngoä hay ngöôøi giaùc ngoä, vaø 
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chöõ “anga” coù nghóa laø nguyeân nhaân ñöa ñeán söï giaùc ngoä. Moät nghóa 

khaùc cuûa chöõ “Bojjhanga” caên cöù treân moät trong hai nghóa goác cuûa töø 

Pali treân. Nhö vaäy nghóa khaùc cuûa “Bojjhanga” laø söï hieåu bieát hay thaáy 

ñöôïc boán chaân lyù vaø Baùt Chaùnh Ñaïo. Thænh thoaûng, baûy yeáu toá giaùc 

ngoä coøn ñöôïc goïi laø ‘sambojjhanga’. Tieáp ñaàu ngöõ ‘sam’ coù nghóa laø 

troøn ñaày hay hoaøn haûo; tuy nhieân, tieáp ñaàu ngöõ naày khoâng laøm khaùc 

nghóa cuûa baûy yeáu toá giaùc ngoä. Taát caû haønh giaû ñeàu hieåu Töù Dieäu Ñeá ôû 

moät möùc ñoä naøo ñoù, nhöng theo Phaät giaùo, hieåu bieát chaân chính veà boán 

chaân lyù aáy ñoøi hoûi moät thôøi ñieåm chuyeån bieán ñaëc bieät cuûa taâm thöùc, 

goïi laø ñaïo taâm. Ñoù laø moät trong nhöõng tueä cao nhaát maø haønh giaû ñaït 

ñöôïc trong tu taäp taäp thieàn quaùn vì noù bao goàm luoân caû kinh nghieäm veà 

Nieát Baøn. Moät khi haønh giaû ñaõ chöùng nghieäm ñöôïc ñieàu naøy, töùc laø 

ngöôøi aáy ñaõ hieåu bieát saâu xa veà Töù Dieäu Ñeá, vaø nhö theá coù nghóa laø 

haønh giaû ñaõ coù ñöôïc caùc “Boà Ñeà phaàn” beân trong mình. Moät ngöôøi nhö 

vaäy ñöôïc goïi laø moät baäc cao thöôïng. Nhö vaäy “Boà Ñeà Phaàn” hay 

nhöõng yeáu toá cuûa söï giaùc ngoä cuõng laø nhöõng phaåm chaát cuûa moät baäc 

cao quyù. Baûy yeáu toá giaùc ngoä goàm: Traïch Phaùp Giaùc Chi, Tinh Taán 

Giaùc Chi, Hyû Giaùc Chi (hyû laïc), Khinh An Giaùc Chi, Nieäm Giaùc Chi, 

Ñònh Giaùc Chi, vaø Xaû Giaùc Chi. Ngöôøi tu taäp theo Phaät giaùo coù theå tìm 

thaáy trong taát caû nhöõng yeáu toá naày trong tieán trình tu taäp thieàn ñònh cuûa 

mình. Ngöôøi tu taäp neân luoân nhôù lôøi Phaät daïy: “Neáu Thieàn Töù Nieäm 

Xöù ñöôïc thöïc haønh vôùi noã löïc, tinh taán vaø chuyeân caàn thì baûy yeáu toá 

giaùc ngoä seõ töï ñoäng phaùt trieån troïn veïn.” Nhö vaäy, chính Ñöùc Phaät ñaõ 

nhaán maïnh raát roõ raøng veà söï lieân heä giöõa Thieàn vaø Thaát Boà Ñeà Phaàn. 

Tuy nhieân, haønh giaû khoâng nhôø nhìn trôøi nhìn ñaát maø ñöôïc giaùc ngoä. 

Haønh giaû cuõng khoâng nhôø ñoïc saùch hay hoïc kinh ñieån maø ñöôïc giaùc 

ngoä, cuõng khoâng phaûi nhôø suy nghó, khoâng phaûi do mong öôùc maø söï 

giaùc ngoä seõ böøng saùng trong taâm cuûa haønh giaû. Coù nhöõng ñieàu kieän caàn 

thieát ñeå ñöa haønh giaû ñeán giaùc ngoä. Laøm theá naøo ñeå phaùt trieån nhöõng 

yeáu toá naøy? Muoán phaùt trieån nhöõng yeáu toá naøy phaûi tu taäp giôùi, ñònh, 

tueä. 

Thöù nhaát laø Traïch Phaùp Giaùc Chi: Traïch phaùp hay nhieät thaønh 

khaûo saùt giaùo phaùp hay hieän töôïng. Traïch phaùp laø kieán thöùc saâu saéc vaø 

coù tính caùch phaân taùch ñeán chi tieát ñeå thaáu ñaït troïn veïn thöïc chaát cuûa 

taát caû caùc phaùp höõu vi, voâ tri voâ giaùc hay höõu giaùc höõu tri, ngöôøi hay 

chö Thieân. Ñoù laø thaáy ñuùng thöïc töôùng cuûa söï vaät, thaáy söï vaät ñuùng 

trong boái caûnh cuûa noù. Chæ coù xuyeân qua thieàn ñònh chuùng ta môùi coù 
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khaû naêng thaáy ñöôïc taát caû caùc phaùp höõu vi moät caùch roát raùo vaø cuøng toät 

nhöõng nguyeân toá caên baûn. Nhôø nhieät thaønh thieàn ñònh vaø khaûo saùt nhö 

vaäy maø ta coù theå nhaän thöùc raèng taát caû caùc phaùp höõu vi ñeàu traûi qua 

nhöõng giai ñoaïn sanh, truï, dò, dieät moät caùch nhanh choùng, ñeán ñoä khoù 

coù theå thaáy ñöôïc; toaøn theå vuõ truï ñeàu lieân tuïc bieán ñoåi, khoâng heà toàn 

taïi gioáng heät trong hai khoaûnh khaéc keá tieáp nhau; moïi söï vaät ñeàu phaûi 

chòu söï chi phoái cuûa duyeân, nhaân, vaø quaû; nhöõng gì voâ thöôøng, baát oån 

ñònh ñeàu ñöa ñeán quaû khoå; khoâng coù caùi goïi laø “thöïc ngaõ,” hay moät 

linh hoàn tröôøng toàn baát bieán; thöïc töôùng cuûa ba ñaëc tính voâ thöôøng, khoå 

vaø voâ ngaõ. 

Thöù nhì laø Tinh Taán Giaùc Chi: Tinh taán laø moät taâm sôû, maø cuõng 

laø chi thöù saùu cuûa Baùt Chaùnh Ñaïo, ñöôïc goïi laø “chaùnh tinh taán.” Tinh 

taán laø naêng löïc kieân trì, lieân tuïc thieàn ñònh, lieân tuïc höôùng taâm vaøo ñoái 

töôïng quan saùt. Ngöôøi tu thieàn neân duõng caûm vaø tinh taán trong khi tu 

taäp thieàn ñònh. Ñöùc Phaät khoâng töï xöng laø moät ñaáng cöùu theá coù khaû 

naêng vaø saún saøng laõnh chòu toäi loãi cuûa chuùng sanh. Ngaøi chæ laø ngöôøi 

vaïch ra con ñöôøng, chöù Ngaøi khoâng ñi theá duøm ai ñöôïc. Chính vì theá 

maø Ngaøi khuyeân raèng moãi ngöôøi phaûi thaønh thaät, nhieät taâm, vaø nhöùt 

quyeát thaønh ñaït muïc tieâu maø mình muoán ñeán. Ngaøi cuõng ñaõ khuyeân töù 

chuùng raèng: “Haõy töï laáy con laøm haûi ñaûo cho con, haõy laáy chính con 

laøm nôi nöông töïa cho con.” Nhö theá aáy, Ñöùc Boån Sö keâu goïi töù chuùng 

khoâng neân yû laïi vaøo ai khaùc ngoaøi mình. Baát luaän ôû vaøo tröôøng hôïp 

naøo, ngöôøi tu theo Phaät khoâng neân ñaùnh maát nieàm hy voïng vaø tinh taán. 

Haõy nhìn taám göông raïng ngôøi cuûa Phaät, Ngaøi khoâng bao giôø thoái chí, 

Ngaøi luoân duõng maõnh vaø tinh taán, ngay töø thôøi Ngaøi coøn laø vò Boà Taùt. 

Ngöôøi tu taäp phaûi kieân nhaãn chaáp nhaän nhöõng khoù khaên vaø thöû thaùch 

trong luùc haønh thieàn, phaûi boû heát moïi laïc thuù hay sôû thích haøng ngaøy, 

phaûi coá gaéng duïng coâng tu taäp thieàn ñònh moät caùch lieân tuïc. Moät trong 

nhöõng ñieàu khoù khaên nhaát cho haønh giaû tu thieàn laø caùi taâm dong ruoãi, 

khoâng bao giôø chòu ôû yeân treân ñeà muïc maø caû ngaøy chæ muoán ñi lang baït 

khaép moïi nôi. Coøn nôi thaân, moãi khi chuùng ta ngoài treùo chaân haønh 

thieàn, chuùng ta ñeàu caûm thaáy toaøn thaân caêng thaúng, hay khoù chòu vì 

nhöõng côn ñau hoaønh haønh. Coù luùc chuùng ta nhöùt taâm coá gaéng ngoài 

treùo caúng cho ñöôïc moät tieáng ñoàng hoà, nhöng chæ sau möôøi phuùt laø 

chaân teâ, coå cöùng, vaân vaân vaø vaân vaân. Ngöôøi tu taäp theo Phaät caàn phaûi 

coù söï quyeát taâm tinh taán ñeå saún saøng ñöông ñaàu vôùi moïi khoù khaên thöû 

thaùch. Moät khi chuùng ta phaùt trieån tinh taán trong thieàn ñònh, taâm cuûa 
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chuùng ta seõ coù ñuû söùc maïnh ñeå chòu ñöïng nhöõng côn ñau nhöùc, khoù 

chòu vaø meät moûi moät caùch kieân nhaãn vaø can ñaûm. Tinh taán coù khaû naêng 

laøm cho taâm tænh taùo vaø maïnh meõ cho daàu trong baát cöù hoaøn caûnh khoù 

khaên naøo. Ngöôøi tu taäp phaûi luoân tinh taán tu taäp boán thöù sau ñaây: ñieàu 

laønh chöa sanh, phaûi tinh caàn laøm cho sanh; ñieàu thieän ñaõ sanh, phaûi 

tinh caàn khieán cho ngaøy caøng theâm lôùn; ñieàu aùc chöa sanh, phaûi tinh 

caàn cho chuùng ñöøng sanh; ñieàu aùc ñaõ sanh, phaûi tinh caàn döùt tröø ñi. Ñöùc 

Phaät ñaõ daïy trong Kinh Phaùp Cuù, caâu 280: “Ngöôøi soáng tieâu cöïc, ueå 

oaûi, daõ döôïi, khoâng tinh taán chuyeân caàn, daàu coøn treû tuoåi vaø khoûe 

maïnh vaãn löôøi bieáng, suy nhöôïc vaø thieáu quyeát taâm, con ngöôøi löôøi 

bieáng aáy khoâng bao giôø tìm ra ñöôïc con ñöôøng daãn ñeán trí tueä vaø giaùc 

ngoä, giaûi thoaùt.” 

