So Lugc Vé Trung Pao
Trong Gido Thuyét Phdt Gido

Thién Phiic

Sau khi réi bé cung vua, Thdi tit ST Pat Pa di vao rimg khd
hanh. C6 rdt nhiéu dao st dang thuc hanh khé hanh tai dé. Thdi
tit dén xin chi gido mot mot vi trudng ldo: “Lam sao méi dugc
gidc ngd va gidi thodt?” Vi trudng ldao ddp: “Chiing toi siéng
ndng tu hanh khé hanh, chi mong sau khi chét dugc 1én Thién
gidi hudng lac, chit khong biét cdi gi goi la gidc ngd hay gidi
thodt cd.” Vi trudng ldo tiép theo: “Phuong phdp hanh xdc ciia
chiing téi la doi thi dn ré cé, vé cdy, hoa qud. C6 liic chiing t6i
dji nudc lanh lén ddu sudt ngay. C6 lic thi chiing t6i ngii canh
lita néng cho co thé bi néng dé. C6 liic thi chiing toi treo ngugc
trén nhitng canh cdy. Chiing téi thuc hanh khé hanh bing nhiéu
cdch khdc nhau va muc dich la d€ tho mdt troi, mdt trdng, cdc vi
sao, hay nuéc chdy va lita hong. Sau khi nghe nhitng 101 gidi thich
cila vi trudng ldao, vi Thdi tit von thong minh biét ngay la nhiing
nguoi nay chd biét gi dén van dé sanh nir, ho da khong thé tu citu
minh néi chi dén citu do nhiing chiing sanh khdc. Thé la Thdi tit
quyét dinh roi bé khé hanh lam dé hudng vé ving tu ciia cdc dn
sT. Ngai lén miii Gaya dé tw minh khé tu va tham thién nhdp dinh.
Su khé hanh ciia Thdi tit rdt don gidn, méi ngay Ngai chi an mot
chiit lia mi va lia mach trong khi chuyén tam tu tri nén co thé
ciia Ngai ngay cang yéu dan. Sau sdu ndm tu hanh kho hanh
trong ritng, nhung Ngai van khong dat dugc tdn ciing ¥ nguyén.
Cudi cung Thdi tit nghi rdng viéc lon gidc ngd va gidi thodt
khong thé bing tu hanh khé hanh ma dugc. K€ tir dé, ngai nhdn
thd'y rdng nhitng sw thuc hanh cé vé cuc doan trén sé khong cdn
thiét nita. Trong khi tu hanh chiing ta vén phdi dn, uéng, ngi,
nghi va tu hanh mdt cdch tiét do, chit khéng phdi tu ép minh
trong kho hanh. Néi cdch khdc, ké tir d6 ditcc Phdt ludn tién budc
trén con duong Trung Dao.

(A) Trung Pao Trong Phdt Gido

I. Téng Quan & Y Nghia Ciia Trung Pao Trong Phét Gido:
Trung Pao ciing con c¢6 nghia 13 “bAt nhi (khong hai)”. Trung Pao
vugt trén hitu vo, nhung chita dung tdt cd. Trung Pao 12 con dudng
gitta ma Phat Thich Ca Mau Ni di tim ra va tuyén thuyé&t 1an dau tién
trong Khu Vudn Nai, khuyén ngudi nén tir bd nhi bién, trdnh lam céc
diéu 4c, 1am cdc diéu lanh va giit tAim thanh tinh. Pic Phat day: “Khi



phan biét bi loai bd thi trung dao dugc dat dé€n, vi chan 1y khdong nim
trong sy cyc doan ma la trong trung dao.” Trung Pao dugc dich tir
Phan ngit “Madhyama”, ¢6 nghia 1a con dudng gitta ma Phit Thich Ca
MAu Ni di tim ra, khuyén nguGi nén tir bd nhi bién, tranh lam cac diéu
4c, 1am cdc diéu lanh va giit tim thanh tinh. Gido thuy&t nay do chinh
Ditc Phat thuyé&t gidng, né chdi bd thdi cwc dam mé khodi lac, va né
ciing chdi bd thdi cuyc hanh x4c thdi qua. Trung Pao c6 nghia 1a “bat
nhi (khdng hai)”. Trung Pao vugt trén hitu vo, nhung chita dung tat c4.
Dic Phit day: “Khi phan biét bi loai bd thi trung dao dudc dat dén, vi
chan 1y khong nim trong sy cuwc doan ma 13 trong trung dao.” Hoc
thuyé&t vé Trung Pao khdi thiiy c6 nghia 12 con dudng gifta clia hai thdi
cuc lac quan va bi quan. Pia vi chinh gita nhu vay lai la thdi cyc th@
ba, khong nghiéng theo bén dudng ndy hay bén dudng kia 1a y chi ctia
Phat. Chic chidn nhu vay, vi Pic Phat bit ddu biing con dudng giita
ndy coi nhu mot budc ti€n duy nhit cao hon nhitng cuc doan thong
thudng kia. Tuy nhién, tirng cAp hudng thudng cla nic thang bién
chitng s& niang dan ching ta 1én cao mii cho d&n liic dat t6i giai doan
loai hin thién ki€n ctia phan dé vé ‘hiru’ va ‘vd,” va siéu viét ching
bing mot tong dé vé& duy tAm luan. Trung Pao ciing ¢6 ¥ vi nhu la
Chan Ly Tdi Cao.

Lam viéc gi ciing vira dd 12 Trung Pao. Phat tif chan thuin khong
nén di vao cyc doan. Lam viéc gi ciing khong dudc thai quad ma cling
khong dugc bat cip. Thdi qud hay bat cAp déu khong phdi 1a Trung
Pao. Trong tu tip, Phit ti chian thuin khong nén roi vio “khong” ma
ciing khong nén rdi vao “hitu”. Khong chap trudc chin khong, ciing
khong vuéng mic diéu hitu, vi cd chdn khong 1an diéu hitu déu khdng
thé nim bit, ciing khong thé chdi bd. Khai niém Trung Pao 1a nén
tdng cho tit cd cdc phdp thoai cia Pic Phit. Con dudng Trung Pao
dudc phdi Trung Qudn trinh bay mdt cdch rd rang 1a khong chap thd
céc nghich 1y cla né. Trung Pao khdng phai la di sdn doc quyén clia
phdi Trung Quén; tuy nhién, Trung Pao da dugc ngai Long Tho va cac
t6 su ndi ti€p ¥ng dung trong mdt hé thdng chic ché dic sic doi vdi
cdc vian dé vé ban thé hoc, nhin thic luan va than hoc.

Theo Kinh Gido Tho Ca Chién Dién, Pic Phat di néi vdi ton gid
Ca Diép: “Nay dng Ca Diép! ‘L2’ 12 mdt cyc doan, ‘khong 13° ciing 12
mot cuc doan. C4i dugc coi 12 trung dao thi khong thé sd thiy, khong
thé€ so sdnh, khong noi chon, khong hién hién, khong thé gidi thich.



C)ng Ca Dié€p, d6 chinh 1a trung dao. Trung dao 1 sy cim nhan Thuc
Tai.” Nhitng su cyc doan trd thanh nhitng con dudng khong c6 181 thoat
ctia chi thuy€t vinh hiing va doan diét. C6 nhitng ngudi chi bim viu
vao ‘v0,” hodc ¢6 nhitng ngudi chi bim viu vao ‘hiru.” Pic Phat da xi&
dung thuyé&t Trung Pao dé vach ra chian Iy moi sy vit trén th€ gidi ndy
khong phéi 1a ‘hitu’ tuyét d6i, ma ciing khong phdi 1a ‘vo’ tuyét doi.
Ky that, moi vat déu c6 sanh c6 diét, tao nén sy chuyén héa lién tuc
khong ngirng. Trung Pao c6 nghia 1a thuc tai siéu viét d6i v6i nhitng
cdch 1y ludn nhi phan cta 1y tri va thuc tai khong thé bi han dinh hoic
déng khung trong nhitng lya chon ‘la,” ‘khong 1a.” Nhu vy, con dudng
gidi thodt ma Ptc Phat 1a ngudi diu tién chi din 1a Trung Pao, nim
gitta hai thai cuc: 1¢i dudng va kh6 hanh. TAm ching ta phdi mé rong
tru6c moi kinh nghiém, khong mit quan binh hay rdi vao nhitng cuc
doan. Piéu ndy gitip chiing ta nhin sy vat v6i cdi tim tu nhién, khong
dinh médc ma ciing khong ha't hdi. Khi hi€u rd sy quan binh nay thi con
dudng gidi thoit sé ré dan. Khi sy hiu bi€t ndy dudc phat trién thi lic
lac thd khdéi sanh, chiing ta bi€t n6 1a vo thudng, bat an va trdng rong.
Khi dau budn va thit vong dé€n chiing ta ciing xem chiing nhu viy,
nghia 1a cling v thudng, bat an va trdng rong. Chirng dé chiing ta s&
thay riing trén th€ gian ndy ching c6 thi gi ddnh cho chiing ta nim gitt
cd. N6i nhu vay khong cé nghia 13 ching ta khong cin bat ct thi gi
trén thé& gian ndy. Chiing ta vin phai c6 nhitng nhu ciu tdi thi€u cho
cudc song hing ngay clia minh, nhung ludn biét thi€u duc tri tic va
khong thii hitu bat cit thit gi khong can thiét.

Theo sy gidi thich clia Ngai Long Tho B6 Tt trong Trung Quin
Lu4n thi ‘chdnh’ 12 mot khodng giita. Khodng giita chi€m chd clia hai
thdi cuc 12 mot khodng giita cla phan dé, hay khodng giita clia twong
quan: d6i thién trung. Khodng gifta vudt ngoai ci hai thdi cyc hoan
toan bi pha huy la khodng gitta vugt ngoai cdc thdi cuc: tin trung
thién. Khi y tudng vé hai thdi cyc hoan toan bi x6a bd, bdy giv 1a
khodng giita tuyét d6i: Tuyét dii trung. Nhu vay tuyét ddi chdnh ciing
12 tuyét dai trung. Khi ‘tuyét ddi trung’ dugc dem ra gido héa quin
chiing, n6 trd thanh mot thit Trung Pao hay chan 1y gid tam: thanh gia
trung. Ciing theo ngai Long Tho thi c6 bdn thi Trung Pao. Tuc Hitu
Chan Khong: Khi hitu ddi 1ap véi vo thi hitu dugc coi nhu tuc d€ va vd
12 chan d€. Tuc Hitu Khong: Chan Phi Hitu Phi Khong. Khi hitu va vo
ddi 1ap véi phi hitu phi vo, thi hitu vo 1a tuc d€ va phi hitu phi vo 1a



chan d€. Tuc Hitu Khong Phi Hitu Khong: Chan Phi Phi Hitu Phi Phi
Khong. N&u cd bon quan diém ddi 1ap trén déu thudc tuc d€, thi nhitng
quan di€m nao cao hon, phii nhin chiing dugc xem 13 chan d€. Tuc Phi
Phi Hitu Phi Phi Khong: Chan Phi Phi B4t Hitu Phi Phi BAt Khong. Khi
nhitng quan diém dudc dién ta trong (3) tr§ thanh tuc d&, thi sy phi
nhin tat cd chiing s& 12 chan d€. Ngoai ra, ngai Long Tho ciing da viét
ra ludn ctt “Bét Bat Trung Pao”. B4t BAt Trung Pao phd nhin tit cd
nhitng sic thdi hién hitu. Sy thuc B4t BAt Trung Pao khdng c6 mot
muc dich nao ci. Chiing ta c6 thé xem né nhu mdt méc tréo can quét
tat cA tam thit sai IAm gin lién vdi thé gidi hién thé, hay sy dio thai hd
tuong clia bon cip thién ki€n, hay mot chudi dai bién ludn nhim gat
bé tir sai 1Am nay dén sai 1am khic. Theo cdch ndy tit ci nhitng bién
biét vé ‘ty’ hay ‘tha,” vé ‘b’ hay ‘thi’ déu déu bi tuyét diét. BAt sanh
diéc bat diét (khdng sanh khong diét), nghia 1a khong c6 khdi ciing
khong c6 diét; phd hiy y niém khdi biing y niém diét. Bt doan diéc
bat thudng (khong doan khong thudng), nghia 1a khong cé trudng clru
cling khong c6 bat trudng cttu; pha hily ¥ niém vé ‘thudng’ bing
‘doan.” Bat nhit diéc bt di (khong giong khong khic), nghia 1a khong
c6 thong nhit cling khdong c6 phin ly; phd hly ¥ niém vé ‘nhit’ biing
‘di.’ Bat lai diéc bat khit (khong d&€n khong di), pha hly y niém vé diét
bing.

Khi nghe néi céi tdi khong thuc va moi hién tugng déu huyén hoda,
chiing ta c6 thé voi két ludn ring ban thin ta, moi ngudi, va thé gidi
gidc ngd... cling déu khong thuc. K&t luan nhu vay 14 cd chip, qud cuc
doan. Phat t&r chon thuin phai ludn di theo con dudng “Trung Pao”.
Theo Ditc Phit, cdc hién tugng c¢é hién hitu, nhung cdi cdch ching ta
nhin chiing doc 1ap va tu ton, mdi 1a sai 1dm, dang tir bd. Chiing ta nén
ludn nhé ring moi hién hitu chi 1a nhitng tuéng tao ra do tdc dong cla
nhi€u nhan va duyén. Chiing sinh khdi, ton tai, roi hoai diét va bi€n
mat. Chiing ludn ludn thay ddi. Ngay chiing ta ddy ciing viy. Dii ban
ning chdp ngi cda ta tin 1a c6, ching ta vin khong thé€ nio tim thiy
duge mot cdi “Tdi” ¢d dinh ndo & trong hay & ngoai hgp thé than tim
luon bién ddi nay. Ching ta va moi hién tugng khic déu tréng rdng,
khong c¢6 dugc miy may tinh thyc hitu va tu ton. Chinh cdi “chin
khdng” nay méi 12 ban tinh t6i hiu ciia moi hién hitu. Ptrc Phat 12 mot
tu tudng gia uyén thAm. Ngai khong thda man vGi nhitng tu tudng cia
céc tr tudng gia duong thdi. C6 mot s§ nhin cudc song trén thé gian



quén riang nhitng that bai va that vong con dang chd nén ho ludn nhin
ddi bing cidp mit yéu ddi va lac quan. Mot s6 khdc lai nhin ddi bing
bi quan thong khd thi ho lai bd qua nhitng cam gidc bt toai vdi cude
ddi, nhung khi ho bit ddu bé qua cudc sdng vo vong nay dé thir tim 16i
thoat cho minh biing cdch ép xdc khd hanh, thi ho lai ddng kinh tém
hon. Pic Phat day ring phdi trdnh xa cd hai cuc doan hudng lac va
khd hanh, va trung dao méi 12 con dudng 1y tudng dé theo. Piéu d6
khong c6 nghia 12 chi ciAn trdnh xa hai thdi cuc va di theo con dudng
trung dao nhu 14 con dudng duy nhat con lai d€ tron chay cudc doi. Ma
ding hon 1a ta phdi siéu viét ching, chit khdng phdi chay trén mot
céch don gidn cé hai cuc doan 4Yy.

