
 

 

Phöôùc Ñöùc & Coâng Ñöùc 

Theo Quan Ñieåm Phaät Giaùo 

 

              Thieän Phuùc 

 

Theo giaùo thuyeát nhaø Phaät, ngöôøi tu Phaät phaûi neân luoân laáy 

vieäc tu hueä laøm ñaàu, nhöng neàn taûng cho vieäc tu hueä laïi laø ngay 

choã vieäc tu phöôùc. Phöôùc ñöùc ñöôïc thaønh laäp baèng caùch giuùp ñôû 

ngöôøi khaùc, trong khi coâng ñöùc nhôø vaøo tu taäp ñeå töï caûi thieän 

mình vaø laøm giaûm thieåu nhöõng ham muoán, giaän hôøn, si meâ. Caû 

phöôùc ñöùc vaø coâng ñöùc phaûi ñöôïc tu taäp song haønh. Hai töø naày 

thænh thoaûng ñöôïc duøng laãn loän. Tuy nhieân, söï khaùc bieät chính 

yeáu laø phöôùc ñöùc mang laïi haïnh phuùc, giaøu sang, thoâng thaùi, vaân 

vaân cuûa baäc trôøi ngöôøi, vì theá chuùng coù tính caùch taïm thôøi vaø vaãn 

coøn bò luaân hoài sanh töû. Coâng ñöùc, ngöôïc laïi giuùp vöôït thoaùt khoûi 

luaân hoài sanh töû vaø daãn ñeán quaû vò Phaät. Cuøng moät haønh ñoäng boá 

thí vôùi taâm nieäm ñaït ñöôïc quaû baùo traàn tuïc thì mình seõ ñöôïc 

phöôùc ñöùc; tuy nhieân, neáu mình boá thí vôùi quyeát taâm giaûm thieåu 

tham lam boûn xeûn, mình seõ ñöôïc coâng ñöùc. Trong khi phöôùc ñöùc 

töùc laø coâng ñöùc beân ngoaøi, coøn coâng ñöùc laø do coâng phu tu taäp 

beân trong maø coù. Coâng ñöùc do thieàn taäp, duø trong choác laùt cuõng 

khoâng bao giôø maát. Coù ngöôøi cho raèng ‘Neáu nhö vaäy toâi khoûi laøm 

nhöõng phöôùc ñöùc beân ngoaøi, toâi chæ moät beà tích tuï coâng phu tu 

taäp beân trong laø ñuû’. Nghó nhö vaäy laø hoaøn toaøn sai. Ngöôøi Phaät 

töû chôn thuaàn phaûi tu taäp caû hai, vöøa tu phöôùc maø cuõng vöøa tu 

taäp coâng ñöùc, cho tôùi khi naøo coâng ñöùc troøn ñaày vaø phöôùc ñöùc 

ñaày ñuû, môùi ñöôïc goïi laø ‘Löôõng Tuùc Toân.' Theo kinh Phaùp Baûo 

Ñaøn, phaåm thöù ba, Toå baûo Vi Thöù Söû: “Voõ Ñeá taâm taø, khoâng bieát 

chaùnh phaùp, caát chuøa ñoä Taêng, boá thí thieát trai, ñoù goïi laø caàu 

phöôùc, chôù khoâng theå ñem phöôùc ñoåi laøm coâng ñöùc ñöôïc. Coâng 

ñöùc laø ôû trong phaùp thaân, khoâng phaûi do tu phöôùc maø ñöôïc.” Toå 

laïi noùi: “Thaáy taùnh aáy laø coâng, bình ñaúng aáy laø ñöùc. Mo ãi nieäm 

khoâng ngöng treä, thöôøng thaáy baûn taùnh, chaân thaät dieäu duïng, goïi 

laø coâng ñöùc. Trong taâm khieâm haï aáy laø coâng, beân ngoaøi haønh leã 

pheùp aáy laø ñöùc. Töï taùnh döïng laäp muoân phaùp laø coâng, taâm theå lìa 

nieäm aáy laø ñöùc. Khoâng lìa töï taùnh aáy laø coâng, öùng duïng khoâng 

nhieãm laø ñöùc. Neáu tìm coâng ñöùc phaùp thaân, chæ y nôi ñaây maø taïo, 

aáy laø chôn coâng ñöùc. Neáu ngöôøi tu coâng ñöùc, taâm töùc khoâng coù 

khinh, maø thöôøng haønh khaép kænh. Taâm thöôøng khinh ngöôøi, ngoâ 

ngaõ khoâng döùt töùc laø khoâng coâng, töï taùnh hö voïng khoâng thaät töùc 

töï khoâng coù ñöùc, vì ngoâ ngaõ töï ñaïi thöôøng khinh taát caû. Naøy thieän 

tri thöùc, moãi nieäm khoâng coù giaùn ñoaïn aáy laø coâng, taâm haønh ngay 

thaúng aáy laø ñöùc; töï tu taùnh, aáy laø coâng, töï tu thaân aáy laø ñöùc. Naøy 

thieän tri thöùc, coâng ñöùc phaûi laø nôi  töï taùnh maø thaáy, khoâng phaûi 

do boá thí cuùng döôøng maø caàu ñöôïc. AÁy laø phöôùc ñöùc cuøng vôùi 

coâng ñöùc khaùc nhau.” 
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(A) Phöôùc Ñöùc   

 

I. Toång Quan Veà Phöôùc Ñöùc: 

Phöôùc ñöùc laø nhöõng caùch thöïc haønh khaùc nhau cho Phaät töû, nhö 

thöïc haønh boá thí, in kinh aán toáng, xaây chuøa döïng thaùp, trì trai giöõ giôùi, 

vaân vaân. Tuy nhieân, taâm khoâng ñònh tónh, khoâng chuyeân chuù thöïc taäp 

moät phaùp moân nhöùt ñònh thì khoù maø ñaït ñöôïc nhaát taâm. Do ñoù khoù maø 

vaõng sanh Cöïc Laïc. Ngöôøi Phaät töû chaân thuaàn neân luoân nhôù raèng 

“Phöôùc phaûi töø nôi chính mình maø caàu. Neáu mình bieát tu phöôùc thì coù 

phöôùc, neáu bieát tu hueä thì coù hueä. Tuy nhieân, phöôùc hueä song tu thì vaãn 

toát hôn. Tu phöôùc laø phaûi höôùng veà beân trong maø tu, tu nôi chính mình. 

Neáu mình laøm vieäc thieän laø mình coù phöôùc. Ngöôïc laïi, neáu mình laøm 

vieäc aùc laø mình khoâng coù phöôùc, theá thoâi. Ngöôøi tu Phaät phaûi höôùng veà 

nôi chính mình maø tu, chöù ñöøng höôùng ngoaïi caàu hình. Coå ñöùc coù daïy: 

“Hoïa Phöôùc voâ moân, duy nhaân töï chieâu,” hay “Beänh tuøng khaåu nhaäp, 

hoïa tuøng khaåu xuaát,” nghóa laø hoïa phöôùc khoâng coù cöûa ra vaøo, chæ do 

töï mình chuoác laáy. Con ngöôøi gaëp phaûi ñuû thöù tai hoïa, hoaïn naïn laø do 

aên noùi baäy baï maø ra. Chuùng ta coù theå nhaát thôøi khoaùi khaåu vôùi nhöõng 

moùn ngon vaät laï nhö boø, gaø, ñoà bieån, vaân vaân, nhöng veà laâu veà sau naày 

chính nhöõng thöïc phaåm naày coù theå gaây neân nhöõng caên beänh cheát ngöôøi 

vì trong thòt ñoäng vaät coù chöùa raát nhieàu ñoäc toá qua thöùc aên taåm hoùa 

chaát ñeå nuoâi chuùng mau lôùn. “Punya” laø thuaät ngöõ Baéc Phaïn, coù nghóa 

laø “phöôùc ñöùc.” Keát quaû cuûa nhöõng vieäc laøm thieän laønh töï nguyeän, coøn 

coù nghóa laø phöôùc ñieàn, hay haïnh phöôùc ñieàn. Phöôùc ñieàn, coâng lao hay 

coâng traïng qua vieäc boá thí, thôø phuïng vaø nhöõng phuïc vuï veà toân giaùo, 

tuïng kinh, caàu nguyeän, vaân vaân, baûo ñaûm cho nhöõng ñieàu kieän toàn taïi 

toát hôn trong cuoäc ñôøi sau naày. Vieäc ñaït tôùi nhöõng coâng traïng karma laø 

moät nhaân toá quan troïng khuyeán khích Phaät töû theá tuïc. Phaät giaùo Ñaïi 

thöøa cho raèng coâng lao tích luõy ñöôïc duøng cho söï ñaït tôùi ñaïi giaùc. Söï 

hoài höôùng moät phaàn coâng lao mình cho vieäc cöùu ñoä ngöôøi khaùc laø moät 

phaàn trong nhöõng boån nguyeän cuûa chö Boà Taùt. Trong caùc xöù theo Phaät 

giaùo Nguyeân Thuûy, laøm phöôùc laø moät troïng ñieåm trong ñôøi soáng toân 

giaùo cuûa ngöôøi taïi gia, nhöõng ngöôøi maø ngöôøi ta cho raèng khoâng coù khaû 

naêng ñaït ñöôïc nhöõng möùc ñoä thieàn ñònh cao hay Nieát Baøn. Trong Phaät 

giaùo nguyeân thuûy, ngöôøi ta cho raèng phöôùc ñöùc khoâng theå hoài höôùng 

ñöôïc, nhöng trong giaùo thuyeát cuûa Phaät giaùo Ñaïi Thöøa, “hoài höôùng 
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coâng ñöùc” trôû neân phoå quaùt, vaø ngöôøi ta noùi raèng ñoù laø coâng ñöùc chuû 

yeáu cuûa moät vò Boà Taùt, ngöôøi saün saøng ban boá coâng ñöùc hay nhöõng 

vieäc thieän laønh cuûa chính mình vì lôïi ích cuûa ngöôøi khaùc. Phöôùc ñöùc do 

quaû baùo thieän nghieäp maø coù. Phöôùc ñöùc bao goàm taøi saûn vaø haïnh 

phöôùc cuûa coõi nhaân thieân, neân chæ laø taïm bôï vaø vaãn chòu luaân hoài sanh 

töû. 

 

II. Phöôùc Ñieàn: 

Nhö ñaõ ñeà caäp trong nhöõng chöông tröôùc, phöôùc laø keát quaû cuûa 

nhöõng vieäc laøm thieän laønh töï nguyeän. Phöôùc bao goàm taøi saûn vaø haïnh 

phöôùc cuûa coõi nhaân thieân, neân chæ laø taïm bôï vaø vaãn chòu luaân hoài sanh 

töû. Trong Phaät giaùo, töø “phöôùc ñieàn” ñöôïc duøng nhö moät khu ruoäng nôi 

ngöôøi ta laøm muøa. Heã gieo ruoäng phöôùc baèng cuùng döôøng cho baäc öùng 

cuùng seõ gaët quaû phöôùc theo ñuùng nhö vaäy. Nhö vaäy, phöôùc ñieàn laø 

ruoäng cho ngöôøi gieo troàng phöôùc baùo. Ngöôøi xöùng ñaùng cho ta cuùng 

döôøng. Gioáng nhö thöûa ruoäng gieo muøa, ngöôøi ta seõ gaët thieän nghieäp 

neáu ngöôøi aáy bieát vun troàng hay cuùng döôøng cho ngöôøi xöùng ñaùng. 

Theo Phaät giaùo thì Phaät, Boà taùt, A La Haùn, vaø taát caû chuùng sanh, duø 

baïn hay thuø, ñeàu laø nhöõng ruoäng phöôùc ñöùc cho ta gieo troàng phöôùc 

ñöùc vaø coâng ñöùc. Noùi veà phöôùc ñieàn, coù hai loaïi: Thöù nhaát laø Höõu laäu 

phöôùc ñieàn: Giuùp con ngöôøi caûi thieän ñieàu kieän soáng trong kieáp lai 

sanh. Noùi veà höõu laäu phöôùc ñieàn, coù ba thöù: a) Bi ñieàn: Chaêm soùc cho 

ngöôøi bònh ñaùng thöông hay ngöôøi ngheøo khoù. b) Kính ñieàn: Hoä trôï chö 

Taêng Ni. Kính troïng Phaät vaø Thaùnh chuùng. c) AÂn ñieàn: Gieo phöôùc nôi 

cha meï; gieo phöôùc baèng caùch ñaép ñöôøng, ñaøo gieáng, xaây caàu, boài loä. 

Thöù nhì laø Voâ laäu phöôùc ñieàn: Nieát baøn laø ruoäng phöôùc vónh cöûu. Theo 

Voâ Löôïng Thoï Kinh, coù ba loaïi phöôùc ñieàn: Theá phöôùc, giôùi phöôùc, vaø 

haønh phöôùc. Theo Caâu Xaù Luaän, cuõng coù ba loaïi phöôùc ñieàn: aân 

phöôùc hay thí loaïi phöôùc (quaû phöôùc boá thí), giôùi loaïi phöôùc (quaû 

phöôùc cuûa trì giôùi), vaø tu loaïi phöôùc (phöôùc tu haønh). Coù boán loaïi 

ruoäng phöôùc: thuù ñieàn (phöôùc ñieàn nôi suùc sanh), khoå ñieàn (phöôùc ñieàn 

nôi ngöôøi ngheøo), aân ñieàn (phöôùc ñieàn nôi song thaân), vaø ñöùc ñieàn 

(phöôùc ñieàn nôi caùc baäc hieàn Thaùnh hay nôi vieäc hoaèng phaùp). Theo 

Phaät giaùo, coù taùm ruoäng phöôùc ñieàn: 1-5) kính ñieàn (Phaät ñieàn, thaùnh 

nhaân, hoøa thöôïng, a xaø leâ, taêng), 6-7) aân ñieàn (cha, meï), 8) bi ñieàn 

(ngöôøi bònh). Taùm phöôùc ñieàn theo Kinh Phaïm Voõng: laøm ñöôøng roäng 

gieáng toát, baét caàu, tu söûa nhöõng ñöôøng xaù nguy hieåm, hieáu döôõng cha 
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meï, hoä trì Taêng Giaø, chaêm soùc ngöôøi beänh, giuùp ñôû ngöôøi laâm naïn tai 

öông, thöông xoùt khoâng saùt haïi suùc sanh. Laïi coù taùm ruoäng phöôùc ñieàn 

khaùc: kính Phaät, hoä phaùp, trôï Taêng, hieáu kính cha meï, hoä trì ngöôøi bieát 

phaùp, hoaëc giaû xem chö Taêng nhö nhöõng vò Thaày, thöông xoùt vaø boá thí 

cho ngöôøi ngheøo, chaêm soùc ngöôøi beänh, vaø khoâng saùt sanh haïi vaät.  

 

III. Phöôùc Baùo: 

Phöôùc ñöùc do quaû baùo thieän nghieäp maø coù. Phöôùc ñöùc bao goàm taøi 

saûn vaø haïnh phöôùc cuûa coõi nhaân thieân, neân chæ laø taïm bôï vaø vaãn chòu 

luaân hoài sanh töû. Phöôùc ñöùc laø tính chaát trong chuùng ta baûo ñaûm nhöõng 

ôn phöôùc saép ñeán, caû vaät chaát laãn tinh thaàn. Khoâng caàn khoù khaên laém 

ngöôøi ta cuõng nhìn thaáy ngay raèng öôùc ao coâng ñöùc, taïo phöôùc ñöùc, 

taøng chöùa phöôùc ñöùc, hay thu thaäp phöôùc ñöùc, duø xöùng ñaùng theá naøo 

chaêng nöõa vaãn aån taøng moät möùc ñoä ích kyû ñaùng keå. Phöôùc ñöùc luoân 

luoân laø nhöõng nhöõng chieán thuaät maø caùc Phaät töû, nhöõng thaønh phaàn 

yeáu keùm veà phöông dieän taâm linh trong giaùo hoäi,  duøng ñeå laøm yeáu ñi 

nhöõng baûn naêng chaáp thuû, baèng caùch taùch rôøi mình vôùi cuûa caûi vaø gia 

ñình, baèng caùch ngöôïc laïi höôùng daãn hoï veà moät muïc ñích duy nhaát, 

nghóa laø söï thuû ñaéc coâng ñöùc töø laâu vaãn naèm trong chieán thuaät cuûa Phaät 

giaùo. Nhöng, dó nhieân vieäc naøy chæ coù giaù trò ôû möùc ñoä tinh thaàn thaáp 

keùm. ÔÛ nhöõng giai ñoaïn cao hôn ngöôøi ta phaûi quay löng laïi vôùi caû 

hình thöùc thuû ñaéc naøy, ngöôøi ta phaûi saün saøng buoâng boû kho taøng phöôùc 

ñöùc cuûa mình vì haïnh phuùc cuûa ngöôøi khaùc. Ñaïi Thöøa ñaõ ruùt ra keát 

luaän naøy, vaø mong moûi tín ñoà caáp cho chuùng sanh khaùc phöôùc ñöùc cuûa 

rieâng mình, nhö kinh ñieån ñaõ daïy: “Hoài höôùng hay trao taëng phöôùc ñöùc 

cuûa hoï cho söï giaùc ngoä cuûa moïi chuùng sanh.” “Qua phöôùc ñöùc cuûa moïi 

thieän phaùp cuûa toâi, toâi mong öôùc xoa dòu noãi khoå ñau cuûa heát thaûy 

chuùng sanh, toâi ao öôùc laø thaày thuoác vaø keû nuoâi beänh chöøng naøo coøn coù 

beänh taät. Qua nhöõng côn möa thöïc phaåm vaø ñoà uoáng, toâi ao öôùc daäp taét 

ngoïn löûa cuûa ñoùi vaø khaùt. Toâi ao öôùc laø moät kho baùu voâ taän cho keû baàn 

cuøng, moät toâi tôù cung caáp taát caû nhöõng gì hoï thieáu. Cuoäc soáng cuûa toâi, 

vaø taát caû moïi cuoäc taùi sanh, taát caû moïi cuûa caûi, taát caû moïi phöôùc ñöùc 

maø toâi thuû ñaéc hay seõ thuû ñaéc, taát caû nhöõng ñieàu ñoù toâi xin töø boû khoâng 

chuùt hy voïng lôïi loäc cho rieâng toâi, haàu söï giaûi thoaùt cuûa taát caû chuùng 

sanh coù theå thöïc hieän.” Theo Voâ Löôïng Thoï Kinh: Theá phöôùc, giôùi 

phöôùc, vaø haønh phöôùc. Theo Caâu Xaù Luaän: aân phöôùc hay thí loaïi 

phöôùc (quaû phöôùc boá thí), giôùi loaïi phöôùc (quaû phöôùc cuûa trì giôùi), vaø 
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tu loaïi phöôùc (phöôùc tu haønh). Laïi coù ba loaïi Phöôùc Nghieäp Söï: thí 

haønh phöôùc nghieäp söï, giôùi haønh phöôùc nghieäp söï, vaø tu haønh phöôùc 

nghieäp söï. 

Trong khi Baùo laø nhöõng heä quaû cuûa tieàn kieáp. Heát thaûy caùc phaùp 

höõu vi laø tröôùc sau noái tieáp, cho neân ñoái vôùi nguyeân nhaân tröôùc maø noùi 

thì caùc phaùp sinh ra veà sau laø quaû. Theo Phaät giaùo, nhöõng vui söôùng 

hay ñau khoå trong kieáp naày laø aûnh höôûng hay quaû baùo cuûa tieàn kieáp. 

Theá cho neân coå ñöùc coù noùi: “Duïc tri tieàn theá nhaân, kim sanh thoï giaû thò. 