Thöù ba laø Hyû Giaùc Chi (hyû laïc): Hyû Laïc Giaùc Chi coù nghóa laø vui 

thích, nhöng moät ñaëc taùnh ñaëc bieät cuûa Hyû Laïc Giaùc Chi laø noù coù theå 

khieán caùc taâm sôû khaùc coù caûm giaùc nheï nhaøng, vui thích vaø thoûa maõn. 

Hyû giaùc chi laø moät taâm sôû, vaø laø moät ñöùc taùnh coù aûnh höôûng saâu roäng 

ñeán thaân vaø taâm. Ngöôøi thieáu ñöùc “hyû laïc” khoâng theå tieán böôùc treân 

ñöôøng giaùc ngoä, vì trong ngöôøi aáy luùc naøo cuõng mang maùng moät traïng 

thaùi laõnh ñaïm laïnh luøng tröôùc thieän phaùp, moät thaùi ñoä baát maõn vôùi 

thieàn taäp, moät söï bieåu loä baát toaïi nguyeän. Haønh giaû tu taäp theo Phaät 

neân luoân nhôù raèng Hyû Giaùc Chi chæ phaùt sanh khi taâm cuûa chuùng ta 

töông ñoái ruõ saïch caùc phieàn naõo. Ñeå ruõ boû phieàn naõo, chuùng ta khoâng 

coù söï löïa choïn naøo khaùc hôn laø phaûi tinh taán chaùnh nieäm trong töøng 

phuùt giaây ñeå ñònh taâm ñöôïc phaùt sinh vaø phieàn naõo bò taän dieät. Nhö 

vaäy, chuùng ta phaûi luoân höôùng taâm vaøo vieäc phaùt trieån Hyû Giaùc Chi 

qua chaùnh nieäm lieân tuïc, duø luùc chuùng ta ñang ñi, ñöùng, naèm, ngoài hay 

ñang laøm caùc coâng vieäc khaùc. Muoán tu taäp ñöùc “hyû laïc,” hay taâm phæ, 

haønh giaû caàn luoân nhôù raèng haïnh phuùc khoâng tìm ñöôïc töø vaät chaát beân 

ngoaøi, maëc duø chuyeän lôùn chuyeän nhoû beân ngoaøi luoân coù aûnh höôûng 

ñeán taâm mình. Haïnh phuùc chæ coù ñöôïc nôi nhöõng ngöôøi bieát tri tuùc. 

Haønh giaû tu theo Phaät neân luoân nhôù raèng coù söï khaùc bieät lôùn lao giöõa 

thoûa thích vaø haïnh phuùc. Caûm giaùc thích thuù laø caùi gì taïm bôï nhaát thôøi, 

chæ thoaùng qua roài maát. Thoûa thích coù theå laø moät daáu hieäu baùo tröôùc 

khoå ñau phieàn naõo, vì nhöõng gì maø ta oâm aáp taâng tiu trong khoaûnh 

khaéc naày, coù theå laø nguoàn ñau khoå trong khoaûnh khaéc keá tieáp. Khi thaáy 

moät hình saéc, nghe moät aâm thanh, ngöûi moät muøi, neám moät vò, hay nhaän 

thöùc moät yù nghó, chuùng ta thöôøng bò caùc ñoái töôïng cuûa giaùc quan vaø 
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traàn caûnh kích thích, cuõng nhö caûm thaáy ít nhieàu thoûa thích. Tuy nhieân, 

chuùng chæ laø nhöõng hieän töôïng phuø du taïm bôï, vöøa phaùt sanh ñaõ hoaïi 

dieät. Haïnh phuùc thaät söï khoâng ñeán vôùi chuùng ta baèng caùch baùm víu hay 

naém chaéc laáy nhöõng vaät voâ tri hay höõu tri, maø chæ ñaït ñöôïc baèng haïnh 

buoâng boû. Ñöùc Phaät ñaõ töø boû cung vaøng ñieän ngoïc, vôï ñeïp con ngoan, 

uy quyeàn toät ñænh, ñeå cuoái cuøng Ngaøi ñaït ñöôïc giaùc ngoä vaø giaûi thoaùt, 

chuùng ta haù coù con ñöôøng naøo khaùc? 

Thöù tö laø Khinh An Giaùc Chi: Khinh an coù nghóa laø an hay vaéng 

laëng an tónh. Coù nhieàu ngöôøi taâm luoân ôû traïng thaùi dao ñoäng, luoân chaïy 

lung tung heát nôi naày ñeán nôi khaùc khoâng ngöøng nghæ. Khi taâm bò taùn 

loaïn thì chuùng ta khoâng theå naøo kieåm soaùt ñöôïc haønh ñoäng cuûa chính 

mình. Ngöôïc laïi, chuùng ta baét ñaàu haønh ñoäng theo söï ngoâng cuoàng vaø 

töôûng töôïng, chaúng yù thöùc ñöôïc söï toát xaáu cuûa vieäc mình ñang laøm. Coù 

hai loaïi khinh an: thaân an coù nghóa söï an tònh cuûa toaøn theå caùc taâm sôû, 

chôù khoâng rieâng phaàn thaân theå vaät chaát. Noùi caùch khaùc, ñaây laø traïng 

thaùi an tónh vaéng laëng cuûa saéc uaån, thoï uaån, töôûng uaån, vaø haønh uaån; 

taâm an, hay traïng thaùi an tónh vaéng laëng cuûa thöùc uaån. Ngöôøi ñaõ trau 

doài taâm khinh an vaéng laëng seõ khoâng coøn phieàn luïy, boái roái hay caûm 

kích khi phaûi ñöông ñaàu vôùi taùm phaùp thaêng traàm cuûa theá gian, vì 

ngöôøi aáy nhaän thöùc ñöôïc traïng thaùi phaùt sanh vaø hoaïi dieät, cuõng nhö 

taùnh caùch mong manh nhaát thôøi cuûa vaïn höõu. Taâm khinh an vaéng laëng 

laø vieäc raát khoù thöïc hieän vì taâm luoân coù khuynh höôùng khoâng bao giôø ôû 

yeân moät choã. Raát khoù coät vaø keùo taâm trôû laïi. Kinh Phaùp Cuù, töø caâu 33 

ñeán 36, Ñöùc Phaät ñaõ daïy: “Taâm ôû trong traïng thaùi gioáng nhö con caù 

môùi bò baét ra khoûi nöôùc vaø bò vöùt leân ñaát khoâ. Noù luoân phoùng nhaûy baát 

ñònh.” Söï bình tónh vaø traàm laëng khoâng phaûi laø moät thaùi ñoä heøn yeáu. 

Chæ coù nhöõng con ngöôøi coù vaên hoùa môùi laøm ñöôïc chuyeän naày. Bình 

tónh traàm laëng tröôùc thuaän caûnh khoâng phaûi laø ñieàu khoù, ñieàu khoù ôû 

ñaây laø ngöôøi Phaät töû phaûi luoân giöõ taâm an tónh vaéng laëng tröôùc moïi 

nghòch caûnh. Laøm ñöôïc nhö vaäy môùi mong thaønh ñaït ñöôïc giaùc ngoä vaø 

giaûi thoaùt. 

Thöù naêm laø Nieäm Giaùc Chi: Nieäm Giaùc chi hay traïng thaùi chaùnh 

nieäm tænh thöùc qua quaùn chieáu. Ñaây laø phöông tieän höõu hieäu nhaát ñeå 

laøm chuû laáy mình. Ngoaøi ra, Nieäm Giaùc Chi coøn coù nghóa laø ‘söùc maïnh 

cuûa söï quaùn saùt’, vaø chöùc naêng cuûa chaùnh nieäm laø giöõ cho ñoái töôïng 

luoân naèm trong taàm quaùn saùt cuûa mình, khoâng queân noù, maø cuõng khoâng 

cho noù bieán khoûi taàm quaùn saùt cuûa mình. Moät khi chaùnh nieäm coù maët 
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thì ñoái töôïng seõ ñöôïc ghi nhaän khoâng bò queân laõng. Nieäm giaùc chi bao 

goàm thaân nieäm xöù hay quaùn thaân baát tònh. Thoï nieäm xöù hay quaùn thoï 

thò khoå; taâm nieäm xöù hay quaùn taâm voâ thöôøng; phaùp nieäm xöù hay quaùn 

phaùp voâ ngaõ. Con ngöôøi khoâng theå coù chaùnh nieäm neáu khoâng kieåm 

soaùt nhöõng taùc ñoäng cuûa thaân, khaåu vaø yù cuûa mình. Noùi caùch khaùc, neáu 

khoâng tinh chuyeân haønh trì giôùi luaät thì khoâng bao giôø coù theå noùi ñeán 

tænh thöùc ñöôïc. Trong Kinh Tröôøng A Haøm, lôøi di huaán toái haäu cuûa Ñöùc 

Phaät tröôùc khi Ngaøi nhaäp Nieát Baøn laø: “Taát caû caùc phaùp höõu vi ñeàu voâ 

thöôøng. Haõy kieân trì chaùnh nieäm ñeå thaønh ñaït giaûi thoaùt. Ngaøi Xaù Lôïi 

Phaát tröôùc khi nhaäp dieät cuõng ñaõ khuyeân nhuû töù chuùng: “Haõy kieân trì 

chaùnh nieäm ñeå thaønh ñaït giaûi thoaùt.” Trong Kinh Taêng Nhaát A Haøm, 

Ñöùc Phaät ñaõ daïy: “Naøy chö Tyø Kheo, Nhö Lai khoâng thaáy moät phaùp 

naøo maø coù nhieàu naêng löïc nhö söï chuyeân caàn chuù nieäm, ñeå laøm phaùt 

sinh nhöõng tö töôûng thieän chöa phaùt sanh, vaø laøm tan bieán nhöõng tö 

töôûng baát thieän ñaõ phaùt sanh. Vôùi ngöôøi haèng coù chaùnh nieäm, nhöõng tö 

töôûng thieän, neáu chöa sanh seõ phaùt sanh, vaø nhöõng tö töôûng baát thieän, 

neáu ñaõ phaùt sanh seõ tan bieán.” 