Bac gidc ngo la bac da dat dugc gidc ngd, hay la bac da dat dugc
cudc song hai hoa véi chan ly. Tu tudng va hanh vi clia ngudi Ay thich
hdp mot cdch ty nhién v6i muc dich. Ngudi 4y cling chon mot 161 song
[udn ludn hai hoa véi moi sy trén ddi nay. Nhu vay, theo dinh nghia
clia gidc ngd, chiing ta khong thé nao tim dugc “chdnh dao” hay “trung
dao” bing cich don thuan tim diém giita clia hai cuc doan. Mdi cuc
doan tiéu bi€u cho mdt sy khac biét cin ban. N&u ching ta cu xt dua
theo chan 1y nhian duyén ma khong bdm chit vio nhitng y niém cd
chap thi chiing ta 1udn ludn cé thé sdng hoan toan thich hop vdi muc
dich clia cudc song va hai hoa vé6i chan 1y, day la gido 1y trung dao.
Lam thé€ nao d€ dat dugc mdt trang thai tAm thifc nhu thé? Gido 1y ma
trong d6 Pic Phat day chiing ta mot cich cu thé 1a 1am sao dé dat
dudc didu 4y trong ddi song hiing ngay khong c6 gi khdc hon Ia tim
con dudng chdnh. Mot bic gidc ngd nhin sy vat v6i chanh ki€n, nghia
12 nhin sy vat mdt cdch ding din, bac Ay ndi 151 ding din, hanh dong
mot ciach ding din, sdng mdt cudc song ding din, nd luc modt cich
ding d4n, ludn huéng tAm vao chiéu huéng ding din va kién tri tAm
mot cdch ding din va khong bao gid bi giao dong vi bat cit viéc gi.
Mot bac Gidc Ngd ludn nhim dén Igi ich cho ngudi khdc trong khip
cdc phdp gidi, bac Ay bd thi hay phuc vu ngudi khéc tir tinh than, vat
chi't d&€n thé chat. € thido bd sy mé mdJ cda tim minh, bic 4y tu tip
diing theo gidi luAt ma Pic Phat da day, song mot cudc sdng ditng din
va dat dugc ning luc dé ctu dod ngudi khdc bing cdch toan thién chinh
minh, bic 4y ludn nhin nhuc biing cdch chiu dung nhitng khé khin va
duy tri tinh tAim ma khong kiéu man. Bic Ay ludn tinh tin ti€n thing
d&n muc dich quan trong ma khong bi nhitng sy viéc tAm thudng 1am



léch huéng. Bac Ay ludn tu tip thién dinh d€ giit cho minh cdi tAm
diém dam va khong bi dao dong trong moi trudng hdp. Bic Ay ludn
diém dam va tAm khong bi. Va cudi cling dat dugc tri tué c6 ning luc
nhan thitc thiu ddo moi khia canh chin thit ciia van hitu.

I1. Trung Dao & Cdi Toi:

Khi nghe néi c4i tdi khong thuc va moi hién tugng déu huyén hoa,
chiing ta c6 thé voi két ludn ring ban thin ta, moi ngudi, va thé gidi
gidc ngd... cling déu khong thure. K&t luan nhu vay 14 ¢d chip, qud cuc
doan. Theo bdc Phit, cdc hién tugng cé hién hitu, nhung céi cdch
chiing ta nhin ching doc 1ap va ty ton, mdi 1a sai 1dm, ddng tr bd.
Ching ta nén luén nhd ring moi hién hitu chi 1a nhitng tuéng tao ra do
tdc dong cla nhiéu nhan va duyén. Chiing sinh khdi, ton tai, rdi hoai
diét va bi€n mat. Chiing ludn ludn thay d6i. Ngay chiing ta day ciing
vay. D ban ning chip nga cia ta tin 13 c6, chiing ta vin khong thé
nao tim thdy dugc mot cdi “Toi” ¢d dinh nao & trong hay & ngoai hgp
thé than tAm ludn bi€n ddi nay. Ching ta vd moi hién tugng khic déu
trong rong, khong c6 dudc may may tinh thuc hitu va ty ton. Chinh cdi
“chan khong” nay mdi 12 ban tinh t6i hiu cia moi hién hitu.

II1.Cyc Doan & Trung Dao:

biic Phat la mot tu tudng gia uyén thim. Ngai khong théa man véi
nhitng tu tudng cla cdc tu tudng gia duong thdi. C6 mot s6 nhin cudc
song trén th€ gian quén ring nhitng thit bai va that vong con dang chd
nén ho Iudn nhin ddi bing cip mit yéu ddi va lac quan. Mot s6 khic
lai nhin ddi biing bi quan thdng khd thi ho lai b qua nhitng cdm gidc
bt toai v6i cudc ddi, nhung khi ho bit didu bd qua cudc sdng v vong
nay dé thir tim 16i thodt cho minh bing cidch ép xdc khd hanh, thi ho
lai dang kinh tdm hon. Ptic Phat day ring phai trdnh xa cd hai cuc
doan hudng lac va khd hanh, va trung dao méi 1a con dudng ly tuéng
dé theo. Piéu d6 khong c6 nghia 1a chi cin tranh xa hai thdi cyc va di
theo con dudng trung dao nhu 13 con dudng duy nhit con lai d€ tron
chay cudc ddi. Ma diing hon Ia ta phai siéu viét chiing, chit khong phai
chay trén mot cidch don gidn ca hai cuc doan AYy.



1V. Té Trung Dao:

Theo sy gidi thich clia Ngai Long Tho B6 Tt trong Trung Quin
Luin thi ‘chdnh’ 12 mdt khodng gitta. Khodng giita chi€m chd clia hai
thdi cuc 12 mot khodng gifta clia phdn dé, hay khodng giita clia tuong
quan: d6i thién trung. Khodng gifta vudt ngoai cd hai thdi cuc hoan
toan bi pha huy la khodng gilta vugt ngoai cdc thdi cyc: tdn trung
thién. Khi y tudng vé hai thdi cuc hoan toan bi x6a bd, bay gid la
khodng giita tuyét d6i: tuyét ddi trung. Nhu vay tuyét dii chdnh ciing
12 tuyét dai trung. Khi ‘tuyét dii trung’ dugc dem ra gido héa quin
chiing, n6 trd thanh mot thi Trung Pao hay chan 1y gid tam: thanh gia
trung. Ciing theo ngai Long Tho thi ¢6 bon thit Trung Pao. Thit nhdt la
Tuc Hitu Chdan Khéng: Khi hitu d6i 1ap véi vo thi hitu dugc coi nhu tuc
d€ va vo 1a chan d€. Thit nhi la Tuc Hitu Khong, Chdn Phi Hitu Phi
Khéng: Khi hitu va vo ddi 1ap véi phi hitu phi vo, thi hitu vo 1a tuc d&
va phi hitu phi v 1a chan d€. Thit ba la Tuc Hitu Khong Phi Hitu
Khong, Chan Phi Phi Hitu Phi Phi Khéng: Néu ci bon quan diém d6i
1ap trén déu thudc tuc d€, thi nhitng quan di€m nao cao hon, pht nhan
chiing dugc xem 12 chan d&€. Thit tu la Tuc Phi Phi Hitu Phi Phi Khéng,
Chdn Phi Phi Bat Hitu Phi Phi B4t Khéng: Khi nhitng quan di€m dugc
dién ta trong (3) trd thanh tuc d€, thi sy phii nhin tit cd ching sé& la
chan d€. Lai c¢6 su phdn bac bdn kha ning (vé ngudn goc cia vil try)
cia phdi Trung Quan: Thi¥ nhit 12 Trung Quin phdn bic vé nguyén
nhian va hiu qud déng dang. Thi nhi 1a Trung qudn phin bic vé
nguyén nhin va hiu qud khdc biét. Thit ba 1a Trung Quén phdn bac vé
viéc khong c6 mot hién tuong niao cé thé cé nhitng dic di€m mau
thuin. Thit tu 13 Trung Quédn phdn bic vé khdi niém hién tugng duyén
khdi khong c6 nguyén nhén bi bac bd bdi kinh nghiém chung.

V. Bdt Bt Trung Dao Hay Tdam Thit Phii Dinh Ciia Ngai Long

Tho:

Ky that trong gido thuy&t Phat gido, c6 mudi Bat Trung Pao hay
mudi diéu phan bic Trung Pao: 1-2) Bit Sanh B4t Tt (khong sanh khong
chét). 3-4) Bat Tuyét Bat Hiing (khong doan khong hiing). 5-6) BAt Pong Bat
Di (khong gidng khdng khdc). 7-8) Bat Khit Bat Lai (khong dén khong di).
9.10)B4t Nhan Bt Qui (khong nhin khong qui). Bat Bat Trung Pao hay
tdm pht dinh ctia Ngai Long Tho, ngudi sing 1ap ra Tam Luin Tong.



B4t B4t Trung Pao phii nhin tit cd nhitng sic thdi hién hitu. Sy thuc
B4t BAt Trung Pao khong ¢6 mot muc dich nao cd. Chiing ta c6 thé
xem né nhu mot méc tréo can quét tit cd tdm thit sai IAm gin lién véi
th€ gidi hién thé, hay sy dio thai hd tuong clia bon cip thién kié€n, hay
mot chudi dai bién luAn nhim gat bd tir sai 1Am ndy dén sai 1am khac.
Theo cich ndy tit cd nhitng bién biét vé ‘tu’ hay ‘tha,” vé ‘bi’ hay
‘thir” déu déu bi tuyét diét. Theo Cdch gidi thich ddu tién: Thit nhdt va
thit nhi, BAt Sanh B4t Diét (2). B4t sanh diéc bit diét (khdng sanh
khong diét), nghia 1a khéng cé khdi ciing khong c6 diét; phd hiy y
niém khdi bing ¥ niém diét. Thit ba va thit tu, BAt Poan BAt Thudng
(2). Bat doan diéc bat thudng (khong doan khong thudng), nghia la
khong c6 trudng clru ciing khdng c6 bat trudng cttu; phd hly ¥ niém vé
‘thudng’ bing ‘doan.” Thit ndm va thit sdu, BAt Nhat Bat Di (2). Bt
nhdt diéc bat di (khong gidng khong khéc), nghia 1a khong c6 thdng
nha't cling khong c6 phan ly; pha hdy y niém vé ‘nhdt’ bing ‘di.” Thit
bdy va thit tdm, Bat Lai Bat Khit (2). Bat lai diéc bat khit (khong dén
khong di), ph4 hdy y niém vé diét biing y niém ‘d€n,” nghia 13 khong
c6 d&€n ma ciing khong c6 di; phd hldy ¥ niém ‘d€n’ bing y niém ‘di.’
Cdch giai thich thit nhi ctia bdt bat trung dgo: khong thi tiéu, khdong
sinh, khong diét, khong vinh hiing, khong thdng nhat, khdng da dang,
khong d€n, khdng di. Phit gido con cho ring day 1a tdm thit phic tap
clia tim: bat thily, bat chung, bdt doan, bat thudng, ba't khit, bat lai, bat
phan ly, bat bat phan ly.

VI. Bdc Gidc Ngo Va Trung Dao:

Bac gidc ngd, nhu Phat, tu gidc gidc tha, gidc hanh vién man. Con
Trung Pao khdi thily ¢6 nghia la con dudng gitra ctia hai thdi cuc lac
quan va bi quan. Pia vi chinh giita nhu vy lai la théi cyc thit ba, khong
nghiéng theo bén dudng niy hay bén dudng kia 12 y chi clia Phat.
Chic chin nhu vay, vi Ditc Phat bit diu bing con dudng giita niy coi
nhu mdt budc ti€n duy nhi't cao hon nhitng cuc doan thong thudng kia.
Tuy nhién, tirng cAp hudng thugng clia nic thang bién chitng s& nang
din chiing ta 1én cao mii cho dén lic dat t6i giai doan loai hin thién
ki€n clia phan dé v& ‘hiru’ va ‘vd,” va siéu viét ching bing mot tdng
dé vé duy tim luan. Bac gidc ngd ludn nhian chin dugc Trung Pao
ciing ¢6 ¥y vi nhu 1a Chan Ly Tdi Cao. Thién su Thdi Tién Pé Tt Hoan
vi€t trong quyén 'Tham VAn Mot Thién Su': "Trong Phat gido, Trung



Pao c6 nghia 12 khong tao nén sy ddi lap giita chi thé va khaich thé.
Pic trung clia nén vin minh Au chiu 1a chii nghia nhi nguyén. Ngudi
ta dem vat chat ddi 1ap vdi tinh than, ching han. Tinh than hay tim va
than chi 12 mot thit duy nh4't, giong nhu hai mit clia mot & gid'y. Trong
cudc sdng hiing ngay, chiing ta khong thé tich rdi chiing dugc."