Duïc tri lai theá quaû, kim sanh taùc giaû thò.” Coù nghóa laø muoán bieát nhaân 

kieáp tröôùc cuûa ta nhö theá naøo, thì haõy nhìn xem quaû baùo maø chuùng ta 

ñang thoï laõnh trong kieáp naày. Muoán bieát quaû baùo keá tieáp cuûa ta ra sao, 

thì haõy nhìn vaøo nhöõng nhaân maø chuùng ta ñaõ vaø ñang gaây taïo ra trong 

kieáp hieän taïi. Moät khi hieåu roõ ñöôïc nguyeân lyù naày roài, thì trong cuoäc 

soáng haèng ngaøy cuûa ngöôøi con Phaät chôn thuaàn, chuùng ta seõ luoân coù 

khaû naêng traùnh caùc ñieàu döõ, laøm caùc ñieàu laønh. Nhö treân ñaõ noùi, Phaät 

töû chaân thuaàn neân luoân nhôù raèng nhöõng vui söôùng hay ñau khoå trong 

kieáp naày laø aûnh höôûng hay quaû baùo cuûa tieàn kieáp. Coù raát nhieàu loaïi 

quaû baùo khaùc nhau, trong haïn heïp cuûa chöông saùch naøy, döôùi ñaây 

chuùng ta chæ lieät keâ vaøi loaïi tieâu bieåu: Thöù nhaát laø quaû baùo cuûa aên caép 

vaët laø ngheøo naøn khoán khoù. Thöù nhì laø quaû baùo cuûa boûn xeûn laø caàu baát 

ñaéc. Thöù ba laø quaû baùo cuûa cuûa vieäc phæ baùng laø khoâng löôõi hay thoái 

mieäng. Thöù tö laø quaû baùo cuûa baàn tieän tham lam laø ngheøo naøn. Thöù 

naêm laø quaû baùo cuûa vieäc gaây thuø chuoác oaùn laø baûn thaân bò haïi. Thöù saùu 

laø quaû baùo cuûa vieäc maéng chöôõi keû aên xin laø cheát ñoùi giöõa ñöôøng. Thöù 

baûy laø quaû baùo cuûa vò kyû haïi ngöôøi laø suoát ñôøi canh coâ (khoâng ai muoán 

gaàn guûi mình). Thöù taùm laø quaû baùo cuûa vieäc loan tin thaát thieät haïi 

nguôøi laø khoâng coøn ai tin mình veà sau naày nöõa. Thöù chín laø quaû baùo 

cuûa vieäc phæ baùng Tam Baûo laø vónh vieãn ñi vaøo ñòa nguïc voâ giaùn.  

Ba Loaïi Baùo: Theo Phaät giaùo, coù ba quaû baùo lieân heä tôùi boán nhaân 

khieán cho ñöùa treû sanh vaøo moät gia ñình naøo ñoù. Trong nghóa naøy, quaû 

ñoái nghóa laïi vôùi nhaân: Thöù nhaát laø Hieän baùo: Quaû baùo thöù nhaát laø baùo 

öùng ngay trong kieáp hieän taïi, hay quaû baùo cuûa nhöõng haønh ñoäng, laønh 

hay döõ, ngay trong ñôøi naày. Thöù nhì laø Sinh baùo: Quaû baùo thöù nhì laø 

haønh ñoäng baây giôø maø ñeán ñôøi sau môùi chòu quaû baùo. Quaû baùo thöù ba 

laø haäu baùo: Haäu baùo laø quaû baùo veà laâu xa sau naày môùi gaët. Cuõng coù 

Boán Loaïi Baùo ÖÙng: Thöù nhaát laø Thuaän Hieän Nghieäp Ñònh Baùo ÖÙng: 

Haønh ñoäng gaây ra baùo öùng töùc khaéc. Thöù nhì laø Thuaän Hieän Nghieäp 
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Baát Ñònh Baùo ÖÙng: Haønh ñoäng gaây baùo öùng trong ñôøi hieän taïi (khoâng 

nhöùt ñònh thôøi gian). Thöù ba laø Thuaän Sinh Nghieäp Baùo ÖÙng: Haønh 

ñoäng gaây baùo öùng trong ñôøi soáng keá tieáp. Thöù tö laø Thuaän Haäu Nghieäp 

Baùo ÖÙng: Haønh ñoäng gaây baùo öùng trong caùc ñôøi sau, khoâng nhöùt ñònh 

thôøi gian. 

Theo Phaät giaùo, coù Naêm Loaïi Baùo hay Nguõ Quaû: Thöù nhaát laø Dò 

Thuïc Quaû: Khi chaïm phaûi moät haønh ñoäng xaáu, ngöôøi phaïm phaûi chòu 

khoå ñau; khi laøm ñöôïc moät haønh ñoäng toát, ngöôøi aáy höôûng sung söôùng. 

Sung söôùng vaø khoå ñau trong töï chuùng laø khoâng thuoäc tính caùch ñaïo 

ñöùc, xeùt veà nghieäp cuûa chuùng thì chuùng trung tính. Do ñoù maø quaû naày 

coù teân “Dò Thuïc” hay “chín muoài theo nhöõng caùch khaùc nhau.” Quaû 

khoå ñau hay an laïc cuûa ñôøi naày laø do nghieäp aùc thieän cuûa ñôøi tröôùc. 

Thöù nhì  laø Ñaúng Löu Quaû: Khi laøm moät haønh ñoäng xaáu hay toát, khieán 

cho ngöôøi laøm haønh ñoäng aáy deã coù xu höôùng tieán ñeán nhöõng haønh ñoäng 

xaáu hay toát. Vì nhaân quaû thuoäc cuøng moät baûn chaát, neân quaû naày ñöôïc 

goïi laø “chaûy trong cuøng moät doøng” hay “ñaúng löu.” Do thieän taâm ñôøi 

tröôùc maø chuyeån thaønh thieän taâm sau khi taùi sanh; do aùc taâm ñôøi tröôùc 

maø aùc taâm ñôøi naày taêng tröôûng. Töø thieän nhaân sinh ra thieän quaû, töø aùc 

nhaân sinh ra aùc quaû, töø voâ kyù nhaân sinh ra voâ kyù quaû (töø caùi thieän taâm 

cuûa yù nghó tröôùc, maø chuyeån thaønh thieän taâm sau; hoaëc töø caùi baát thieän 

taâm cuûa yù nghó tröôùc, maø sinh ra caùi baát thieän taâm sau, hay baát thieän 

nghieäp cuûa yù nghó sau), tính quaû gioáng tính nhaân maø troâi chaûy ra neân 

goïi laø Ñaúng Löu Quaû. Ñaúng Löu Quaû laø loaïi naøo sanh ra loaïi ñoù. Thöù 

ba  laø Ñoä Duïng Quaû: Nghóa ñen coù nghóa laø söï vaän duïng cuûa ngöôøi. Noù 

laø keát quaû cuûa nhaân toá trong coâng vieäc. Rau quaû hay nguõ coác sinh soâi 

töø ñaát leân do bôûi yù chí, trí tueä, vaø söï caàn maãn cuûa ngöôøi noâng daân; vì 

muøa gaët laø keát quaû do bôûi nhaân toá con ngöôøi mang laïi, neân “Ñoä Duïng 

Quaû” ñöôïc ñaët teân cho keát quaû naày. Vò theá hieän taïi vaø quaû haønh veà 

sau, söï thöôûng phaït ñôøi naày do coâng ñöùc ñôøi tröôùc maø ra. Thöù tö laø 

Taêng Thöôïng Quaû: Heã coù söï vaät naøo hieän höõu ñöôïc laø do bôûi söï hôïp 

taùc tích cöïc hay tieâu cöïc cuûa taát caû caùc söï vaät khaùc, vì neáu söï hôïp taùc 

naày thay ñoåi theo moät caùch naøo ñoù thì söï vaät kia seõ khoâng coøn hieän 

höõu nöõa. Khi söï ñoàng hieän höõu cuûa caùc söï vaät nhö theá ñöôïc xem laø keát 

quaû cuûa tính hoã töông phoå quaùt, thì noù ñöôïc goïi laø “taêng thöôïng 

duyeân.” Quaû sieâu vieät ñôøi naày laø do khaû naêng sieâu vieät ñôøi tröôùc hay 

caùi quaû do taêng thöôïng duyeân maø sinh ra, nhö nhaõn thöùc ñoái vôùi nhaõn 

caên laø taêng thöôïng quaû. Thöù naêm laø Ly Heä Quaû: Quaû khoâng bò raøng 
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buoäc bôûi baát cöù heä luïy naøo, quaû Nieát baøn. Nieát Baøn laø keát quaû cuûa söï 

tu taäp taâm linh, vaø vì noù khieán cho ngöôøi ta thoaùt khoûi söï troùi buoäc cuûa 

sinh vaø töû neân noù ñöôïc goïi laø “giaûi thoaùt khoûi söï troùi buoäc” hay “ly heä 

quaû.” Quaû döïa vaøo ñaïo löïc giaûi thoaùt cuûa Nieát Baøn maø chöùng ñöôïc, 

quaû naày taïo neân bôûi luïc nhaân.  

Trong Kinh Thuû Laêng Nghieâm, quyeån Taùm, Ñöùc Phaät ñaõ nhaéc 

nhôû ngaøi A Nan veà Saùu Loaïi Baùo nhö sau: “OÂng A Nan! Chuùng sanh 

vì luïc thöùc taïo nghieäp, bò chieâu laáy aùc baùo theo saùu caên ra.” Luïc baùo 

bao goàm: kieán baùo (chieâu daãn aùc nghieäp), vaên baùo (chieâu daãn aùc quaû), 

khöùu baùo (chieâu daãn aùc quaû, khöùu nghieäp naày giao keát, luùc cheát thaáy 

ñoäc khí ñaày daãy xa gaàn. Thaàn thöùc nöông theo khí vaøo voâ giaùn ñòa 

nguïc), vò baùo (chieâu daãn aùc quaû. Vò nghieäp naày giao keát, luùc cheát thaáy 

löôùi saét phaùt ra löûa döõ, chaùy röïc khaép theá giôùi. Thaàn thöùc maéc löôùi vaøo 

nguïc voâ giaùn), xuùc baùo (chieâu daãn aùc quaû; xuùc nghieäp naày giao keát, luùc 

cheát thaáy nuùi lôùn boán phía hoïp laïi, khoâng coù ñöôøng ñi ra, thaàn thöùc 

thaáy thaønh lôùn baèng saét, caùc raén löûa, choù löûa, coïp, gaáu, sö töû, nhöõng 

lính ñaàu traâu, quyû la saùt ñaàu ngöïa caàm thöông ñao, luøa ngöôøi vaøo thaønh 

ñeán nguïc voâ giaùn), tö baùo (chieâu daãn aùc quaû; tö nghieäp naày giao keát, 

luùc cheát thaáy gioù döõ thoåi hö naùt quoác ñoä. Thaàn thöùc bò thoåi bay leân hö 

khoâng, theo gioù rôi vaøo nguïc voâ giaùn). 

 

IV. Tu Phöôùc: 

Trong Phaät giaùo, tu phöôùc bao goàm nhöõng caùch thöïc haønh khaùc 

nhau cho Phaät töû, nhö thöïc haønh boá thí, in kinh aán toáng, xaây chuøa döïng 

thaùp, trì trai giöõ giôùi, vaân vaân. Tuy nhieân, taâm khoâng ñònh tónh, khoâng 

chuyeân chuù thöïc taäp moät phaùp moân nhöùt ñònh thì khoù maø ñaït ñöôïc nhaát 

taâm. Phöôùc ñöùc laø nhöõng caùch thöïc haønh khaùc nhau trong tu taäp cho 

Phaät töû, nhö thöïc haønh boá thí, in kinh aán toáng, xaây chuøa döïng thaùp, trì 

trai giöõ giôùi, vaân vaân. Ngöôøi Phaät töû chaân thuaàn neân luoân nhôù raèng 

“Phöôùc phaûi töø nôi chính mình maø caàu. Neáu mình bieát tu phöôùc thì coù 

phöôùc, neáu bieát tu hueä thì coù hueä. Tuy nhieân, phöôùc hueä song tu thì vaãn 

toát hôn. Tu phöôùc laø phaûi höôùng veà beân trong maø tu, tu nôi chính mình. 

Neáu mình laøm vieäc thieän laø mình coù phöôùc. Ngöôïc laïi, neáu mình laøm 

vieäc aùc laø mình khoâng coù phöôùc, theá thoâi. Ngöôøi tu Phaät phaûi höôùng veà 

nôi chính mình maø tu, chöù ñöøng höôùng ngoaïi caàu hình. Coå ñöùc coù daïy: 

“Hoïa Phöôùc voâ moân, duy nhaân töï chieâu,” hay “Beänh tuøng khaåu nhaäp, 

hoïa tuøng khaåu xuaát,” nghóa laø hoïa phöôùc khoâng coù cöûa ra vaøo, chæ do 
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töï mình chuoác laáy. Con ngöôøi gaëp phaûi ñuû thöù tai hoïa, hoaïn naïn laø do 

aên noùi baäy baï maø ra. Chuùng ta coù theå nhaát thôøi khoaùi khaåu vôùi nhöõng 

moùn ngon vaät laï nhö boø, gaø, ñoà bieån, vaân vaân, nhöng veà laâu veà sau naày 

chính nhöõng thöïc phaåm naày coù theå gaây neân nhöõng caên beänh cheát ngöôøi 

vì trong thòt ñoäng vaät coù chöùa raát nhieàu ñoäc toá qua thöùc aên taåm hoùa 

chaát ñeå nuoâi chuùng mau lôùn. Tuy nhieân, haønh giaû neân luoân nhôù raèng 

trong tu taäpn, moät vieäc laøm ñöôïc coi nhö hoaøn toaøn thanh tònh khi noù 

ñöôïc laøm hoaøn toaøn khoâng phaûi vôùi yù ñöôïc thöôûng coâng, duø laø traàn tuïc 

hay thieân coâng. Vieäc laøm naày ñöôïc goïi laø ‘vieäc laøm khoâng caàu phöôùc’. 

Do bôûi khoâng caàu phöôùc, maø vieäc laøm naày ñöôïc phöôùc voâ keå, coâng ñöùc 

voâ taän. Moät vieäc laøm lôùn, khoâng nhaát thieát phaûi laø vieäc vó ñaïi. Caùi quan 

troïng ôû ñaây laø lyù do thuùc ñaåy vieäc laøm chöù khoâng phaûi taàm möùc lôùn 

nhoû cuûa vieäc laøm ñoù. Neáu söï thuùc ñaåy thanh tònh, thì vieäc laøm thanh 

tònh; coøn neáu söï thuùc ñaåy baát tònh, thì daàu cho vieäc coù lôùn theá maáy, vaãn 

laø baát tònh. Coù leõ ñaây laø lyù do taïi sao, khi Löông Voõ Ñeá hoûi toå Boà Ñeà 

Ñaït Ma xem coi oâng ñöôïc bao nhieâu coâng ñöùc khi xieån döông Phaät 

giaùo treân moät bình dieän roäng lôùn, vaø toå laïi traû lôøi ‘Khoâng coù coâng ñöùc 

gì caû.’ 

Phöôùc ñöùc laø keát quaû cuûa nhöõng vieäc tu taäp laøm thieän laønh töï 

nguyeän: Phöôùc ñöùc laø coâng lao hay coâng traïng qua vieäc boá thí, thôø 

phuïng vaø nhöõng phuïc vuï veà toân giaùo, tuïng kinh, caàu nguyeän, vaân vaân, 

baûo ñaûm cho nhöõng ñieàu kieän toàn taïi toát hôn trong cuoäc ñôøi sau naày. 

Vieäc ñaït tôùi nhöõng coâng traïng laø moät nhaân toá quan troïng khuyeán khích 

Phaät töû theá tuïc. Phaät giaùo Ñaïi thöøa cho raèng coâng lao tích luõy ñöôïc 

duøng cho söï ñaït tôùi ñaïi giaùc. Söï hoài höôùng moät phaàn coâng lao mình cho 

vieäc cöùu ñoä ngöôøi khaùc laø moät phaàn trong nhöõng boån nguyeän cuûa chö 

Boà Taùt. Tuy nhieân, trong caùc xöù theo Phaät giaùo Nguyeân Thuûy, laøm 

phöôùc laø moät troïng ñieåm trong ñôøi soáng toân giaùo cuûa ngöôøi taïi gia, 

nhöõng ngöôøi maø ngöôøi ta cho raèng khoâng coù khaû naêng ñaït ñöôïc nhöõng 

möùc ñoä thieàn ñònh cao hay Nieát Baøn. Trong Phaät giaùo nguyeân thuûy, 

ngöôøi ta cho raèng phöôùc ñöùc khoâng theå hoài höôùng ñöôïc, nhöng trong 

giaùo thuyeát cuûa Phaät giaùo Ñaïi Thöøa, “hoài höôùng coâng ñöùc” trôû neân phoå 

quaùt, vaø ngöôøi ta noùi raèng ñoù laø coâng ñöùc chuû yeáu cuûa moät vò Boà Taùt, 

ngöôøi saün saøng ban boá coâng ñöùc hay nhöõng vieäc thieän laønh cuûa chính 

mình vì lôïi ích cuûa ngöôøi khaùc. Phöôùc ñöùc do quaû baùo thieän nghieäp maø 

coù: Phöôùc ñöùc bao goàm taøi saûn vaø haïnh phöôùc cuûa coõi nhaân thieân, neân 

chæ laø taïm bôï vaø vaãn chòu luaân hoài sanh töû. Nhöõng caùch thöïc haønh khaùc 
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nhau cho Phaät töû, nhö thöïc haønh boá thí, in kinh aán toáng, xaây chuøa döïng 

thaùp, trì trai giöõ giôùi, vaân vaân. Ngöôøi Phaät chaân thuaàn töû neân luoân nhôù 

raèng luaät nhaân quaû hay söï töông quan giöõa nguyeân nhaân vaø keát quaû 

trong luaät veà “Nghieäp” cuûa Phaät giaùo laø khoâng theå nghó baøn. Moïi haønh 

ñoäng laø nhaân seõ coù keát quaû hay haäu quaû cuûa noù. Gioáng nhö vaäy, moïi 

haäu quaû ñeàu coù nhaân cuûa noù. Luaät nhaân quaû laø luaät caên baûn  trong Phaät 

giaùo chi phoái moïi hoaøn caûnh. Luaät aáy daïy raèng ngöôøi laøm vieäc laønh, döõ 

hoaëc voâ kyù seõ nhaän laáy haäu quaû töông ñöông. Ngöôøi laønh ñöôïc phöôùc, 

ngöôøi döõ bò khoå. Nhöng thöôøng thöôøng ngöôøi ta khoâng hieåu chöõ phöôùc 

theo nghóa taâm linh, maø hieåu theo nghóa giaøu coù, ñòa vò xaõ hoäi, hoaëc uy 

quyeàn chaùnh trò. Chaúng haïn nhö ngöôøi ta baûo raèng ñöôïc laøm vua laø do 

quaû cuûa möôøi nhaân thieän ñaõ gieo tröôùc, coøn ngöôøi cheát baát ñaéc kyø töû laø 

do traû quaû xaáu ôû kieáp naøo, daàu kieáp naày ngöôøi aáy khoâng laøm gì ñaùng 

traùch. Haønh giaû, nhaát laø haønh giaû Tònh Ñoä neân luoân nhôù raèng Phöôùc 

ñöùc laø caùi maø chuùng ta laøm lôïi ích cho ngöôøi, trong khi coâng ñöùc laø caùi 

maø chuùng ta tu taäp ñeå caûi thieän töï thaân nhö giaûm thieåu tham saân si. Hai 

thöù phöôùc ñöùc vaø coâng ñöùc phaûi ñöôïc tu taäp cuøng moät luùc. Hai töø naày 

thænh thoaûng ñöôïc duøng laãn loän. Tuy nhieân, coù söï khaùc bieät ñaùng keå. 