Thöù saùu laø Ñònh Giaùc Chi: Ñònh Giaùc Chi laø khaû naêng giöõ taâm taäp 

trung khoâng taùn loaïn. Ñònh chính laø taâm sôû naèm treân ñoái töôïng quaùn 

saùt. Ñònh cuõng ghìm taâm vaøo ñoái töôïng, xuyeân thaáu vaø naèm trong ñoái 

töôïng ñoù. Baûn chaát cuûa ñònh laø khoâng taùch rôøi, khoâng taùn loaïn, khoâng 

phaân taùn. Taâm ñònh laø taâm daùn chaët vaøo ñoái töôïng, chìm trong ñoái 

töôïng vaø duy trì söï tónh laëng ngay trong ñoái töôïng. Khi tu taäp thieàn 

quaùn, haønh giaû daùn chaët taâm mình vaøo ñoái töôïng hay quaùn saùt tröïc tieáp 

caùc hieän töôïng ñeå thaáy roõ baûn chaát thaät cuûa chuùng maø khoâng döïa vaøo 

söï suy nghó hay phaân tích naøo caû. Maëc daàu thôøi ñieåm ñònh chæ laø taïm 

thôøi, nhöng ñònh coù theå khôûi sinh töø thôøi ñieåm naày qua thôøi ñieåm khaùc 

khoâng giaùn ñoaïn neáu chuùng ta chòu khoù tu taäp lieân tuïc. Beân caïnh ñoù, 

ñònh coøn coù khaû naêng gom tuï caùc taâm sôû khaùc laïi vôùi nhau, khoâng cho 

chuùng phaân taùn hay taùch rôøi nhau. Nhôø vaäy maø taâm an truï vöõng chaõi 

trong ñoái töôïng. Taâm an truï vaø taäp trung vaøo ñeà muïc haønh thieàn. Moät 

khi taâm yeân tònh vaø tónh laëng thì trí tueä phaùt sinh vaø töø ñoù chuùng ta coù 

theå nhìn thaáy söï vaät ñuùng theo chaân töôùng cuûa noù. Do ñoù, ñònh giaùc chi 

laø nguyeân nhaân gaàn nhaát cuûa söï phaùt sanh ra trí tueä. Taâm an truï coù khaû 

naêng cheá ngöï ñöôïc naêm phaùp trieàn caùi (tham duïc, Saân haän, hoân traàm 

thuïy mieân, traïo cöû hoái quaù, vaø nghi hoaëc trieàn caùi), vì töøng böôùc töøng 

böôùc, trí tueä seõ ngaøng caøng xuyeân thaáu vaøo chaân lyù. Chöøng ñoù, haønh 
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giaû seõ tröïc nhaän ñöôïc baûn chaát voâ thöôøng, khoå vaø voâ ngaõ cuûa vaïn höõu, 

vaø töø ñoù khoâng coù trieàn caùi naøo coøn coù theå cheá ngöï ñöôïc mình nöõa. 

Ngöôøi Phaät töû tu taäp thieàn hay ngöôøi coù nguyeän voïng thaønh töïu giaùc 

ngoä, phaûi ñöông ñaàu vôùi raát nhieàu chöôùng ngaïi, ñaëc bieät laø naêm phaùp 

gaây trôû ngaïi maïnh meõ trong vieäc ñònh taâm, vaø chaän ngang con ñöôøng 

giaûi thoaùt. Ñònh laø traïng thaùi taâm oån ñònh vöõng chaéc, coù theå ví nhö 

ngoïn ñeøn vöõng ngoïn, khoâng dao ñoäng, ôû moät nôi khoâng coù gioù. Ñònh coù 

khaû naêng giöõ caùc taâm sôû trong traïng thaùi quaân bình. Ñònh giöõ cho taâm 

ngay thaúng, khoâng lay chuyeån; tieâu tröø khaùt voïng chaúng nhöõng giuùp 

taâm khoâng voïng ñoäng, maø coøn giuùp mang laïi söï thanh tònh nôi taâm. 

Ngöôøi quyeát taâm trau doài “ñònh” phaûi nghieâm trì giôùi luaät, vì chính giôùi 

ñöùc ñaïo haïnh nuoâi döôõng ñôøi soáng taâm linh vaø laøm cho taâm an truï 

vaéng laëng.  

Thöù baûy laø Xaû Giaùc Chi: Xaû Giaùc Chi laø hoaøn toaøn xaû boû, nghóa laø 

taâm khoâng coøn bò quaáy nhieãu bôûi noäi chöôùng hay ngoaïi traàn. Thuaät ngöõ 

Baéc Phaïn ‘Upeksa’ coù nghóa laø bình thaûn, traàm tænh, voâ tö, khoâng thaønh 

kieán, khoâng leäch laïc, khoâng thieân vò. Trong thieàn ñònh, taâm xaû laø taâm 

luoân giöõ moät thaùi ñoä khoâng thaønh kieán vaø traàm tónh tröôùc nhöõng khoù 

khaên vaø thöû thaùch. Taâm xaû laø caùi taâm giöõ ñöôïc quaân bình veà naêng löïc, 

vaø coù theå ñaït ñöôïc qua coâng phu tu taäp haèng ngaøy. Theo Vi Dieäu Phaùp, 

“xaû” coù nghóa laø trung laäp, khoâng thieân vò beân naøo. Ñoù laø traïng thaùi 

taâm quaân bình chöù khoâng phaûi taâm laõnh ñaïm thôø ô, hay thaûn nhieân 

döûng döng. Ñaây laø keát quaû cuûa taâm ñònh an tónh vaéng laëng. Theo Ñöùc 

Phaät, phöông caùch hay nhaát khieán cho taâm xaû naày phaùt sanh laø coù söï 

chuù taâm saùng suoát vaø chaùnh nieäm lieân tuïc. Moät khi taâm xaû ñöôïc phaùt 

trieån thì taâm xaû tröôùc seõ taïo ra taâm xaû keá tieáp vaø cöù nhö vaäy maø tieáp 

dieãn lieân tuïc. Trong xaõ hoäi loaïn ñoäng hoâm nay, con ngöôøi khoù maø 

traùnh khoûi nhöõng chao ñoäng khi phaûi va chaïm thöôøng xuyeân vôùi nhöõng 

thaêng traàm cuûa cuoäc soáng; tuy nhieân, ngöôøi ñaõ tu taäp ñöôïc “xaû giaùc 

chi” naày khoâng coøn nghe phieàn luïy böïc mình nöõa. Giöõa nhöõng phong 

ba baõo taùp cuûa cuoäc ñôøi nhö lôïi loäc, loã laõ, danh thôm, tieáng xaáu, taùn 

tuïng, cheâ traùch, haïnh phuùc vaø khoå ñau, ngöôøi coù taâm xaû khoâng bao giôø 

bò lay ñoäng. Haønh giaû tu taäp thieàn ñònh coù khaû naêng xaû boû ñeå hieåu raèng 

treân ñôøi naày khoâng coù ai laøm chuû ñöôïc baát cöù thöù gì caû. Trong Kinh 

Phaùp Cuù, caâu 83, Ñöùc Phaät ñaõ töøng daïy: “Ngöôøi toát buoâng xaû taát caû. 

Baäc Thaùnh nhaân khoâng nghó ñeán aùi duïc. Daàu haïnh phuùc hay ñau khoå 

baäc thieän trí khoâng boàng boät cuõng khoâng ñeå tinh thaàn suy suïp.” Ngöôøi 
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ñaõ tu taäp vaø trau doài ñöôïc taâm xaû, luoân bình thaûn vaø traùnh ñöôïc boán 

con ñöôøng sai laïc: tham aùi, saân haän, yeáu heøn vaø si meâ. Ngöôøi tu taäp vaø 

trau doài ñöôïc taâm xaû luoân nhìn chuùng sanh moïi loaøi moät caùch bình 

ñaúng, khoâng thieân vò. 

 

The Seven Bodhi Shares 

That Practitioners Must Have in Cultivation 

 

The Buddha always told His disciples: “All of the factors of 

enlightenement bring extraordinary benefits. Once fully developed, 

they have the power to bring samsaric suffering to an end.” This means 

that the perpetual, cyclical birth and death of beings who are composed 

of mental and physical phenomena can come to a complete stop. 

Besides, these factors of enlightenment also have the capacity to 

pulverize mara’s armies, the destructive inner forces which keep us 

bound on the wheel of suffering and rebirth. The Buddha and 

enlightened ones develop the factors of enlightenment and are thus 

able to transcend all three realms of sensual pleasures, realm of subtle 

forms and formless realms. When fully developed, these factors of 

enlightenment bring practitioners to attain the peace and joy of 

Nirvana. In this they are comparable to strong and effective medicine. 

They confer the strength of mind necessary to withstand the ups and 

downs of life. Moreover, they often caure physical and mental 

illnesses. According to the Sangiti Sutta in the Long Discourses of the 

Buddha, there are seven Limbs (factors) of Enlightenment, or the seven 

Bodhi shares. Practicing the seven awakening states will result in the 

following achievements: Elimination of evil; development of virtue; 

feeling of cheerfulness versus suffering; final enlightenment and 

becoming Buddha.  

Cultivators can not become enlightened by merely gazing into the 

sky or just look down on earth. Cultivators can not obtain the way by 

simply reading books or studying the scriptures, nor by thinking, nor by 

wishing for becoming Buddha. According to the Sangiti Sutta in the 

Long Discourses of the Buddha, there are seven Limbs (factors) of 

Enlightenment, or the seven Bodhi shares. They are necessary 

conditions or prerequisites which cause enlightenment to arise. 

Practicing the seven awakening states will result in the following 
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achievements: Elimination of evil; development of virtue; feeling of 

cheerfulness versus suffering; final enlightenment. The word 

“Bojjhanga” is a Pali term for “factors of enlightenment.” It is made up 

of “Bodhi,” which means enlightenment or an enlightened person, and 

“anga,” is a causative factor. Thus a “bojjhanga” is a causative factor 

of an enlightened being, or a cause for enlightenment. A second sense 

of the word “Bojjhanga” is based on alternative meanings of its two 

Pali roots. Thus the alternative meaning of bodhi is the knowledge that 

comprehends or sees the Four Noble Truths, and the Eightfold Noble 

Path. Sometimes, seven factors of enlightenment are known as 

‘sambojjhanga’. The prefix ‘sam’ means ‘full’ or ‘complete’; however, 

the prefix does not change the meaning of the seven factors of 

enlightenment. All practitioners come to understand the Four Noble 

Truths to some extent, but according to Buddhism, true comprehension 

of them requires a particular, transforming moment of consciousness, 

known as path consciousness. This is one of the culminating insights of 

meditation practice for it includes the experience of Nirvana. Once a 

practitioner has experienced this, he or she is deeply knows the Four 

Noble Truths, and thus is considered to contain the “bojjhangas” inside 

him or herself. Such a person is called noble. Thus, “Bojjhangas” or 

enlightenment factors also are parts or qualities of a noble person. The 

seven factors of enlightenment include Selection of the proper dharma, 

Constant effort, Cheerfulness or high spirits, Peaceful mind, 

Remembrance of the Dharma, Concentration ability, and Non-

attachment ability. Buddhist practitioners can find each one of the 

seven factors of enlightenment in all phases of meditation practices. 