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

Hoc thuyé&t vé Trung Pao khdéi thly c6 nghia 1a con dudng gifta
cta hai thdi cuc lac quan va bi quan. Pia vi chinh gitta nhu vay lai la
thdi cyc thit ba, khong nghiéng theo bén dudng niy hay bén dudng kia
12 y chi cia Phat. Chic chidn nhu vdy, vi Ptic Phat bit dau biing con
dudng giita ndy coi nhu mdt budc ti€n duy nhit cao hon nhitng cuc
doan thong thudng kia. Tuy nhién, tirng cAp hudng thugng clia nic
thang bién chiing s& ning din chiing ta 1én cao mii cho dén lic dat ti
giai doan loai hin thién ki€n ctia phan dé vé ‘hitu’ va ‘vo,” va siéu
viét chiing bing mot tdng dé vé duy tAm luan. Trung Pao ciing ¢6 y vi
nhu 12 Chan Ly T8i Cao. Thién su Thai Tién Pé T Hoan viét trong
quyén 'Tham VaAn Mot Thién Su': "Trong Phit gido, Trung Pao c6
nghia 14 khong tao nén sy ddi lap gitta chii thé va khach thé. Pic trung
cia nén van minh Au chau 1a chd nghia nhi nguyén. Ngudi ta dem vat
cha't d6i 1ap véi tinh thin, ching han. Tinh thin hay tAm va than chi Ia
mot thit duy nhat, giong nhu hai mit clia mot t gidy. Trong cudc sdng
hiing ngay, chiing ta khong thé tich rdi ching dugc." Trong bai thuyét
phap du tién trong vudn Loc Uyén, Pitc Phit da gidng vé Trung dao,
von 1a con dudng tu tip khong phdi qua sy hanh xdc ma ciing khong
phdi budng xudi theo duc lac. Trung dao khong chip nhin c hai quan
di€ém lién quan dé&n sy ton tai va khong tdn tai, trudng cttu va khong
trudng clru, ngd va vo ngd, vin van. Néi tém lai, tdng phdi ndy khong
chap nhin thuyé&t thuc tai ma ciing khong chdp nhan thuyé&t khong ¢
thuc tai, phdi nay chi chAp nhin sy tuong ddi. Tuy nhién, cAn nén thiy
ring Trung Pao dugc dé xuéng & Ba La Nai c6 mot ¥ nghia vé dao
ditc song, con Trung Pao clia Trung Luin tong 1a mot khdi niém siéu
hinh. Trudng phdi Trung Qudn cda ngai Long Tho bic bd quan diém
'hitu' va 'khong' va cho ring chan 1y nim & trung dao. Trudng phdi ma
chii thuy€&t dua vao ba bd luan chinh ctia Ngai Long Tho. Pic diém
ndi bac nhit clia tdng phdi nidy 14 nhdn manh d&n chit ‘Khdng’ va
‘Khong Tanh’ nhiéu 1an, cho nén né ciing con dugc goi la tong phdi cé
‘hé thong tri€t hoc xdc dinh ring ‘khong’ 12 dic tdnh ctia Thuc Tai.
Ngoai ra, di c6 rit nhiéu nha tu tuéng Trung Luin di theo ngai Long
Tho nhu Thanh Thién (Aryadeva) vao thé ky thit ba, Buddhapatila vao
thé& ky thit nim, Chandrakirti vao th€ ky thif sdu, va Santideva vao th&
ky thit bAdy. Ngudi binh thudng khi thd'y mot d6i tugng, ho chi thiy cdi
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phuong dién "hitu", chit khong thdy cdi phuong dién "khong" cla nd.
Nhung mot bac gidc ngd thi thdy cd hai phuong dién mot cach dong
thdi. Pay 1a sy vo phan biét hay "hgp nhit" giita khong va hitu, dugc
goi 1a Gido ly Trung Pao V6 Ty Tanh clia Phat gido Pai Thira. Vi thé,
"Khong" hi€u theo Phit gido khong phai 1a mdt cdi gi phl nhan, né
ciing khong c6 nghia la khuy&t tich hay tuyét diét. "Khong" chi 12 mot
thuat ngit dugc diing d€ bi€u thi cdi bdn tinh vo ty tinh va vd ngd cla
chu phdp, va 1a mot ky hi€u chi ra tinh trang v6 truc va ty do tuyét
do6i. Ky that, khong dé gi gidi thich dugc thuat ngit "Khong", ciing
khong thé dinh nghia hay md ti né dugc. Thién s Nam Nhac Hoai
Nhugng da néi: "To61i cé ndéi gi di nira cling trat." Thuat nglt "Khong"
khong thé mo td dudgc bing ngdn ngit clia loai ngudi von dugc dit ra
dé goi tén cdc sy thé va nhitng cdm gidc hién hitu; ding né dé€ biéu thi
nhitng su th€ va nhitng cdm gidc phi hitu thi khong thich hgp. Mong
mudn ban ludn vé tinh "Khong" trong nhitng giéi han cia mot thi
ngdn ngit bi han hep trong khudn mau ctia "hitu" thi vira phi thi gid ma
ciing vira sai JAm. Chinh vi th€ ma nhitng Thién su phai la hét, d4, va
ddnh. Vi ho con biét lam cdch nio khiac hon nita d€ phd dién truc tiép
céi tdnh "Khong" bat khd tu nghi nay ma khdng dugc vién dén ngdn
ngit? Khi nghe néi cdi to6i khong thuc va moi hién tugng déu huyén
héa, chiing ta c6 thé voi k&t ludn ring ban than ta, moi ngudi, va thé
giGi gidc ngd... cling déu khong thyc. K&t luan nhu vy 1a ¢6 chap, qua
cuc doan. Theo Bic Phit, cic hi€én tugng c¢6 hién hitu, nhung cdi cich
chiing ta nhin ching doc 1ap va tu tdn, mdi 1a sai 1Am, ddng tir bd.
Ching ta nén ludn nhé ring moi hién hitu chi 1a nhitng tuéng tao ra do
tdc dong clia nhiéu nhian va duyén. Chiing sinh khdi, ton tai, rdi hoai
diét va bi€n mat. Chiing ludn ludn thay d6i. Ngay chiing ta diy ciing
vay. D ban ning chip nga cia ta tin 1a c6, chiing ta vin khong thé
nao tim thay dugc mot cdi “T6i” c6 dinh ndo & trong hay & ngoai hgp
thé thin tAm ludn bién ddi nay. Chiing ta va moi hién tugng khic déu
trong réng, khong c6 dugc may may tinh thyc hitu va tu ton. Chinh c4i
“chan khong” nay mdi 12 ban tinh t6i hiu cia moi hién hitu.

Theo Tam Luan Tong trong Cudng Yé&u Tri€t Hoc Phat Gido cla
Gido Su Junjiro Takakusu, vé mit tiéu cuc, ‘Sunya’ c¢6 nghia la
‘Khdng,” nhung vé mit tich cuc né c6 nghia 12 ‘Duyén Sinh,” hay vién
ly thuc tai ty hitu, hay vién ly ty tinh nhu thé “Sunyata” 13 vo thé ddng
thsi 1a duyén sinh, nghia 1a phdp chi c6 duyén khdi. Hinh nhu quan
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niém vé duyén khdi nay dugc truyén bd rdt manh & Trung Qudn An
DP6. V& phia Trung Hoa, Tam Luan Tong cling vy, chit ‘Duyén hoi’ 1a
ddng nghia véi ‘Trung dao,” ‘vo tu tdnh’ ‘phdp tu tinh’ va ‘Khong.’
Duyén khdi ciing dugc goi 1a ‘tdnh khong.” Danh tir ‘Khong’ khong
hoan toan thich hgp va thudng bi 1Am 14n, nhung néu chiing ta tim mot
danh tir khdc, thi lai khong c6 chit nao ding hon. R&t cudc, khong mot
¥ niém nao dudc thi€t 1ap bing bién ching phiap. N6 vo danh va vo
tuéng. D6 chi 1a sy pht dinh mot thuc tai ty hitu hay pht dinh cd tinh
dic hitu. Ngoai sy pht dinh, khong c¢6 gi khdc. Hé thong Tam Luin
Tong do d6 12 mdt phi dinh luin, 1y thuyét vé sy tiéu cuc. Van hitu
déu khong c6 thuc tai tinh tu hitu, nghia 13 ching chi hién hitu tuong
quan, hay tuong quan tinh theo nghia bat thyc trén cttu canh, nhung lai
thuc § hién tugng.

VIII.Trung Dao La Con Puong Diing Dé Di Lén Phdt:

Trung Pao c6 nghia 12 con dudng giita, nhung theo Phit gido, né
c6 nghia 12 “bat nhi (khdng hai)”. Trung Pao vugt trén hitu vo, nhung
chita dung tit ci. Trung Pao la con dudng giita ma Phat Thich Ca Mau
Ni da tim ra, khuyén ngudi nén tir bd nhi bién, trdnh 1am cdc diéu 4c,
lam cdc diéu lanh va giit tAm thanh tinh. Dtc Phat day: “Khi phan biét
bi loai bd thi trung dao dugc dat d&€n, vi chan ly khong nim trong sy
cuc doan ma la trong trung dao.” Trung Pao dugc dich tir Phan ngir
“Madhyama”, c6 nghia la con dudng giita ma Phat Thich Ca Mau Ni
da tim ra, khuyén ngudi nén tir bd nhi bién, trdnh Iam cic diéu 4c, 1am
cdc diéu lanh va giit tAm thanh tinh. Gido thuyé&t nay do chinh DPic
Phat thuy&t gidng, né chdi bd thai cwc dam mé khodi lac, va né ciing
chdi béd thdi cuc hanh xdc thdi qud. Trung Pao c6 nghia 1a “bat nhi
(khdng hai)”. Trung Pao vugt trén hitu vo, nhung chita dung tit ca.
Ditc Phat day: “Khi phan biét bi loai bd thi trung dao dugc dat dén, vi
chan 1y khong nim trong sy cuwc doan ma 1a trong trung dao.” Hoc
thuy&t vé Trung Pao khdi thliy c6 nghia 12 con dudng gitta clia hai thdi
cuc lac quan va bi quan. Pia vi chinh gitta nhu vay lai 1a thdi cyc tht
ba, khdng nghiéng theo bén dudng niy hay bén dudng kia 12 y chi clia
Phat. Chic chin nhu vy, vi Pitc Phit bit diu biing con dudng gifta
niy coi nhu mot budc ti€n duy nhit cao hon nhitng cuc doan thong
thudng kia. Tuy nhién, tiing cAp huéng thugng cla nic thang bién
chitng s& nang din ching ta 1én cao mii cho dé&n lic dat t6i giai doan
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loai hin thién ki€n clia phidn d& vé ‘hitu’ va ‘vd,’” va siéu viét chiing
bing mot tong dé vé duy tim luan. Trung Pao ciing ¢6 ¥ vi nhu 14
Chan Ly Tai Cao.

D6i v6i ngudi Phat tlr, 1am viéc gi ciing vira di 1a Trung Pao. Phat
tt chan thuin khong nén di vao cuc doan. Lam viéc gi ciing khong
dudgc thdi qud ma ciing khdng dugc bat cap. Thdi qud hay bat cip déu
khong phai 12 Trung Pao. Trong tu tip, Phat ti chan thuan khong nén
roi vao “khong” ma ciing khong nén roi vao “hitu”. Khong chap trudc
chan khong, cling khong vudng mic diéu hitu, vi cd chan khong 1an
diéu hitu déu khong thé nim bit, ciing khong thé chdi bd. Khdi niém
Trung Pao 13 nén ting cho tit cd cdc phdp thoai clia Piic Phat. Con
dudng Trung Pao dugc phdi Trung Qudn trinh bay mdt cach rd rang la
khong chap thii cdc nghich Iy cia né. Trung Pao khong phdi 1a di sin
ddc quyén clia phai Trung Qudn; tuy nhién, Trung Pao d3 dugc ngai
Long Tho va cdc t& su ndi ti€p tng dung trong modt hé thong chic ché
dic sic d6i v6i cdac van dé vé ban thé hoc, nhan thitc ludn va than hoc.

Theo Kinh Gido Tho Ca Chién Dién, Ptc Phit di néi vdi ton gid
Ca Diép: “Nay dng Ca Diép! ‘La’ 12 mdt cyc doan, ‘khong 13° cling 12
mot cuc doan. Cdi dugc coi la trung dao thi khdng thé s& thdy, khong
thé€ so sdnh, khong noi chon, khong hién hién, khong thé gidi thich.
Ong Ca Diép, d6 chinh 12 trung dao. Trung dao 1a sy cim nhin Thuc
Tai.” Nhitng su cuc doan trd thanh nhitng con dudng khdng c6 18i thodt
clia chi thuy&t vinh hiing va doan diét. C6 nhitng ngudi chi bim viu
vao ‘v0,” hodc ¢6 nhitng ngudi chi bim viu vao ‘hitu.” Pic Phat da x&
dung thuy&t Trung Pao dé€ vach ra chin Iy moi sy vat trén thé gidi ndy
khong phdi 1a ‘hitu’ tuyét d6i, ma ciing khong phii 1a ‘vd’ tuyét doi.
Ky that, moi vat déu c6 sanh c6 diét, tao nén sy chuyén héa lién tuc
khong ngirng. Trung Pao c6 nghia 12 thuc tai siéu viét d6i v6i nhitng
cach 1y luan nhi phin ctia 1y tri va thuc tai khong thé bi han dinh hoic
déng khung trong nhitng lya chon ‘1a,” ‘khdng la.” Nhu vay, con dudng
gidi thodt ma Dic Phat 12 ngudi dau tién chi din 12 Trung Pao, nim
gitta hai thdi cyc: 1gi dudng va khé hanh. Né6i cich khic, d6i véi ngudi
tu Phit, Trung Pao chinh 1a nhitng con dudng giip hanh gid 1€n Phat.
Tam ching ta phdi m& rong trudc moi kinh nghiém, khong mat quin
binh hay rdi vao nhitng cuc doan. Piéu nay gitp ching ta nhin sy vat
vdi cdi tAm ty nhién, khong dinh mic ma ciing khong ha't hiii. Khi hiéu
1o su quan binh niy thi con dudng gii thodt s& rd dan. Khi su hiéu biét
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ndy dugc phat trién thi Iic lac thid khdi sanh, ching ta bi€t n6 1a vo
thudng, bat an va trong réng. Khi dau budn va that vong dén ching ta
ciing xem chiing nhu vay, nghia 13 cling v thudng, bit an va trong
rong. Chirng d6 chiing ta s& thiy ring trén th€ gian ndy chiang c6 thit gi
danh cho ching ta nim giit cd. N6i nhu vay khong c6 nghia 1a ching ta
khong cin bt cif thit gi trén th€ gian ndy. Chiing ta vin phdi c6 nhitng
nhu ciu t3i thi€u cho cudc séng hing ngay clia minh, nhung ludn biét
thi€u duc tri tiic va khong thii hitu bat ct thit gi khong cin thiét.

Theo sy gidi thich clia Ngai Long Tho B6 Tt trong Trung Quin
Luan thi ‘chdnh’ 12 mot khodng giita. Khodng giita chi€m chd clia hai
th4i cuc 12 mot khodng gifta ca phdn dé, hay khodng gifta clia tuong
quan: d6i thién trung. Khodng gifta vudt ngoai cd hai thdi cuc hoan
toan bi pha huy la khodng gilta vugt ngoai cdc thdi cyc: tdn trung
thién. Khi y tuéng vé hai thdi cuc hoan toan bi xéa bd, bay gid la
khodng gifta tuyét doi: Tuyét ddi trung. Nhu vay tuyét ddi chdnh cling
12 tuyét dai trung. Khi ‘tuyét dii trung’ dugc dem ra gido héa quin
chiing, n6 trd thanh mot thi Trung Pao hay chan 1y gid tam: thanh gia
trung. Ciing theo ngai Long Tho thi c6 bdn thd Trung Pao. Tuc Hitu
Chan Khong: Khi hitu ddi 1ap véi vo thi hitu dugc coi nhu tuc d€ va vo
12 chan d€. Tuc Hitu Khong: Chan Phi Hitu Phi Khong. Khi hitu va vo
ddi 1ap véi phi hitu phi vo, thi hitu vo 13 tuc d€ va phi hitu phi vo 1a
chan d&. Tuc Hitu Khong Phi Hitu Khong: Chan Phi Phi Hitu Phi Phi
Khong. N&u c3 bdn quan diém ddi 1ap trén déu thudc tuc d€, thi nhitng
quan di€m nao cao hon, phii nhin chiing dugc xem la chan d€. Tuc Phi
Phi Hitu Phi Phi Khong: Chan Phi Phi BAt Hitu Phi Phi B4t Khong. Khi
nhitng quan diém dudc dién ta trong (3) trd thanh tuc d€, thi sy phi
nhin tit c4 chiing s& 13 chan d&€. Ngoai ra, ngai Long Tho ciing da viét
ra ludn ctt “B4t Bat Trung Pao”. Bat B4t Trung Pao phii nhan tit cd
nhitng sic thdi hién hitu. Sy thyc B4t BAt Trung Pao khong cé mot
muc dich nao ci. Chiing ta c6 thé xem n6é nhu mdt méc tréo can quét
tAt cA tim thit sai IAm gin lién vdi th€ gidi hién thé, hay sy dio thdi hd
tuong clia bon cip thién ki€n, hay mdt chudi dai bién luidn nhim gat
bé tir sai 1am nay dén sai 1am khac. Theo cdch ndy tit c4 nhitng bién
biét vé ‘ty’ hay ‘tha,” vé ‘bi’ hay ‘thr" déu déu bi tuyét diét. Bt sanh
diéc bat diét (khdong sanh khong diét), nghia 1a khong c6 khdi ciing
khong c6 diét; phd hity y niém khéi bing ¥ niém diét. BAt doan diéc
bat thudng (khong doan khdng thudng), nghia 12 khong c6 trudng clru
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ciing khong c6 bat trudng ctu; phd hdy y niém vé ‘thudng’ bing
‘doan.” BAt nhat diéc bat di (khong gidong khong khéc), nghia 1a khong
c6 thdng nhit cling khdng c¢6 phin ly; phd hiily ¥ niém vé ‘nhit’ bing
‘di.’ Bat lai diéc bat khit (khong d&€n khong di), pha hly y niém vé diét
bing.