Phöôùc ñöùc bao goàm taøi vaät cuûa coõi nhaân thieân, neân chæ taïm bôï vaø coøn 

trong voøng luaân hoài sanh töû. Traùi laïi, coâng ñöùc sieâu vieät khoûi luaân hoài 

sanh töû ñeå daãn ñeán Phaät quaû. Cuøng moät haønh ñoäng coù theå daãn ñeán 

hoaëc phöôùc ñöùc, hoaëc coâng ñöùc. Neáu chuùng ta boá thí vôùi yù ñònh ñöôïc 

phöôùc baùu nhaân thieân thì chuùng ta gaët ñöôïc phaàn phöôùc ñöùc, neáu chuùng 

ta boá thí vôùi taâm yù giaûm thieåu tham saân si thì chuùng ta ñaït ñöôïc phaàn 

coâng ñöùc. Trong “Laù Thö Töø Toå AÁn Quang,” Ñaïi Sö AÁn Quang daïy: 

“Haønh giaû nieäm Phaät, moãi khi tuïng kinh, trì chuù, leã baùi, saùm hoái, cöùu 

hoä tai naïn, giuùp keû ngheøo khoå, khoâng neân tìm kieám coâng ñöùc phöôùc 

ñöùc nôi coõi nhaân thieân. Neáu coù taâm nieäm aáy thì maát phaàn lôïi laïc cuûa söï 

vaõng sanh Tònh Ñoä vaø phaûi bò chìm ñaém trong bieån ñôøi Sanh Töû. Haønh 

giaû neân bieát raèng höôûng phuùc caøng nhieàu aùc nghieäp caøng lôùn, khoù maø 

thoaùt ñöôïc tam ñoà ñòa nguïc, ngaï quyû vaø suùc sanh qua moät ñôøi sau nöõa. 

Chöøng ñoù muoán trôû laïi laøm thaân ngöôøi, ñöôïc nghe phaùp Tònh Ñoä hieän 

ñôøi giaûi thoaùt coøn khoù hôn leân coõi trôøi! Chính vì lyù do naøy maø ñöùc Phaät 

daïy chuùng sanh nieäm Phaät caàu veà Taây Phöông Tònh Ñoä, vì chuùng sanh 

maø giaûi quyeát vaán ñeà sinh töû ngay trong hieän kieáp. Neáu laïi caàu ñôøi sau 

höôûng phöôùc baùo ôû coõi nhaân thieân töùc laø traùi laïi vôùi lôøi Phaät daïy, cuõng 
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gioáng nhö ñem haït ngoïc maø ñoåi laáy moät vieân keïo ñeå aên, haù chaúng 

ñaùng tieác laém sao!”  

Trong Phaät giaùo, töø “phöôùc ñieàn” ñöôïc duøng nhö moät khu ruoäng nôi 

ngöôøi ta laøm muøa. Heã gieo ruoäng phöôùc baèng cuùng döôøng cho baäc öùng 

cuùng seõ gaët quaû phöôùc theo ñuùng nhö vaäy. Phaät töû chaân thuaàn neân tu 

taäp phöôùc ñöùc (Löông phöôùc ñieàn) baèng caùch cuùng döôøng Phaät, Phaùp, 

Taêng. Phöôùc ñieàn laø ruoäng cho ngöôøi gieo troàng phöôùc baùo. Ngöôøi 

xöùng ñaùng cho ta cuùng döôøng. Gioáng nhö thöûa ruoäng gieo muøa, ngöôøi 

ta seõ gaët thieän nghieäp neáu ngöôøi aáy bieát vun troàng hay cuùng döôøng cho 

ngöôøi xöùng ñaùng. Theo Phaät giaùo thì Phaät, Boà Taùt, A La Haùn, vaø taát caû 

chuùng sanh, duø baïn hay thuø, ñeàu laø nhöõng ruoäng phöôùc ñöùc cho ta gieo 

troàng phöôùc ñöùc vaø coâng ñöùc. Hieáu döôõng cha meï vaø tu haønh thaäp 

thieän, bao goàm caû vieäc phuïng thôø sö tröôûng, taâm töø bi khoâng gieát haïi, 

vaø tu thaäp thieän. Phuïng döôõng song thaân, moät trong boán maûnh ruoäng 

phöôùc ñieàn. Ñöùc Phaät daïy: “Con caùi neân trieät ñeå löu yù ñeán cha meï. Khi 

cha meï lôùn tuoåi, khoâng theå naøo traùnh khoûi caûnh thaân hình töø töø giaø yeáu 

suy nhöôïc baèng nhieàu caùch, laøm cho hoï khoâng ngôùt phaûi chòu ñöïng 

beänh khoå laøm suy nhöôïc moãi cô quan trong heä tuaàn hoaøn. Ñieàu naøy laø 

taát nhieân khoâng traùnh khoûi. Duø con caùi khoâng bò baét buoäc phaûi chaêm 

soùc cha meï giaø yeáu beänh hoaïn, vaø cha meï chæ troâng chôø vaøo thieän chí 

cuûa con caùi maø thoâi. Haønh giaû neân chaêm soùc cha meï giaø baèng taát caû 

loøng hieáu thaûo cuûa mình, vaø haønh giaû neân luoân nhôù raèng khoâng coù moät 

cô sôû naøo coù theå chaêm soùc cha meï giaø toát baèng chính gia ñình mình.” 

Ngoaøi vieäc hieáu döôõng cha meï, haønh giaû tu thieàn coøn phaûi thoï tam qui, 

trì nguõ giôùi, luoân neân phuïng thôø sö tröôûng, taâm töø bi khoâng gieát haïi, vaø 

tu thaäp thieän. Theo Kinh Ñòa Taïng Boà Taùt, Ñöùc Phaät baûo ngaøi Quaùn 

Theá AÂm Boà Taùt: “Trong ñôøi sau, nhö coù keû thieän nam, ngöôøi thieän nöõ 

naøo muoán caàu traêm ngaøn muoân öùc söï veà hieän taïi cuøng vò lai, thôøi chæ 

neân quy-y chieâm ngöôõng ñaûnh leã, cuùng döôøng, ngôïi khen hình töôïng 

cuûa ngaøi Ñòa Taïng Boà Taùt. Ñöôïc nhö theá thôøi nguyeän nhöõng chi vaø caàu 

nhöõng chi thaûy ñeàu thaønh töïu caû. Laïi caàu mong Ñòa Taïng Boà Taùt vaän 

ñöùc töø bi roäng lôùn uûng hoä maõi cho; ngöôøi ñoù trong giaác chieâm bao lieàn 

ñaëng ngaøi Ñòa Taïng Boà Taùt xoa ñaûnh thoï kyù.” 
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(B) Coâng Ñöùc 

 

I. Toång Quan Vaø YÙ nghóa Cuûa Coâng Ñöùc 

Coâng ñöùc laø thöïc haønh caùi gì thieän laønh nhö giaûm thieåu tham, saân, 

si. Coâng ñöùc laø haïnh töï caûi thieän mình, vöôït thoaùt khoûi voøng luaân hoài 

sanh töû  ñeå ñi ñeán Phaät quaû. Theo Kinh Taïp A Haøm, Ñöùc Phaät ñaõ ñeà 

caäp veà möôøi moät phaåm haïnh ñem laïi tình traïng an laønh cho ngöôøi nöõ 

trong theá giôùi naày vaø trong caûnh giôùi keá tieáp. Coâng ñöùc laø phaåm chaát 

toát trong chuùng ta baûo ñaûm nhöõng ôn phöôùc saép ñeán, caû vaät chaát laãn 

tinh thaàn. Khoâng caàn khoù khaên laém ngöôøi ta cuõng nhìn thaáy ngay raèng 

öôùc ao coâng ñöùc, taïo coâng ñöùc, taøng chöùa coâng ñöùc, hay thu thaäp coâng 

ñöùc, duø xöùng ñaùng theá naøo chaêng nöõa vaãn aån taøng moät möùc ñoä ích kyû 

ñaùng keå. Coâng ñöùc luoân luoân laø nhöõng nhöõng chieán thuaät maø caùc Phaät 

töû, nhöõng thaønh phaàn yeáu keùm veà phöông dieän taâm linh trong giaùo hoäi,  

duøng ñeå laøm yeáu ñi nhöõng baûn naêng chaáp thuû, baèng caùch taùch rôøi mình 

vôùi cuûa caûi vaø gia ñình, baèng caùch ngöôïc laïi höôùng daãn hoï veà moät muïc 

ñích duy nhaát, nghóa laø söï thuû ñaéc coâng ñöùc töø laâu vaãn naèm trong chieán 

thuaät cuûa Phaät giaùo. Nhöng, dó nhieân vieäc naøy chæ coù giaù trò ôû möùc ñoä 

tinh thaàn thaáp keùm. ÔÛ nhöõng giai ñoaïn cao hôn ngöôøi ta phaûi quay löng 

laïi vôùi caû hình thöùc thuû ñaéc naøy, ngöôøi ta phaûi saün saøng buoâng boû kho 

taøng coâng ñöùc cuûa mình vì haïnh phuùc cuûa ngöôøi khaùc. Ñaïi Thöøa ñaõ ruùt 

ra keát luaän naøy, vaø mong moûi tín ñoà caáp cho chuùng sanh khaùc coâng ñöùc 

cuûa rieâng mình, nhö kinh ñieån ñaõ daïy: “Hoài höôùng hay trao taëng coâng 

ñöùc cuûa hoï cho söï giaùc ngoä cuûa moïi chuùng sanh.” “Qua coâng ñöùc cuûa 

moïi thieän phaùp cuûa chuùng ta, chuùng ta mong öôùc xoa dòu noãi khoå ñau 

cuûa heát thaûy chuùng sanh, chuùng ta ao öôùc laø thaày thuoác vaø keû nuoâi 

beänh chöøng naøo coøn coù beänh taät. Qua nhöõng côn möa thöïc phaåm vaø ñoà 

uoáng, chuùng ta ao öôùc daäp taét ngoïn löûa cuûa ñoùi vaø khaùt. Chuùng ta ao 

öôùc laø moät kho baùu voâ taän cho keû baàn cuøng, moät toâi tôù cung caáp taát caû 

nhöõng gì hoï thieáu. Cuoäc soáng cuûa chuùng ta, vaø taát caû moïi cuoäc taùi sanh, 

taát caû moïi cuûa caûi, taát caû moïi coâng ñöùc maø chuùng ta thuû ñaéc hay seõ thuû 

ñaéc, taát caû nhöõng ñieàu ñoù chuùng ta xin töø boû khoâng chuùt hy voïng lôïi loäc 

cho rieâng chuùng ta, haàu söï giaûi thoaùt cuûa taát caû chuùng sanh coù theå thöïc 

hieän.”  

Theo ñaïo Phaät, “Ñöùc” laø goác coøn tieàn taøi vaät chaát laø ngoïn. Ñöùc 

haïnh laø goác cuûa con ngöôøi, coøn tieàn taøi vaät chaát chæ laø ngoïn ngaønh maø 
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thoâi. Ñöùc haïnh tu taäp maø thaønh laø töø nhöõng nôi raát nhoû nhaët. Phaät töû 

chaân thuaàn khoâng neân xem thöôøng nhöõng chuyeän thieän nhoû maø khoâng 

laøm, roài chæ ngoài chôø nhöõng chuyeän thieän lôùn. Kyø thaät treân ñôøi naày 

khoâng coù vieäc thieän naøo lôùn hay vieäc thieän naøo nhoû caû. Nuùi lôùn laø do 

töøng haït buïi nhoû keát taäp laïi maø thaønh, buïi tuy nhoû nhöng keát taäp nhieàu 

thì thaønh khoái nuùi lôùn. Cuõng nhö vaäy, ñöùc haïnh tuy nhoû, nhöng neáu 

mình tích luõy nhieàu thì cuõng coù theå thaønh moät khoái lôùn coâng ñöùc. Hôn 

nöõa, coâng ñöùc coøn laø söùc maïnh giuùp chuùng ta vöôït qua bôø sanh töû vaø 

ñaït ñeán quaû vò Phaät. Phöôùc ñöùc ñöôïc thaønh laäp baèng caùch giuùp ñôû 

ngöôøi khaùc, trong khi coâng ñöùc nhôø vaøo tu taäp ñeå töï caûi thieän mình vaø 

laøm giaûm thieåu nhöõng ham muoán, giaän hôøn, si meâ. Caû phöôùc ñöùc vaø 

coâng ñöùc phaûi ñöôïc tu taäp song haønh. Hai töø naày thænh thoaûng ñöôïc 

duøng laãn loän. Tuy nhieân, söï khaùc bieät chính yeáu laø phöôùc ñöùc mang laïi 

haïnh phuùc, giaøu sang, thoâng thaùi, vaân vaân cuûa baäc trôøi ngöôøi, vì theá 

chuùng coù tính caùch taïm thôøi vaø vaãn coøn bò luaân hoài sanh töû. Coâng ñöùc, 

ngöôïc laïi giuùp vöôït thoaùt khoûi luaân hoài sanh töû vaø daãn ñeán quaû vò Phaät. 

Cuøng moät haønh ñoäng boá thí vôùi taâm nieäm ñaït ñöôïc quaû baùo traàn tuïc thì 

mình seõ ñöôïc phöôùc ñöùc; tuy nhieân, neáu mình boá thí vôùi quyeát taâm 

giaûm thieåu tham lam boûn xeûn, mình seõ ñöôïc coâng ñöùc. 

 

II. Coâng Ñöùc Tu Taäp: 

Theo Ñöùc Phaät thì vieäc haønh trì boá thí, trì giôùi, nhaãn nhuïc, vaø tinh 

taán seõ daãn ñeán vieäc tích luõy coâng ñöùc, ñöôïc bieåu töôïng trong coõi saéc 

giôùi; trong khi haønh trì tinh taán, thieàn ñònh vaø trí hueä seõ daãn ñeán vieäc 

tích luõy kieán thöùc, ñöôïc bieåu töôïng trong caûnh giôùi chaân lyù (voâ saéc). 

Baát cöù ngöôøi Phaät töû naøo cuõng muoán tích luõy coâng ñöùc, nhöng khi laøm 

ñöôïc coâng ñöùc khoâng neân chaáp tröôùc nhöõng coâng ñöùc ñaõ thöïc hieän. 

Ngöôøi Phaät töû chôn thuaàn laøm coâng ñöùc maø xem nhö chöa töøng laøm gì 

caû. Ngöôøi Phaät töû phaûi queùt saïch heát moïi phaùp, phaûi xa lìa heát thaûy 

moïi töôùng, chôù ñöøng neân noùi raèng ‘Toâi laøm coâng ñöùc naày, toâi tu haønh 

nhö theá kia,’ hoaëc noùi ‘Toâi ñaõ ñaït ñeán caûnh giôùi naày’, hay ‘Toâi coù phaùp 

thaàn thoâng kia.’ Nhöõng thöù ñoù, theo Ñöùc Phaät ñeàu laø hö doái, khoâng neân 

tin, laïi caøng khoâng theå bò dính maéc vaøo. Neáu tin vaøo nhöõng thöù aáy, 

ngöôøi tu theo Phaät khoâng theå naøo vaøo ñöôïc chaùnh ñònh. Neân nhôù raèng 

chaùnh ñònh khoâng phaûi töø beân ngoaøi maø coù ñöôïc, noù phaûi töø trong töï 

taùnh maø sanh ra. Ñoù laø do coâng phu hoài quang phaûn chieáu, quay laïi nôi 

chính mình ñeå thaønh töïu chaùnh ñònh.  
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Haønh giaû tu Phaät neân luoân nhôù raèng söùc maïnh laøm nhöõng vieäc 

coâng ñöùc, giuùp vöôït qua bôø sanh töû vaø ñaït ñeán quaû vò Phaät. Phöôùc ñöùc 

ñöôïc thaønh laäp baèng caùch giuùp ñôû ngöôøi khaùc, trong khi coâng ñöùc nhôø 

vaøo tu taäp ñeå töï caûi thieän mình vaø laøm giaûm thieåu nhöõng ham muoán, 

giaän hôøn, si meâ. Caû phöôùc ñöùc vaø coâng ñöùc phaûi ñöôïc tu taäp song haønh. 

Hai töø naày thænh thoaûng ñöôïc duøng laãn loän. Tuy nhieân, söï khaùc bieät 

chính yeáu laø phöôùc ñöùc mang laïi haïnh phuùc, giaøu sang, thoâng thaùi, vaân 

vaân cuûa baäc trôøi ngöôøi, vì theá chuùng coù tính caùch taïm thôøi vaø vaãn coøn 

bò luaân hoài sanh töû. Coâng ñöùc, ngöôïc laïi giuùp vöôït thoaùt khoûi luaân hoài 

sanh töû vaø daãn ñeán quaû vò Phaät. Cuøng moät haønh ñoäng boá thí vôùi taâm 

nieäm ñaït ñöôïc quaû baùo traàn tuïc thì mình seõ ñöôïc phöôùc ñöùc; tuy nhieân, 

neáu mình boá thí vôùi quyeát taâm giaûm thieåu tham lam boûn xeûn, mình seõ 

ñöôïc coâng ñöùc. 

Haønh giaû tu Phaät phaûi neân luoân nhôù raèng phöôùc ñöùc laø caùi maø 

chuùng ta laøm lôïi ích cho ngöôøi, trong khi coâng ñöùc laø caùi maø chuùng ta 

tu taäp ñeå caûi thieän töï thaân nhö giaûm thieåu tham saân si. Hai thöù phöôùc 

ñöùc vaø coâng ñöùc phaûi ñöôïc tu taäp cuøng moät luùc. Hai töø naày thænh 

thoaûng ñöôïc duøng laãn loän. Tuy nhieân, coù söï khaùc bieät ñaùng keå. Phöôùc 

ñöùc bao goàm taøi vaät cuûa coõi nhaân thieân, neân chæ taïm bôï vaø coøn trong 

voøng luaân hoài sanh töû. Traùi laïi, coâng ñöùc sieâu vieät khoûi luaân hoài sanh 

töû ñeå daãn ñeán Phaät quaû. Cuøng moät haønh ñoäng coù theå daãn ñeán hoaëc 

phöôùc ñöùc, hoaëc coâng ñöùc. Neáu chuùng ta boá thí vôùi yù ñònh ñöôïc phöôùc 

baùu nhaân thieân thì chuùng ta gaët ñöôïc phaàn phöôùc ñöùc, neáu chuùng ta boá 

thí vôùi taâm yù giaûm thieåu tham saân si thì chuùng ta ñaït ñöôïc phaàn coâng 

ñöùc. Phöôùc ñöùc ñöôïc thaønh laäp baèng caùch giuùp ñôû ngöôøi khaùc, trong 

khi coâng ñöùc nhôø vaøo tu taäp ñeå töï caûi thieän mình vaø laøm giaûm thieåu 

nhöõng ham muoán, giaän hôøn, si meâ. Caû phöôùc ñöùc vaø coâng ñöùc phaûi 

ñöôïc tu taäp song haønh. Hai töø naày thænh thoaûng ñöôïc duøng laãn loän. Tuy 

nhieân, söï khaùc bieät chính yeáu laø phöôùc ñöùc mang laïi haïnh phuùc, giaøu 

sang, thoâng thaùi, vaân vaân cuûa baäc trôøi ngöôøi, vì theá chuùng coù tính caùch 

taïm thôøi vaø vaãn coøn bò luaân hoài sanh töû. Coâng ñöùc, ngöôïc laïi giuùp vöôït 

thoaùt khoûi luaân hoài sanh töû vaø daãn ñeán quaû vò Phaät. Cuøng moät haønh 

ñoäng boá thí vôùi taâm nieäm ñaït ñöôïc quaû baùo traàn tuïc thì mình seõ ñöôïc 

phöôùc ñöùc; tuy nhieân, neáu mình boá thí vôùi quyeát taâm giaûm thieåu tham 

lam boûn xeûn, mình seõ ñöôïc coâng ñöùc. Phöôùc ñöùc töùc laø coâng ñöùc beân 

ngoaøi, coøn coâng ñöùc laø do coâng phu tu taäp beân trong maø coù. Coâng ñöùc 

do thieàn taäp, duø trong choác laùt cuõng khoâng bao giôø maát. Coù ngöôøi cho 
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raèng ‘Neáu nhö vaäy toâi khoûi laøm nhöõng phöôùc ñöùc beân ngoaøi, toâi chæ 

moät beà tích tuï coâng phu tu taäp beân trong laø ñuû’. Nghó nhö vaäy laø hoaøn 

toaøn sai. Ngöôøi Phaät töû chôn thuaàn phaûi tu taäp caû hai, vöøa tu phöôùc maø 

cuõng vöøa tu taäp coâng ñöùc, cho tôùi khi naøo coâng ñöùc troøn ñaày vaø phöôùc 