Buddhist practitioners should always remember the Buddha’s 

reminder: “If the four foundations of mindfulness are practiced 

persistently and repeatedly, the seven factors of enlightenment will be 

automatically and fully developed.” Thus, the Buddha Himself 

emphasized the relationships between Zen and the Seven Factors of 

Enlightenment very clearly. However, one does not become 

enlightened by merely gazing into the sky or looking around on the 

earth. One does not enlightened by reading or studying the scriptures, 

nor by thinking, nor by wishing for enlightened state to burst into one’s 

mind. There are certain necessary conditions or prerequisites which 

cause enlightenment to arise. How can one develop these factors in 
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himself or herself? By means of cultivation of precepts, meditation, and 

wisdom. 

First, Selection of the Proper Dharma: Discrimination of true or 

false, or keen investigation of phenomena (dharma). It is the sharp 

analytical knowledge of understanding the true nature of all constituent 

things, animate or inanimate, human or divine. It is seeing things in 

their proper perspective. Only through meditation we can see all 

component things in their fundamental elements, right down to their 

ultimates. Through keen meditation and investigation, one understands 

that all compounded things pass through the inconceivably rapid 

moments of arising, reaching a peak and ceasing, just as a river in flood 

sweeps to climax and fades away; the whole universe is constantly 

changing, not remaining the same for two consecutive moments; all 

things in fact are subject to conditions, causes and effects; what is 

impermanent and not lasting producing painful or sorrow fruit; there 

doesn’t exist a so-called permanent and everlasting soul or self; the 

true nature of the three characteristics, or laws of transiency, sorrow, 

and non-self.  

Second, Constant Effort: Energy, zeal or undeflected progress. It is 

a mental property and the sixth limb of the Noble Eightfold Path, there 

called right effort. Effort is the energy expended to direct the mind 

persistently, continuously in meditation, and toward the object of 

observation. Buddhist practitioners should have courageous efforts in 

meditation practices. The Buddha has not proclaimed himself a saviour 

willing and able to take upon himself the evil of all sentient beings. He 

is only a Path-Revealer. Each one of us must put forth the necessary 

effort and work out his own deliverance with heedfulness. He cannot 

walk for anyone on this path. Thus he advised that each Buddhist 

should be sincerely zealous, strong and firm in the purpose of reaching 

the final aim. He also advised: “Be islands unto yourselves, be your 

own refuge.” Thus did the Master exhort his followers to acquire self-

reliance. A follower of the Buddha should not under any circumstances 

relinquish hope and effort; for the Buddha was one who never gave up 

courage and effort even as a bodhisattva. Buddhist practitioners should 

be patient and accept difficulties and challenges during practicing 

meditation; should leave behind habits and hobbies of ordinary life; 

and should try their best to practice meditation continually. One of the 
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most difficult things for Buddhist practitioners is the wandering mind, it 

never wants to stay on the object you want to observe, but rather 

wandering around and around all day long. In our body, any time we 

cross our legs to practice meditation, we are likely to experience some 

level of pain in our body. Sometimes, we decide to try to sit still for an 

hour with our legs crossed, but only after ten minutes, we feel numb in 

our feet and stiff in our neck, and so on, and so on. Buddhist 

practitioners need courageous effort to face difficulties and challenges. 

Once we develop our courageous effort, the mind gains strength to 

bear with pain in a patient and courageous way. Effort has the power to 

freshen the mind and keep it strong in any difficult circumstances. 

Buddhist practitioners should always have the effort and energy to 

cultivate the following four things: effort to initiate virtues not yet 

arisen; effort to consolidate, increase, and not deteriorate virtues 

already arisen; effort not to initiate sins not yet arisen; effort to 

eliminate sins already arisen. In The Dhammapada Sutta, sentence 

280, the Buddha  taught: “The idler who does not strive, who, though, 

young and strong, is full of sloth, who is weak in resolution and thought, 

that lazy and idle man will never find the way to wisdom, the way to 

elightenment and deliverance.” 

Third, Cheerfulness or High Spirits: Rapture means joy, 

happiness, or delight; but a special characteristic of Rapture is that it 

can pervade associated mental states, making them delight and happy 

and bringing a sense of deep satisfaction. “Piti” is a mental property, 

and is a quality which deeply influences both the body and mind. A 

man lacking in this quality cannot advance along the path to 

enlightenment. In him there will always arise sullen indifference to the 

Dharma, an aversion to the practice of meditation, and morbid 

manifestations. Buddhist practitioners should always remember that 

Rapture only develops when the mind is relatively clean of afflictions. 

In order for us to be clean of afflictions, we have no other choices but 

to be mindful from moment to moment so that concentration arises and 

the afflictions are eliminated. Therefore, we must be developing 

Rapture through mindfulness continuously, whether when we are 

walking, standing, lying down, sitting, or doing other tasks. To practice 

“piti” or joy, Buddhist cultivators should always remember that 

happiness is a matter of the mind and it should never be sought in 
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external and material things, though they may be instrumental in any 

way. Only those who possess the quality of contentment can 

experience real happiness. Buddhist cultivators should always 

remember that there is a vast difference between pleasure and 

happiness. Pleasure, or pleasant feeling, is something very momentary 

and fleeting. Pleasant feeling may be an indicative sign of suffering, 

for what we hug in great glee this moment, may turn to be a source of 

suffering the next moment. Seeing a form, hearing a sound, perceiving 

an odour, tasting a flavour, feeling some tangible thing, cognizing an 

idea, we are usually moved, and from those sense objects and mental 

objects, we experience a certain degree of pleasure. However, they 

are all temporary; they are only a passing show of phenomena. Real 

happiness or rapture does not come through grasping or clinging to 

things, animate or inanimate, but from giving up. The Buddha left 

behind his glorious palace, beautiful wife, good son, as well as 

kingdom authority, and became a homeless monk. Eventually he 

attained enlightenment and deliverance, do we have any other choices 

if we wish to attain enlightenment and deliverance?  

Fourth, Peaceful Mind: Peaceful mind means ease, tranquility, 

riddance of all grossness or weight of body or mind so that they may be 

light, free and at ease. Many people’s minds are always in a state of 

agitation all the time. Their minds wandering here and there non-stop. 

When the mind is scattered, it is difficult for us to control our actions. 

On the contrary, we begin to act according to whims and fancies 

without considering properly whether an action is wholesome or not. 

There are two kinds of tranquility: the calm of the body means the calm 

of all mental properties rather than the only physical body. In other 

words, calm of the aggregates of form, feeling, perception, and the 

volitional activities or conformations; the calm of the mind, or the calm 

of the aggregate of consciousness. A man who cultivates calm of the 

mind does not get upset, confused or excited when confronted with the 

eight vicissitudes (8 winds or influences) of the world. He is able to 

understand the rise and fall (come into being and pass away), as well as 

the momentary fragility of all things. It is hard to tranquilize the mind. 

It trembles and it is unsteady, difficult to guard and hold back. In the 

Dhammapada, from sentece 33 to 36, the Buddha taught: “The mind 

quivers like a fish just taken from its watery home and thrown on the 
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dry ground. It wanders at will.” Calmness is not weakness. Only a 

person of culture is able to present the calm attitude at all times. It is 

not so difficult to be calm under favourable circumstances, but it is 

indeed difficult for a Buddhist to remain calm in the midst of 

unfavourable circumstances. Only the calm mind can help the aspirant 

to achieve enlightenment and deliverance.  

Fifth, Remembrance of the Dharma: Mindfulness, relinquishment, 

or power of remembering the various states passed through in 

contemplation. It is the instrument most efficacious in self-mastery. 

Besides, ‘Sati’ also means the power of observation, and the function 

of mindfulness is to keep the object always in view, neither forgetting 

it nor allowing it to disappear out of our contemplation. Remembrance 

of the Dharma includes meditation and full realization on the impurity 

of the body, when mindfulness is present, the object of observation will 

be noted without forgetfulness; contemplation of feeling or 

understanding that feeling is suffering; contemplation of mind, and 

Contemplation of thought; and contemplation of the no-self of mental 

objects. A person cannot be heedful unless he is fully controlling all his 

actions, whether they are mental, verbal or physical at every moment 

of his walking life.  In other words, he must zealously observe all 

commandments required of him. In the Digha Nikaya Sutra, the 

Buddha’s final admonition to his disciples before entering the Nirvana: 

“Transient are all component things. Work out your deliverance with 

mindfulness.” Venerable Saripura also advised everybody with his last 

words: “Strive on with mindfulness to obtain your deliverance.” In the 

Anguttara Nikaya Sutra, the Buddha taught: “Monks, I know not of any 

other single thing of such power to cause the arising of good thoughts if 

not yet arisen, or to cause the waning of evil thoughts if already arisen, 

as heedfulness. In him who is heedful, good thoughts not yet arisen, do 

arise, and evil thoughts, if arisen, do wane.” 

Sixth, Concentration Ability: Concentration has the ability to keep 

the mind in Stability, concentration; or power to keep the mind in a 

given realm undiverted. Concentration is a mental factor which lands 

on the object of observation. Concentration also pricks into, penetrates 

into, and stays in the object of observation. The nature of concentration 

is nondispersal, nondissipation, and nonscatteredness. A mind of 

concentration is a mind that sticks with the object of observation, sinks 
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into it, and remains still and calm in it. During practicing of meditation, 

Buddhist practitioners should stick their mind to the object of 

observation or contemplate directly mental or physical phenomena 

without resorting to the thinking process at all. Although the moment of 

samadhi is momentary, such samadhi can arise from moment to 

moment without breaks in between if we try to practice continuously. 

Besides, concentration also has the ability to collect the mind together. 

It can keep all other mental factors in a group so that they do not 

scatter or disperse. Thus, the mind remains firmly embedded in the 

object. It is only the tranquilized mind that can easily concentrate on a 

subject of meditation. Once the mind is quiet and still, wisdom will 

arise and we can see things as they really are. Therefore, concentration 

is the most proximate cause for the unfolding of wisdom. The unified 

mind brings the five hindrances under subjugation (sensual desire, 

anger, stiffness and torpor, agitation and worry, and doubt hindrances), 

for step by step, wisdom will penetrate into more and more profound 

levels of truth. At that time, Buddhist practitioners will see clearly the 

natures of impermanence, suffering, and absence of self of all things, 

and therefore, no hindrance can dominate us anymore. Many are the 

impediments that confront a meditator, an aspirant for enlightenment, 

especially the five hindrances that hinder concentrative thoughts, and 

obstruct the way to deliverance. Concentration is the intensified 

steadiness of the mind comparable to an unflickering flame of a lamp 

in a windless place. Concentration has the ability to maintain the mind 

and the mental properties in a state of balance. It is concentration that 

fixes the mind aright and causes it to be unmoved; dispels passions and 

not only helps the mind undisturbed, but also helps bring purity and 

placidity of mind. One who is intent to practice “concentration” should 

always zealously observe Buddhist commandments, for it is virtue that 

nourishes mental life, and make it coherent and calm.  