Khi nghe néi c4i tdi khdng thuc va moi hién tugng déu huyén hoa,
chiing ta c6 thé voi két ludn ring ban thin ta, moi ngudi, va thé gidi
gidc ngd... cling déu khong thure. K&t luAn nhu vay 14 ¢d chip, qud cuc
doan. Phat t&r chon thuin phai ludn di theo con dudng “Trung Pao”.
Theo Ditc Phit, cdc hién tugng cé hién hitu, nhung cdi cdch ching ta
nhin chiing doc 1ap va ty ton, mdi 1a sai 1am, dang tir bé. Chiing ta nén
ludn nhé rang moi hién hitu chi 12 nhitng tuéng tao ra do tdc dong cla
nhiéu nhan va duyén. Chiing sinh khdi, ton tai, rdi hoai diét va bi€n
mat. Chiing ludn ludn thay ddi. Ngay chiing ta ddy ciing viy. Dit ban
ning chdp ngi cda ta tin 1a c6, chiing ta vin khong th€ nao tim thiy
duge mot cdi “Tdi” ¢d dinh ndo & trong hay & ngoai hgp thé than tim
lu6n bién d8i nay. Ching ta va moi hién tugng khic déu tréng rdng,
khong c¢6 dugc may may tinh thyc hitu va tu ton. Chinh cdi “chin
khdng” nay méi 12 ban tinh t6i hiu ciia moi hién hitu. Ptrc Phat 12 mot
tu tudng gia uyén thAm. Ngai khong thda man vGi nhitng tu tudng cla
cdc tr tudng gia duong thdi. C6 mot s§ nhin cudc song trén thé gian
quén ring nhitng thit bai va that vong con dang chd nén ho ludn nhin
ddi bing cip mit yéu ddi va lac quan. Mot sd khac lai nhin doi bing
bi quan thong khé thi ho lai bd qua nhitng cim gidc bt toai vdi cude
ddi, nhung khi ho bt ddu bd qua cudc sdng vd vong nay dé thit tim 18i
thoat cho minh biing cich ép xdc khd hanh, thi ho lai ding kinh t3m
hon. Dic Phat day ring phdi trdnh xa cd hai cuc doan hudng lac va
khd hanh, va trung dao mdi 1a con dudng ly tuéng d€ theo. Piéu dé
khong c6 nghia 12 chi ciAn trdnh xa hai thdi cuc va di theo con dudng
trung dao nhu 14 con dudng duy nhat con lai d€ trn chay cudc ddi. Ma
ding hon 1a ta phai siéu viét ching, chit khong phdi chay tron mot
céch don gidn ca hai cuc doan 4Yy.

Bac gidc ngd 1a bac da dat dudc gidc ngd, hay la bac da dat dugc
cudc song hai hoa véi chan 1y. Tu tudng va hanh vi clia ngudi Ay thich
hdp modt c4ch ty nhién v6i muc dich. Ngudi 4y ciing chon mot 18i sdng
[udn Iudn hai hoa véi moi sy trén ddi nay. Nhu vay, theo dinh nghia
clia gidc ngd, chiing ta khong thé nao tim dugc “chianh dao” hay “trung
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dao” bing cich don thuan tim diém giita clia hai cuc doan. Mdi cuc
doan tiéu bi€u cho mot sy khac biét cin ban. N&u ching ta cu xt dua
theo chan 1y nhan duyén ma khong bam chit vao nhitng ¥ niém cd
chap thi chiing ta 1udn ludn c6 thé sdng hoan toan thich hgp véi muc
dich clia cudc sdng va hai hoa vé6i chan 1y, day la gido 1y trung dao.
Lam thé€ nao d€ dat dugc mot trang thdi tAm thitc nhu th€? Gido ly ma
trong d6 Pic Phat day chiing ta mot cdch cu thé 1a 1am sao dé dat
dudc diéu 4y trong ddi song hiing ngay khong c6 gi khdc hon 14 tdim
con dudng chdnh. Mot bic gidc ngd nhin sy vat véi chdnh ki€n, nghia
12 nhin sy vat mdt cdach ding din, bac 4y néi 161 ding din, hanh dong
mot ciach ding din, sdng mdt cudc song ding din, nd luc mdt cich
ding din, ludn huéng tim vao chiéu hudng ding din va kién tri tim
mot cdch ding din va khong bao gid bi giao dong vi bat cit viéc gi.
Mot bac Gidc Ngd ludn nhim dén 1gi ich cho ngudi khdc trong khip
cdc phap gidi, bac Ay bd thi hay phuc vu ngudi khéc tir tinh than, vat
cha't dén thé chat. BE thio bd sy mé md cda tAm minh, bic 4y tu tip
diing theo gidi luAt ma Pic Phat da day, sdng mot cudc song dirng din
va dat dugc ning luc dé ctu do ngudi khic bing cdch toan thién chinh
minh, bac 4y ludn nhin nhuc bing cdch chiu dung nhitng khé khiin va
duy tri tinh tim ma khong kiéu man. Bic Ay ludn tinh tdn ti€n thing
dé&n muc dich quan trong ma khong bi nhitng sy viéc tim thudng lam
léch huéng. Bac 4y ludn tu tip thién dinh d€ giit cho minh cdi tAm
diém dam va khong bi dao dong trong moi trudng hdp. Bic ay ludn
diém dam va tAm khong bi. Vi cudi cling dat dugc tri tué c6 ning luc
nhén thic thiu ddo moi khia canh chin that cia van hitu.

IX. Tu Tdp Trén Puong Trung Pao La Tit Chéi Lac Thii Chit

Khong Tit Choi Phuong Tién Song:

Chiing ta dang & trong duc gi6i, noi d6 c6 day diy nhitng thit ham
mudn. Duc Gi6i gdbm thé€ gidi ndy va sdu cdi trdi. Bat cit thé gidi ndo
ma nhitng y&u td tham duc chua dudce khic phuc. Thé gi6i clia syt ham
mudn. Pay 1a th€ gidi thdp nhat trong ba th€ gidi, hai thé gidi kia 1a
sdc gidi va vO sic gidi. N6 ciing 1a th€ gi6i ma trong d6 loai ngudi
dang sdng, va n6 c6 tén 1a duc gidi vi “su tham duc” 12 dong luc lust
thing cho tit cd chiing sanh trong cdi ndy. Phan 16n chiing ta d&u mudn
1am viéc thién; tuy nhién, chiing ta thudng mau thuin véi chinh chiing
ta giita lac thi va tu hanh. C6 nhiéu ngudi hi€u 1am riing ton gido la tir
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bé hanh phiic cudc ddi th€ tuc. N6i nhu th€, thay vi ton gido 12 mot
phuong tién giip ngudi ta gidi thodt thi ngugc lai, ton gido dugc xem
nhu trang thdi dan 4p ning né nhi't, mot ki€u mé tin di doan can dugc
loai bé néu chiing ta thuc sy mudn gidi thoat. Piéu t& hai nhit 13 hién
nay nhiéu xa hoi di va dang ding tdn gido nhu 13 mot phuong tién dé
dan 4p va kiém sodt vé mit chinh tri. Ho cho ring hanh phic ma minh
c6 hién nay chi 12 tam bg, nén ho huéng vé cdi goi 1a “Pang sdng tao
siéu nhién” dé nhy ding 4y ban cho c4i goi 1a hanh phiic vinh hiing.
Ho khudc tir nhitng thi vui trén ddi. Tham chi ho khong thé thudng
thitc mot bita dn vdi day du thic dn, du 1a dn chay. Thay vi chdp nhian
va thudng thic cdi gi ma ho dang co6, thi ho lai tu tao cho minh mot git
mic tdi 18i “Trong khi bao nhiéu ngudi trén th€ gi6i dang chét déi va
khd s8, tai sao ta lai budng minh trong 16i song nhu thé nay dudc!”
Théi dd chip trudc va tir chdi nhitng phuong tién t6i cAn cho cudc song
hiing ngay nay ciing sai 1Am khong khéc chi thdi dd ctia nhitng ké dim
minh trong lac thd trdn tuc. Ky thyc, diy chi 1a mot hinh thitc chap thi
khdc. Phit tr thuan thinh phdi nén ludn nhé ring ching ta chdi bd
nhitng lac thd trAn tuc nhiim loai bé nhitng bam viu cho dé& tu hanh.
Chit ching ta khong bao gid chdi bd phuong tién cla cudc sdng dé
chiing ta ti€p tuc song tu. Vi th€ ngudi con Phat vin dn, nhung khong
in mang (mang song clia chiing sanh). Ngudi con Phit vin ngd, nhung
khong ngi ngay ngd dém nhu con heo. Ngudi con Phit vAn dam luin
trong cudc song hiing ngay, nhung khdong néi modt dudng lam mot néo. N6i
tém lai, Phat t& thudn thanh khong chdi bd phuong tién tién nghi trong cudc
song, ma chi tir chdi khong lin sdu hay bdm viu vao nhitng duc lac trin tuc vi
chiing chi 1a nhitng nhan t& ctia khd dau va phién nio ma thoi.

X. Trung Pao & Su Gidc Ngé Cuia Dic Phdt:

Sau nhitng 1an thim vi€ng ngoai thanh, nhitng hinh dnh vé gia,
bénh va chét luon 4m &nh Thai tir. Ngai nghi ring vd dep, con ngoan,
va ngay cd chinh badn thian ngai cling khong tranh dugc cdi vong gia,
bénh va chét ndy. Ki€p nhin sinh thit 12 ngidn ngii va huyén 40. Vua
Tinh Phan, cha ngai, dodn biét dudc nhitng suy nghi tir bd thé tuc clia
ngai, nén nha vua di cd ging xdy cung dién mua hé dé€ cho ngai
hudng thu cudc song vat chi't ca vui hoan lac. Tuy nhién, khong c6 thi
vui nao c6 thé 1am cho Th4i t& hitng thd. Liic nao Théi ti ciing mudn
tim cho ra nhitng phuong cdch gidi thodt khdi nhitng théng khd clia
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ki€p ngudi. Mot dém, Thai tif cing Xa Nic rdi khdi hoang cung. Thdi
tlt di thing d&€n chudng ngua, 1én yén ngua va bit ddu cudc hanh trinh
ba't thudng. Vi th€ ma Xa Nic khdng con cdch nao lya chon, nén phai
di ciing Th4i tt. Thdi tif cudi ngwa d€n mot chan nii, ngdi xudng ngua,
trao hoang bao, vuong mién, va chiu bau, va bdo Xa Nic nén tr§ vé
hoang cung.

Trong khi tim ki€m su gidc ngod, Thai tit TAt Pat Pa C6 Pam cling
5 vi dao si khd hanh tu tip nhitng phap khS hanh nghiém ngit v6i hy
vong dat dugc tué gidc tdi cao. Cling v4i nhitng ngudi ndy, Théi ti Co
Pam hoc cdch chiu dung sy tu hanh xéc, trd nén ki€t sic va suy nhugc
do bdi d6i khat va dau dén. Tham chi nhitng hdo tuéng trén ngudi cia
Ngai c6 tir lic chao ddi hdu nhu bi€n mat. Thai ti TAt Pat Pa Cb
Pam, ngudi da tirng bi€t dén nhitng duc lac tuyét voi nhit nay di cdm
nhan dudc sy ddi nghich chinh xdc clia né. Cudi cling, Ngai di dén su
nhan thifc ring ngudi ta khong thé dat dudc bat ci diéu gi tir su suy
sup qua mitc. Nhu vi vua trdi P& Thich da bay té cho Ngai, n€u nhitng
sgi didy dan qud cing ching sé& dit va néu ching qud chling chiing sé
khong khay dugc: chi khi nao ching dugc cing mdt cdach vira phéi thi
chiing s& phét ra ti€ng. Théi t C6 Pam hiéu ring su quin binh gidng
nhu vay rat cAn thi€t véi nhan loai va di d&€n quy&t dinh cham dit cude
song khd hanh qud mifc bing cich tim godi va nhin 13y thuc pham.
Quan sdt sy thay ddi nay, nim ngudi ddong mon clia Ngai déu xa lanh
Ngai. Ho cho ring Ngai da chiu thit bai, do d6 khdng xitng ddng vdi
ho nira.

Pifc Phat thira nhan ring ngudi ta cé thé dat dugc nhiéu diéu thién
lanh khi sdng d&i dao si khd hanh gidn di, nhung Ngai cling day ring
hinh thitc cuc doan khd hanh khong din t6i con dudng giai thodt. Sau 6
nim trdi qua nhiéu thi thdch khic nhau, Thdi t¢ CO Pam quyét dinh
chuin bi cho con duding cda chinh minh: d6 13 con dudng trung dao,
gitta sy budng thd qua mic va sy hanh xdc qua do. Bén bd sdong Ni
Lién Thién, Ngai da nhin 14y thyc phdm cling dudng clia ngudi thi€u
nit tén Sujata. Ngai biét riing su gidc ngd di gan ké do bdi dém trudc
dé Ngai c¢6 nim gidc mo bio trude. Do d6, Ngai chia phim vat cing
dudng ra 1am 49 phan, mdi phan cho mdi ngady ma Ngai biét s& danh
cho sy suy niém ti€p theo cdi dém Ngai dat dudc dao qui gidc ngo.
Gidng nhu “mot con su ti thitc ddy sau gidc ngd,” Ngai ti€n hanh thyc
hién nhitng gi sau khi Ngai hi€u biét dugc dudi cdi Bd PE trong Bd Pé
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Pao Trang. Quan st 4 huéng, Ngai ngdi trong tu th€ hoa sen dudi cdi
cdy va phdt nguyén sé khong ding day cho dén khi trd thanh bac gidc
ngd. Hi€m hoi bi€t dudng nao cho mot vi B6 Tat thanh Phit, va mot sy
kién 16n lao dot ngdt nhu vay di dudc lan truyén di nhitng chin dong
khip tat cd cdc cdi clia th€ gidi.

Sau khi tir bé 16i tu hanh khé hanh, Thdi ti quyét dinh thay déi
hoan toan 16i tu ctia minh. Ngai budc xuéng dong Ni Lién Thién, dé
cho nuéc mat got sach nhitng bui bim phli diy trén co thé clia Ngai.
Ngai quyét dinh di vdo 16i tu 1am thanh tinh ndi tAm, diét trlir phién
nio d&€ mé rong tri hué va thdng sudt chan ly. Tuy nhién, do sic cling
lyc kiét, nén khi vira tim xong, Thai t vat ngd xudng canh by song.
May min thay, ngay lic d6 thi mot ¢d gdi chdn bd tén Nanda, dang doi
binh sita di qua, ning nhan bi€t Th4i ti nga't xiu vi qud suy nhugc nén
nang bén md nidp va rét mot bat cho Thai t udng. Thdi ti cdm thay
bat sita vira ding clia ¢d gdi chin bd ngot nhu nudc cam 16. Udng xong
Ngai cdm thdy co thé thodi mai va tir tir khoi phuc. Sau khi hdi sifc,
Th4i i vui vé di vé phia nim anh em Kiéu Tran Nhu 12 nhitng ngudi
da cung tu khd hanh véi Ngai trong qua khi, nhung bi ho tranh né vi
nghi ring Théi t& da bi cd gdi dep kia mé hoic rdi. Vi th€ Thdi tif danh
rdi khu rirng mdt minh, 16i qua song Ni Lién va di vé huéng nii Ca Pa.
Théi t ngdi xudng ting d4 dudi ting cdy BO dé nhu mot cay du 16n,
Ngai quyét dinh luu lai ndi day, ti€p tuc tham thién cho dé&n khi dat
dugc gidc ngd va gidi thodt. Vao ldc d6 c6 mot cu bé cit cd di ngang
qua, trén vai vic b6 cd, cau bé lién cling dudng cho Thai tir bé cd 1am
chd ngdi cho ém. Thdi tif chAp nhan su ciing dudng clia ciu bé.