ñöùc ñaày ñuû, môùi ñöôïc goïi laø ‘Löôõng Tuùc Toân.’ Baát cöù ngöôøi Phaät töû 

naøo cuõng muoán tích luõy coâng ñöùc, nhöng khi laøm ñöôïc coâng ñöùc khoâng 

neân chaáp tröôùc nhöõng coâng ñöùc ñaõ thöïc hieän. Ngöôøi Phaät töû chôn thuaàn 

laøm coâng ñöùc maø xem nhö chöa töøng laøm gì caû. Ngöôøi Phaät töû phaûi 

queùt saïch heát moïi phaùp, phaûi xa lìa heát thaûy moïi töôùng, chôù ñöøng neân 

noùi raèng ‘Toâi laøm coâng ñöùc naày, toâi tu haønh nhö theá kia,’ hoaëc noùi ‘Toâi 

ñaõ ñaït ñeán caûnh giôùi naày’, hay ‘Toâi coù phaùp thaàn thoâng kia.’ Nhöõng 

thöù ñoù, theo Ñöùc Phaät ñeàu laø hö doái, khoâng neân tin, laïi caøng khoâng theå 

bò dính maéc vaøo. Neáu tin vaøo nhöõng thöù aáy, ngöôøi tu theo Phaät khoâng 

theå naøo vaøo ñöôïc chaùnh ñònh. Neân nhôù raèng chaùnh ñònh khoâng phaûi töø 

beân ngoaøi maø coù ñöôïc, noù phaûi töø trong töï taùnh maø sanh ra. Ñoù laø do 

coâng phu hoài quang phaûn chieáu, quay laïi nôi chính mình ñeå thaønh töïu 

chaùnh ñònh. Theo Ñöùc Phaät thì vieäc haønh trì boá thí, trì giôùi, nhaãn nhuïc, 

vaø tinh taán seõ daãn ñeán vieäc tích luõy coâng ñöùc, ñöôïc bieåu töôïng trong 

coõi saéc giôùi; trong khi haønh trì tinh taán, thieàn ñònh vaø trí hueä seõ daãn ñeán 

vieäc tích luõy kieán thöùc, ñöôïc bieåu töôïng trong caûnh giôùi chaân lyù (voâ 

saéc). Trong Kinh Phaùp Cuù, Ñöùc Phaät daïy: “Muøi höông cuûa caùc thöù hoa, 

duø laø hoa chieân ñaøn, hoa ña giaø la, hay hoa maït ly ñeàu khoâng theå bay 

ngöôïc gioù, chæ coù muøi höông coâng ñöùc cuûa ngöôøi chaân chính, tuy ngöôïc 

gioù vaãn bay khaép caû muoân phöông (54). Höông chieân ñaøn, höông ña 

giaø la, höông baït taát kyø, höông thanh lieân, trong taát caû thöù höông, chæ 

thöù höông coâng ñöùc laø hôn caû (55). Höông chieân ñaøn, höông ña giaø la 

ñeàu laø thöù höông vi dieäu, nhöng khoâng saùnh baèng höông  coâng ñöùc cuûa 

con ngöôøi, xoâng ngaùt taän chö thieân (56). Ngöôøi naøo thaønh töïu coâng ñöùc 

giôùi haïnh, haèng ngaøy chaúng buoâng lung, an truï trong chính trí vaø giaûi 

thoaùt, thì aùc ma khoâng theå doøm ngoù ñöôïc (57).” Giaø vaãn soáng ñöùc haïnh 

laø vui, thaønh töïu chaùnh tín laø vui, ñaày ñuû trí tueä laø vui, khoâng laøm ñieàu 

aùc laø vui (333).  

Coâng ñöùc laø thöïc haønh caùi gì thieän laønh nhö giaûm thieåu tham, saân, 

si. Coâng ñöùc laø haïnh töï tu taäp caûi thieän mình, vöôït thoaùt khoûi voøng luaân 

hoài sanh töû ñeå ñi ñeán Phaät quaû. Theo Kinh Taïp A Haøm, Ñöùc Phaät ñaõ 

ñeà caäp veà möôøi moät phaåm haïnh ñem laïi tình traïng an laønh cho ngöôøi 

nöõ trong theá giôùi naày vaø trong caûnh giôùi keá tieáp. Coâng ñöùc laø phaåm 
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chaát toát trong chuùng ta baûo ñaûm nhöõng ôn phöôùc saép ñeán, caû vaät chaát 

laãn tinh thaàn. Khoâng caàn khoù khaên laém ngöôøi ta cuõng nhìn thaáy ngay 

raèng öôùc ao coâng ñöùc, taïo coâng ñöùc, taøng chöùa coâng ñöùc, hay thu thaäp 

coâng ñöùc, duø xöùng ñaùng theá naøo chaêng nöõa vaãn aån taøng moät möùc ñoä 

ích kyû ñaùng keå. Coâng ñöùc luoân luoân laø nhöõng nhöõng chieán thuaät maø 

caùc Phaät töû, nhöõng thaønh phaàn yeáu keùm veà phöông dieän taâm linh trong 

giaùo hoäi,  duøng ñeå laøm yeáu ñi nhöõng baûn naêng chaáp thuû, baèng caùch 

taùch rôøi mình vôùi cuûa caûi vaø gia ñình, baèng caùch ngöôïc laïi höôùng daãn 

hoï veà moät muïc ñích duy nhaát, nghóa laø söï thuû ñaéc coâng ñöùc töø laâu vaãn 

naèm trong chieán thuaät cuûa Phaät giaùo. Nhöng, dó nhieân vieäc naøy chæ coù 

giaù trò ôû möùc ñoä tinh thaàn thaáp keùm. ÔÛ nhöõng giai ñoaïn cao hôn ngöôøi 

ta phaûi quay löng laïi vôùi caû hình thöùc thuû ñaéc naøy, ngöôøi ta phaûi saün 

saøng buoâng boû kho taøng coâng ñöùc cuûa mình vì haïnh phuùc cuûa ngöôøi 

khaùc. Ñaïi Thöøa ñaõ ruùt ra keát luaän naøy, vaø mong moûi tín ñoà caáp cho 

chuùng sanh khaùc coâng ñöùc cuûa rieâng mình, nhö kinh ñieån ñaõ daïy: “Hoài 

höôùng hay trao taëng coâng ñöùc cuûa hoï cho söï giaùc ngoä cuûa moïi chuùng 

sanh.” “Qua coâng ñöùc cuûa moïi thieän phaùp cuûa chuùng ta, chuùng ta mong 

öôùc xoa dòu noãi khoå ñau cuûa heát thaûy chuùng sanh, chuùng ta ao öôùc laø 

thaày thuoác vaø keû nuoâi beänh chöøng naøo coøn coù beänh taät. Qua nhöõng côn 

möa thöïc phaåm vaø ñoà uoáng, chuùng ta ao öôùc daäp taét ngoïn löûa cuûa ñoùi 

vaø khaùt. Chuùng ta ao öôùc laø moät kho baùu voâ taän cho keû baàn cuøng, moät 

toâi tôù cung caáp taát caû nhöõng gì hoï thieáu. Cuoäc soáng cuûa chuùng ta, vaø taát 

caû moïi cuoäc taùi sanh, taát caû moïi cuûa caûi, taát caû moïi coâng ñöùc maø chuùng 

ta thuû ñaéc hay seõ thuû ñaéc, taát caû nhöõng ñieàu ñoù chuùng ta xin töø boû 

khoâng chuùt hy voïng lôïi loäc cho rieâng chuùng ta, haàu söï giaûi thoaùt cuûa taát 

caû chuùng sanh coù theå thöïc hieän.” Theo ñaïo Phaät, “Ñöùc” laø goác coøn tieàn 

taøi vaät chaát laø ngoïn. Ñöùc haïnh laø goác cuûa con ngöôøi, coøn tieàn taøi vaät 

chaát chæ laø ngoïn ngaønh maø thoâi. Ñöùc haïnh tu taäp maø thaønh laø töø nhöõng 

nôi raát nhoû nhaët. Phaät töû chaân thuaàn khoâng neân xem thöôøng nhöõng 

chuyeän thieän nhoû maø khoâng laøm, roài chæ ngoài chôø nhöõng chuyeän thieän 

lôùn. Kyø thaät treân ñôøi naày khoâng coù vieäc thieän naøo lôùn hay vieäc thieän 

naøo nhoû caû. Nuùi lôùn laø do töøng haït buïi nhoû keát taäp laïi maø thaønh, buïi 

tuy nhoû nhöng keát taäp nhieàu thì thaønh khoái nuùi lôùn. Cuõng nhö vaäy, ñöùc 

haïnh tuy nhoû, nhöng neáu mình tích luõy nhieàu thì cuõng coù theå thaønh moät 

khoái lôùn coâng ñöùc. Hôn nöõa, coâng ñöùc coøn laø söùc maïnh giuùp chuùng ta 

vöôït qua bôø sanh töû vaø ñaït ñeán quaû vò Phaät. Phöôùc ñöùc ñöôïc thaønh 

laäp baèng caùch giuùp ñôû ngöôøi khaùc, trong khi coâng ñöùc nhôø vaøo tu 
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taäp ñeå töï caûi thieän mình vaø laøm giaûm thieåu nhöõng ham muoán, giaän 

hôøn, si meâ. Caû phöôùc ñöùc vaø coâng ñöùc phaûi ñöôïc tu taäp song haønh. 

Hai töø naày thænh thoaûng ñöôïc duøng laãn loän. Tuy nhieân, söï khaùc bieät 

chính yeáu laø phöôùc ñöùc mang laïi haïnh phuùc, giaøu sang, thoâng thaùi, vaân 

vaân cuûa baäc trôøi ngöôøi, vì theá chuùng coù tính caùch taïm thôøi vaø vaãn coøn 

bò luaân hoài sanh töû. Coâng ñöùc, ngöôïc laïi giuùp vöôït thoaùt khoûi luaân hoài 

sanh töû vaø daãn ñeán quaû vò Phaät. Cuøng moät haønh ñoäng boá thí vôùi taâm 

nieäm ñaït ñöôïc quaû baùo traàn tuïc thì mình seõ ñöôïc phöôùc ñöùc; tuy nhieân, 

neáu mình boá thí vôùi quyeát taâm giaûm thieåu tham lam boûn xeûn, mình seõ 

ñöôïc coâng ñöùc.  

Coâng ñöùc laø tính chaát trong chuùng ta baûo ñaûm nhöõng ôn phöôùc saép 

ñeán, caû vaät chaát laãn tinh thaàn. Khoâng caàn khoù khaên laém ngöôøi ta cuõng 

nhìn thaáy ngay raèng öôùc ao coâng ñöùc, taïo coâng ñöùc, taøng chöùa coâng 

ñöùc, hay thu thaäp coâng ñöùc, duø xöùng ñaùng theá naøo chaêng nöõa vaãn aån 

taøng moät möùc ñoä ích kyû ñaùng keå. Coâng ñöùc luoân luoân laø nhöõng nhöõng 

chieán thuaät maø caùc Phaät töû, nhöõng thaønh phaàn yeáu keùm veà phöông 

dieän taâm linh trong giaùo hoäi, duøng ñeå laøm yeáu ñi nhöõng baûn naêng chaáp 

thuû, baèng caùch taùch rôøi mình vôùi cuûa caûi vaø gia ñình, baèng caùch ngöôïc 

laïi höôùng daãn hoï veà moät muïc ñích duy nhaát, nghóa laø söï thuû ñaéc coâng 

ñöùc töø laâu vaãn naèm trong chieán thuaät cuûa Phaät giaùo. Nhöng, dó nhieân 

vieäc naøy chæ coù giaù trò ôû möùc ñoä tinh thaàn thaáp keùm. ÔÛ nhöõng giai ñoaïn 

cao hôn nhö trong tu taäp Boà Taùt Ñaïo, ngöôøi ta phaûi quay löng laïi vôùi caû 

hình thöùc thuû ñaéc naøy, ngöôøi ta phaûi saün saøng buoâng boû kho taøng coâng 

ñöùc cuûa mình vì haïnh phuùc cuûa ngöôøi khaùc. Ñaïi Thöøa ñaõ ruùt ra keát 

luaän naøy, vaø mong moûi tín ñoà caáp cho chuùng sanh khaùc coâng ñöùc cuûa 

rieâng mình, nhö kinh ñieån ñaõ daïy: “Hoài höôùng hay trao taëng coâng ñöùc 

cuûa hoï cho söï giaùc ngoä cuûa moïi chuùng sanh.” “Qua coâng ñöùc cuûa moïi 

thieän phaùp cuûa toâi, toâi mong öôùc xoa dòu noãi khoå ñau cuûa heát thaûy 

chuùng sanh, toâi ao öôùc laø thaày thuoác vaø keû nuoâi beänh chöøng naøo coøn coù 

beänh taät. Qua nhöõng côn möa thöïc phaåm vaø ñoà uoáng, toâi ao öôùc daäp taét 

ngoïn löûa cuûa ñoùi vaø khaùt. Toâi ao öôùc laø moät kho baùu voâ taän cho keû baàn 

cuøng, moät toâi tôù cung caáp taát caû nhöõng gì hoï thieáu. Cuoäc soáng cuûa toâi, 

vaø taát caû moïi cuoäc taùi sanh, taát caû moïi cuûa caûi, taát caû moïi coâng ñöùc maø 

toâi thuû ñaéc hay seõ thuû ñaéc, taát caû nhöõng ñieàu ñoù toâi xin töø boû khoâng 

chuùt hy voïng lôïi loäc cho rieâng toâi, haàu söï giaûi thoaùt cuûa taát caû chuùng 

sanh coù theå thöïc hieän.” 
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Vua Löông Voõ Ñeá hoûi Boà Ñeà Ñaït Ma raèng: “Traåm moät ñôøi caát 

chuøa ñoä Taêng, boá thí thieát trai coù nhöõng coâng ñöùc gì?” Toå Ñaït Ma baûo: 

“Thaät khoâng coù coâng ñöùc.” Ñeä töû chöa thaáu ñöôïc leõ naày, cuùi mong Hoøa 

Thöôïng töø bi giaûng giaûi. Haønh giaû tu thieàn neân luoân nhôù raèng baát cöù 

thöù gì trong voøng sanh töû ñeàu laø höõu laäu. Ngay caû phöôùc ñöùc vaø coâng 

ñöùc höõu laäu ñeàu daãn tôùi taùi sanh trong coõi luaân hoài. Chuùng ta ñaõ nhieàu 

ñôøi kieáp laên troâi trong voøng höõu laäu, baây giôø muoán chaám döùt höõu laäu, 

chuùng ta khoâng coù con ñöôøng naøo khaùc hôn laø loäi ngöôïc doøng höõu laäu. 

Voâ laäu cuõng nhö moät caùi chai khoâng bò roø ræ, coøn vôùi con ngöôøi thì 

khoâng coøn nhöõng thoùi hö taät xaáu. Nhö vaäy con ngöôøi aáy khoâng coøn 

tham taøi, tham saéc, tham danh tham lôïi nöõa. Tuy nhieân, Phaät töû chaân 

thuaàn khoâng neân laàm hieåu veà söï khaùc bieät giöõa “loøng tham” vaø “nhöõng 

nhu caàu caàn thieát.” Neân nhôù, aên, uoáng, nguû, nghæ chæ trôû thaønh nhöõng 

laäu hoaëc khi chuùng ta chìu chuoäng chuùng moät caùch thaùi quaù. Phaät töû 

chaân thuaàn chæ neân aên, uoáng nguû nghæ sao cho coù ñuû söùc khoûe tieán tu, 

theá laø ñuû. Traùi laïi, khi aên chuùng ta aên cho thaät nhieàu hay löïa nhöõng 

moùn ngon maø aên, laø chuùng ta coøn laäu hoaëc. 

Trong Kinh Phaùp Baûo Ñaøn, Luïc Toå nhaán maïnh nhöõng vieäc laøm cuûa 

vua Löông Voõ Ñeá thaät khoâng coù coâng ñöùc chi caû. Voõ Ñeá taâm taø, khoâng 

bieát chaùnh phaùp, caát chuøa ñoä Taêng, boá thí thieát trai, ñoù goïi laø caàu 

phöôùc, chôù khoâng theå ñem phöôùc ñoåi laøm coâng ñöùc ñöôïc. Coâng ñöùc laø 

ôû trong phaùp thaân, khoâng phaûi do tu phöôùc maø ñöôïc.” Toå laïi noùi: “Thaáy 

taùnh aáy laø coâng, bình ñaúng aáy laø ñöùc. Moãi nieäm khoâng ngöng treä, 

thöôøng thaáy baûn taùnh, chaân thaät dieäu duïng, goïi laø coâng ñöùc. Trong taâm 

khieâm haï aáy laø coâng, beân ngoaøi haønh leã pheùp aáy laø ñöùc. Töï taùnh döïng 

laäp muoân phaùp laø coâng, taâm theå lìa nieäm aáy laø ñöùc. Khoâng lìa töï taùnh 

aáy laø coâng, öùng duïng khoâng nhieãm laø ñöùc. Neáu tìm coâng ñöùc phaùp 

thaân, chæ y nôi ñaây maø taïo, aáy laø chôn coâng ñöùc. Neáu ngöôøi tu coâng 

ñöùc, taâm töùc khoâng coù khinh, maø thöôøng haønh khaép kænh. Taâm thöôøng 

khinh ngöôøi, ngoâ ngaõ khoâng döùt töùc laø khoâng coâng, töï taùnh hö voïng 

khoâng thaät töùc töï khoâng coù ñöùc, vì ngoâ ngaõ töï ñaïi thöôøng khinh taát caû. 

Naøy thieän tri thöùc, moãi nieäm khoâng coù giaùn ñoaïn aáy laø coâng, taâm haønh 

ngay thaúng aáy laø ñöùc; töï tu taùnh, aáy laø coâng, töï tu thaân aáy laø ñöùc. Naøy 

thieän tri thöùc, coâng ñöùc phaûi laø nôi  töï taùnh maø thaáy, khoâng phaûi do boá 

thí cuùng döôøng maø caàu ñöôïc. AÁy laø phöôùc ñöùc cuøng vôùi coâng ñöùc khaùc 

nhau. Voõ Ñeá khoâng bieát chaân lyù, khoâng phaûi Toå Sö ta coù loãi. 
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III. Coâng Ñöùc Nôi Maét-Tai-Thaân: 

Trong Kinh Phaùp Hoa, phaåm 19, Ñöùc Phaät daïy veà coâng ñöùc veà maét 

nhö sau: “Thieän nam töû hay thieän nöõ nhaân aáy, baèng ñoâi maét thanh tònh 

töï nhieân coù ñöôïc töø khi cha meï sanh ra (coù nghóa laø nhöõng ngöôøi ñaõ coù 

coâng ñöùc veà maét mang theo töø ñôøi tröôùc), seõ ñöôïc baát cöù nhöõng gì beân 

trong hay beân ngoaøi tam thieân ñaïi thieân theá giôùi, nuùi, röøng, soâng, bieån, 

xuoáng taän A Tyø ñòa nguïc vaø leân tôùi Trôøi Höõu Ñænh, vaø cuõng thaáy ñöôïc 

moïi chuùng sanh trong ñoù, cuõng nhö thaáy vaø bieát roõ caùc nghieäp duyeân 

vaø caùc coõi taùi sanh theo quaû baùo cuûa hoï. Ngay caû khi caùc chuùng sanh 

chöa coù ñöôïc thieân nhaõn nhö chö Thieân ñeå coù theå hieåu roõ thaät töôùng 

cuûa vaïn höõu, caùc chuùng sanh aáy vaãn coù ñöôïc caùi naêng löïc nhö theá trong 

khi soáng trong coõi Ta Baø vì hoï ñaõ coù nhöõng con maét thanh tònh ñöôïc 

veùn saïch aûo töôûng taâm thöùc. Noùi roõ hôn hoï coù theå ñöôïc nhö theá laø do 

taâm hoï trôû neân thanh tònh ñeán noãi hoï hoaøn toaøn chaúng chuùt vò ngaõ cho 

neân khi nhìn thaáy caùc söï vaät maø khoâng bò aûnh höôûng cuûa thaønh kieán 

hay chuû quan. Hoï coù theå nhìn thaáy caùc söï vaät moät caùch ñuùng thöïc nhö 

chính caùc söï vaät vì hoï luoân giöõ taâm mình yeân tónh vaø khoâng bò kích 

ñoäng. Neân nhôù moät vaät khoâng phaûn chieáu maët thaät cuûa noù qua nöôùc soâi 

treân löûa. Moät vaät khoâng phaûn chieáu maët cuûa noù qua maët nöôùc bò coû caây 

che kín. Moät vaät khoâng phaûn chieáu maët thaät cuûa noù treân maët nöôùc ñang 

cuoän chaûy vì gioù quaáy ñoäng.” Ñöùc Phaät ñaõ daïy moät caùch roõ raøng chuùng 

ta khoâng theå nhìn thaáy thöïc töôùng cuûa caùc söï vaät neáu chuùng ta chöa 

thoaùt khoûi aûo töôûng taâm thöùc do vò kyû vaø meâ ñaém gaây neân. 