Seventh, Non-attachment Ability: Equanimity means complete 

abandonment, detachment, or indifferent to all disturbances of the sub-

conscious or ecstatic mind. The Sanskrit word ‘Upeksa’ means 

equanimity, calmness, unbias, unprejudice, and so on. In Zen, a mind of 

complete abandonment is a mind that remains unbiased and calm when 

confronting difficulties and challenges. A mind of equanimity is a state 

of balancing of energy, and it can be achieved in daily cultivation. 
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According to The Abhidharma, “equanimity” means neutrality. It is 

mental equipoise and not hedonic indifference. Equanimity is the result 

of a calm concentrative mind. According to the Buddha, the best way to 

bring about equanimity is wise attention and continuous mindfulness. 

Once a mind of equanimity is developed, one moment of equnimity 

causes a succeeding moment of equanimity to arise, and so on. In our 

nowadays violent society, amidst the welter of experience, gain and 

loss, good repute and ill-repute, praise and blame, happiness and 

suffering, a man with the mind of equanimity will never waver. 

Buddhist practitioners have the mind of equanimity which understands 

that there is no one to own anything. In Dharmapada, sentence 83, the 

Buddha taught: “Truly the good give up longing for everything. The 

good sages not with thoughts of craving. Touched by happiness or by 

pain, the wise show neither elation nor depression.” A man who has 

reached perfect neutrality through the cultivation of equanimity, 

always avoids the following four wrong paths: the path of greed, hate, 

cowardice, and delusion. A man who has reached perfect neutrality 

through cultivation of equanimity, always has his serene neutrality 

which enables him to see all beings impartially. 
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Chöông Möôøi Moät 

Chapter Eleven 

 

Phieàn Naõo Töùc Boà Ñeà 

 

Theo Phaät giaùo Ñaïi thöøa, ñaëc bieät laø toâng Thieân Thai, phieàn naõo 

vaø boà ñeà laø hai maët cuûa ñoàng tieàn, khoâng theå taùch rôøi caùi naày ra khoûi 

caùi kia. Khi chuùng ta nhaän bieát raèng phieàn naõo khoâng coù töï taùnh, chuùng 

ta seõ khoâng vöôùng maéc vaøo baát cöù thöù gì vaø ngay töùc khaéc, phieàn naõo 

ñaõ bieán thaønh Boà ñeà (khi bieát voâ minh traàn lao töùc laø boà ñeà, thì khoâng 

coøn coù taäp ñeå maø ñoaïn; sinh töû töùc nieát baøn, nhö theá khoâng coù dieät ñeå 

maø chöùng). Khi lieãu ngoä ñöôïc nghóa lyù cuûa “phieàn naõo töùc boà ñeà” töùc 

laø chuùng ta ñaõ haøng phuïc ñöôïc phieàn naõo roài vaäy. Ñöùc Phaät vì thaáy 

chuùng sanh phaûi chòu ñöïng voâ vaøn khoå ñau phieàn naõo neân Ngaøi phaùt 

taâm xuaát gia tu haønh, tìm caùch ñoä thoaùt chuùng sanh thoaùt khoå. Phieàn 

naõo xuaát hieän qua söï voâ minh cuûa chuùng ta, khi thì qua saéc töôùng, khi 

thì tieàm taøng trong taâm trí, vaân vaân. Trong ñôøi soáng haèng ngaøy, chuùng 

ta khoâng coù caùch chi ñeå khoâng bò khoå ñau phieàn naõo chi phoái. Tuy 

nhieân, neáu chuùng ta bieát tu thì luùc naøo cuõng xem phieàn naõo töùc boà ñeà. 

Neáu chuùng ta bieát vaän duïng thì phieàn naõo chính laø Boà Ñeà; ví baèng neáu 

khoâng bieát vaän duïng thì Boà Ñeà bieán thaønh phieàn naõo. Theo Coá Hoøa 

Thöôïng Tuyeân Hoùa trong Phaùp Thoaïi, Quyeån 7, Boà Ñeà ví nhö nöôùc vaø 

phieàn naõo ñöôïc ví nhö baêng vaäy; maø treân thöïc teá thì nöôùc chính laø 

baêng vaø baêng chính laø nöôùc. Nöôùc vaø baêng voán cuøng moät theå chöù 

chaúng phaûi laø hai thöù khaùc nhau. Khi giaù laïnh thì nöôùc ñoâng ñaëc laïi 

thaønh baêng, vaø luùc noùng thì baêng tan thaønh nöôùc. Vaäy, noùi caùch khaùc, 

khi coù phieàn naõo töùc laø nöôùc ñoùng thaønh baêng, vaø khi khoâng coù phieàn 

naõo thì baêng tan thaønh nöôùc. Nghóa laø coù phieàn naõo thì coù baêng phieàn 

naõo voâ minh; vaø khoâng coù phieàn naõo thì coù nöôùc Boà Ñeà trí tueä.  

 

Afflictions are Bodhi 

 

According to the Mahayana teaching, especially the T’ien-T’ai 

sect, afflictions are inseparable from Buddhahood. Affliction and 

Buddhahood are considered to be two sides of the same coin. The one 

is included in the other. When we realize that afflictions in themselves 

can have no real and independent existence, therefore, we don’t want 
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to cling to anything, at that very moment, afflictions are bodhi without 

any difference. Once we thoroughly understand the real meaning of 

“Afflictions are bodhi”, we’ve already subdued our own afflictions. 

The Buddha witnessed that all sentient beings undergo great sufferings, 

so He resolved to leave the home-life, to cultivate and find the way to 

help sentient beings escape these sufferings. Afflictions manifest 

themselves through our ignorance. Sometimes they show in our 

appearance; sometimes they are hidden in our minds, etc. In our daily 

life, we cannot do without sufferings and afflictions. However, if we 

know how to cultivate, we always consider “afflictions is Bodhi”. If we 

know how to use it, affliction is Bodhi; on the contrary, if we do not 

know how to use it, then Bodhi becomes affliction. According to Late 

Most Venerable Hsuan-Hua in Talks on Dharma, volume 7, Bodhi is 

analogous to water, and affliction to ice. Ice and water are of the same 

substance; there is no difference. In freezing weather, water will freeze 

into ice, and in hot weather, ice will melt into water. When there are 

afflictions, water freezes into ice; and when the afflictions are gone, 

ice melts into water.  It is to say, having afflictions is having the 

affliction-ice of ignorance; having no afflictions is having the Bodhi-

water of wisdom. 
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Chöông Möôøi Hai 

Chapter Twelve 

 

Phaùt Boà Ñeà Taâm Vaø Töù Hoaèng Theä Nguyeän 

 

Phaùt Boà Ñeà Taâm nhö treân ñaõ noùi, coù theå toùm taét trong Töù Hoaèng 

Theä Nguyeän:  

  “Chuùng sanh voâ bieân theä nguyeän ñoä 

       Phieàn naõo voâ taän theä nguyeän ñoaïn 

        Phaùp moân voâ löôïng theä nguyeän hoïc 

        Phaät ñaïo voâ thöôïng theä nguyeän thaønh.” 

Töù Hoaèng Theä Nguyeän laø boán phoå nguyeän lôùn cuûa Phaät vaø Boà Taùt. 

Thöù nhaát laø chuùng sanh voâ bieân theä nguyeän ñoä, töùc laø nguyeän cöùu ñoä 

heát thaûy chuùng sanh. Thöù nhì laø phieàn naõo voâ taän theä nguyeän ñoaïn. töùc 

laø nguyeän ñoaïn taän heát thaûy phieàn naõo duïc voïng. Thöù ba laø Phaùp moân 

voâ löôïng theä nguyeän hoïc, töùc laø nguyeän hoïc heát voâ löôïng phaùp moân. 

Thöù tö laø Phaät ñaïo voâ thöôïng theä nguyeän thaønh, töùc laø nguyeän chöùng 

thaønh Phaät ñaïo voâ thöôïng. Theo Luïc Toå Hueä Naêng, Töù Hoaèng Theä 

Nguyeän bao goàm: Töï taâm chuùng sanh voâ bieân theä nguyeän ñoä, töï taâm 

phieàn naõo voâ bieân theä nguyeän ñoaïn, töï taùnh phaùp moân voâ taän theä 

nguyeän hoïc, töï taùnh Voâ Thöôïng Phaät ñaïo theä nguyeän thaønh.” Naày 

thieän tri thöùc! Caû thaûy ñaâu chaúng noùi: “Chuùng sanh voâ bieân theä nguyeän 

ñoä, noùi theá aáy, vaû laïi khoâng phaûi laø Hueä Naêng ñoä.” Naày thieän tri thöùc! 

Chuùng sanh trong taâm, choã goïi raèng taâm taø meâ, taâm cuoáng voïng, taâm 

baát thieän, taâm taät ñoá, taâm aùc ñoäc, nhöõng taâm nhö theá troïn laø chuùng 

sanh, moãi ngöôøi neân töï taùnh töï ñoä, aáy goïi laø chôn ñoä. Sao goïi laø töï taùnh 

töï ñoä? Töùc laø trong taâm nhöõng chuùng sanh taø kieán, phieàn naõo, ngu si, 

meâ voïng, ñem chaùnh kieán maø ñoä. Ñaõ coù chaùnh kieán beøn söû duïng trí 

Baùt Nhaõ ñaùnh phaù nhöõng chuùng sanh ngu si meâ voïng, moãi moãi töï ñoä, taø 

ñeán thì chaùnh ñoä, meâ ñeán thì ngoä ñoä, ngu ñeán thì trí ñoä, aùc ñeán thì 

thieän ñoä, ñoä nhö theá goïi laø chôn ñoä. Laïi phieàn naõo voâ bieân theä nguyeän 

ñoaïn, ñem töï taùnh Baùt Nhaõ trí tröø hö voïng tö töôûng taâm aáy vaäy. Laïi 

phaùp moân voâ taän theä nguyeän hoïc, phaûi töï thaáy taùnh cuûa mình, thöôøng 

haønh chaùnh phaùp, aáy goïi laø chôn hoïc. Laïi voâ thöôïng Phaät ñaïo theä 

nguyeän thaønh, ñaõ thöôøng hay haï taâm haønh nôi chôn chaùnh, lìa meâ, lìa 

giaùc, thöôøng sanh Baùt Nhaõ tröø chôn tröø voïng, töùc thaáy ñöôïc Phaät taùnh, 
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lieàn ngay nôi lôøi noùi, lieàn thaønh Phaät ñaïo, thöôøng nhôù tu haønh, aáy laø 

phaùp nguyeän löïc.  