Lic ndy, ma vuong, chia cla tit cd cdc loai ma quy, cdm thiy
ring Thdi tf C56 Pam da vudt ra khdi quyén luc clia minh, nén tip hop
dao binh ma d€ truc xuat vi Bd T4t ra khdi chd ngdi clia Ngai dudi goc
cdy gidc ngd. Su cham trdn x3y ra, trong trin chi€n ndy Ma vuong da
hoan toan bi danh bai. Pay 1a mdt trong nhitng cidu chuyén tuyét voi
clia truyén thdng Phat gido. Ma vuong tdn cdng vi Bd T4t véi chin loai
vil khi, nhung khong c6 k&t qua: nhitng trin cudng phong, nhitng ting
da bay va vd sO nhitng ciy tén Ifa da bi€n thanh nhitng cdnh hoa sen
rdi rung, nhitng con bdo cét, tro bui va biin dit bi€n thanh trim huong
thom ngdt va cudi cling cdi man t6i tim nhat clia sy u mé da dugc vi
B6 Tét 1am sdng td ruc rd. Vi sy tiic gian dién cudng, Ma vuong xoay
sang vi Phat tuong lai va doi 14y dia vi cda Ngai. Ngai tir tdn dép lai:
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“nha nguoi khong tu tp ‘thap do bd thi’ ciing khong tir bd thé€ gian, ma
ciing khdng muu ciu tri ki€n va tué gidc chian that. Pia vi ndy khdng
c6 ¥ nghia vdi nguoi. Duy nhat chi mdt minh ta m&i dd tu cich ngdi noi
nay.” Trong con thinh nd, Ma vuong phéng cdi dia sit canh vé phia
Ditc Phat, nhung né bi€n thanh mot trang hoa & trén dau Ngai. Sau dé
DPitc C6 Pam thich thitc Ma vuong: “néu Ma vuong tin ring minh ¢
quyén niam giit vi tri clia bic gidc ngd, hiy tu minh dua ra nhitng bing
chitng vé& nhitng hanh dong cong dirc clia minh.” Ma vuong xoay qua
ddng bon du6i quyén, bit chiing dua ra bing chitng. Rdi Ma vuong yéu
cau B) T4t phai trung ra biing chiing cho né. Ptic C5 Pam dua ban tay
phdi ra, chi xudng va néi ring “Hay dé qua dat to 16n vitng chic nay 1a
chitng nhan ctia ta.” Vi 18i tuyén bd nay, qui dia ciu chan dong quét
sach vil tru va tit ca loai ma quy bi thdi bay mat. Ngay c4 con voi
khdng 16 ctia Ma vuong cling phdi phi phuc trudc vi Phat tuong lai.
Sau khi Pitc Phat danh bai Ma vuong, tit ca chu thién déu tu tip
quanh Ngai, trong khi Ngai vin con chd tdm vao su gidc ngd. Trong
canh mot, B6 T4t trdi qua bon giai doan thién lién tuc, hoic trang thai
tdm an dinh, thodt khdi nhitng tréi budc clia cdc y tudng tim thudng,
Ngai c6 thé nhd lai nhiu tién ki€p, tir d6 dat dudc tri ki€n hoan thién
ctia ban thin Ngai. Vao canh hai, Ngai hudng thién nhan vao vii try va
trong thiy toan thé th€ gian nhu thé dugc phian 4nh trong mot tim
guong khong chiit ti v&t. Ngai trong thdy nhitng ki€p song bat tin clia
nhiéu chiing sanh trong vii tru md ra tily vao gid tri dao ditc vé& hanh
dong clia ho. Mot s6 ngudi may méin, con nhitng ngudi khdc bat hanh;
mot s6 ngudi xinh dep, va nhitng ngudi khac x4u xi, nhung khong mot
ai c6 thé cho dirng lai viéc xoay chuyén vong sinh tif ba't tin nay. Vio
canh ba, Ptic C6 Pam chuyén huéng suy niém ctia minh sang ban chat
that clia thé gian. Ngai thi'y van vat 1an lugt sanh diét ra sao va ludn
luén bit ngudn tir vat khdc nhu th€ nao. Hi€u dugc dinh luat Nhian
Duyén nay cudi cing Ngai tim dudc 15i gidi dip d€ bé giy vong luan
hdi sanh tif bAt tin. Va vdi sy hi€u bi€t nay Ngai dat d&€n sy toan hio.
Ngudi ta néi ring Ngai trd nén vdng ling gidng nhu modt bép Itra khi
da tan. Vao canh tu va ciing 1a canh chét cia dém, khi binh minh sidp
16 dang, sy hiéu biét cao cd nhat clia vi BS T4t c6 thé gitip Ngai hoan
toan dap tit (nghia den clia Ni€t Ban) nhitng ngon Iira tham, sin, si ma
trudc d6 da tréi budc Ngai vao vong sanh tif khd dau. trong khodnh
khic thanh Phat, sy hi€u bi€t tron ven ctia Ngai két tinh thanh Ti Diéu



21

D€, Mic dil ¢6 nhiéu tudng thuit vé sy kién dém thanh dao, tuy c6 lic
c6 su khic biét vé chi ti€t, nhung c6 mot sy ddng nhit vé “Td Diéu
DE&.” Ngudi ta néi Tt Diéu D& chita dung toan bd gido 1y ciia Pic
Phat va 12 k&t qua cda Phat gido, va d€n miic moi ngudi hi€u ching 12
d4u chi cda sy ti€n bo trén con dudng di dén hi€u bi€t & dao Phat la
thong hi€u sdu sic va nhan thic duge T Diéu P&. Chi Bic Phat mdi
c6 sur hiéu biét tron ven va rot rdo vé y nghia vi t& nhat clia ching,
diéu nay tuong duong véi sur gidc ngd va Niét Ban.

Théi tr ngdi thing thém va nguyén: “Néu ta khong dat thanh gidc
ngd va gidi thoat, thé quyét khong ding diy khdi chd nay.” Thai ti
ngdi nhu thé, long nhu nudc ling, bao nhiéu cdm db déu khong quiy
phd dugc Ngai. Long cda Ngai mdi liic mot thém kién dinh. Ngai ti€n
sdu vao canh gidi thién dinh tam mudi, dat d&€n thanh tinh vd niém.
Théi i ti€p tuc ngdi ki€t gia dudi coi B6 dé, dit bd moi rang budc.
Vao mot dém khi sao mai vira 16 dang trén bau trdi phuong dong. Thai
tf ngdng diu 1én nhin thdy ngdi sao nay, 1ong hSt nhién birng sing.
Ngai dat dugc Chanh Dfmg Chénh Gidc, triét ngd ban tanh, tri tué tir bi
to 16n. Ngai trd thanh ngudi gidc ngd chin 1y v tru. Ngai 1a Phat. Lic
Ay Ngai biét riing tit cd ching sanh luin hdi trong luc dao, chiu nhiéu
qué bao khidc nhau. Phat ciing biét riing, tit ca chiing sanh déu c6 ditc
tdnh va tri tué Nhu Lai, déu c6 co hdi dat thanh chdnh gidc, chi vi bi vd
minh che 14p ma bi chim dim trong bé khd, khong thé thodt ra dudc.
Sau khi Pitc Phat di dat dudc chan ly vii tru nhan sinh, Ngai con thién
dinh thém 21 ngay nita dusi cdi BO dé, sau d6 Ngai dat d€n cinh gidi
hanh thdng v ngai. Ngai bén 1di chd d€ di vé hudng thanh Ca Thi dé
bit dau sy nghiép truyén dao cttu do ching sanh.

XI. Trung DPao: Dong Sudi Gidi Thodt:

N6i ring con dudng Trung Pao trong dao Phat 12 dong sudi gidi
thodt that sy khong phéi la qua ddng chit nao, vi mot khi ching ta da
budc vao dong sudi ndy va ném dugc huong vi gidi thodt, chiing ta sé&
khong con phdi trg lai nita, khong con nhin thic va hanh dong sai 1Am
nita. TAm tri chiing ta s& bi€n ddi, chuyén huéng, nhap lwu. Ching ta
khong con roi vao dau khd nita. Lic bdy gid ban sé& viit bd moi tic
dong sai 1am, bdi vi chiing ta thdy rd moi hi€ém nguy trong cic dong tac
sai 1Am ndy. Chiing ta s& hoan toan di vio dao. Chiing ta hi€u 1o bon
phin, sy van hanh, 16i di, vd bin chat ty nhién clia con dudng nay.
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Chiing ta s& budng x4 moi chuyén can budng x4 va ti€p tuc budng x4
moi chuyén, khdng cin vu tu thic mic. Nhung t5t nhi't, ching nén néi
nhiéu vé nhitng diéu ndy, ma hdy bit tay vao viéc thyc hanh. Ping
chin chd gi nita, dirng do dy, hdy 1én dudng. Hanh gid Phat gido phai
ludn nhé ring vi sao minh bi ma chuéng. Vi tdnh cia minh chua dinh.
N&u tanh dinh rdi thi Iic ndo minh ciing minh min sdng sudt va thiu
triét moi su. Lic d6 ching ta ludn thdy “ndi quan ky tdm, tim vd ky
tdm; ngoai quin ky hinh, hinh v ky hinh.” Nghia la ching ta quan xét
bén trong thi khong thdy c6 tim, va khi qudn xét bén ngoai ciing
khong thdy c6 hinh tuéng hay than thé. Lic d6 ca thin 1in tAm déu Ia
“khong” va khi quin xét xa hon bén ngoai thi ciing khong bi ngoai vat
chi phdi. Lic ma chiing ta thdy c3 ba thi than, tAim va vt déu khong
lam minh chuéng ngai 13 lic ma ching ta dang séng véi 1y “khong”
ding nghia theo Phit gido, c6 nghia la ching ta dang di ddng theo
“Trung Pao” vi trung dao phat khdi 12 do duwa vao ly “khong” nay.
Trung dao ding nghia 14 khong cé vui, mirng, khong cé buc doc, khong
c6 lo budn, khong c6 sd hdi, khong yéu thuong, khong thi ghét, khdong
tham duc. Khi ching ta qudn chi€u moi vat phdi luén nhé ring bén
trong khong c¢6 vong tudng, ma bén ngoii cling ching c6 tham ciu,
nghia 12 noi ngoai thin tim déu hoan toan thanh tinh. Khi quin chi€u
moi sw moi vat, n€u chiing ta thA'y cdnh vui ma biét vui, thdy cidnh gidn
ma bi€t 1a gidn, tic 1a ching ta chua dat duge tdnh dinh. Khi cinh t6i
ma minh bén sanh 1ong chdp truc, sanh 1ong yéu thich hay chdn ghét,
tic 12 tdnh minh cling chua dinh. Phat tif chan thuin nén ludn nhé ring
thuan cdnh d&€n minh ciing vui ma nghich cinh d€n minh ciing hoan hy.
Bat luan gip phdi cdnh ngd thuin 1¢i hay trdi y minh ciing déu an lac
tu tai. Su an lac nay Ia th an lac chan chdnh, 13 thit hanh phic that su,
chit khong phai 12 thit an lac hay hanh phic dé&n tir ngoai cAnh. Huong
vi clia sy an lac bat tAn ndy vdn xut phat tif ndi tim nén lic nao minh
ciing an vui, liic nao minh ciing thanh thidn, moi lo 4u budn phién déu
khong con nita. Phat tif chan thuin nén luén nhé vé ba cdi tim khong
thé€ nim bit dugc: tim qua khit khong thé nim bit, tim hién tai khong
thé nim bdt, va tAm vi lai khong thé nim bit. Vi vay khi su viéc xdy
ra thi minh ddi phé, nhung khdong khdi tim phan duyén, dugc nhu vay
thi khi sy viéc qua rdi thi tAim minh lai thanh tinh, khdng luu giit diu
vét gi. P& k&t ludn, chiing ta c6 thé goi dao Phat 1a gi n€u khong goi la
dong sudi gidi thodt?
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XII.Con Puong Mang Tén Trung Thita La Con Duong Trung

Dung:

Theo Phit gido, Trung Thira 1a tir b cuc doan, 1a Bat Thanh Pao,
12 con dudng bao quét, khong roi vao hai cuc c6 va khong, 1a sy phdi
hgp gitta Ti€u va Pai thira. Trung thira 13 trudng phdi, phit hgp v6i tinh
trang tu hanh cda Duyén Gidc, chi y&u 1a gidi thoit cho minh, nhung
vin c6 mot phan citu d6 ching sanh. Trung Thira 13 mot tf ngit chi cho
gido thuy€t clia Pitc Phit, day vé cdch tranh thdi qud bit cip hay cuc
doan, nhu hudng thu hay khd hanh. Pic biét hon, Trung Thira chi cho
phdi Trung Pao do ngai Long Tho sing l1ap, gido 1y nay day ching ta
nén di trén dudng Trung Pao va nén trdnh hai d6i vi nhu chi truong
tinh hién htu hay khong hién htu ctia van vat. Trung Thira 1a con
dudng ti€t ch& diéu do. Con dudng chinh day chiing ta tranh cic diéu
dc, lam cac viéc lanh va ty tinh tdm y. Con dudng Trung Pao do brc
Phat day 12 con dudng ti€t ch€ diéu d6. Ching ta nén nhé lai cudc ddi
buc Phat trude khi gidc ngd dugce chia lam hai thoi ky khdc biét. Ngai
da tirng s6ng mot cudc sdng xa hoa; thi du nhu vua cha clia Ngai da
x4y cho Ngai ba cung dién, mdi cung dién danh riéng cho mot muia véi
tran ddy nhitng ngudn hoan lac khong thé tudng tugng ndi trong thdi
ctia Ngai. Roi sau khi xuat gia Ngai d3 song sdu nim khS hanh va
hanh xdc. Ngai da hanh ha thdn xdc Ngai qua nhitng phép tu tip ép
x4dc nhu nim ngd trén giudng gai va ngdi gilta Itra dudi cdi ndng gay
git clia mit trdi giita trua he. Vi da kinh qua nhitng xa hoa va thi€u
thon va da di dén tdt cung cla nhitng gidi han nay ma khong c6 hiéu
qua nén Dic Phat da khdm phd ra con dudng “Trung Pao”, trdnh ca sy
nudng chiu va cuc doan cua nhitng duc lac cla gidc quan va cuc doan
hanh ha than x4c.