Veà Nhó quan Coâng ñöùc, Ñöùc Phaät daïy raèng thieän nam töû hay thieän 

nöõ nhaân naøo caûi thieän veà naêm söï thöïc haønh cuûa moät phaùp sö thì coù theå 

nghe heát moïi lôøi moïi tieáng baèng ñoâi tai töï nhieân cuûa mình. Moät ngöôøi 

ñaït ñöôïc caùi taâm tónh laëng nhôø tu taäp y theo lôøi Phaät daïy coù theå bieát 

ñöôïc söï chuyeån dôøi vi teá cuûa caùc söï vaät. Baèng moät caùi tai tónh laëng, 

ngöôøi ta coù theå bieát roõ nhöõng chuyeån ñoäng cuûa thieân nhieân baèng caùch 

nghe nhöõng aâm thanh cuûa löûa laùch taùch, cuûa nöôùc rì raàm vaø vi vu cuûa 

gioù. Khi nghe ñöôïc aâm thanh cuûa thieân nhieân, ngöôøi aáy coù theå thöôûng 

thöùc nhöõng aâm thanh aáy thích thuù nhö ñang nghe nhaïc. Tuy nhieân, 

chuyeän quan troïng nhaát trong khi tu taäp coâng ñöùc veà tai laø khi nghe 

haønh giaû neân nghe maø khoâng leä thuoäc vaø nghe khoâng hoaïi nhó caên. 

Nghóa laø duø nghe tieáng nhaïc hay, haønh giaû cuõng khoâng bò raøng buoäc 

vaøo ñoù. Ngöôøi aáy coù theå öa thích aâm nhaïc trong moät thôøi gian ngaén 

nhöng khoâng thöôøng xuyeân bò raøng buoäc  vaøo ñoù, cuõng khoâng bò rôi vaøo 
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söï queân laõng nhöõng vaán ñeà quan troïng khaùc. Moät ngöôøi bình thöôøng 

khi nghe nhöõng aâm thanh cuûa lo laéng, khoå ñau, phieàn naõo, tranh caõi, la 

maéng... ngöôøi aáy seõ bò rôi vaøo taâm traïng laãn loän. Tuy nhieân moät ngöôøi 

tu chaân chaùnh vaø tinh chuyeân seõ khoâng bò aùp ñaûo, ngöôøi aáy seõ an truù 

giöõa tieáng oàn vaø coù theå traàm tónh nghe caùc aâm thanh naøy. 

Theo Kinh Tu Taäp Thaân Haønh Nieäm trong Trung Boä, tu taäp thaân 

haønh nieäm laø khi ñi bieát raèng mình ñang ñi; khi ñöùng bieát raèng mình 

ñang ñöùng; khi naèm bieát raèng mình ñang naèm; khi ngoài bieát raèng mình 

ñang ngoài. Thaân theå ñöôïc xöû duïng theá naøo thì mình bieát thaân theå nhö 

theá aáy. Soáng khoâng phoùng daät, nhieät taâm, tinh caàn, caùc nieäm vaø caùc tö 

duy veà theá tuïc ñöôïc ñoaïn tröø. Nhôø ñoaïn tröø caùc phaùp aáy maø noäi taâm 

ñöôïc an truù, an toïa, chuyeân nhaát vaø ñònh tónh. Nhö vaäy laø tu taäp thaân 

haønh nieäm. Laïc baát laïc ñöôïc nhieáp phuïc, vaø baát laïc khoâng nhieáp phuïc 

vò aáy, vaø vò aáy soáng luoân luoân nhieáp phuïc baát laïc ñöôïc khôûi leân; khieáp 

ñaûm sôï haõi  ñöôïc nhieáp phuïc, vaø khieáp ñaûm sôï haõi khoâng nhieáp phuïc 

ñöôïc vò aáy, vaø vò aáy luoân luoân nhieáp phuïc khieáp ñaûm sôï haõi ñöôïc khôûi 

leân. Vò aáy kham nhaãn ñöôïc laïnh, noùng, ñoùi, khaùt, söï xuùc chaïm cuûa 

ruoài, muoãi, gioù, maët trôøi, caùc loaøi raén reát, caùc caùch noùi khoù chòu, khoù 

chaáp nhaän. Vò aáy coù khaû naêng chòu ñöïng ñöôïc nhöõng caûm thoï veà thaân 

khôûi leân, khoå ñau, nhoùi ñau, thoâ baïo, choùi ñau, baát khaû yù, baát khaû aùi, 

ñöa ñeán cheát ñieáng. Tuøy theo yù muoán, khoâng coù khoù khaên, khoâng coù 

meät nhoïc, khoâng coù phí söùc, vò aáy chöùng ñöôïc Töù Thieàn, thuaàn tuùy taâm 

tö, hieän taïi laïc truù. Vò aáy chöùng ñöôïc caùc loaïi thaàn thoâng, moät thaân 

hieän ra nhieàu thaân, nhieàu thaân hieän ra moät thaân; hieän hình bieán ñi 

ngang qua vaùch, qua töôøng, qua nuùi nhö ñi ngang hö khoâng; ñoän thoå 

troài leân ngang qua ñaát lieàn nhö ôû trong nöôùc; ñi treân nöôùc khoâng chìm 

nhö ñi treân ñaát lieàn; ngoài kieát giaø ñi treân hö khoâng nhö con chim; vôùi 

baøn tay chaïm vaø rôø maët traêng vaø maët trôøi, nhöõng vaät coù ñaïi oai löïc, ñaïi 

oai thaàn nhö vaäy; coù theå thaân coù thaàn thoâng bay cho ñeán Phaïm Thieân; 

vôùi thieân nhó thanh tònh sieâu nhaân, coù theå nghe hai loaïi tieáng, chö 

Thieân vaø loaøi ngöôøi, ôû xa hay ôû gaàn. Vôùi taâm cuûa vò aáy, vò aáy bieát taâm 

cuûa caùc chuùng sanh, caùc loaïi ngöôøi; taâm coù tham, bieát taâm coù tham; 

taâm khoâng tham, bieát taâm khoâng tham; taâm coù saân, bieát taâm coù saân; 

taâm khoâng saân, bieát taâm khoâng saân; taâm coù si, bieát taâm coù si; taâm 

khoâng si, bieát taâm khoâng si; taâm chuyeân chuù, bieát taâm chuyeân chuù; taâm 

taùn loaïn, bieát taâm taùn loaïn; taâm ñaïi haønh, bieát taâm ñaïi haønh; taâm 

khoâng ñaïi haønh, bieát taâm khoâng ñaïi haønh; taâm chöa voâ thöôïng, bieát 
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taâm chöa voâ thöôïng; taâm voâ thöôïng, bieát taâm voâ thöôïng; taâm thieàn 

ñònh, bieát taâm thieàn ñònh; taâm khoâng thieàn ñònh, bieát taâm khoâng thieàn 

ñònh; taâm giaûi thoaùt, bieát taâm giaûi thoaùt; taâm khoâng giaûi thoaùt, bieát taâm 

khoâng giaûi thoaùt. Vò aáy nhôù ñeán caùc ñôøi soáng quaù khöù nhö moät ñôøi, hai 

ñôøi, vaân vaân, vò aáy nhôù ñeán caùc ñôøi soáng quaù khöù vôùi caùc neùt ñaïi 

cöông vaø caùc chi tieát. Vôùi thieân nhaõn thuaàn tònh, sieâu nhaân, vò aáy thaáy 

söï soáng vaø söï cheát cuûa chuùng sanh. Vò aáy bieát roõ raèng chuùng sanh 

ngöôøi haï lieät, keû cao sang, nguôøi ñeïp ñeõ keû thoâ xaáu, ngöôøi may maén, 

keû baát haïnh ñeàu do haïnh nghieäp cuûa hoï. Vôùi söï dieät tröø caùc laäu hoaëc, 

sau khi töï mình chöùng tri vôùi thöôïng trí, vò aáy chöùng ñaït vaø an truù ngay 

trong hieän taïi, taâm giaûi thoaùt, tueä giaûi thoaùt khoâng coù laäu hoaëc.  

 

IV. Vui Theo Coâng Ñöùc Cuûa Ngöôøi Khaùc: 

Vui theo coâng ñöùc cuûa ngöôøi khaùc ñoùng vai troø raát quan troïng trong 

vieäc phaùt trieån moät caùi taâm coù ñaïo ñöùc cuûa ngöôøi Phaät töû thuaàn thaønh, 

nhaát laø nhöõng ngöôøi taïi gia. Töø “Vui theo” coù nghóa laø caûm kích moät 

caùi gì ñoù, laø vui theo caùi vui hay caùi thieän laønh cuûa ngöôøi khaùc maø 

khoâng coù moät chuùt gì ganh tî vaø caïnh tranh. Khoâng coù nhöõng yù nghó 

tieâu cöïc naøy, chuùng ta vui theo taát caû nhöõng thieän haønh ñöôïc thöïc hieän 

bôûi ngay caû nhöõng ngöôøi maø chuùng ta xem nhö keû thuø. Coù hai ñoái 

töôïng ñeå vui theo: Vui theo thieän caên cuûa ngöôøi khaùc vaø vui theo thieän 

caên cuûa chính mình. Khi vui theo nhöõng haønh vi ñaïo ñöùc cuûa baûn thaân, 

chuùng ta coù theå vui theo nhöõng haønh vi ñaïo ñöùc ñaõ taïo ra trong nhöõng 

kieáp quaù khöù maø chuùng ta coù theå löôïng ñöôïc baèng söï nhaän thöùc vöõng 

chaéc ñaõ ñöôïc luaän ra; vaø khi vui theo thieän caên  cuûa baûn thaân veà kieáp 

hieän taïi, chuùng ta coù theå löôïng ñöôïc baèng söï nhaän thöùc vöõng chaéc tröïc 

tieáp. Vui theo vì nhaän ra nhöõng haønh vi ñaïo ñöùc trong quaù khöù khoâng 

khoù. Söï thaät laø chuùng ta khoâng chæ taùi sanh thaân ngöôøi hieän taïi, maø coøn 

thöøa höôûng nhöõng ñieàu kieän thuaän lôïi caàn thieát ñeå tu taäp Phaät phaùp xaùc 

nhaän raèng trong nhöõng kieáp quaù khöù, chuùng ta ñaõ quaûng tu boá thí, nhaãn 

nhuïc, vaø nhöõng ba la maät khaùc. Do ñoù, chuùng ta neân vui theo. Vui theo 

nhöõng haønh vi ñaïo ñöùc cuûa kieáp hieän taïi coù nghóa laø nghó ñeán nhöõng 

thieän haïnh maø caù nhaân ngöôøi ñoù ñaõ thöïc hieän. Ví duï nhö trì tuïng thaùnh 

ñieån, suy gaãm veà yù nghóa cuûa thaùnh ñieån, nghe thuyeát phaùp hay baát kyø 

haønh ñoäng roäng löôïng naøo, vaân vaân. Keá ñoù, vui theo nhöõng ñieàu naøy 

maø khoâng coù söï kieâu maïn bôûi vì neáu chuùng ta caûm thaáy quaù kieâu haõnh 

thì thieän caên cuûa chuùng ta seõ giaûm chöù khoâng taêng. Vui theo nhöõng 
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haønh vi ñaïo ñöùc cuûa ngöôøi khaùc coù nghóa laø vui theo vôùi nhöõng haønh vi 

aáy maø khoâng coù thaønh kieán. Haønh ñoäng vui theo phaûi khoâng bò baån nhô 

bôûi nhöõng yù nghó tieâu cöïc nhö ganh tî. Cho duø söï lieân heä cuûa chuùng ta 

vôùi moät ngöôøi nhö theá naøo, chuùng ta neân thöøa nhaän moät caùch chaân thaät 

nhöõng haønh vi ñaïo ñöùc cuûa hoï vaø vui theo. Ñaây laø kyõ thuaät veà trí tueä 

höõu hieäu nhaát ñeå xaây döïng söï tích luõy coâng ñöùc lôùn. Vui theo coâng ñöùc 

laø phaùt taâm chöùng nhaát thieát trí maø sieâng tu coäi phöôùc, chaúng tieác thaân 

maïng, laøm taát caû nhöõng haïnh khoù laøm, ñaày ñuû caùc moân Ba La Maät, 

chöùng nhaäp caùc truù ñòa cuûa Boà Taùt, ñeán troïn quaû voâ thöôïng Boà ñeà, vaân 

vaân bao nhieâu caên laønh aáy, duø nhoû duø lôùn, chuùng ta ñeàu vui theo. 

 

(C) Coâng Ñöùc Phöôùc Ñöùc Trong Nhaø Thieàn 

 

I. Coâng Ñöùc-Phöôùc Ñöùc Trong Nhaø Thieàn: 

Coâng ñöùc laø thöïc haønh caùi gì thieän laønh nhö giaûm thieåu tham, saân, 

si. Coâng ñöùc laø haïnh töï caûi thieän mình, vöôït thoaùt khoûi voøng luaân hoài 

sanh töû  ñeå ñi ñeán Phaät quaû. Söùc maïnh laøm nhöõng vieäc coâng ñöùc, giuùp 

vöôït qua bôø sanh töû vaø ñaït ñeán quaû vò Phaät. Phöôùc ñöùc ñöôïc thaønh laäp 

baèng caùch giuùp ñôû ngöôøi khaùc, trong khi coâng ñöùc nhôø vaøo tu taäp ñeå töï 

caûi thieän mình vaø laøm giaûm thieåu nhöõng ham muoán, giaän hôøn, si meâ. 

Caû phöôùc ñöùc vaø coâng ñöùc phaûi ñöôïc tu taäp song haønh. Hai töø naày 

thænh thoaûng ñöôïc duøng laãn loän. Tuy nhieân, söï khaùc bieät chính yeáu laø 

phöôùc ñöùc mang laïi haïnh phuùc, giaøu sang, thoâng thaùi, vaân vaân cuûa baäc 

trôøi ngöôøi, vì theá chuùng coù tính caùch taïm thôøi vaø vaãn coøn bò luaân hoài 

sanh töû. Coâng ñöùc, ngöôïc laïi giuùp vöôït thoaùt khoûi luaân hoài sanh töû vaø 

daãn ñeán quaû vò Phaät. Cuøng moät haønh ñoäng boá thí vôùi taâm nieäm ñaït 

ñöôïc quaû baùo traàn tuïc thì mình seõ ñöôïc phöôùc ñöùc; tuy nhieân, neáu mình 

boá thí vôùi quyeát taâm giaûm thieåu tham lam boûn xeûn, mình seõ ñöôïc coâng 

ñöùc. Phöôùc ñöùc töùc laø coâng ñöùc beân ngoaøi, coøn coâng ñöùc laø do coâng 

phu tu taäp beân trong maø coù. Coâng ñöùc do thieàn taäp, duø trong choác laùt 

cuõng khoâng bao giôø maát. Coù ngöôøi cho raèng ‘Neáu nhö vaäy toâi khoûi laøm 

nhöõng phöôùc ñöùc beân ngoaøi, toâi chæ moät beà tích tuï coâng phu tu taäp beân 

trong laø ñuû’. Nghó nhö vaäy laø hoaøn toaøn sai. Ngöôøi Phaät töû chôn thuaàn 

phaûi tu taäp caû hai, vöøa tu phöôùc maø cuõng vöøa tu taäp coâng ñöùc, cho tôùi 

khi naøo coâng ñöùc troøn ñaày vaø phöôùc ñöùc ñaày ñuû, môùi ñöôïc goïi laø 

‘Löôõng Tuùc Toân.' Vua Löông Voõ Ñeá vôøi Toå ñeán Nam Kinh ñeå trieàu 
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kieán. Vua hoûi: “Töø khi töùc vò ñeán nay, traãm ñaõ cho taïo chuøa, sao cheùp 

kinh ñieån vaø ñoä Taêng raát nhieàu. Coâng ñöùc nhö vaäy lôùn nhö theá naøo?” 

“Khoâng coù coâng ñöùc gì caû,” laø caâu traû lôøi. Toå laïi noùi tieáp: “Taát caû 

nhöõng coâng vieäc aáy chæ laø nhöõng quaû baùo nhoû cuûa moät caùi thaân höõu 

laäu, nhö boùng theo hình, tuy coù maø khoâng phaûi thaät.” Voõ Ñeá hoûi: “Vaäy 

ñuùng nghóa theá naøo laø coâng ñöùc?” Boà Ñeà Ñaït Ma ñaùp: “Ñoù laø söï thanh 

tònh, giaùc ngoä, söï hoaøn maõn,  vaø thaâm thuùy. Coâng ñöùc nhö theá khoâng 

xaây döïng baèng phöông tieän theá gian.” Voõ Ñeá laïi hoûi: “Theá naøo laø 

Thaùnh  Ñeá ñeä nhaát nghóa? “Toå traû lôøi: “Roãng tueách, khoâng coù Thaùnh 

Ñeá gì heát.” Vua laïi hoûi tieáp: “Vaäy ai ñang dieän kieán traãm ñaây?” Toå 

noùi: “Khoâng bieát.” Voõ Ñeá khoâng hieåu Toå muoán noùi gì. Sau cuoäc noùi 

chuyeän noåi tieáng vôùi vua Haùn Vuõ Ñeá, Toå ñaõ vöôït doøng Döông Töû vaø 

ñeán Laïc Döông, kinh ñoâ cuûa Baéc Nguïy. Ngöôøi ta noùi Toå ñaõ duøng “Lö 

Dieäp”, töùc laø chieác thuyeàn baèng laù caây lau ñeå vöôït soâng Döông Töû. 