Ngöôøi Phaät töû thuaàn thaønh, khoâng phaûi chæ noùi suoâng “Toâi phaùt Boà 

Ñeà Taâm” laø ñaõ phaùt taâm, hay moãi ngaøy tuyeân ñoïc Töù Hoaèng Theä 

Nguyeän, goïi laø ñaõ phaùt Boà Ñeà Taâm. Muoán phaùt Boà Ñeà Taâm haønh giaû 

caàn phaûi quaùn saùt ñeå phaùt taâm moät caùch thieát thaät, vaø haønh ñoäng ñuùng 

theo taâm nguyeän aáy trong ñôøi tu cuûa mình. Coù nhöõng ngöôøi xuaát gia, 

taïi gia moãi ngaøy sau khi tuïng kinh nieäm Phaät ñeàu quyø ñoïc baøi hoài 

höôùng: “Nguyeän tieâu tam chöôùng tröø phieàn naõo…” Nhöng roài trong 

haønh ñoäng thì traùi laïi, nay tham lam, mai hôøn giaän, moát si meâ bieáng 

treã, böõa kia noùi xaáu hay cheâ bai chæ trích ngöôøi, ñeán böõa khaùc laïi coù 

chuyeän tranh caõi gaây goå buoàn gheùt nhau. Nhö theá tam chöôùng laøm sao 

tieâu tröø ñöôïc? Chuùng ta phaàn nhieàu chæ tu theo hình thöùc, chöù ít chuù 

troïng ñeán choã khai taâm, thaønh thöû löûa tam ñoäc vaãn chaùy höøng höïc, 

khoâng höôûng ñöôïc höông vò thanh löông giaûi thoaùt cuûa Ñöùc Phaät ñaõ chæ 

daïy. Cho neân ôû ñaây laïi caàn ñaët vaán ñeà “Laøm theá naøo ñeå phaùt Boà Ñeà 

Taâm?” Muoán cho taâm Boà Ñeà phaùt sanh moät caùch thieát thöïc, chu ùng ta 

neân suy tö quaùn saùt, ñònh taâm, tu taäp vaø veà nöông nôi lôøi daïy cuûa ñöùc 

Phaät. 

Thieàn sö Thaùnh Nghieâm daïy chuùng veà töù hoaèng theä nguyeän nhö 

sau: "Toâi nguyeän giuùp ñôû moïi chuùng sanh; toâi nguyeän ñoaïn tröø moïi 

phieàn naõo; toâi nguyeän hoïc heát moïi ñieàu Phaät day; toâi nguyeän tu taäp 

thaønh Phaät quaû. Ñieàu nguyeän ñaàu tieân laø quan troïng nhaát. Neáu baïn chæ 

nghó ñeán giuùp ñôû chuùng sanh, töï nhieân phieàn naõo cuûa chính baïn seõ ít 

hôn. Neáu baïn chæ coù moät ñieàu duy nhaát trong taâm laø cöùu ñoä chuùng 

sanh, töï nhieân baïn seõ hoïc ñöôïc taát caû caùc giaùo phaùp cuûa Phaät. Cuoái 

cuøng, neáu baïn kieân trì cöùu ñoä chuùng sanh cho ñeán khi ñaït ñeán voâ ngaõ, 

chuùng sanh luùc ñoù cuõng seõ bieán maát. Ñoù laø luùc baïn seõ thaønh Phaät quaû, 

vì vaøo thôøi ñieåm ñoù baïn seõ khoâng coøn phaân bieät, khoâng coøn chuùng 

sanh, vaø khoâng coøn caùi ngaõ nöõa. Chö Phaät vaø chö Boà Taùt cuõng nhö 

nhöõng ai thaønh taâm tu taäp ñeàu nieäm boán theä nguyeän naøy haèng ngaøy." 

 

Bodhi Resolve and the Four Universal Vows 

 

Awakening the Bodhi Mind, as indicated earlier, can be 

summarized in the four Bodhisattva vows as follows:  

          “Sentient beings are numberless,  
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              I vow to save them all; 

              Afflictions are inexhaustible,  

              I vow to end them all; 

              Dharma foors are boundless, 

              I vow to master them all; 

              Buddhahood is unsurpassable,  

              I vow to attain it.” 

The four universal vows of a Buddha or Bodhisattva. First, vow to 

save all living beings without limits; although sentient beings are 

numberless (countless), I vow to save them all. Second, vow to put an 

end to all passions and delusions, though inumerous. Although 

afflictions (annoyances) are inexhaustible (endless), I vow to end (cut) 

them all. Third, vow to study and learn all methods and means without 

end. Although schools and traditions are manifold, I vow to study them 

all. Though the teachings of Dharma are boundless, I vow to learn them 

all. Fourth, vow to become perfect in the supreme Buddha-law. The 

Buddha-Way (Truth) is supreme (unsurpassed) , I vow to complete 

(realize) it. According to the Sixth Patriarch Hui-Neng, the four 

magnanimous Vows or four all-encompassing vows comprise: I vow to 

take across the limitless living beings of my own mind. I vow to cut off 

the inexhaustible afflictions of my own mind. I vow to study the 

immeasurable Dharma-doors of my own nature. I vow to realize the 

supreme Buddha Way of my own nature. Good Knowing Advisors, did 

all of you not just say, “I vow to take across the limitless beings? What 

does it mean? You should remember that it is not Hui-Neng who takes 

them across. Good Knowing Advisors, the ‘living beings’ within your 

mind are deviant and confused thoughts, deceitful and false thoughts, 

unwholesome thoughts, jealous thoughts, vicious thoughts: and these 

thoughts are ‘living beings’  The self-nature of each one of them must 

take itself across. That is true crossing over. What is meant by ‘the self-

nature taking across?’ It is to take across by means of right views the 

living beings of deviant views, affliction, and delusion within your own 

mind. Once you have right views, use Prajna Wisdom to destroy the 

living beings of delusion, confusion, and falsehood. Each one takes 

itself across. Enlightenment takes confusion across, wisdom takes 

delusion across, goodness takes evil across. Such crossong over is a 

true crossing. Further, ‘I vow to cut off the inexhaustible afflictions.’ 
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That is to use the Prajna Wisdom of your own self-nature to cast out the 

vain and false thoughts in your mind. Further, ‘I vow to study the 

immeasurable Dharma-door.’ You must see your own nature and 

always practice the right Dharma. That is true study. Further, ‘I vow to 

realize the supreme Buddha Way,’ and with humble mind to always 

practice the true and proper. Separate yourself from both confusion and 

enlightenment, and always give rise to Prajna. When you cast out the 

true and the false, you see your nature and realize the Buddha-way at 

the very moment it is spoken of. Always be mindful; cultivate the 

Dharma that possesses the power of this vow.” 

For devout Buddhists, it is not enough simply to say “I have 

developed the Bodhis Mind,” or to recite the above verses every day. 

To really develop the Bodhi Mind, the practitioner should, in his 

cultivation, meditate on and act in accordance with the essence of the 

vows. There are cultivators, clergy and lay people alike, who, each 

day, after reciting the sutras and the Buddha’s name, kneel down to 

read the transference verses: “I wish to rid myself of the three 

obstructions and sever afflictions…” However, their actual behavior is 

different, today they are greedy, tomorrow they become angry and 

bear grudges, the day after tomorrow it is delusion and laziness, the 

day after that it is belittling, criticzing and slandering others. The next 

day they are involved in arguments and disputes, leading to sadness 

and resentment on both sides. Under these circumstances, how can they 

rid themselves of the three obstructions and sever afflictions? In 

general, most of us merely engage in external forms of cultivation, 

while paying lip service to “opening the mind.” Thus, the fires of 

greed, anger and delusion continue to flare up, preventing us from 

tasting the pure and cool flavor of emancipation as taught by the 

Buddhas. Therefore, we have to pose the question, “How can we 

awaken the Bodhi Mind?” In order to develop a true Bodhi Mind, we 

should ponder, meditate, cultivate, and rely on the Buddha's teachings. 

Zen Master Sheng-Yen preached the assembly about the great four 

vows in Getting the Buddha Mind as follows: "I vow to help all sentient 

beings; I vow to cut off all vexations; I vow to master all Dharma 

methods; and I vow to reach Buddhahood. The first vow is the most 

important. If you think only of helping sentient beings, naturally your 

own vexations will be lessened. If you have only helping sentient 
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beings in mind, naturally you will learn all the Dharma methods. 

Finally, if you persist in helping sentient beings until there is no self, at 

that time sentient beings also disappear. Then you will have attained 

Buddhahood, for at that point there is no discrimination, no sentient 

beings, and no self. These vows are made every day by all Buddhas 

and Bodhisattvas and anyone who wishes to practice seriously."       
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Phuï Luïc A 

Appendix A 

 

Boà Ñeà Nhaân Quaû Theå Nghóa Duïng 

 

Nhö treân ñaõ noùi, Boà Ñeà baét nguoàn töø thuaät ngöõ Bodhi, ñöôïc ruùt ra 

töø goác Phaïn ngöõ “Budh” coù nghóa laø “tri thöùc,” “hieåu bieát,” hay “toaøn 

trí.” Thuaät ngöõ thöôøng ñöôïc caùc nhaø phieân dòch Taây phöông dòch laø 

“Giaùc Ngoä,” coù nghóa ñen laø “Tænh Thöùc.” Gioáng nhö thuaät ngöõ 

“Buddha,” ñöôïc ruùt ra töø goác Phaïn ngöõ “buddh,” coù nghóa laø “tænh 

thöùc,” vaø trong Phaät giaùo töø naøy chæ moät ngöôøi ñaõ tænh thöùc khoûi giaác 

nguû si meâ, trong ñoù haàu heát chuùng sanh ñang traûi qua. Theo truyeàn 

thuyeát Phaät giaùo, Ñöùc Phaät thaønh ñaït ñaïo quaû Boà Ñeà taïi Boà Ñeà Ñaïo 

Traøng trong khi ngoài döôùi goác caây Boà Ñeà. Boà Ñeà coù naêng löïc thöùc tænh 

cho moïi chuùng sanh giaùc ngoä ñöôïc goïi laø Boà Ñeà löïc. Vôùi löïc Boà Ñeà, vò 

Boà Taùt coù theå laøm cho taát caû chuùng sanh phaùt taâm thaønh Phaät khoâng 

ñoaïn tuyeät. Boà Ñeà haïnh taäp trung vaøo nhöõng vieäc laøm vaø tu taäp cuûa 

moät vò Boà Taùt, lyù töôûng cuûa Phaät giaùo Ñaïi Thöøa. 