Hoc thuy€t Trung Thira dugc ngai Long Tho, mot trong nhitng nha
tu tudng vi dai nhat clia An Do, he thong héa. Theo trudng phai Trung
Quén, Ptic Phat d3 di theo con dudng 6n hoa d€ tranh hai diéu cuc
doan: budng tha duc lac va hanh xdc von dang dugc 4p dung rat phd
thong vao thdi ciia Piic Phat. Mot khi da thong hi€u con dudng nay,
ngai Long Tho d3 di thing t&i theo cdch gidi thich clia riéng minh goi
12 Trung Quén, hay trung hda. Y tudng chi y&u trong tri€t 1y nay 1a
“Bat Nha,” “Tué gidc,” hay “ki€n thirc t8i hau c6 dugc do su hi€u biét
dudc ban chit van vat trong bdi cdnh thuc clia chiing, nghia 1a
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“sunyata” hay su rdng khdng. Theo ngai Long Tho thi “sunyata” dong
nghia v6i duyén khéi. Vi th€ cAu “van hitu giai khong” (van vat déu la
khong) phai dudc hi€u 1a van vat déu c6 mot duyén khdi, cho nén
khong c6 tu tanh. O diy, van vit mudn néi dén van phdp, c trong va
ngoai. Th& nén, theo ngai Long Tho thi van vat déu khong cé ty tinh
va trd thanh hu do0. Khi d4 nhan thic ra diéu d6 thi phip gidi, hay
nguyén 1y vii tru nhi't nguyén, s& trd nén hién 16. Mot nguyén tic cin
badn khac trong tri€t 1y cda ngai Long Tho la thuy&t khong sinh khdi.
Van phdp dudc goi 1a khong c6 thé tinh (sunya), nén ciing ngu y 13 van
phédp khong sinh khong diét. Ngai Long Tho da ton nhiéu cong stc dé
trinh bay 1y thuy&t khdng sinh khéi trong cdc cudn sdch ctia minh, nhu
cudén Trung Qudn Luin. C4ch trinh bay va ly luin clia ngdi c6 tinh
thuy&t phuc manh mé& dé&n ndi nhitng ngudi & phia d6i nghich cling da
tim cdch phdng theo phuong phédp nay trong cic 1y thuyét cia ho. Tém
tdt lai trong mot thi du, Gaudapada, mot nhan vat I6n clia thuyé&t Bat
nhi, ngudi dd chiu 4nh hudng ning né phuong phdp 1y luin clia ngai
Long Tho. Th€ gidi bén ngoai, d6i v6i cd phai Trung Qudn va thuyét
Bat Nhi, déu 1a khong thuc. Cic luan ching do ngai Long Tho dua ra
da dugc Gaudapala md phdng kha nhiéu d€n mitc ching dudc dung dé
1am hau thudn cho céc 13i néi ctia dng. Sy phdt bi€u thuyé&t khong sinh
khdéi clia ngai Long Tho 12 mot hé luin tAt y&€u cda thuyét tuong doi
(sunyata) clia dng. Tru6c Gaudapala thi trong thuy&t BAt Nhi chua ai
bi€t d&€n thuyét khdng sinh khdi, duge ding d€ néi vé thé gidi hién
tugng Ao Nghia Thu nhiéu 1in néi ring Ngi (Atman) theo ngudi Ba La
Mbén 1a bAt sinh (aja), bt hoai (avyaya) vd vinh clru (natya) nhung
khong c6 chd ndo lai néi nhu thé vé thé gidi bén ngoai. Trudc
Gaudapala ching ta ciing ching thdy mot ai trong cic bac tai danh clia
thuy&t Bt Nhi bénh vuc cho su khong sinh khdi ctia van vat néi chung
nhu 12 Gaudapala da lam trong bd Tung “Karika” ctia 6ng. Do do,
khong thé bac bé sy kién 12 Gaudapala hin di sit dung cdc y tuéng
cia ngai Long Tho va md phdng theo dé6 mot cach khéo 1éo d€ tao
mdt nén tdng vitng chic cho gido ly BAt nhi.

Hoc thuyét vé Trung Pao khdi thdy c6 nghia 1d con dudng giita
ctia hai thdi cuc lac quan va bi quan. Pia vi chinh gitta nhu vay lai 1a
thdi cuc thit ba, khong nghiéng theo bén dudng niy hay bén dudng kia
12 ¥ chi cia Phat. Chic chdn nhu vay, vi Piic Phat bt diu biing con
dudng gifta ndy coi nhu mdt budc ti€n duy nhit cao hon nhitng cuc
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doan thong thudng kia. Tuy nhién, tirng cidp huéng thugng clia nic
thang bién chiing s& nang din ching ta 1&én cao mai cho dén lic dat tGi
giai doan loai hin thién ki€n cla phdn dé vé ‘hitu’ va ‘vo,” va siéu
viét chiing bing mot tdng d& vé duy tim luan. Trung Pao ciing ¢6 ¥ vi
nhu 12 Chan Ly T8i Cao. Trong ciu ké diu tién cia Trung Quéan Luén,
Ngai Long Tho di néi: “Khong cé thuc thé nao phdt sinh vao bat ct
lic ndo, & dau, hay bing phuong cach nao tir chinh né, tf nhitng céi
khéc, ca hai, hay khong c6 nguyén nhan.” Pay 1a sy phé binh cidn ban
v€ nguyén nhan clia phdi Trung Quédn. D6 cling chinh 1a sy phdn bic
clia phdi Trung Quin vé ¥ niém vé bon khd niing vé ngudn gdc cia vii
tru clia cdc trudng phai tri€t hoc dong thdi véi phdi Trung Qudn. Phdi
Trung Qudn d3 diung phuong phidp bic bd mdt luidn dé bing cich
chitng minh riing n€u 1y gidi chinh xdc tiing chit, n6 s& din d&€n mot két
qua vd ly. Hé thong Sankhya, mot trong nhitng hé thdng cd dién clia
tri€t hoc An Do, tdn thanh 1ap trudng xdc nhian nhin qui ddng dang.
Tuy nhién, phdi Trung Quén cho ring, n€u thuc t€ nguyén nhan va hau
qua déng dang, nhu thé 12 mua hat gidng cdy bdng nhung phai trd vdi
gid quan do0. Nhu vay khéi niém vé nhin qua déng dang din dén vo
ly. Néu nguyén nhin va hau qui ddong dang thi khong c6 su khic biét
gitta cha me va con cdi, va ciing khdng c6 su khdc biét giita dd dn va
phan. Trudng phdi Phat gido Ti€u Thira, phdi Vaibahashika,
Sautrantika, vd vai nhém ctia hé phdi Ba La Mon lai ddng y vé nhin
qud khdc biét. Tuy nhién, phdi Trung quén cho ring néu nguyén nhin
va hau qua khdc biét, thi cdi gi ciing ¢ thé bit ngudn tir bat cif cdi gi
khdc vi tAt ci cdc hién tugng déu khic nhau. VAy thi thin ciy lda c6
thé€ bit ngudn tir mdt mi€ng than d4 ciing d& nhu tir mdt hat gao, vi
khong c6 sy lién hé giita than ciy lda va hat gao, va mi€ng than dd va
hat gao cling c6 mdi lién hé vé su khdc biét ddi véi than ciy lda. Bgi
vay kh4i niém nguyén nhan va hiu qua tuyét ddi khdc biét 1a mot khdi
niém vo 1y. Lap trudng cho ring nhin qud vira ddng dang vira khéc
biét dudc x4c nhan bdi cdc nha triét hoc Jaina. Tuy nhién, phdi Trung
Quén néi ring, khong c6 mot hién tugng nio cé thé cé nhitng dic
diém mau thudn. Mot thuc thé khong thé nio vira hién hitu lai vira
khong hién hitu dudc, cling nhu mot thyc thé khong thé vira d4 lai vira
khong d6. Nhu vay khong c¢6 chuyén nguyén nhin va hiu qué vira
ddng dang vira khdc biét. Hién tugng ndy sinh khdng c6 nguyén nhian
dugc xdc nhan bdi nhitng nha duy vat thdi cd An bo. Tuy nhién, phai
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Trung Qudn néi ring, khdi niém hién tugng duyén khdi khong co
nguyén nhan bi bac bd bdi kinh nghiém chung. Ching han nhu chiing
ta d&€ mot sidu nudc trén mot 10 Itra thi nudc sé& sdi, nhung néu chiing ta
dé siéu nudc nay trén mot khdi nudc d4 thi né s& khdng sdi dudc. Vi
vay lap trudng cho ring hién tugng khong bat ngudn tir nguyén nhin la
khong thé nao cé dugc.

Gido thuyét clia nhitng kinh dién Pai Thira va cda kinh Bat Nhi
Ba La Mat Pa néi riéng, dugc phat trién dudi hinh thic tri€t hoc va hé
thong trong Trung Qudn Luin. Madhyama cé nghia 13 trung ding, va
nhitng bd Trung Qudn Ludn 1a nhitng bo ludn chd truong Trung Pao,
gitta khing dinh va phii dinh. C6 thé trudng phdi nay dugc ngai Long
Tho va Thanh Thién thanh 14p vao khodng nam 150 sau ty lich. Long
Tho 12 mdt trong nhitng nha bién chitng bén nhay nhat clia moi thdi
dai. Dong doi Ba La Mon, ngai tir Berar dé€n Nam An va hanh dong
ctiia ngai tic dong trong vung Nagarjunikonda gan Amaravati, viing
Bdc An. Tén ngai dugc giai thich bing thin thoai, theo d6 ngai sinh ra
dudi ting cAy Arjuna, va lodi rong hay xa thin d3 huin dao ngai
nhitng mat hoc trong Long Cung dudi ddy bién. Gido thuyét clia ngai
dugc goi 1a Khong Luan. Ngai dd bd tic bing mot hé thong luin ly
nhitng khai niém trinh by trong nhitng kinh dién vé trf tué vién min
ma ngai da vét duge tir Long cung ctia nhitng xa than. Theo than thoai
thi khi Pttc Phat Thich Ca Mau Ni thuy&t phdp cho con ngudi vé Thanh
Vin Thira, ngai dd gidng & Thién gidi, ddng thdi, mot gido 1y sdu xa
hon, dugc loai rong cat gitt, sau d6 dugc ngai Long Tho mang vé tran
gian. Phdi trung Quan phdn thinh § An P trong sudt 800 nim. Vao
khodng nim 450 sau Tay lich, né tich ra 1am déi; phai Ung Thanh
(Prasangikas) gidi thich gido 1y ctia ngai Long Tho nhuw mot thuyé&t hoai
nghi phd quét va chi tri ring 1y luin cia ho hoan toan c6 muc dich bac
bd nhitng Y ki€n khdc; phdi kia 12 Trung Luin Tam Qudn
(Svatantrikas) ch truong ring su bién luan cé thé ciing thiét dinh dudc
mot vai chian ly thuc nghiém. Nhitng bd Trung Quan Luin bi€n mat &
An P sau nam 1.000, cling v4i Phat gido. Nhitng tu tudng chi dao cta
Trung Qudn vin con ton tai d&€n ngay nay trong hé thdng Vendanta
ciia An Do Gido, trong d6 ching dugc sdp nhap vao bdi Gaudapada va
Sankara, nhitng nha sidng l1dp ra Vedanta. Nhitng ban dich kinh Bt
Nha Ba La Mat ba da gy mdt anh hudng sdu ddm & Trung Hoa tir
nim 180 sau Tay lich. Nhitng bd Trung Quédn Luin di tdn tai trong vai
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th€ ky, tit nim 400, hay 600 d€n nim 900, nhu mot tong phai riéng biét
goi 12 Tam Luin tong. Nim 625 tong phdi nay dudc truyén sang Nhat
vdi tén Sanron, nhung sau d6 né bi lu md trong mot thdi gian dai. Thich
nghi v6i nhitng quan niém vé nhin sinh cta Trung Hoa va Nhat Bén,
gido ly nay van ti€p tuc sdng trong Thién Tong.

Hoc thuyét vé Trung Pao, dugc trinh bay va theo dudi bdi phai
Trung Pao, dugc Long Tho va Thianh P& Ba (Aryadeva) lap ra vao thé
ky thit hai sau CN, c¢6 mdt vi tri rit 16n tai cdc nudc An dQ, Tay Tang,
Trung Hoa, Nhat. Mot trong hai trudng phdi Pai thira § An Po (cting
véi Thién Phdi Yogacara). Gido 1y cin bin cla trudng phdi ndy dua
vao thuyé&t Trung Quédn clia Ngai Long Tho. B6 Trung Luin nhin
manh vao gido 1y Trung Pao, gido 1y cdn ban cia trudng phdi Trung
Qudn cia Phat gido Pai thira An bo6. Theo Trung Qudn, nghia chian
that ciia Tdnh Khong 1a Phi Hitu hay khong thuc chit. Tén day dd 1a
Trung Quan Luan, do Bd tat Long Tho bién soan va Thanh Muc Bd tat
chii thich, Cuu Ma La Thip d5i TAn dich sang Hoa Ngit. Pay 1a mot
trong ba bd ludn cin ban cta tdbng Tam Ludn. Luin niy chd truong
trung dao triét dé, ch6ng lai luan c “hitu” “khdng” hodc nhi bién
“sanh” va “v0 sanh.” Theo Ngai Long Tho thi trung dao 1a chan tinh
ctiia van hitu, khong sanh khong diét, khong hién hitu, khong phi hién
hitu. B6 luan thit nhit va cling 12 bo luan chinh trong ba bd luan chinh
ctia Tam Tong Luin. May min nguyén ban ti€ng Phan vin con ton tai.
Ban Han vin do Ngai Cuu Ma La Thap dich. T4ac pham ndy gbm 400
bai tung, trong d6 Ngai Long Tho di b4c bé mdt s6 nhitng ki€n gidi sai
1am ctia phdi Tiéu Thira hay clia cdc triét gia thdi bdy gid, tir d6 6ng
bdc bd tit cd nhitng quan niém duy thiic va da nguyén d€ gidn ti€p
thi€t 1ap hoc thuy€&t “Nhit Nguyén” clia minh. Tri€t hoc Trung Qudn
khong phdi 1a chi thuyé&t hoai nghi ma ciing khong phadi 12 mot chi
thuy&t bat kha tri luAn. N6 12 mot 18i mdi goi cong khai ddi véi bat ci
ai muon truc dién véi thuc tai. Theo Nghién Cttu vé Phat Gido, ngai
Tiang HO da néi vé 1y twdng B Tat trong Trung Qudn nhu sau: “Phat
Gido c6 thé vi nhu mot cdi ciy. Su gidc ngd siéu viét ctia Bdc Phat 1a
ré clia né. Phat Gido co bdn 1a cdi thin cdy, cdc hoc thuyé&t Pai Thira
1a nhdnh ctia n6, con cac phdi va chi cia Pai Thira 1a hoa ctia né. Bay
gid, di hoa c6 dep dén thé nao thi chifc ning cda né 1a két thanh qua.
Triét hoc, d€ trd thanh diéu gi cao hon 1a sy suy luan vo b3, phai tim
ddng cd va sy thanh tyu clia né trong mot 16i séng; tuw tudng cAn phai
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din t6i hanh dong. Hoc thuy€t nay sinh ra phuong phdp. Ly tudng Bo
Tét 1a trdi cdy hoan m¥y chin mui trén cdy dai thu cia Phat Gido. Ciing
nhu trdi cdy bao boc hat gidng, vi vdy bén trong ly tudng Bd Tit 1a su
k&t hdp cda tit cd nhitng thanh t6 khdc nhau, va doi khi dudng nhu
chia ré& ctia Pai Thira.” Theo Jaidev Singh trong Pai Cuong Triét Hoc
Trung Quén, ching ta thdy ring nhitng nét chinh y&u ctia tri€t hoc
Trung Quén vira 13 tri€t hoc vira 1a thuyét than bi. Bing cdch xi dung
bién chitng phép va chi€u roi sy phé binh vao tit cd nhitng pham tru tw
tudng, né di thing tay vach trin nhitng khoa truong hu tra cia ly tri dé
nhin thitc Chan Ly. Biy gid ngudi tAm dao quay sang véi thién dinh
theo nhitng hinh thic khdc nhau cia ‘Khéng Tdnh,” va thuc hanh Bat
Nhi Ba La Mat Pa. Nhd thyc hanh tinh thin dic hanh Du Gia, ngudi
tAm dao theo Trung Quan don dudng dé ti€p nhan Chan Ly. Tai giai
doan sau cuing cia Bat Nha, nhitng banh xe tudng tugng bi chan ding,
tam tri vong dong 1dng dong tich tinh lai, va, trong sy tich tinh d6, Thuc
Tai cti hon 1én doi mit cla ngudi tim dao; ké d6 d6n nhin sy tin
duong clia Bdat Nha va trd thanh hiép si phiéu du cia Chan Ly. Pay la
kinh nghiém thudc vé mot chiéu khdc, mot chiéu vo khong gian, vo
thdi gian, n6 siéu viét 1én trén lanh vuc cia tu tudng va ngdn ngit. Cho
nén né khong thé dién dat dugc bing bt ctt ngdn ngit ndo clia nhan
loai. Theo Ngai Long Tho Bd Tét trong Trung Quan Luén, thi Nhi P&
Trung Pao dugc bing “Nim Huyén Nghia”. Thit nhat 12 Tuc D€ Phién
Dién. Chd truong thuyét thyc sinh thuc diét cla thé gii hién tugng.
Thit nhi 12 Chan D& Phién Dién. Chap vao thuyét bat diét clia thé gidi
hién tugng. Thi ba 1a Trung Pao Tuc D€. Thdy ring khong c6 gid sinh
hay gid diét. Thit tv 1a Trung Pao Chan D€. Gia bat sinh gid bat diét
hay thdy ring khong c6 gia sinh hay gid diét. Thd nim 1a Nhi D& Hiép
Minh Trung Pao. N&u ta nhin dinh ring khong cé sinh diét hay bat
sinh bat diét thi d6 13 trung dao, dugc bi€u thi bing sy k&t hgp clia tuc
d€ va chan dé€.