Sau moät thôøi gian ôû ñaây, Toå ñeán Nguõ Ñaøi Sôn vaø truù taïi Thieáu Laâm 

Töï, nôi ñaây ngaøi dieän bích (ngoài xoay maët vaøo töôøng) trong 9 naêm 

tröôøng. Qua cuoäc ñoái thoaïi vôùi Voõ Ñeá, ta thaáy roõ raèng coát loõi chuû 

thuyeát cuûa Toå Boà Ñeà Ñaït Ma laø trieát lyù “Khoâng Taùnh” (sunyata), maø 

caùi khoâng thì khoâng theå naøo chöùng minh ñöôïc. Do ñoù, Boà Ñeà Ñaït Ma 

cuõng ñaõ ñoái ñaùp döôùi hình thöùc phuû ñònh. Veà sau naøy, Voõ Ñeá hoûi Chí 

Coâng veà cuoäc ñoái thoaïi vôùi Boà Ñeà Ñaït Ma, Chí Coâng noùi: "Ngöôøi aáy 

laø Quan AÂm Boà Taùt muoán truyeàn taâm aán cuûa Phaät. Baây giôø daàu cho Beä 

Haï coá tìm ngöôøi aáy cuõng voâ ích maø thoâi. Daàu cho daân caû xöù naøy coù 

ñuoåi theo oâng ta, oâng ta cuõng khoâng bao giôøi quay trôû laïi ñaâu." Khi noùi 

veà aûnh höôûng cuûa ñaïo Phaät treân ñôøi soáng vaø neàn vaên hoùa cuûa ngöôøi 

Trung Hoa, chuùng ta khoâng theå khoâng noùi ñeán khuynh höôùng bí hieåm 

naày cuûa trieát lyù Boà Ñeà Ñaït Ma, vì roõ raøng laø khuynh höôùng naày ñaõ taùc 

ñoäng nhieàu treân söï hình thaønh tinh thaàn Phaät giaùo Trung Hoa, vaø töø ñoù 

xuaát hieän Phaät giaùo Thieàn toâng. Thieàn giaû khaép nôi nhaûy khoâng qua 

khoûi choã naøy. Toå Boà Ñeà Ñaït Ma cho hoï moät nhaùc ñao ñöùt saïch moïi 

thöù. Ngaøy nay coù moät soá ngöôøi laàm hieåu! Trôû laïi ñuøa vôùi tinh thaàn cuûa 

chính mình, trôïn maét noùi: "Roãng theânh khoâng Thaùnh." Thaät may, choã 

naøy khoâng dính daùng gì vôùi noù. Thieàn sö Nguõ Toå Phaùp Dieãn coù laàn noùi: 

"Chæ caâu 'Roãng theânh khoâng Thaùnh' neáu ngöôøi thaáu ñöôïc veà nhaø ngoài 

an oån (qui gia oån toïa)." Taát caû nhöõng thöù naøy ñang taïo ra nhieàu phöùc 

taïp, nhöng cuõng khoâng ngöøng ñöôïc Toå Boà Ñeà Ñaït Ma vì ngöôøi maø ñaäp 

naùt thuøng sôn. Trong taát caû thì Toå Boà Ñeà Ñaït Ma thaät laø kyø ñaëc nhaát. 
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Chaân lyù linh thaùnh chính laø Taùnh Khoâng Voâ Bieân, ôû ñaâu maø ngöôøi ta 

coù theå vaïch ra caùc töôùng cuûa cuûa noù ñöôïc? Thaät vaäy, khi Voõ Ñeá hoûi: 

“Vaäy ai ñang dieän kieán traãm ñaây?” Boà Ñeà Ñaït Ma noùi: “Khoâng bieát.” 

Voõ Ñeá khoâng hieåu Toå muoán noùi gì. Sau cuoäc noùi chuyeän noåi tieáng vôùi 

vua Haùn Vuõ Ñeá, Toå ñaõ vöôït doøng Döông Töû vaø ñeán Laïc Döông, kinh 

ñoâ cuûa Baéc Nguïy. Nhöng maø haõy coøn laém gai goùc phía sau oâng! Daàu 

cho taát caû moïi ngöôøi trong xöù naøy coù ñuoåi theo oâng ta thì cuõng chæ laø 

voâ ích maø thoâi vì oâng khoâng trôû laïi ñaâu. Chuùng ta ñöøng uoång coâng nghó 

veà oâng nöõa. Vì vaäy neân ngöôøi ta noùi: "Neáu haønh giaû tham thaáu moät caâu 

thì cuøng luùc ngaøn caâu muoân caâu ñoàng thaáu." Roài thò töï nhieân naèm ngoài 

ñeàu yeân ñònh. Ngöôøi xöa noùi: "Tan xöông naùt thòt chöa ñuû ñeàn; khi moät 

caâu roõ suoát, vöôït qua traêm öùc." Toå Boà Ñeà Ñaït Ma ñoái ñaàu thaúng vôùi 

Vua Löông Vuõ Ñeá, moät phen muoán chìu cho vua thaáy! Vua chaúng ngoä 

laïi ñem caùi chaáp nhaân ngaõ maø hoûi laïi: "Ñoái dieän traãm laø ai?" Loøng töø 

bi cuûa Toå Boà Ñeà Ñaït Ma quaù laém; neân laàn nöõa laïi noùi vôùi nhaø vua: 

"Chaúng bieát." Ngay luùc ñoù Vuõ Ñeá söûng soát, khoâng hieåu yù cuûa Toå. Khi 

haønh giaû ñeán ñöôïc choã naøy, coù vieäc hay khoâng vieäc laïi ñeàu khoâng 

kham ñöôïc. Qua thí duï naày, chuùng ta thaáy vaøo theá kyû thöù saùu, toå Boà 

Ñeà Ñaït Ma thaáy caàn phaûi ñeán Trung Hoa ñeå truyeàn taâm aán cho nhöõng 

ngöôøi coù caên cô Ñaïi Thöøa. Chuû ñích cuûa chuyeán ñi truyeàn giaùo cuûa 

ngaøi laø vaïch baøy nhöõng lôùp meâ, chaúng laäp ngoân ngöõ vaên töï, chæ thaúng 

taâm ngöôøi ñeå thaáy taùnh thaønh Phaät.  

Theo kinh Phaùp Baûo Ñaøn, phaåm thöù ba, Toå baûo Vi Thöù Söû: “Voõ Ñeá 

taâm taø, khoâng bieát chaùnh phaùp, caát chuøa ñoä Taêng, boá thí thieát trai, ñoù 

goïi laø caàu phöôùc, chôù khoâng theå ñem phöôùc ñoåi laøm coâng ñöùc ñöôïc. 

Coâng ñöùc laø ôû trong phaùp thaân, khoâng phaûi do tu phöôùc maø ñöôïc.” Toå 

laïi noùi: “Thaáy taùnh aáy laø coâng, bình ñaúng aáy laø ñöùc. Moãi nieäm khoâng 

ngöng treä, thöôøng thaáy baûn taùnh, chaân thaät dieäu duïng, goïi laø coâng ñöùc. 

Trong taâm khieâm haï aáy laø coâng, beân ngoaøi haønh leã pheùp aáy laø ñöùc. Töï 

taùnh döïng laäp muoân phaùp laø coâng, taâm theå lìa nieäm aáy laø ñöùc. Khoâng 

lìa töï taùnh aáy laø coâng, öùng duïng khoâng nhieãm laø ñöùc. Neáu tìm coâng ñöùc 

phaùp thaân, chæ y nôi ñaây maø taïo, aáy laø chôn coâng ñöùc. Neáu ngöôøi tu 

coâng ñöùc, taâm töùc khoâng coù khinh, maø thöôøng haønh khaép kænh. Taâm 

thöôøng khinh ngöôøi, ngoâ ngaõ khoâng döùt töùc laø khoâng coâng, töï taùnh hö 

voïng khoâng thaät töùc töï khoâng coù ñöùc, vì ngoâ ngaõ töï ñaïi thöôøng khinh 

taát caû. Naøy thieän tri thöùc, moãi nieäm khoâng coù giaùn ñoaïn aáy laø coâng, 

taâm haønh ngay thaúng aáy laø ñöùc; töï tu taùnh, aáy laø coâng, töï tu thaân aáy laø 
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ñöùc. Naøy thieän tri thöùc, coâng ñöùc phaûi laø nôi  töï taùnh maø thaáy, khoâng 

phaûi do boá thí cuùng döôøng maø caàu ñöôïc. AÁy laø phöôùc ñöùc cuøng vôùi 

coâng ñöùc khaùc nhau. Voõ Ñeá khoâng bieát chaân lyù, khoâng phaûi Toå Sö ta 

coù loãi.” 

Cuõng theo Kinh Phaùp Baûo Ñaøn, chöông thöù saùu, Luïc Toå daïy: “Naøy 

thieän tri thöùc! Töø Phaùp thaân suy nghó töùc laø Hoùa thaân Phaät, nieäm nieäm 

töï taùnh töï kieán töùc laø Baùo Thaân Phaät, töï ngoä töï tu, töï taùnh coâng ñöùc, aáy 

laø chôn thaät quy y. Da thòt laø saéc thaân, saéc thaân ñoù laø nhaø cöûa, khoâng 

noùi laø quy y vaäy. Chæ ngoä töï taùnh ba thaân töùc laø bieát ñöôïc töï taùnh Phaät. 

Toâi coù moät baøi tuïng Voâ Töôùng, neáu ngöôøi hay trì tuïng, ngay nôi lôøi noùi 

lieàn khieán cho oâng, toäi meâ töø nhieàu kieáp, moät luùc lieàn tieâu dieät. Tuïng 

raèng: 

         Ngöôøi meâ tu phöôùc chaúng tu ñaïo, 

         Chæ noùi tu phöôùc lieàn laø ñaïo, 

         Boá thí cuùng döôøng phöôùc voâ bieân, 

         Trong taâm ba aùc xöa nay taïo. 

         Nghó muoán tu phöôùc ñeå dieät toäi, 

         Ñôøi sau ñöôïc phöôùc, toäi vaãn coøn, 

         Chæ höôùng trong taâm tröø toäi duyeân, 

         Moãi ngöôøi töï taùnh chôn saùm hoái. 

         Chôït gaëp Ñaïi Thöøa chôn saùm hoái, 

         Tröø taø haønh chaùnh töù khoâng toäi, 

         Hoïc ñaïo thöôøng nôi töï taùnh quaùn, 

         Töùc cuøng chö Phaät ñoàng moät loaïi. 

         Toå ta chæ truyeàn phaùp ñoán giaùo, 

         Khaép nguyeän kieán taùnh ñoàng moät theå. 

         Neáu muoán ñôøi sau tìm Phaùp thaân, 

         Lìa caùc phaùp töôùng trong taâm röûa saïch. 

         Noã löïc töï thaáy chôù lô laø, 

         Moät nieäm chôït döùt moät ñôøi thoâi. 

         Neáu gaëp Ñaïi Thöøa ñöôïc thaáy taùnh, 

         Thaønh taâm cung kính chaáp tay caàu. 

Toå noùi: “Naày thieän tri thöùc! Phaûi tuïng laáy, y ñaây tu haønh, ngay nôi 

lôøi noùi maø thaáy taùnh, tuy caùch toâi ngaøn daëm nhö thöôøng ôû beân caïnh toâi; 

moät lôøi noùi naày maø chaúng ngoä töùc laø ñoái dieän vôùi toâi maø caùch xa ngaøn 

daëm, ñaâu caàn töø xa ñeán ñaây. Traân troïng ñi ñöôïc an vui.” 
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Theo kinh Duy Ma Caät, chöông moät, caùc vò Boà Taùt  luoân duøng coâng 

ñöùc trí tueä ñeå trau söûa taâm mình, baèng caùch laáy töôùng toát trang nghieâm 

thaân hình saéc töôùng dung nhan baäc nhaát, vì theá boû haún taát caû trang söùc 

toát ñeïp trong ñôøi. Danh tieáng caùc ngaøi cao xa vöôït haún nuùi Tu Di. Loøng 

tin thaäm thaâm cuûa caùc ngaøi beàn chaéc khoâng bò phaù vôû nhö kim cöông. 

Phaùp baûo cuûa caùc ngaøi soi khaép, vaø möa cam loà tuoân ñoå nôi nôi. Tieáng 

thuyeát phaùp cuûa caùc ngaøi laø thaäm thaâm vi dieäu baäc nhaát. Theo Caûnh 

Ñöùc Truyeàn Ñaêng Luïc, quyeån VII, moät hoâm, Thieàn sö Chöông Kính 

(756-815) thöôïng ñöôøng thò chuùng: "Chí lyù queân lôøi, thôøi nhaân khoâng 

bieát, coá hoïc laáy nhöõng ñieàu voâ boå maø cho laø coù coâng ñöùc. Hoï khoâng 

thöïc chöùng raèng töï taùnh voán khoâng traàn caûnh. Noù laø phaùp moân giaûi 

thoaùt vi dieäu. Kieán giaùc (giaùm giaùc) ngoä khoâng nhieãm khoâng tònh, 

nhöng saùng rôõ nhö theá, chöa töøng pheá boû. Töø bao ñôøi ñeán nay chaúng heà 

thay ñoåi. Gioáng nhö maët nhaät, gaàn xa gì ñeàu chieáu saùng; tuy cuøng laãn 

loän vôùi voâ soá hình boùng vaø saéc töôùng, noù luoân giöõ mình taùch bieät vôùi söï 

hieän höõu höõu vi. Noù nhö ngoïn ñuoác linh dieäu, chaúng caàn phaûi tinh 

luyeän, noù hieän höõu khoâng caàn giaûng giaûi, vaø sieâu vieät traàn töôùng. 

Nhöng ngöôøi ta naën maét vaø voïng khôûi hoa ñoám treân khoâng, töï mình lao 

nhoïc trong voâ soá kieáp. Chæ khi naøo töï mình soi laïi beân trong, nôi khoâng 

coù ngöôøi khaùc, thì chöøng ñoù môùi khoâng laøm khuy toån thaät töôùng." 

Theo Thieàn Sö Baïch AÅn Hueä Haïc, moïi coâng ñöùc ñeàu xuaát phaùt töø 

thieàn ñònh. Trong suoát lòch söû laâu daøi cuûa Thieàn, traûi qua nhieàu theá kyû 

vaø nhieàu neàn vaên hoùa khaùc nhau, taát caû caùc Thieàn sö ñeàu ñoàng yù vôùi 

nhau raèng toïa thieàn laø con ñöôøng tröïc tieáp vaø maàu nhieäm nhaát höôùng 

ñeán giaæ thoaùt. Thieàn sö Baïch AÅn Hueä Haïc noùi raèng toïa thieàn laø con 

ñöôøng quí giaù ñi ñeán giaûi thoaùt cuûa taát caû nhaân loaïi. Daàu coù khaùc nhau 

vôùi nhöõng thöù khoâng roõ raøng trong nhieàu truyeàn thoáng, Thieàn sö Baïch 

AÅn noùi raèng “Phaùp moân giaûi thoaùt” vaãn laø thieàn ñònh, tu taäp toïa thieàn 

cuoái cuøng daãn ñeán tam muoäi. Söï ca ngôïi veà toïa thieàn cuûa Thieàn sö 

Baïch AÅn tieáp tuïc vôùi ñoaïn vaên sau ñaây: “Moïi phaùp haïnh laønh, saùm hoái, 

vaø boá thí, moïi noã löïc cöùu ñoä chuùng sanh, trì giôùi, vaø taát caû caùc caùch 

soáng ñuùng theo chaùnh phaùp ñeàu xuaát phaùt töø Toïa Thieàn.” Dó nhieân, 

Thieàn sö Baïch AÅn khoâng noùi raèng thieàn ñònh coù theå thay theá moïi phaùp 

moân khaùc. Haønh giaû tu Thieàn vaãn phaûi tu taäp boá thí, trì giôùi, nhaãn nhuïc, 

tinh taán... cuøng luùc vôùi thieàn ñònh. Ñeå cuoái cuøng chuùng ta coù theå ñaït 

ñöôïc ñaïi trí tueä. 
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II. Tích Luõy Coâng Ñöùc Theo Quan Ñieåm Thieàn Toâng: 

Baát cöù ngöôøi Phaät töû naøo cuõng muoán tích luõy coâng ñöùc, nhöng khi 

laøm ñöôïc coâng ñöùc khoâng neân chaáp tröôùc nhöõng coâng ñöùc ñaõ thöïc 

hieän. Ngöôøi Phaät töû chôn thuaàn laøm coâng ñöùc maø xem nhö chöa töøng 

laøm gì caû. Ngöôøi Phaät töû phaûi queùt saïch heát moïi phaùp, phaûi xa lìa heát 

thaûy moïi töôùng, chôù ñöøng neân noùi raèng ‘Toâi laøm coâng ñöùc naày, toâi tu 

haønh nhö theá kia,’ hoaëc noùi ‘Toâi ñaõ ñaït ñeán caûnh giôùi naày’, hay ‘Toâi coù 

phaùp thaàn thoâng kia.’ Nhöõng thöù ñoù, theo Ñöùc Phaät ñeàu laø hö doái, 

khoâng neân tin, laïi caøng khoâng theå bò dính maéc vaøo. Neáu tin vaøo nhöõng 

thöù aáy, ngöôøi tu theo Phaät khoâng theå naøo vaøo ñöôïc chaùnh ñònh. Neân 

nhôù raèng chaùnh ñònh khoâng phaûi töø beân ngoaøi maø coù ñöôïc, noù phaûi töø 

trong töï taùnh maø sanh ra. Ñoù laø do coâng phu hoài quang phaûn chieáu, 

quay laïi nôi chính mình ñeå thaønh töïu chaùnh ñònh. Thieàn sö Töôøng 

Quang (1741-1830), ngöôøi Vieät Nam, thöôøng nhaéc nhôû ñeä töû veà boán 

baäc cuûa moät ngöôøi tu. Baäc thöù nhaát laø nhöõng ngöôøi tu phaùp voâ vi: Taát 

caû voâ vi phaùp laø phi vaät chaát neân khoâng theå naém baét ñöôïc. Phaùp thaân 

maø Phaät sôû chöùng laø vónh haèng, khoâng chòu chi phoái bôûi luaät nhaân quaû 

hay xa lìa moïi nhaân duyeân taïo taùc. Voâ vi laø phaùp xa lìa nhaân duyeân taïo 

taùc hay khoâng coøn chòu aûnh höôûng cuûa nhaân duyeân. Phaùp thöôøng haèng, 

khoâng thay ñoåi, vöôït thôøi gian vaø sieâu vieät. Lyù do maø Thieàn sö Töôøng 

Quang noùi raèng tu phaùp ‘voâ vi’ ñöôïc xem laø baäc nhaát vì voâ vi laø söï taïo 

taùc khoâng coù nhaân duyeân. Phaùp khoâng nhôø haønh ñoäng cuûa thaân khaåu yù. 

Baát cöù phaùp naøo khoâng sanh, khoâng dieät, khoâng truï vaø khoâng bieán ñoåi 

laø phaùp voâ vi. Noùi caùch khaùc, phaùp naøo khoâng bò qui ñònh, khoâng thaønh 

hình, taát caû nhöõng gì naèm beân ngoaøi söï toàn taïi, sanh truï dò dieät laø phaùp 

voâ vi. Vaø quan troïng hôn heát laø Nieát Baøn vaø hö khoâng ñöôïc xem nhö laø 

Voâ Vi Phaùp. Traïng thaùi voâ vi trong Phaät giaùo chöa töøng coù ai coá gaéng 

thieát laäp baèng lyù luaän vì noù chæ ñöôïc theå hieän baèng kinh nghieäm chöù 

khoâng theå tranh luaän ñöôïc. Traïng thaùi naày ñöôïc thieát laäp theo ñoù ñoâi 

maét cuûa haønh giaû môû ra ngay khi mình ñaït ñeán traïng thaùi tónh thöùc saâu 

laéng cho pheùp taâm mình bình thaûn tröôùc moïi phaùp höõu vi, maø tö töôûng 

mình khoâng coøn höôùng veà baát cöù thöù gì coù theå ñöôïc coi nhö hieän töôïng 

höõu vi, khoâng truï trong ñoù hay khoâng baùm, khoâng chaáp vaøo ñoù; tö 

töôûng mình luùc naøo cuõng rôøi boû noù, nhö gioït nöôùc rôi khoûi laù sen. Baát 

cöù ñoái töôïng naøo daàu chæ laø daáu hieäu hay söï vieäc ñang xaõy ra ñeàu ñöôïc 

xem nhö laø chöôùng ngaïi trong tu taäp. Baäc thöù nhì laø nhöõng ngöôøi coù 

phöôùc hueä ñaày ñuû: Phöôùc ñöùc laø nhöõng caùch thöïc haønh khaùc nhau trong 
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tu taäp cho Phaät töû, nhö thöïc haønh boá thí, in kinh aán toáng, xaây chuøa döïng 

thaùp, trì trai giöõ giôùi, vaân vaân. Haønh giaû chaân thuaàn neân luoân nhôù raèng 

“Phöôùc phaûi töø nôi chính mình maø caàu. Neáu mình bieát tu phöôùc thì coù 

phöôùc, neáu bieát tu hueä thì coù hueä. Tuy nhieân, phöôùc hueä song tu thì vaãn 

toát hôn. Tu phöôùc laø phaûi höôùng veà beân trong maø tu, tu nôi chính mình. 