Theo Paul L. Swanson trong quyeån Neán Taûng Trieát Lyù Toâng Thieân 

Thai, Trí Khaûi Ñaïi Sö so saùnh nhaân quaû Boà Ñeà trong giaùo lyù "hieän taïi" 

cuûa kinh Phaùp Hoa vôùi nhöõng giaùo lyù trong "quaù khöù" qua ba thöù theå, 

nghóa vaø duïng. Ñoái vôùi nhaân, theå Boà Ñeà "daøi laâu" trong giaùo lyù Phaùp 

Hoa, vaø "ngaén nguûi" trong nhöõng giaùo coù tröôùc; nghóa Boà Ñeà saâu roäng 

trong giaùo lyù Phaùp Hoa, vaø chaät heïp trong nhöõng giaùo lyù thôøi tröôùc; 

duïng Boà Ñeà sieâu vieät trong giaùo lyù Phaùp Hoa, vaø ñôn giaûn trong nhöõng 

giaùo lyù thôøi tröôùc. Quaû Boà Ñeà cuõng ñöôïc phaân tích gioáng nhö vaäy. 

Theâm vaøo ñoù, nhaân quaû Boà Ñeà ñöôïc moâ taû nhö "theå saâu roäng", nghóa 

thaâm saâu vaø quaû vò chöùng ñaéc noåi baät (vò tröôøng), vaø duïng sieâu vieät. 

Tuy nhieân, moät cö só chuyeân lo taïp dòch döôùi beáp, suoát ngaøy chæ 

bieát böûa cuûi, giaõ gaïo cho chuøa, ñaõ öùng khaåu saùng taùc ra nhöõng doøng keä 

döôùi ñaây ñaõ laøm ñaûo loän moïi quan nieäm truyeàn thoáng veà Theå-Nghóa-

Duïng cuûa Boà Ñeà. Phaûi thaät tình maø noùi, dieän maïo ngöôøi vieát ra nhöõng 

doøng keä naøy quaù taàm thöôøng ñeán noãi khoâng maáy ai ñeå yù, neân luùc baáy 

giôø toaøn theå ñoà chuùng raát ñoãi söûng soát. Nhöng Nguõ Toå Hoaèng Nhaãn thì 

thaáy ôû vò Taêng khoâng tham voïng aáy moät phaùp khí coù theå thoáng laõnh ñoà 

chuùng sau naày, vaø nhaát ñònh truyeàn y phaùp cho ngöôøi. Ngöôøi ñoù chính 

laø Luïc Toå Hueä Naêng. Nguyeân baøi keä ñöôïc vieát nhö sau: 
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  Boà ñeà boån voâ thoï, 

  Minh caûnh dieät phi ñaøi, 

          Baûn lai voâ nhaát vaät,  

          Haø xöù nhaï traàn ai ?  

          (Boà ñeà voán khoâng caây, 

          Göông saùng cuõng chaúng ñaøi, 

          Xöa nay khoâng moät vaät, 

          Choã naøo dính buïi baëm?) 

Neáu haønh giaû chuùng ta xem ñaây laø moät loaïi coâng aùn, thì noù phaûi laø 

moät trong nhöõng coâng aùn thuoäc loaïi giaûi minh chaân lyù Thieàn baèng 

nhöõng laäp tröôøng phuû nhaän, hö hoùa hay pheá boû. Vôùi loaïi coâng aùn naøy, 

chuùng ta thöôøng caùo buoäc caùc Thieàn sö laø phuû nhaän. Nhöng kyø thaät hoï 

chaúng phuû nhaän gì caû, nhöõng gì hoï ñaõ laøm chæ nhaèm ñeå vaïch roõ ra caùc 

aûo töôûng cuûa chuùng ta cho voâ höõu laø höõu, höõu laø voâ höõu, vaân vaân. 

 

The Essence, Meaning and Function of Bodhi 

 

As mentioned above, the term “Bodhi” is extracted from the 

Sanskrit root “Budh,” meaning “knowledge,” “Understanding,” or 

“Perfect wisdom.” A term that is often translated as “enlightenment” 

by Western translators, but which literally means “Awakening.” Like 

the term BUDDHA, it is derived from the Sanskrit root buddh, “to 

wake up,” and in Buddhism it indicates that a person has “awakened” 

from the sleep of ignorance in which most beings spend their lives. 

According to Buddhist legend, the Buddha attained bodhi in the town of 

BODHGAYA while sitting in meditation under the Bodhi Tree or 

Bodhi-Vrksa. Bodhi has the power of awakening every being in 

enlightenment which is called Bodhi-bala. With power of 

enlightenment, a Bodhisattva is able to inspire all sentient beings to 

seek enlightenment and become Buddhas, without end. 

Bodhicaryavatara focuses on the career and practices of the 

Bodhisattva, the ideal of Mahayana Buddhism. 

According to Paul L. Swanson in the Foundation of T'ien T'ai 

Philosophy (p.126), Chih-I compares the "present" teachings of the 

Lotus Sutra of those of the "past" in terms of the causes and effect of 

Buddhahood and in terms of essence, meaning and function. As for 

causes, the essence of Buddhahood is "long" in the Lotus Sutra, and 
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"short" in the past teachings; the meaning of Buddhahood is vast in the 

Lotus Sutra and narrow in the past teachings; and the function of 

Buddhahood is superior in the Lotus Sutra and inferior in the past 

teachings. The same analysis is made for the result of Buddhahood. In 

addition, with regard to cause and effect of Buddhahood, the teachings 

of the Lotus Sutra are described as vast in essence, deep meaning and 

eminent in levels of attainment, and superior in function. 

However, a layman in the service of the monastery, who spent 

most of his time inpounding rice and splitting wood for the temple, 

suddenly composed these significant lines below that inverted all 

traditional concepts on the Essence, Meaning and Function of Bodhi. 

Truly speaking, the person who wrote these lines has such an 

unassuming air that nobody ever thought much of him, and therefore 

the entire community was now set astir to see this challenge made 

upon its recognized authority. But the Fifth Patriarch Hung Jen saw in 

this unpretentious monk a future leader of mankind, and decided to 

transfer to him the robe of his office. That man was the Sixth Patriarch 

Hui-neâng. The whole verse is written as follow:     

 The Bodhi is not like the tree, 

          (Bodhi tree has been no tree) 

                The mirror bright is nowhere shinning, 

          (The shining mirror was actually none) 

          As there is nothing from the first, 

          (From the beginning, nothing has existed) 

          Where can the dust itself accumulate? 

          (How would anything be dusty?) 

If we, Zen practitioners, consider this is a koan; it must be one of 

the koans that illustrates Zen-truth through a negating approach with 

nullifying or abrogating expressions. With this type of koan, we usually 

accuse the Zen masters of being negatory. But in fact, they did not 

negate anything. What they have done is to point out our delusions in 

thinking of the non-existent as existent, and the existent as non-

existent, and so on. 
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Phuï Luïc B 

Appendix B 

 

Boà Ñeà Ñaïo Traøng 

Bodh-Gaya 

 

Boà ñeà ñaïo traøng, gaàn beân bôø Ni Lieân Thieàn thuoäc bang Bihar trung 

AÁn, coøn goïi laø Giaùc Thaønh vì ñaây laø nôi Thaùi Töû Taát Ñaït Ña ñaõ giaùc 

ngoä vaø ñaït thaønh quaû vò Phaät. Boà ñeà ñaïo traøng toïa laïc gaàn thaønh phoá 

Gaya. Ngöôøi ta noùi noù laø trung taâm ñòa caàu; chö Boà Taùt tröôùc khi thaønh 

Phaät ñeàu phaûi ngoài taïi choã naày. Boà Ñeà Ñaïo Traøng laø nôi quen thuoäc 

ñoái vôùi khaùch haønh höông ñeán vieáng nhöõng nôi lieân quan ñeán cuoäc 

soáng cuõng nhö söï nhaäp dieät cuûa Ngaøi, Boà Ñeà Ñaïo Traøng toïa laïc ôû löu 

vöïc soâng Haèng, moät trong nhöõng ñòa danh thieâng lieâng nhaát cuûa Phaät 

giaùo. Chính taïi nôi naøy vaøo ñeâm traêng troøn cuûa thaùng 5, nôi maø Ngaøi 

ñaõ ngoài döôùi coäi caây Boà Ñeà (caây Giaùc Ngoä) vaø chöùng ñaït Nieát Baøn, 

thoaùt khoûi voøng sinh töû baát taän vaø trôû thaønh Phaät. Ngaøi ñaõ ngoài 49 ngaøy 

döôùi coäi Boà Ñeà naøy, tham thieàn veà yù nghóa cuûa söï giaùc ngoä cuûa mình 

tröôùc khi ra ñi giaûng ñaïo daãn daét chuùng sanh vôùi nhöõng gì mình ñaõ 

khaùm phaù. Ngöôøi ta noùi Boà Ñeà Ñaïo Traøng laø nôi duy nhaát coù theå chòu 

ñöïng ñöôïc söï taùc ñoäng maïnh meõ cuûa söï giaùc ngoä. Caây Boà Ñeà nguyeân 

thuûy ñaõ bò huûy dieät, caây “pipal” cuõng coù nguoàn goác töø caây Boà Ñeà nôi 

maø Ñöùc Phaät ñaõ ñaït ñöôïc giaùc ngoä, ñöùng trong khu Boà Ñeà Ñaïo Traøng, 

gaàn chuøa Ñaïi Boà Ñeà, ñöôïc xaây vaøo theá kyû thöù 6, vaø sau ñoù ñöôïc truøng 

tu laïi. Boà Ñeà Ñaïo Traøng laø moät trong boán thaùnh tích Phaät giaùo, gaàn 

thaønh Gaya, caïnh soâng Ni Lieân Thieàn, mieàn trung AÁn, nôi Phaät Thích 

Ca ñaït ñöôïc ñaïi giaùc hoaøn toaøn sau khi thieàn ñònh 49 ngaøy. 

Rieâng ñoái vôùi Phaät töû thuaàn thaønh, thì khoâng coù nôi naøo ñaùng chuù yù 

vaø thieâng lieâng hôn nôi Ñöùc Phaät thaønh ñaïo: Boà Ñeà Ñaïo Traøng. Nhieàu 

laêng taåm vaø ñeàn ñaøi nguy nga ñaõ ñöôïc döïng leân khaép nôi quanh ñaây. 