Tai An Do, dugc goi 12 Trung Quan Tdng vi b phdi ndy chii trong
dén quan di€m trung dung (madhyamika-pratipat). Trong bai thuyét
phap du tién trong vudn Loc Uyén, Pitc Phat da gidng vé Trung dao,
von 1a con dudng tu tip khong phdi qua sy hanh xdc ma ciing khong
phdi budng xudi theo duc lac. Trung dao khong chap nhin ca hai quan
di€ém lién quan dé&n sy ton tai va khong tdn tai, trudng cttu va khong
trudng ctfu, ngd va vd ngd, van van. N6i tém lai, tobng phdi niy khong
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chap nhan thuy€t thyc tai ma cling khong chidp nhan thuy&t khdng cé
thyc tai, phdi nay chi chdp nhan sy tuong ddi. Tuy nhién, can nén thdy
ring Trung Pao dugc dé xu6ng & Ba La Nai c6 mdt y nghia vé dao
dttc song, con Trung Pao clia Trung Luan tong 12 modt khdi niém siéu
hinh. Trudng phdi ma chl thuy€&t dua vao ba bd luan chinh cda Ngai
Long Tho. Pic di€m ndi bac nhat clia tong phdi ndy 12 nhan manh d&n
chit ‘Khdng’ va ‘Khong T4nh’ nhiéu Iin, cho nén né ciing con dugc
goi la tong phdi c6 ‘hé thong tri€t hoc x4dc dinh ring ‘khong’ 1a dic
tdnh cda Thyc Tai. Ngoai ra, da c6 rit nhiéu nha tu tudng Trung Luin
di theo ngai Long Tho nhu Thdnh Thién (Aryadeva) vao thé ky thi ba,
Buddhapatila vao th€ ky thd ndm, Chandrakirti vao th& ky thit sdu, va
Santideva vao thé ky thtt bdy. Tai Trung Hoa, Trung Luin tong hay
Tam Luin tong dudc chia thanh hai nhém. Nhém thi nhit di theo
truyén thdng ‘C6 Tam Luan tong’ tir thdi ngai Long Tho dén ngai Cuu
Ma La Thap, con nhém tht hai theo truyén thdng ‘Tan Tam Luin
tong’ tir thoi Cat Tang 549-623), mot moén dé cia Cuu Ma La Thap
dé&n thai k¥ suy thodi clia truyén thdng nay vio khodng th& ky thif tim.
Tam Luan tong 12 mdt bd phdi Phat gido dién td Trung Luin theo chin
ly tuyét ddi. C4c tong phdi ndy nhan manh & thuyét chian 1y qui uSc
hay tuc d€ (samvrti-satya) theo d6 thi van vat déu do duyén sinh va chi
c6 sy tuong quan v6i nhau chit khong phdi hién hitu theo nghia tuyét
ddi. Khia canh thuc t&€ cda tri€t 1y Trung Luin dugc céc trudng phai
nay thé hién trong cdch sdng gin giii v6i con ngudi binh thudng. Mic
dil d3 déng gép nhiéu cho sy phat trién cia nén vin héa Trung Hoa
trong tam thé ky, nhung cdc tdng phdi ndy ngay nay chi con 13 nhitng
ddi tugng d€ nghién citu vé lich stt, kinh sach va tri€t hoc ma thoi. Cac
tong phdi ndy khong con tdn tai dudi dang thé ché ton gido & Trung
Hoa, ngoai trir hinh thiic da sira d6i nhu 13 dao Lat Ma (Lamaism) &
T4y Tang. Kinh sdch chinh da tao nén hé Tam Ludn cta Phat gido
Trung Hoa. Cdc kinh sich chinh clia tong phdi nay gom: Pai Tri P9
Luan, Thap bia Ty Ba Sa Luin, Trung Luan, Bach Luan, va Thap Nhi
Mén Luan. Tai Trung Qudc, cic nhém khic di chung v6i Phat gido
Trung Luin gdm c6 Tt Luin tong, Bit Nhi tong, Hung tong, trong dé
bao gdm cd Tam Luin tong vd Hoa Nghiém tdng.
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(B) Diéu Hoa Hay Tiét D§
Trong Tu Tdp Trung Dao

1. Diéu Hoa Hay Tiét D6 La Mt Trong Nhitng Uu Tién Hang

Ddu Trong Tu Tép Trung Pao:

Theo Phit gido, diéu hoa & day dic biét néi vé diéu do vé vat
chat. Theo Kinh Phdp Cd, ciu 325, Pitc Phat day: “Nhu heo kia ua
ngt, lai tham iAn, ké pham ngu vi tham #n uva ngd, nén phai bi ti€p tuc
sanh mii trong vong luan héi.” Theo Phat gido, mdt trong nhitng wu
tién hang diu trong tu tap clia hanh gid 12 diéu hoa hay ti€t do trong
dn udng. Theo Kinh Hitu Hoc trong Trung B Kinh, Pic Phat da day
‘Thé nao 1a vi Thanh dé t biét ti€t do trong #n udng?’ DPic Phat da
khing dinh véi thdnh dé tif viia Ngai vé diéu hoa hay ti€t d6 trong in
udng nhu sau: Thit nhat 12 quan sdt mdt cdch khdn ngoan. Thit hai 12
khi tho dung cdc mén in, khong phai d€ vui diia, khong phai d€ dam
mé, ciing khong phai d€ trang stc hay tu 1am dep minh, nhung chi dé
than ndy dudc duy tri, dugc bio dudng, khdi bi gia hai, &€ chap tri
pham hanh. Thit ba, vi 4y nén nghi ring: “Nhu vay ta diét trlit cdc cdm
tho cii va khong cho khdi 1én cdc cam tho mdi; va ta s€ khong pham
16i 1dm, s6ng dugc an 6n.” Theo Thién Su Achaan Chah trong “Mit HO
Tinh Lédng,” c6 ba di€ém cin ban d€ thuc hanh 1a thu thic luc cin,
nghia 12 khdng chim dim va dinh mic trong duc lac ngii trin, in udng
ti€t do, va tinh thitc. Thi nhat 1a hanh gid nén thu thic luc cin: Ching
ta c6 thé dé dang nhan ra mdt cd thé bat thudng, dui, di€c, cam, que,
van van, nhung khé nhin ra mot trang thdi tim ba't thudng. Khi bit diu
hanh thién, hanh gid s& thdy moi sy khdc hin. Ban s& nhin thdy mot
trang th4i tim méo mé, ma trudc day doi v6i ban 1a binh thudng. Ban
s& thidy nguy hiém & noi ma trudc day ban khdng thiy. Diéu nay gitp
ban thu thic. Ban sé tr§ nén nhay cdm, nhu ngudi di vao riing siu y
thitc dugc méi nguy hiém ciia thd dit, rin ddc, gai nhon, van vin. Mot
ngudi cé vét thuong, rit thin trong trude sy nguy hiém cia loai rudi.
Ciing nhu vay, ddi vdi ngudi hanh thién, mdi nguy hi€m phat xut tir
céc ddi tugng clia gidc quan, tifc 12 luc tran. Bi thé, thu thic luc cin
12 dic hanh cao nhat. Thit nhi 12 hanh gid nén thuc tap ti€t do trong
viéc dan udng: An it va ti€t do d6i vSi ching ta qua that 1a khé khan.
Hay hoc cédch dn trong chdnh niém. Y thic dugc nhu cau thuc su cla
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minh; hoc cdch phan biét giita mudn va cin. Pao luyén co thé khong
phdi 1a hanh xdc. Khong ngt, khdng dn, du c6 gid tri clia ching, nhung
ciing chi 1a nhitng cyc doan. Hanh gid phai thuc sy mudn chdng lai sy
bi€ng nhdc va phién ndo. Khudy dong ching 1&én va quan sit ching.
Mot khi hi€u dudc ching thi nhitng sy thuc hanh c6 vé cuc doan trén
s& khong cin thi€t nita. P6 1a 1y do tai sao ching ta phai dn, ngtd, va
no6i it lai, nhim dé nén tAm luyén 4i va khi€n ching ty 16 dién. Thit ba
1a hanh gid nén tu tip tinh thic: Mudn c6 chdanh niém thi phdi c6 nd
lyc lién tuc, chit khong phai chi siéng ning mot ldc rdi thoi. Dau chiing
ta c6 hanh thién sudt dém nhung trong lic khac ching ta d&€ cho sy ludi
bi€ng ché ngu thi ciing khong phai 1a hanh thién ding cdch. Chiing ta
phai luén quan sat, theo doi tim ching ta nhu cha me theo ddi con cdi,
bao vé khong dé ching hu héng.

II. Hanh Gid Nén Luén Duy Tri Tiét D$ Trong Tu Tap:

Ti€t do con c6 nghia 13 ty ché hay tu chd hay tu ki€m soat, dic
biét 12 kiém sodt cic gidc quan. Ti€t do hay tu ch€ ciing c6 nghia 1a tri
gi6i 12 mot trong mudi khi gidi ctia BO Tat, vi viit b tat ca sy hdy
pham. Chu BS Tt an tru ndi phdp ndy thdi c6 thé diét trir nhitng phién
nio, ki€t st dd chita nhém tir 1au clia tit ci chiing sanh. Theo Thién Su
Achaan Chah trong “Mit H5 Tinh Ling,” ¢6 ba diém cin ban dé thuyc
hanh ti€t do 1a thu thic luc cin, nghia 12 khong chim dim va dinh mic
trong duc lac ngii trin, in udng ti€t do, va tinh thic. Thit nhat la thu
thiic lyc cdn: Chiing ta c6 thé dé dang nhin ra mot cd thé bat thudng,
dui, di€c, cAm, qué, van van, nhung khé nhin ra mot trang thai tim bat
thudng. Khi bit ddu hanh thién, hanh gia sé thd'y moi sy khac hin. Ban
s& nhin thdy mot trang th4i tim méo mé, ma truSc diy ddi v6i ban 1a
binh thudng. Ban sé thidy nguy hiém & noi ma trudc diy ban khong
thdy. Piéu niy gidp ban thu thiic. Ban sé& trd nén nhay cdm, nhu ngudi
di vao rirng siu ¥ thifc dugc mdi nguy hiém cda thid dit, rin doc, gai
nhon, van van. Mot ngudi c6 vét thuong, rat thin trong trudc sy nguy
hi€m ctia loai rudi. Ciing nhu vy, d6i véi ngudi hanh thién, m&i nguy
hi€m phat xua't tir cdc doi tugng clia gidc quan, tic 1a luc tran. Bdi the,
thu thiic luc cin 1a ddc hanh cao nhit. Thit nhi la Tiét Pé trong An
Udbng: An it va ti€t do ddi v6i ching ta qua that 1a khé khin. Hay hoc
cdch dn trong chanh niém. Y thitc dude nhu cdu thuc su clia minh; hoc
cich phian biét giita mudén va cin. Pao luyén co thé khong phai la



32

hanh xdc. Khéng ngd, khong dn, du ¢6 gid tri cda ching, nhung cling
chi 1a nhitng cyc doan. Hanh gid phai thuc sy mudn chdng lai sy bi€ng
nhdc va phién nio. Khudy ddng ching 1&n va quan sit ching. Mot khi
hi€u dugc ching thi nhitng sy thuc hanh c6 vé cuc doan trén s& khong
cAn thi€t nita. P6 1a 1y do tai sao ching ta phdi in, ngl, va néi it lai,
nhim dé nén tim luyén 4i va khi€n chiing tu 1& dién. Theo Kinh Hitu
Hoc trong Trung B0 Kinh, Pitc Phat da day Vi Thanh dé ti biét tiét
do trong dn udng. Thit nhat quan sdt modt cach khon ngoan khi tho dung
cdc moén in, khong phai d€ vui dua, khong phdi d€ dam mé, khong
phdi dé trang sitc hay tu 1am dep minh, chi d€ than niy dugc duy tri,
dugc bio dudng, khéi bi gia hai, &€ chip tri pham hanh. Vi 4y nén nghi
ring: “Nhu vay ta diét trit cdc cdm tho cii va khong cho khdéi 1én cédc
cdm tho méi; va ta s& khong pham 18i 1am, séng dugc an dn.” Theo
Kinh Phap Cu, cau 325, Birc Phit day: “Nhu heo kia wa ngt, lai tham
dn, ké pham ngu vi tham 4n wa ngd, nén phai bi ti€p tuc sanh mii trong
vong luan hoéi.” Su tiét do thit ba la tinh thitc: Mudn c6 chdnh niém thi
phai c6 nd lyc lién tuc, chit khong phdi chi siéng ning mot lic rdi thoi.
DAu chiing ta ¢6 hanh thién sudt dém nhung trong ltic khac ching ta dé
cho su ludi bi€ng ch& ngy thi ciing khong phdi 12 hanh thién ding
cach. Ching ta phai ludn quan sdt, theo ddi tdim ching ta nhu cha me
theo dbi con cdi, bio vé khong d€ chiing hu hdng. Phat ti¥ thuan thanh,
nhat 13 nhitng ngudi tai gia, nén ludn nhé phai thuan héa chinh minh
nhu chd thuin héa voi ngua, hay Piic Phat thuan héa nhitng duc vong
ctia ching sanh. Theo Kinh Phdp Ci, cau 325, Bdc Phiat day: "Nhu heo
kia wa ngt, lai tham an, ké pham ngu vi tham dn wa ngl, nén phai bi
ti€p tuc sanh mii trong vong luin hdi."