Neáu mình laøm vieäc thieän laø mình coù phöôùc. Ngöôïc laïi, neáu mình laøm 

vieäc aùc laø mình khoâng coù phöôùc, theá thoâi. Ngöôøi tu Phaät phaûi höôùng veà 

nôi chính mình maø tu, chöù ñöøng höôùng ngoaïi caàu hình. Coå ñöùc coù daïy: 

“Hoïa Phöôùc voâ moân, duy nhaân töï chieâu,” hay “Beänh tuøng khaåu nhaäp, 

hoïa tuøng khaåu xuaát,” nghóa laø hoïa phöôùc khoâng coù cöûa ra vaøo, chæ do 

töï mình chuoác laáy. Con ngöôøi gaëp phaûi ñuû thöù tai hoïa, hoaïn naïn laø do 

aên noùi baäy baï maø ra. Chuùng ta coù theå nhaát thôøi khoaùi khaåu vôùi nhöõng 

moùn ngon vaät laï nhö boø, gaø, ñoà bieån, vaân vaân, nhöng veà laâu veà sau naày 

chính nhöõng thöïc phaåm naày coù theå gaây neân nhöõng caên beänh cheát ngöôøi 

vì trong thòt ñoäng vaät coù chöùa raát nhieàu ñoäc toá qua thöùc aên taåm hoùa 

chaát ñeå nuoâi chuùng mau lôùn. Tuy nhieân, haønh giaû tu thieàn neân luoân nhôù 

raèng trong nhaø Thieàn, moät vieäc laøm ñöôïc coi nhö hoaøn toaøn thanh tònh 

khi noù ñöôïc laøm hoaøn toaøn khoâng phaûi vôùi yù ñöôïc thöôûng coâng, duø laø 

traàn tuïc hay thieân coâng. Vieäc laøm naày ñöôïc goïi laø ‘vieäc laøm khoâng caàu 

phöôùc’. Do bôûi khoâng caàu phöôùc, maø vieäc laøm naày ñöôïc phöôùc voâ keå, 

coâng ñöùc voâ taän. Moät vieäc laøm lôùn, khoâng nhaát thieát phaûi laø vieäc vó 

ñaïi. Caùi quan troïng ôû ñaây laø lyù do thuùc ñaåy vieäc laøm chöù khoâng phaûi 

taàm möùc lôùn nhoû cuûa vieäc laøm ñoù. Neáu söï thuùc ñaåy thanh tònh, thì vieäc 

laøm thanh tònh; coøn neáu söï thuùc ñaåy baát tònh, thì daàu cho vieäc coù lôùn 

theá maáy, vaãn laø baát tònh. Coù leõ ñaây laø lyù do taïi sao, khi Löông Voõ Ñeá 

hoûi toå Boà Ñeà Ñaït Ma xem coi oâng ñöôïc bao nhieâu coâng ñöùc khi xieån 

döông Phaät giaùo treân moät bình dieän roäng lôùn, vaø toå laïi traû lôøi ‘Khoâng 

coù coâng ñöùc gì caû.’ Noùi veà tu hueä thì Luïc Toå ñaõ daïy: ‘Ñaát taâm khoâng 

beänh laø giôùi cuûa töï taùnh, ñaát taâm khoâng loaïn laø ñònh cuûa töï taùnh, ñaát 

taâm khoâng loãi laø hueä cuûa töï taùnh.’ Theo Phaät giaùo, giôùi laø quy luaät 

giuùp chuùng ta ñeà phoøng phaïm toäi. Khi khoâng sai phaïm giôùi luaät, taâm trí 

chuùng ta ñuû thanh tònh ñeå tu taäp thieàn ñònh ôû böôùc keá tieáp haàu ñaït ñöôïc 

ñònh löïc. Trí tueä laø keát quaû cuûa vieäc tu taäp giôùi vaø ñònh. Neáu baïn muoán 

ñoïan tröø tam ñoäc tham lam, saân haän vaø si meâ, baïn khoâng coù con ñöôøng 

naøo khaùc hôn laø phaûi tu giôùi vaø ñònh haàu ñaït ñöôïc trí tueä ba la maät. Vôùi 

trí hueä ba la maät, baïn coù theå tieâu dieät nhöõng teân troäm naày vaø chaám döùt 

khoå ñau phieàn naõo. Hueä giuùp loaïi tröø aûo voïng ñeå ñaït ñöôïc chaân lyù. Noùi 
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caùch khaùc, Hueä hay Baùt Nhaõ laø naêng löïc thaâm nhaäp vaøo baûn taùnh cuûa 

töï theå vaø ñoàng thôøi noù cuõng laø chaân lyù ñöôïc caûm nghieäm theo caùch tröïc 

giaùc. Baäc thöù ba laø nhöõng ngöôøi laøm thieän traùnh aùc: Xöa nay chuùng ta 

taïo nghieäp thieän aùc laãn loän, khoâng roõ raøng. Vì vaäy maø coù luùc chuùng ta 

sanh taâm laønh, luùc laïi khôûi nieäm aùc. Khi nieäm thieän khôûi leân thì taâm 

nieäm “Khoâng laøm ñieàu aùc chæ laøm ñieàu laønh,” nhöng khi nieäm aùc khôûi 

leân thì chuùng ta haêng haùi nghó ñeán vieäc “laøm taát caû ñieàu aùc, khoâng laøm 

ñieàu laønh.” Vì töø voâ löôïng kieáp ñeán nay chuùng ta ñaõ taïo nghieäp laãn loän 

giöõa thieän vaø aùc nhö vaäy cho neân hoâm nay laøm vieäc thieän song ngaøy 

mai laïi khôûi taâm laøm aùc, roài ngaøy kia laïi khôûi taâm laøm vieäc chaúng 

thieän chaúng aùc. Ngöôøi con Phaät chaân thuaàn phaûi heát söùc caån troïng 

trong moïi taùc ñoäng töø ñi, ñöùng, naèm, ngoài. Luùc naøo mình cuõng phaûi coù 

yù nieäm thanh tònh, quang minh, chöù khoâng khôûi nieäm baát tònh, oâ nhieãm. 

Baát thieän phaùp laø ñieàu aùc hay ñieàu baát thieän, hay ñieàu khoâng laønh 

maïnh (laø coäi reã baát thieän) theo sau bôûi tham saân si vaø nhöõng haäu quaû 

khoå ñau veà sau. Treân theá gian naày coù hai loaïi nhaän: moät laø nhaân thieän, 

hai laø nhaân aùc. Khi mình troàng nhaân thieän thì mình gaët quaû thieän, khi 

mình troàng nhaân aùc thì ñöông nhieân mình phaûi gaët quaû aùc. Thaät vaäy, 

baát thieän nghieäp laø nhöõng vieäc laøm baát thieän vaø laø con ñöôøng daãn ñeán 

aùc ñaïo. Taâm baát thieän taïo ra nhöõng tö töôûng baát thieän (haän, thuø, toån haïi 

vaø taø kieán, vaân vaân), cuõng nhö nhöõng haønh ñoäng gaây ra khoå ñau loaïn 

ñoäng. Taâm baát thieän seõ huûy dieät söï an laïc vaø thanh tònh beân trong. 

Theo Phaät giaùo, neáu chuùng ta troàng nhaân aùc thì töông lai chuùng ta seõ 

gaët quaû xaáu. Nhöõng ai taïo ra oan nghieät, phaïm ñuû thöù loãi laàm thì töông 

lai seõ thoï laõnh quaû baùo cuûa ñòa nguïc, ngaï quyû, suùc sanh, vaân vaân. Toùm 

laïi, laøm ñieàu thieän thì ñöôïc thaêng hoa, coøn laøm ñieàu aùc seõ bò ñoïa vaøo 

aùc ñaïo. Moïi thöù ñeàu do mình töï taïo, töï mình laøm chuû laáy mình, chöù 

ñöøng yû laïi vaøo ai khaùc. Baát thiieän coøn laø haønh vi traùi ñaïo lyù (seõ chuoác 

laáy khoå baùo trong hieän taïi vaø töông lai). Ñieàu baát thieän hay ñoäc aùc laø 

tìm caùch laøm haïi ngöôøi khaùc. Ñoäc aùc bao goàm vieäc raép taâm traû ñuõa 

ngöôøi ñaõ laøm ñieàu sai traùi ñoái vôùi chuùng ta, tìm caùch laøm cho ngöôøi 

khaùc bò daøy voø trong ñau khoå hay laøm cho ngöôøi khaùc bò rôi vaøo tình 

caûnh theïn thuøa khoù xöû. Töø thôøi khôûi thuûy, tö töôûng Phaät giaùo ñaõ tranh 

luaän raèng nhöõng haønh ñoäng voâ luaân laø keát quaû cuûa voâ minh, khieán cho 

chuùng sanh tham döï vaøo caùc haønh ñoäng daãn ñeán nhöõng haäu quaû xaáu 

cho hoï. Vì vaäy ñieàu aùc trong Phaät giaùo chæ laø vaán ñeà thöù yeáu, seõ bò trieät 

tieâu khi khaéc phuïc ñöôïc voâ minh. Vì vaäy ñònh nghóa cuûa toäi loãi vaø xaáu 
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aùc theo giaùo ñieån: nhöõng haønh ñoäng xaáu aùc laø nhöõng haønh ñoäng ñöa 

ñeán khoå ñau vaø haäu quaû ñöôïc nhaän bieát nhö laø noãi ñau ñôùn cho chuùng 

sanh kinh qua. Theo Phaät giaùo, nhöõng hieän töôïng xaáu aùc ñöôïc duøng ñeå 

chæ nhöõng hieän töôïng sieâu nhieân do keát quaû cuûa thieàn taäp, nhö thaàn 

thoâng, vaø nhöõng naêng löïc aûo thuaät khaùc, cuõng nhö nhöõng aûo giaùc. 

Chuùng laø nhöõng thöù laøm cho haønh giaû maát taäp trung, neân haønh giaû ñöôïc 

daïy laø neân caøng phôùt lôø chuùng nhieàu chöøng naøo caøng toát chöùng aáy ñeå 

chæ lo taäp trung vaøo thieàn taäp maø thoâi. Ñaây laø nhöõng trôû ngaïi cho vieäc 

tu taäp thaân vaø taâm. Vaøi bình luaän gia Phaät giaùo cuõng theâm vaøo khuynh 

höôùng thöù 3, ñoù laø “khaåu.” Ngöôøi ta noùi nhöõng khuynh höôùng xaáu aùc 

naøy ñöôïc gaây neân bôûi nghieäp chöôùng hay nhöõng haønh hoaït trong quaù 

khöù, vaø nhöõng daáu tích vi teá vaãn coøn toàn ñoïng sau khi phieàn naõo ñaõ 

ñöôïc ñoaïn taän. Moät thí duï thöôøng ñöôïc ñöa ra laø moät vò A La Haùn, 

ngöôøi ñaõ ñoaïn taän phieàn naõo, thaáy ñöôïc taâm vöông yù maõ ñang chaïy 

nhaûy vaø laøm oàn aùo nhö moät con khæ, nhöng saâu trong taâm thöùc, nhöõng 

daáu veát vi teá vaãn coøn toàn ñoïng. Theo Phaät giaùo, ngöôøi aùc laø ngöôøi choái 

boû luaät Nhaân quaû (thaø khôûi leân ngaõ kieán nhö nuùi Tu Di, chöù ñöøng khôûi 

leân aùc thuû khoâng, hay phuû nhaän lyù nhaân quaû, cho raèng caùi naày caùi kia 

ñeàu laø khoâng). Vì theá Ñöùc Phaät khuyeân chuùng ta khoâng neân laøm baïn 

vôùi keû aùc, maø chæ thaân thieän vôùi baïn laønh. Ngaøi neâu roõ raèng, neáu chuùng 

ta muoán soáng, chuùng ta phaûi traùnh aùc nhö traùnh thuoác ñoäc, vì moät baøn 

tay khoâng thöông tích coù theå caàm thuoác ñoäc maø khoâng coù haïi gì. Phaùp 

cuûa baäc Thieän khoâng maát, nhöng ñi theo ngöôøi laøm laønh ñeán choã caùc 

haïnh laønh daãn daét ñeán. Caùc haïnh laønh ñoùn chaøo ngöôøi laøm laønh khi ñi 

veà töø theá giôùi naøy qua theá giôùi khaùc, nhö baø con chaøo ñoùn ngöôøi thaân 

yeâu töø xa môùi veà. Nhö vaäy, vaán ñeà ñaët ra raát roõ raøng vaø döùt khoaùt. AÙc 

vaø thieän ñeàu do mình taïo ra. AÙc ñöa ñeán caõi nhau, gaây haán vaø chieán 

tranh. Coøn thieän ñöa ñeán hoøa thuaän, thaân höõu vaø hoøa bình. Baäc thöù tö 

laø nhöõng ngöôøi tinh thoâng Tam Taïng Kinh Ñieån: Lyù do chính laø vì nhaø 

Thieàn döïa vaøo thöïc taäp hôn laø vaên töï saùch vôû. Ngoân thuyeát phaùp töôùng 

hay giaùo lyù baèng ngoân töø traùi vôùi söï töï chöùng. Trong Kinh Laêng Giaø, 

Ñöùc Phaät daïy: “Nhöõng ai hieåu roõ söï khaùc bieät giöõa theå chöùng vaø giaùo 

lyù, giöõa caùi bieát töï noäi vaø söï giaùo huaán, ñeàu ñöôïc taùch xa söï ñieàu ñoäng 

cuûa suy dieãn hay töôûng töôïng suoâng.” Giaùo lyù, söï tuïng ñoïc vaø chuyeän 

keå, vaân vaân. Chính vì theá maø Ñöùc Phaät nhaán maïnh vaøo söï ñaït töï noäi 

caùi chaân lyù maø heát thaûy caùc Ñöùc Nhö Lai trong quaù khöù, hieän taïi vaø vò 

lai theå chöùng, chöù khoâng phaûi laø ngöõ ngoân vaên töï. Caûnh giôùi cuûa Nhö 
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Lai taïng voán laø A Laïi Da Thöùc thì thuoäc veà chö Boà Taùt Ma Ha Taùt 

theo ñuoåi chaân lyù chöù khoâng thuoäc caùc trieát gia chaáp vaøo vaên töï, hoïc 

haønh vaø suy dieãn suoâng. Chính vì theá maø Ñöùc Phaät daïy: “Chính do con 

ngöôøi khoâng bieát roõ caùi baûn taùnh cuûa caùc ngoân töø, neân ngöôøi ta xem 

ngoân töø laø ñoàng nhaát vôùi yù nghóa.” Trong thuaät ngöõ Thieàn cuûa Nhaät 

Baûn coù töø ngöõ “Ichiji-fusetsu” coù nghóa laø “khoâng noùi moät lôøi.” “Ichiji-

fusetsu” chæ söï kieän trong baát cöù lôøi daïy doã naøo cuûa Ñöùc Phaät, Ngaøi 

chaúng bao giôø duøng moät lôøi naøo ñeå dieãn taû hieän thöïc toái thöôïng hay 

baûn chaát thaät cuûa vaïn höõu, vì noù thuoäc laõnh vöïc khoâng theå noùi ñöôïc 

(baát khaû thuyeát). Do hieåu nhö vaäy neân ngay sau khi ñaït ñöôïc toaøn giaùc, 

Ñöùc Phaät ñaõ khoâng muoán thuyeát giaûng nhöõng gì mình lieãu ngoä. Tuy 

nhieân, vì thöông xoùt chuùng sanh bò troùi buoäc trong luaân hoài sanh töû neân 

Ngaøi ñaønh chaáp nhaän ñi thuyeát giaûng. Ñeå laøm nhö vaäy, Ngaøi ñaõ phaûi töï 

haï trình ñoä Ñaïi Giaùc cuûa mình xuoáng thaønh trình ñoä hieåu bieát thoâng 

thöôøng. Trong Thieàn, taát caû nhöõng lôøi chæ daïy cuûa Ñöùc Phaät coù nghóa laø 

“ngoùn tay chæ traêng” chæ vôùi muïc ñích mang laïi cho nhöõng ai ao öôùc tu 

taäp con ñöôøng daãn ñeán giaùc ngoä vaø ñaït ñöôïc trí tueä baùt nhaõ ñeå hieåu 

ñöôïc moät caùch saâu saéc baûn chaát thaät cuûa vaïn höõu. Theo truyeàn thuyeát 

Phaät giaùo thì söï truyeàn thuï rieâng bieät beân ngoaøi caùc kinh ñieån ñaõ ñöôïc 

baét ñaàu ngay töø thôøi Phaät Thích ca vôùi thôøi thuyeát giaûng treân ñænh Linh 

Thöùu. Tröôùc moät nhoùm ñoâng ñoà ñeä, Phaät chæ giô cao moät boâng sen maø 

khoâng noùi moät lôøi naøo. Chæ coù ñeä töû Ñaïi Ca Dieáp boãng ñaïi ngoä, hieåu 

ñöôïc yù Phaät vaø mæm cöôøi. Sau ñoù Phaät ñaõ goïi Maha Ca Dieáp, moät ñeä 

töû vöøa giaùc ngoä cuûa Ngaøi. Ca Dieáp cuõng chính laø vò tröôûng laõo ñaàu tieân 

cuûa doøng thieàn AÁn Ñoä. Ngöôøi thöïc taäp thieàn thöôøng khuyeân “baát laäp 

vaên töï.” Ñaây khoâng nhaát thieát laø ñeå phuû nhaän khaû naêng dieãn ñaït cuûa 

vaên töï maø chæ ñeå traùnh söï nguy hieåm cuûa söï maéc keït vaøo ngoân ngöõ maø 

thoâi. Ngöôøi ta khuyeân chuùng ta neân duøng vaên töï moät caùch kheùo leùo vì 

lôïi ích cuûa ngöôøi nghe. Thieàn toâng muoán phaù boû taát caû moïi yù nieäm 

trong kinh saùch, ñaäp vôõ heát taát caû moïi chai loï, oáng vaø bình ñeå cho ta 

thaáy nöôùc laø caùi gì khoâng caàn hình töôùng maø vaãn hieän thöïc. Thieàn toâng 

muoán phaùc hoïa ra moät ñieäu muùa cho chuùng ta nhaèm giuùp chuùng ta loaïi 

boû caùc khuoân khoå yù nieäm tröôùc khi ñi vaøo söï theå nghieäm thöïc taïi, ñeå 

khoâng töï maõn vôùi chính chuùng ta baèng nhöõng hình aûnh cuûa thöïc taïi. 

Döôùi ñaây laø baøi keä thieàn noåi baäc nhaát cuûa ngaøi: 

  “Nhaát ñaúng nhaân tu voâ vi phaùp. 

      Nhò ñaúng nhaân phöôùc hueä song tu. 
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      Tam ñaúng nhaân haønh thieän trôû aùc. 

      Töù ñaúng tam taïng tinh thoâng.” 

   (Ngöôøi baäc nhaát tu phaùp voâ vi. 

     Ngöôøi baäc nhì phöôùc hueä ñaày ñuû. 

     Ngöôøi baäc ba laøm thieän chöøa aùc. 

     Ngöôøi baäc tö tam taïng tinh thoâng). 

 

(D) Söï Khaùc Bieät Giöõa Phöôùc Ñöùc & Coâng Ñöùc 

 

I. Sô Löôïc Veà Söï Khaùc Bieät Giöõa Phöôùc Ñöùc & Coâng Ñöùc: 

Phöôùc ñöùc laø caùi maø chuùng ta laøm lôïi ích cho ngöôøi, trong khi coâng 

ñöùc laø caùi maø chuùng ta tu taäp ñeå caûi thieän töï thaân nhö giaûm thieåu tham 

saân si. Hai thöù phöôùc ñöùc vaø coâng ñöùc phaûi ñöôïc tu taäp cuøng moät luùc. 