Taäp kyù söï cuûa nhaø haønh höông Phaät Giaùo trung Hoa laø Huyeàn Trang 

ñaõ cho chuùng ta moät caùi nhìn bao quaùt veà söï huy hoaøng cuûa thaùnh ñòa 

naày trong thôøi quaù khöù.  
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         (Thaùp Ñaïi Boà Ñeà trong Boà Ñeà Ñaïo Traøng, bang Bihar, AÁn Ñoä 

Main Temple in Bodhgaya in Bihar State, India) 

 

Theo Giaùo Sö P.V. Bapat trong Hai Ngaøn Naêm Traêm Naêm Phaät 

Giaùo, Huyeàn Trang cho raèng ngoâi ñeàn Boà Ñeà (Bodhi) ban ñaàu laø do 

vua A Duïc döïng leân. Theo moät trong nhöõng bia kyù, sau khi leân ngoâi 

ñöôïc möôøi naêm, vua A Duïc ñaõ ñeán chieâm baùi nôi naày maø teân goïi trong 

bia laø Sambodhi, vaø raát coù nhieàu khaû naêng laø nhaø vua ñaõ cho döïng leân 

ngoâi ñeàn treân thaùnh ñòa naày. Tuy nhieân, ngaøy nay khoâng theå tìm ra moät 

daáu tích naøo cuûa ngoâi ñeàn naày nöõa. Ngoâi ñeàn naày ñaõ ñöôïc hoài phuïc vaø 

taân taïo nhieàu laàn. Qua söï moâ taû cuûa Huyeàn Trang thì ngoâi ñeàn, chuû 

yeáu laø qua hình daïng vaø daùng veû beà ngoaøi hieän nay cuûa noù, ñaõ coù töø 

theá kyû thöù 17. Ñeàn Ñaïi Boà Ñeà ôû Mieán Ñieän laø moät nguyeân maãu cuûa 

ngoâi ñeàn lôùn naày. Theo nhö chuùng ta thaáy hieän nay thì ñeàn Mahabodhi 

ôû Bodh-Gaya cao gaàn 50 meùt vaø goàm moät thaân thaúng hình kim töï thaùp. 
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Ñeàn coù nhieàu taàng khaùc nhau. Ñeàn coù moät töôïng Phaät maï vaøng, chaïm 

vaøo maët ñaát ñeå töôïng tröng cho söï thaønh ñaïo thieâng lieâng. Xung quanh 

ngoâi ñeàn naày hieän nay coøn voâ soá di tích  maø trong ñoù quan troïng nhaát 

laø nhöõng ñoaïn lan can baèng ñaù ñaïi dieän cho hai thôøi kyø xaây döïng khaùc 

nhau, thôøi kyø ñaàu vaøo khoaûng theá kyû thöù hai tröôùc Taây lòch, vaø thôøi kyø 

sau vaøo ñaàu trieàu ñaïi Gupta. Trong vuøng keá caän coù baûy thaùnh ñòa khaùc 

maø theo truyeàn thuyeát laø nhöõng nôi Ñöùc Theá Toân ñaõ traûi qua khi chöùng 

ñaéc Phaät quaû. 

Beân trong Boà Ñeà Ñaïo Traøng hieän vaãn coøn caây Boà ñeà hay caây trí 

tueä, döôùi goác caây naày Phaät ñaõ ñaït ñöôïc ñaïi giaùc vaø thaønh Phaät taïi Boà 

Ñeà Ñaïo Traøng hôn 2.500 naêm veà tröôùc. Ñaây laø loaïi caây Pippala maø 

Trong Phaùp Hieån Truyeän goïi sai laø caây Boái Ña. Trong Taây Vöïc Kyù cuûa 

Huyeàn Trang ñôøi nhaø Ñöôøng, goïi laø caây Taát Baùt La cao ñeán 400 boä, 

luoân bò  chaët phaù, maø vaøo thôøi ñoù vaãn coøn cao ñeán boán naêm chuïc boä. 

Moät nhaùnh cuûa noù ñöôïc vua A duïc ñöa sang Tích Lan troàng vaø hieän 

vaãn coøn töôi toát ñeán baây giôø. Taïi goác caây Boà Ñeà, chö Taêng thöôøng cöû 

haønh moät nghi thöùc taäp trung vaøo bieåu töôïng thieâng lieâng cuûa caây Boà 

Ñeà. Nghi thöùc naøy ñöôïc Ñaïi Ñöùc Ariyad-hamma, moät du Taêng Sri 

Lanka maø truù xöù laø sôn laâm cuøng coác, ñaõ thieát laäp. Nguyeân thuûy, ñaây 

laø moät nghi thöùc cuûa AÁn giaùo, nhöng khi Phaät giaùo nhaän noù thì noù trôû 

thaønh moät nghi thöùc ngaøy caøng phoå caäp. Nghi thöùc naøy lieân heä tôùi vieäc 

cuùng döôøng tröôùc töôïng Ñöùc Phaät Thích Ca Maâu Ni, tuïng kinh trong 

Taïng kinh Pali, vaø toû loøng toân kính caây Boà Ñeà. Gioáng nhö nhöõng nghi 

thöùc cuûa AÁn giaùo, ngöôøi ta tin töôûng raèng nghi thöùc naøy mang laïi lôïi 

laïc traàn tuïc cho nhöõng ngöôøi tham döï, nhö laø giaûm beänh, mang laïi söï 

hoøa hôïp trong gia ñình, vaân vaân. 

 

 

(Ñöôøng kinh haønh beân caïnh Ñaïi Thaùp Bodhgaya 

Inner Walking Meditation Route inside Bodhgaya) 
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Bodhimanda is located at a place near the bank of Nairanjana 

River in Central India (Bihar), also called the Citadel of Enlightenment 

because it was where Prince Sidhartha attained enlightenment or 

supreme wisdom (bodhi) and became the Buddha. Bodhi-Gaya is 

located near the town of Gaya.  It is said to be diamond-like, the navel 

or centre of the earth; every bodhisattva sits down on such a seat 

before becoming Buddha. Bodh-Gaya, a town 90 kilometers south of 

Patna in the Indian state of Bihar, where Sakyamuni Buddha is said to 

have attained awakening (Bodhi). It is one of the most important holy 

sites of Buddhism, and pilgrims travel there from all over the world. 

According to standard legends of the Buddha’s life, after six years of 

ascetic practices he renounced asceticism and traveled to Bodhgaya, 

where he resolved to find the key to final release from the sufferings of 

cyclic existence (samsara). Sitting in meditation under a tree, now 

referred to Buddhists as the “Tree of Awakening” (Bodhi-Vrksa), he 

cultivated progressively deeper meditative states, until at dawn the 

next day he became fully awakened. From that point on, he is referred 

to by Buddhists as “Buddha.” 

It is common for pilgrims to visit the places connected with the 

Buddha’s life and death, and Bodh-Gaya, located in the Ganges basin, 

is one of the holiest of Buddhist sites. It was here, on the night of the 

full moon of the month of Vesakha (May), that the Bodhisattva sat 

under the Bodhi Tree, the “Tree of Enlightenment,” and reach Nirvana, 

releasing himself from the endless cycle of rebirth and becoming a 

Buddha. He remained under the Bodhi Tree for forty-nine days, 

meditating on the meaning of his awakening, before going out into the 

world to teach other beings about his discoveries. Bodh-gaya is said to 

be the only place on earth that can sustain the weight of the experience 

of enlightenment. The original Bodhi Tree had been destroyed, but a 

pipal tree, descended from the Bodhi Tree under which the Buddha 

attained enlightenment, stands at Bodh-Gaya, near to the Mahabodhi 

temple, built in the 6
th

 century and subsequently restored. One of the 

four holy places of Buddhism,  near the town of Gaya and the bank of 

the Nairanjana River in Central India (Bihar), where the Buddha 

attained enlightenment after having meditated for forty-nine days 

under the Bodhi-Tree. 



 113 

To the devout Buddhists, there is no place of greater interest or 

sanctity than the holy spot of the Buddha’s enlightenment: Bodh-Gaya. 

Sacred shrines and stately monuments were raised all around and the 

account of the Chinese pilgrim, Hsuan-Tsang, gives us a glimpse of the 

past splendor of this sanctified place.  According to Prof. P.V. Bapat in 

The Twenty-Five Hundred Years of Buddhism, Hsuan-Tsang ascribes 

the erection of the original Bodhi shrine to Emperor Asoka. According 

to one of his rock edits, Asoka visited this place, which is called 

Sambodhi in the inscription, when he had been consecrated ten years, 

and it is more than probable that the great emperor constructed a shrine 

on this holy spot. However, no vestiges os such a shrine can be found at 

present. This shrine has been restored and renovated many times. From 

the description of Hsuan-Tsang, it appears that the shrine, essentially in 

its present shape and appearance, existed already in the seventh 

century A.D. The Mahabodhi temple in Burma is a prototype of this 

grand temple. As it now stands, the Mahabodhi shrine at Bodh-Gaya is 

approximately 160 feet high and consists of a straight pyramidal tower 

with many storeys. The shrine enshrines a great gilded figure of the 

Buddha touching the earth which symbolizes the supreme event of 

enlightenment. Around the shrine lie innumerable remains of which the 

most important are portions of the stone railing which represent two 

different periods of construction, the earlier going back to about the 

second century B.C., and the latter to the early Gupta period. In the 

immediate vicinity are situated seven sacred sites, which, according to 

tradition, were identical with those where the Buddha is said to have 

passed in the enjoyment of his Buddhahood.  

Inside Bodhgaya, there exists a Bodhi-tree or the wisdom tree, i.e. 

the tree under which Sakyamuni attained his enlightenment and 

became Buddha at Bodha Gaya over 2,500 years ago. This is a kind of 

the Pippala or Asvattha tree, wrongly identified by Fa-Hsien as the 

palm-tree. In the Records of the Western Lands of Hsuan-Tsang, it is 

described as an evergreen, to have been 400 feet high, been cut down 

several times, but in the T’ang dynasty still to be 40 or 50 feet. A 

branch of it is said to have been sent by Asoka to Ceylon, from which 

sprang the celebrated Bo-tree still flourishing there. At the foot of the 

Bodhi-Tree, monks usually celebrate a ritual that focuses on the sacred 

symbol of the Bodhi Tree. It was instituted by Ven. Ariyad-hamma, a 
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forest-dwelling monk in Sri-Lanka. Originally this ritual belonged to 

Hinduism, but when Buddhism adopted it, it become an increasingly 

popular ritual. It involves making offerings at statues of Sakyamuni 

Buddha, recitation of verses from the Pali Canon, and veneration of the 

Bodhi Tree. Like the Hindu rituals, it is believed to bring worldly 

benefits to participants, such as alleviation of sickness, restoration of 

domestic harmony, etc. 
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Taøi Lieäu Tham Khaûo 
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