II1.Tiét Py Va Tu Ché Tao Thém Siic Manh Cho Hanh Gid Tu

Phdt:

Chiing ta c6 thé d& dang nhin ra mot cd thé bat thudng, dui, diéc,
cAm, queé, van van, nhung khé nhin ra mot trang thdi tim bt thudng.
Khi bit ddu hanh thién, hanh gia s& thd'y moi sy khac hin. Ban s& nhin
thdy mot trang thdi tim méo mé, ma truSc diy doi véi ban 12 binh
thudng. Ban sé& thdy nguy hi€m & ndi ma tru6c diy ban khong thdy.
Diéu nay gidp ban thu thic. Ban s& tré nén nhay cdm, nhu ngudi di
vio rifng siu y thifc dugc mdi nguy hi€m cda thd dit, rin doc, gai
nhon, van van. Mot ngudi c6 vét thuong, rat thin trong trudc sy nguy
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hi€m ciia loai rudi. Ciing nhu vay, ddi véi ngudi hanh thién, mdi nguy
hi€m phdt xuat tir cdc ddi tugng clia gidc quan, tifc 12 luc tran. BSi the,
ti€t do va tr ché luc cin 1a dic hanh cao nhat. Nhu trong viéc in udng,
dn it va ti€t do d6i vdi chiing ta qua that 12 khé khin. Hay hoc cdch dn
trong chianh niém. Y thitc dugc nhu cAu thuc sy cia minh; hoc cdch
phan biét gitta mudn va can. Pao luyén co thé khdng phdi 1a hanh x4c.
Khoéng ngd, khong an, du c¢6 gid tri cia ching, nhung ciing chi la
nhitng cuc doan. Hanh gid phai thyc sy mudn chdong lai sy bi€ng nhic
va phién nio. Khud'y dong chiing 1én va quan sit ching. Mot khi hi€u
dudc chiing thi nhitng su thyc hanh c6 vé cuc doan trén sé khong cin
thi€t nita. D6 1a 1y do tai sao ching ta phéi dn, ngd, va néi it lai, nham
de nén tAm luy€n 4i va khi€n ching tu 16 dién.

Trong Phat gido, ti€t do va tu ch& khdng c6 nghia 1a qué thic ép,
ma né c6 nghia la hanh gid ldc nao ciing phai chd tdm tinh thitc, ghi
nhian moi cdm gidc d&€n véi minh, nhung dirng thdi qud. Chiing ta vin
di, ditng, nim, ngdi mdt cdch ty nhién. Piing qué thic ép viéc tu tip
ctia minh, ciing dirng qua bé budc chinh minh vao trong mot khudén khd
dinh sdn nao d4, vi qué thic ép ciing 1a mot hinh thitc cia tham 4i.
Hiy kién nhin, kién nhin chiu dyng 13 diéu kién cin thi€t cda hanh
gid. N&u ching ta hanh dong mdt cdch ty nhién va chd tim tinh thitc
thi trf tué sé& dén véi chiing ta mot cdch tu nhién. L&i song thé tuc ¢
tinh cdch huéng ngoai, budng lung. L&i sdng cia mot Phit tf thudn
thanh thi binh di va ti€t ché&. Phat tif thuan thanh c6 16i song khic han
ngudi thé€ tuc, tir bd théi quen, in ngd va néi it lai. NEu 1am biéng,
phdi tinh tAn thém; n€u cdm thdy khé kham nhén, ching ta phdi kién
nhin thém; néu cdm thdy yéu chudng va dinh mic vao than xdc, phai
nhin nhitng khia canh bt tinh ctia cd thé minh. Gidi luat va thién dinh
hd trg tich cuc cho viéc luyén tAm, gitip cho tim an tinh va thu thic.
Nhung bé ngoai thu thic chi 1a sy ché& dinh, mot dung cu gidp cho tAm
an tinh. B&i vi du chiing ta c¢6 cdi diu nhin xudng dat di nita, tim
chiing ta van c6 thé bi chi phdi bdi nhitng vat & trong tAm mit chiing
ta. C6 thé ching ta cdm thiy cudc song ndy day khé khin va chiing ta
khong thé 1am gi dugc. Nhung cang hi€u ro chin ly clia sy vat, ching
ta cang dugc khich 1& hon. Phdi giit tim chdnh niém thit sic bén.
Trong khi 1am cdng viéc phdi lam vé6i sy chd y. Phdi bi€t minh dang
lam gi, dang c¢6 cdm gidc gi trong khi lam. Phdi bi€t ring khi tAm qu4
dinh mdc vdo ¥ niém thién 4c cda nghiép la ty mang vao minh ganh
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nidng nghi ngd va bat an vi ludn lo s¢g khong bi€t minh hanh dong c6
sai 1am hay khong, c6 tao nén dc nghiép hay khong? D6 1a sy dinh
méc can tranh. Chdng ta phdi biét tri tdc trong vat dung nhu thic in, y
phuc, chd &, va thudc men. Ching cin phdi mic y that tot, y chi dé da
che than. Ching cAn phai c6 thitc in ngon. Thuc phadm chi d€ nudi
mang song. Pi trén dudng dao 13 d6i khang lai v6i moi phién nio va
ham mud6n thong thudng.

Hanh gid tu Phat nén ludn nhd ring thu thic 1a ty ch€. Vi th€, thu
thiic luc cin va theo ddi cdm gidc clia minh, diy 12 mdt sy thuc tap tot
dep. Lic nao ching ta ciing phai chd tdm tinh thitc, ghi nhdn moi cdm
gidc d&€n v6i minh, nhung dirng thdi qui. Hay di, ding, nim, ngdi mot
cdch ty nhién. Pirng qua thic ép viéc hanh thién ctia minh, ciing dirng
qui b6 budc chinh minh vao trong modt khudén khd dinh sin nao dé.
Qud thiic ép ciling 12 mot hinh thirc clia tham 4i. Hay kién nhin, kién
nhin chiu dung 13 diéu kién can thi€t ctia hanh gid. N&u chiing ta hanh
dong mot cich ty nhién va chd tim tinh thic thi tri tué s& dén vdéi
chiing ta mot cich tu nhién. Pitc Phat day vé Tu Ché trong Kinh Phip
Ci: “Ngudi nao nghiém giit thAn tAm, ché ngu khic phuc rdo riét,
thudng tu pham hanh, khong ding dao gy gia hai sanh linh, thi chinh
ngudi 4y 1a mot Thanh Ba la mdn, 12 Sa mon, 1a Ty khuu vay (142).
Bi€t 1ay diéu hd then d€ tw cAm ngin minh, th€ gian it ngudi lam dudc.
Ngudi di 1am dugc, ho khéo tranh hd nhuc nhu ngua hay khéo tranh
roi da (143). C4c ngudi hay nd luc sim hdi nhu ngya da hay con thém
roi, hiy ghi nhé 14y chdnh tin, tinh gidi, tinh ti€n, tam-ma-dia (thién
dinh) tri phan biét Chanh phap, va minh hanh tic d€ tiéu diét vo ludng
thong khd (144). Ngudi tui nude lo din nudc, thd lam tén lo udn tén,
thd moc lo néfy muc cua ciy, ngudi 1am lanh thi ty lo ch& ngu (145).
Viéc ding lam khong lam, viéc khong didng lai lam, nhitng ngudi
phong ting ngao man, lau tdp mai ting thém (292). Thudng quan sat tu
than, khong 1am viéc khong ddng, viéc dang gang chuyén lam, thi khd
dau 1au tdp din tiéu tan (293). Voi xuat trdin nhin chiu cung tén nhu
th€ ndo, ta diy thudng nhin chiu moi diéu phi bing nhu th& ay. That
vay, doi rat 1dm ngudi phd gi6i thudng ghét ké tu hanh (320). Luyén
dugc voi d€ dem du hoi, luyén dudc voi dé€ cho vua c3i 1a gidi, nhung
néu luyén dugc 1ong 4n nhin trudc sy ché bai, mdi 13 ngudi cé tai didu
luyén hon cd moi ngudi (321). Con la thuan tdnh 1a con vat lanh tot,
con tudn ma tin do 1a con vat lanh tot, nhung ké da tu diéu luyén dugc
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minh lai cing lanh t8t hon (322). Ching phai nhd xe hay ngua ma dén
dudc cdnh giGi Ni€t ban, chi c6 ngudi di diéu luyén Idy minh méi d&€n
dugc Ni€t ban (323). Ché phuc dudc mit, lanh thay; ch€ phuc dudc tai,
lanh thay; ch€ phuc dugc mili, 1anh thay; ch& phuc dudc 1udi, lanh thay
(360). Ché phuc dugc than, lanh thay; ch€ phuc dugc 15i néi, lanh thay;
ch€ phuc dugc tim ¥, lanh thay; ch€ phuc dugc hét thdy, lanh thay. Ty
kheo nao ché& phuc dugc hét thdy thi gidi thodt hét thiy khd (362). Gin
giff tay chian v ngdn ngf, gin git cdi dau cao, tim mén thich thién
dinh, riéng & mdt minh, thanh tinh va tr bi€t ddy du, Ay 12 bac Ty kheo
(362). Cac ngudi hay tu kinh sdch, cdc nguoi hday tu phdn tinh! Tu ho
vé€ va chanh niém theo Chdnh phdp méi 1a Ty kheo an tru trong an lac
(379). Chinh cdc nuoi la ké bdo hd cho cdc ngudi, chinh cdc nguoi la
ndi nuong niu cho cic nguoi. Cic ngudi hiy ging diéu phuc 1Ay minh
nhu thuong khéch lo diéu phuc con ngua minh (380). Thing ngan quin
dich chua thé goi 1a thing, tu thing dudc minh méi 1 chi€n cong oanh
liét nhitt (103). Ty thing minh con vé vang hon thing ké khic. Mudn
thing minh phdi ludn ludn ch€ ngu 1ong tham duc (104). Du 1a thién
than, Can thdt ba, du 12 Ma vuong, hay Pham thién, khong mot ai
ching thit bai trudc ngudi da tu thing (105).”
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A Summary of the Middle Path
In Buddhist Teachings

Thién Phiic

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

(A) The Middle Path In Buddhism

I. An Overview & Meanings of the Middle Path In Buddhism:
The “mean” also means between two extremes (between realism
and nihilism, or eternal substantial existence and annihilation or
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between), the idea of a realm of mind or spirit beyond the terminology
of substance (hitu) or nothing (v0); however, it includes both existence
and non-existence. Middle path is the path that Sakyamuni Buddha
discovered and first preached in the Deer Park, which advises people
to give up extremes, to keep away from bad deeds, to do good and to
purify the mind. The Eightfold Noble Path. The Buddha taught: “When
discrimination is done away with, the middle way is reached, for the
Truth does not lie in the extreme alternatives but in the middle
position.” The “Middle Way.” was translated from “Madhyama”, a
Sanskrit term, which means between two extremes (between realism
and nihilism, or eternal substantial existence and annihilation or
between), the idea of a realm of mind or spirit beyond the terminology
of substance (hitu) or nothing (v6); however, it includes both existence
and non-existence. This doctrine attributed to Sakyamuni Buddha
rejects the extremes of hedonistic self-indulgence on the one hand and
extreme asceticism on the other. Sakyamuni Buddha discovered the
Middle Path which advises people to give up extremes, to keep away
from bad deeds, to do good and to purify the mind. The Eightfold Noble
Path. The Buddha taught: “When discrimination is done away with, the
middle way is reached, for the Truth does not lie in the extreme
alternatives but in the middle position.” The doctrine of the Middle
Path means in the first instance the middle path between the two
extremes of optimism and pessimism. Such a middle position is a third
extreme, tending neither one way nor the other is what the Buddha
wanted to say. The Buddha certainly began with this middle as only
one step higher than the ordinary extremes. A gradual ascent of the
dialectical ladder, however, will bring us higher and higher until a
stage is attained wherein the antithetic onesidedness of ens and non-
ens is denied and transcended by an idealistic synthesis. In this case
the Middle Path has a similar purport as the Highest Truth.

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

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

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

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

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

I1. Middle Way and the “I”:

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

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

1V. Fourfold Middle Path:

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

V. Eight Mental Complications or Nagarjuna's FEight

Negations:

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

VI. Enlightened One and the Middle Path:

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

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

VII.The Nonabiding Middle Way:

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

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

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

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

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

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

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

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

IX. Cultivation On the Middle Path Means Rejection of

Pleasures, But Not Rejection of Means of Life:

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

X. The Middle Path & Buddha's Enlightenment:

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

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

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

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

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

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

XI. The Middle Path: The Stream of Liberation:

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

Madhyamika-Pratipat-Magga:

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

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

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

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

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

(B) Moderation In Cultivation
In the Middle Path

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

Middle Path:

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

1. Always Maintain Moderation in Cultivation:

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

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

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

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

Buddhist practitioners should always remember that sense restraint
means restraining oneself. So, sense restraint means to follow our own
senses and feelings, this is a proper practice. We should be mindful of
it throughout the day. But do not overdo it. Walk, eat, and act naturally,
and then develop natural mindfulness of what is going on within
ourselves. To force our meditation or force ourselves into awkward
patterns is another form of craving. Patience and endurance are
necessary. If we act naturally and are mindful, wisdom will come
naturally. The Buddha taught about “Restraining oneself” in the
Dharmapada Sutra. “He who strictly adorned, lived in peace, subdued
all passions, controlled all senses, ceased to injure other beings, is
indeed a holy Brahmin, an ascetic, a bhikshu (Dharmapada 142).
Rarely found in this world anyone who restrained by modesty, avoids
reproach, as a well-trained horse avoids the whip (Dharmapada 143).
Like a well-trained horse, touch by the whip, even so be strenuous and
zealous. By faith, by virtue, by effort, by concentration, by
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investigation of the Truth, by being endowed with knowledge and
conduct, and being mindful, get rid of this great suffering (Dharmapada
144). Irregators guide the water to their fields; fletchers bend the
arrow; carpenters bend the wood, the virtuous people control
themselves (Dharmapada 145). What should have been done is left
undone; what should not have been done is done. This is the way the
arrogant and wicked people increase their grief (Dharmapada 292).
Those who always earnestly practice controlling of the body, follow not
what should not be done, and constantly do what should be done. This
is the way the mindful and wise people end all their sufferings and
impurities (Dharmapada 293). As an elephant in the battlefield endures
the arrows shot from a bow, I shall withstand abuse in the same
manner. Truly, most common people are undisciplined (who are
jealous of the disciplined) (Dharmapada 320). To lead a tamed
elephant in battle is good. To tame an elephant for the king to ride it
better. He who tames himself to endure harsh words patiently is the
best among men (Dharmapada 321). Tamed mules are excellent;
Sindhu horses of good breeding are excellent too. But far better is he
who has trained himself (Dharmapada 322). Never by those vehicles,
nor by horses would one go to Nirvana. Only self-tamers who can reach
Nirvana (Dharmapada 323). It is good to have control of the eye; it is
good to have control of the ear; it is good to have control of the nose; it
is good to have control of the tongue (Dharmapada 360). It is good to
have control of the body; it is good to have control of speech; it is good
to have control of everything. A monk who is able to control
everything, is free from all suffering (Dharmapada 362). He who
controls his hands and legs; he who controls his speech; and in the
highest, he who delights in meditation; he who is alone, serene and
contented with himself. He is truly called a Bhikhshu (Dharmapada
362). Censure or control yourself. Examine yourself. Be self-guarded
and mindful. You will live happily (Dharmapada 379). You are your
own protector. You are your own refuge. Try to control yourself as a
merchant controls a noble steed (Dharmapada 380). One who conquers
himself is greater than one who is able to conquer a thousand men in
the battlefield (Dharmapada 103). Self-conquest is, indeed, better than
the conquest of all other people. To conquer onself, one must be
always self-controlled and disciplined one’s action (Dharmapada 104).
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Neither the god, nor demigod, nor Mara, nor Brahma can win back the
victory of a man who is self-subdued and ever lives in restraint
(Dharmapada 105).”
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