Hai töø naày thænh thoaûng ñöôïc duøng laãn loän. Tuy nhieân, coù söï khaùc bieät 

ñaùng keå. Phöôùc ñöùc bao goàm taøi vaät cuûa coõi nhaân thieân, neân chæ taïm bôï 

vaø coøn trong voøng luaân hoài sanh töû. Traùi laïi, coâng ñöùc sieâu vieät khoûi 

luaân hoài sanh töû ñeå daãn ñeán Phaät quaû. Cuøng moät haønh ñoäng coù theå daãn 

ñeán hoaëc phöôùc ñöùc, hoaëc coâng ñöùc. Neáu chuùng ta boá thí vôùi yù ñònh 

ñöôïc phöôùc baùu nhaân thieân thì chuùng ta gaët ñöôïc phaàn phöôùc ñöùc, neáu 

chuùng ta boá thí vôùi taâm yù giaûm thieåu tham saân si thì chuùng ta ñaït ñöôïc 

phaàn coâng ñöùc. Vua Löông Voõ Ñeá hoûi Boà Ñeà Ñaït Ma raèng: “Traåm moät 

ñôøi caát chuøa ñoä Taêng, boá thí thieát trai coù nhöõng coâng ñöùc gì?” Toå Ñaït 

Ma baûo: “Thaät khoâng coù coâng ñöùc.” Ñeä töû chöa thaáu ñöôïc leõ naày, cuùi 

mong Hoøa Thöôïng töø bi giaûng giaûi. Haønh giaû tu thieàn neân luoân nhôù 

raèng baát cöù thöù gì trong voøng sanh töû ñeàu laø höõu laäu. Ngay caû phöôùc 

ñöùc vaø coâng ñöùc höõu laäu ñeàu daãn tôùi taùi sanh trong coõi luaân hoài. Chuùng 

ta ñaõ nhieàu ñôøi kieáp laên troâi trong voøng höõu laäu, baây giôø muoán chaám 

döùt höõu laäu, chuùng ta khoâng coù con ñöôøng naøo khaùc hôn laø loäi ngöôïc 

doøng höõu laäu. Voâ laäu cuõng nhö moät caùi chai khoâng bò roø ræ, coøn vôùi con 

ngöôøi thì khoâng coøn nhöõng thoùi hö taät xaáu. Nhö vaäy con ngöôøi aáy 

khoâng coøn tham taøi, tham saéc, tham danh tham lôïi nöõa. Tuy nhieân, Phaät 

töû chaân thuaàn khoâng neân laàm hieåu veà söï khaùc bieät giöõa “loøng tham” vaø 

“nhöõng nhu caàu caàn thieát.” Neân nhôù, aên, uoáng, nguû, nghæ chæ trôû thaønh 

nhöõng laäu hoaëc khi chuùng ta chìu chuoäng chuùng moät caùch thaùi quaù. 

Phaät töû chaân thuaàn chæ neân aên, uoáng nguû nghæ sao cho coù ñuû söùc khoûe 

tieán tu, theá laø ñuû. Traùi laïi, khi aên chuùng ta aên cho thaät nhieàu hay löïa 
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nhöõng moùn ngon maø aên, laø chuùng ta coøn laäu hoaëc. Trong Kinh Phaùp 

Baûo Ñaøn, Luïc Toå nhaán maïnh nhöõng vieäc laøm cuûa vua Löông Voõ Ñeá 

thaät khoâng coù coâng ñöùc chi caû. Voõ Ñeá taâm taø, khoâng bieát chaùnh phaùp, 

caát chuøa ñoä Taêng, boá thí thieát trai, ñoù goïi laø caàu phöôùc, chôù khoâng theå 

ñem phöôùc ñoåi laøm coâng ñöùc ñöôïc. Coâng ñöùc laø ôû trong phaùp thaân, 

khoâng phaûi do tu phöôùc maø ñöôïc.” Toå laïi noùi: “Thaáy taùnh aáy laø coâng, 

bình ñaúng aáy laø ñöùc. Moãi nieäm khoâng ngöng treä, thöôøng thaáy baûn taùnh, 

chaân thaät dieäu duïng, goïi laø coâng ñöùc. Trong taâm khieâm haï aáy laø coâng, 

beân ngoaøi haønh leã pheùp aáy laø ñöùc. Töï taùnh döïng laäp muoân phaùp laø 

coâng, taâm theå lìa nieäm aáy laø ñöùc. Khoâng lìa töï taùnh aáy laø coâng, öùng 

duïng khoâng nhieãm laø ñöùc. Neáu tìm coâng ñöùc phaùp thaân, chæ y nôi ñaây 

maø taïo, aáy laø chôn coâng ñöùc. Neáu ngöôøi tu coâng ñöùc, taâm töùc khoâng coù 

khinh, maø thöôøng haønh khaép kænh. Taâm thöôøng khinh ngöôøi, ngoâ ngaõ 

khoâng döùt töùc laø khoâng coâng, töï taùnh hö voïng khoâng thaät töùc töï khoâng 

coù ñöùc, vì ngoâ ngaõ töï ñaïi thöôøng khinh taát caû. Naøy thieän tri thöùc, moãi 

nieäm khoâng coù giaùn ñoaïn aáy laø coâng, taâm haønh ngay thaúng aáy laø ñöùc; 

töï tu taùnh, aáy laø coâng, töï tu thaân aáy laø ñöùc. Naøy thieän tri thöùc, coâng ñöùc 

phaûi laø nôi  töï taùnh maø thaáy, khoâng phaûi do boá thí cuùng döôøng maø caàu 

ñöôïc. AÁy laø phöôùc ñöùc cuøng vôùi coâng ñöùc khaùc nhau. Voõ Ñeá khoâng 

bieát chaân lyù, khoâng phaûi Toå Sö ta coù loãi. 

 

II. Ngöôøi Tu Phaät Neân Hieåu Roõ Veà Phöôùc Baùo Höõu Laäu & 

Coâng Ñöùc Voâ Laäu: 

Phöôùc ñöùc laø keát quaû cuûa nhöõng vieäc laøm thieän laønh töï nguyeän, 

coøn coù nghóa laø phöôùc ñieàn, hay haïnh phöôùc ñieàn. Phöôùc ñöùc do quaû 

baùo thieän nghieäp maø coù. Phöôùc ñöùc bao goàm taøi saûn vaø haïnh phöôùc cuûa 

coõi nhaân thieân, neân chæ laø taïm bôï vaø vaãn chòu luaân hoài sanh töû. Coâng 

ñöùc laø thöïc haønh caùi gì thieän laønh nhö giaûm thieåu tham, saân, si. Coâng 

ñöùc laø haïnh töï caûi thieän mình, vöôït thoaùt khoûi voøng luaân hoài sanh töû  

ñeå ñi ñeán Phaät quaû. Theo Kinh Taïp A Haøm, Ñöùc Phaät ñaõ ñeà caäp veà 

möôøi moät phaåm haïnh ñem laïi tình traïng an laønh cho ngöôøi nöõ trong theá 

giôùi naày vaø trong caûnh giôùi keá tieáp. Coâng ñöùc laø phaåm chaát toát trong 

chuùng ta baûo ñaûm nhöõng ôn phöôùc saép ñeán, caû vaät chaát laãn tinh thaàn. 

Khoâng caàn khoù khaên laém ngöôøi ta cuõng nhìn thaáy ngay raèng öôùc ao 

coâng ñöùc, taïo coâng ñöùc, taøng chöùa coâng ñöùc, hay thu thaäp coâng ñöùc, duø 

xöùng ñaùng theá naøo chaêng nöõa vaãn aån taøng moät möùc ñoä ích kyû ñaùng keå. 

Coâng ñöùc luoân luoân laø nhöõng nhöõng chieán thuaät maø caùc Phaät töû, nhöõng 



33 

 

thaønh phaàn yeáu keùm veà phöông dieän taâm linh trong giaùo hoäi,  duøng ñeå 

laøm yeáu ñi nhöõng baûn naêng chaáp thuû, baèng caùch taùch rôøi mình vôùi cuûa 

caûi vaø gia ñình, baèng caùch ngöôïc laïi höôùng daãn hoï veà moät muïc ñích 

duy nhaát, nghóa laø söï thuû ñaéc coâng ñöùc töø laâu vaãn naèm trong chieán 

thuaät cuûa Phaät giaùo. Nhöng, dó nhieân vieäc naøy chæ coù giaù trò ôû möùc ñoä 

tinh thaàn thaáp keùm. ÔÛ nhöõng giai ñoaïn cao hôn ngöôøi ta phaûi quay löng 

laïi vôùi caû hình thöùc thuû ñaéc naøy, ngöôøi ta phaûi saün saøng buoâng boû kho 

taøng coâng ñöùc cuûa mình vì haïnh phuùc cuûa ngöôøi khaùc. Ñaïi Thöøa ñaõ ruùt 

ra keát luaän naøy, vaø mong moûi tín ñoà caáp cho chuùng sanh khaùc coâng ñöùc 

cuûa rieâng mình, nhö kinh ñieån ñaõ daïy: “Hoài höôùng hay trao ta ëng coâng 

ñöùc cuûa hoï cho söï giaùc ngoä cuûa moïi chuùng sanh.” “Qua coâng ñöùc cuûa 

moïi thieän phaùp cuûa chuùng ta, chuùng ta mong öôùc xoa dòu noãi khoå ñau 

cuûa heát thaûy chuùng sanh, chuùng ta ao öôùc laø thaày thuoác vaø keû nuoâi 

beänh chöøng naøo coøn coù beänh taät. Qua nhöõng côn möa thöïc phaåm vaø ñoà 

uoáng, chuùng ta ao öôùc daäp taét ngoïn löûa cuûa ñoùi vaø khaùt. Chuùng ta ao 

öôùc laø moät kho baùu voâ taän cho keû baàn cuøng, moät toâi tôù cung caáp taát caû 

nhöõng gì hoï thieáu. Cuoäc soáng cuûa chuùng ta, vaø taát caû moïi cuoäc taùi sanh, 

taát caû moïi cuûa caûi, taát caû moïi coâng ñöùc maø chuùng ta thuû ñaéc hay seõ thuû 

ñaéc, taát caû nhöõng ñieàu ñoù chuùng ta xin töø boû khoâng chuùt hy voïng lôïi loäc 

cho rieâng chuùng ta, haàu söï giaûi thoaùt cuûa taát caû chuùng sanh coù theå thöïc 

hieän.” 

Phöôùc ñöùc laø keát quaû cuûa nhöõng vieäc laøm thieän laønh töï nguyeän, 

coøn coù nghóa laø phöôùc ñieàn, hay haïnh phöôùc ñieàn. Phöôùc ñöùc do quaû 

baùo thieän nghieäp maø coù. Phöôùc ñöùc bao goàm taøi saûn vaø haïnh phöôùc cuûa 

coõi nhaân thieân, neân chæ laø taïm bôï vaø vaãn chòu luaân hoài sanh töû. Theo 

Phaät giaùo, baát cöù thöù gì coøn naèm trong voøng sanh töû ñeàu laø höõu laäu. 

Ngay caû phöôùc ñöùc vaø coâng ñöùc höõu laäu ñeàu daãn tôùi taùi sanh trong coõi 

luaân hoài. Coù nhieàu loaïi höõu laäu. Saân haân laø moät loaïi höõu laäu, tham lam 

vaø si meâ cuõng laø nhöõng loaïi höõu laäu. Höõu laäu laø caên coäi cuûa luaân hoài 

sanh töû, vaø nguyeân nhaân cuûa vieäc chuùng ta tieáp tuïc laên troâi trong traàm 

luaân sanh töû laø vì chuùng ta coøn naèm trong phaùp höõu laäu. Ngay caû 

nghieäp thieän cuûa nhaân höõu laäu (nguõ giôùi, thaäp thieän) cuõng ñeàu ñöa ñeán 

laïc quaû höõu laäu (quaû baùo vui cuûa ngöôøi vaø trôøi). Chuùng ta ñaõ nhieàu ñôøi 

kieáp laên troâi trong voøng höõu laäu, baây giôø muoán chaám döùt höõu laäu, 

chuùng ta khoâng coù con ñöôøng naøo khaùc hôn laø loäi ngöôïc doøng höõu laäu. 

Tuy nhieân, Phaät töû chaân thuaàn khoâng neân laàm hieåu veà söï khaùc bieät 

giöõa “loøng tham” vaø “nhöõng nhu caàu caàn thieát.” Neân nhôù, aên, uoáng, 
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nguû, nghæ chæ trôû thaønh nhöõng laäu hoaëc khi chuùng ta chìu chuoäng chuùng 

moät caùch thaùi quaù. Phaät töû chaân thuaàn chæ neân aên, uoáng nguû nghæ sao 

cho coù ñuû söùc khoûe tieán tu, theá laø ñuû. Traùi laïi, khi aên chuùng ta aên cho 

thaät nhieàu hay löïa nhöõng moùn ngon maø aên, laø chuùng ta coøn laäu hoaëc. 

Coâng ñöùc laø thöïc haønh caùi gì thieän laønh nhö giaûm thieåu tham, saân, 

si. Coâng ñöùc laø haïnh töï caûi thieän mình, vöôït thoaùt khoûi voøng luaân hoài 

sanh töû  ñeå ñi ñeán Phaät quaû. Theo Phaät giaùo, baát cöù thöù gì vöôït ra 

ngoaøi voøng sanh töû laø voâ laäu. Voâ laäu laø vöôït ra ngoaøi doøng duïc voïng 

vaø nhöõng khoå sôû cuûa luaân hoài sanh töû. Traùnh khoûi tam ñoà aùc ñaïo. 

Phöôùc ñöùc vaø coâng ñöùc voâ ñieàu kieän laø nhöõng nhaân toá chính ñöa ñeán 

giaûi thoaùt. Voâ laäu coøn coù nghóa laø traïng thaùi nhö thò cuûa söï vaät. Phaät töû 

chaân thuaàn neân luoân nhôù raèng baát cöù thöù gì trong voøng sanh töû ñeàu laø 

höõu laäu. Ngay caû phöôùc ñöùc vaø coâng ñöùc höõu laäu ñeàu daãn tôùi taùi sanh 

trong coõi luaân hoài. Chuùng ta ñaõ nhieàu ñôøi kieáp laên troâi trong voøng höõu 

laäu, baây giôø muoán chaám döùt höõu laäu, chuùng ta khoâng coù con ñöôøng naøo 

khaùc hôn laø loäi ngöôïc doøng höõu laäu. Voâ laäu cuõng nhö moät caùi chai 

khoâng bò roø ræ, coøn vôùi con ngöôøi thì khoâng coøn nhöõng thoùi hö taät xaáu. 

Nhö vaäy con ngöôøi aáy khoâng coøn tham taøi, tham saéc, tham danh tham 

lôïi nöõa. Neân nhôù raèng baát cöù thöù gì trong voøng sanh töû ñeàu laø höõu laäu. 

Ngay caû phöôùc ñöùc vaø coâng ñöùc höõu laäu ñeàu daãn tôùi taùi sanh trong coõi 

luaân hoài.  

Phaät töû, nhaát laø nhöõng ngöôøi taïi gia, neân luoân nhôù raèng phöôùc ñöùc 

töùc laø coâng ñöùc beân ngoaøi, coøn coâng ñöùc laø do coâng phu tu taäp beân 

trong maø coù. Coâng ñöùc do thieàn taäp, duø trong choác laùt cuõng khoâng bao 

giôø maát. Coù ngöôøi cho raèng ‘Neáu nhö vaäy toâi khoûi laøm nhöõng phöôùc 

ñöùc beân ngoaøi, toâi chæ moät beà tích tuï coâng phu tu taäp beân trong laø ñuû’. 

Nghó nhö vaäy laø hoaøn toaøn sai. Ngöôøi Phaät töû chôn thuaàn phaûi tu taäp caû 

hai, vöøa tu phöôùc maø cuõng vöøa tu taäp coâng ñöùc, cho tôùi khi naøo coâng 

ñöùc troøn ñaày phöôùc ñöùc vaø coâng ñöùc ñaày ñuû, môùi ñöôïc goïi laø ‘Löôõng 

Tuùc Toân.’ Phöôùc ñöùc laø caùi maø chuùng ta laøm lôïi ích cho ngöôøi, trong 

khi coâng ñöùc laø caùi maø chuùng ta tu taäp ñeå caûi thieän töï thaân nhö giaûm 

thieåu tham saân si. Hai thöù phöôùc ñöùc vaø coâng ñöùc phaûi ñöôïc tu taäp 

cuøng moät luùc. Hai töø naày thænh thoaûng ñöôïc duøng laãn loän. Tuy nhieân, 

coù söï khaùc bieät ñaùng keå. Phöôùc ñöùc bao goàm taøi vaät cuûa coõi nhaân 

thieân, neân chæ taïm bôï vaø coøn trong voøng luaân hoài sanh töû. Traùi laïi, coâng 

ñöùc sieâu vieät khoûi luaân hoài sanh töû ñeå daãn ñeán Phaät quaû. Cuøng moät 

haønh ñoäng coù theå daãn ñeán hoaëc phöôùc ñöùc, hoaëc coâng ñöùc. Neáu chuùng 
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ta boá thí vôùi yù ñònh ñöôïc phöôùc baùu nhaân thieân thì chuùng ta gaët ñöôïc 

phaàn phöôùc ñöùc, neáu chuùng ta boá thí vôùi taâm yù giaûm thieåu tham saân si 

thì chuùng ta ñaït ñöôïc phaàn coâng ñöùc.  

Noùi toùm laïi, Phaät töû chaân thuaàn phaûi tu taäp theo caùc vò Boà Taùt, vì 

vôùi haøng Boà Taùt, ôû trong moãi nieäm chö vò ñeàu nhaäp dieät taän ñònh, saïch 

heát taát caû höõu laäu, maø chaúng chöùng thöïc teá, cuõng chaúng heát thieän caên 

höõu laäu. Daàu bieát taát caû phaùp voâ laäu, maø bieát laäu taän cuõng bieát laäu 

dieät. Daàu bieát Phaät phaùp töùc theá gian phaùp, theá gian phaùp töùc Phaät 

phaùp, maø chaúng ôû trong Phaät phaùp phaân bieät theá gian phaùp, chaúng ôû 

trong theá gian phaùp phaân bieät Phaät phaùp. Taát caû phaùp ñeàu nhaäp phaùp 

giôùi vì voâ sôû nhaäp. Bieát taát caû phaùp ñeàu khoâng hai vì khoâng bieán ñoåi. 

Laïi nöõa, theo Kinh Kim Cang, moät vò Boà Taùt neân coù caùc tö töôûng ñöôïc 

thöùc tænh maø khoâng truï vaøo baát cöù thöù gì caû. Laøm ñöôïc nhö vaäy laø ñöôïc 

troïn veïn coâng ñöùc voâ laäu. Toaøn caâu Ñöùc Phaät daïy trong Kinh Kim 

Cang nhö sau: “Baát öng truï saéc sanh taâm, baát öng truï thinh, höông, vò, 

xuùc, phaùp sanh taâm, öng voâ sôû truï nhi sanh kyø taâm (khoâng neân sinh taâm 

truï vaøo saéc, khoâng neân sinh taâm truï vaøo thanh, höông, vò, xuùc, Phaùp. 

Neân sinh taâm Voâ Sôû Truï, töùc laø khoâng truï vaøo choã naøo).  

 

III. Laøm Caùch Naøo Ñeå Chuyeån Phöôùc Ñöùc Ra Coâng Ñöùc?: 

Daàu noùi giaùo phaùp coù nhieàu voâ soá, taát caû chæ taäp trung taïi hai vaán 

ñeà. Thöù nhaát laø tu phöôùc nhaèm tích tuï phöôùc ñöùc; vaø thöù nhì laø tu hueä 

nhaèm tích tuï coâng ñöùc. Nhö ñaõ ñeà caäp trong caùc phaàn tröôùc, tu phöôùc 

bao goàm nhöõng caùch thöïc haønh khaùc nhau cho Phaät töû, nhö thöïc haønh 

boá thí, in kinh aán toáng, xaây chuøa döïng thaùp, trì trai giöõ giôùi, vaân vaân. 

Phöôùc laø do quaû baùo thieän nghieäp maø coù. Phöôùc ñöùc bao goàm taøi saûn 

vaø haïnh phöôùc cuûa coõi nhaân thieân, neân chæ laø taïm bôï vaø vaãn chòu luaân 

hoài sanh töû. Phöôùc baùo töôûng thöôûng, nhö ñöôïc taùi sanh vaøo coõi trôøi 

hay ngöôøi. Phöôùc ñöùc laø keát quaû cuûa nhöõng vieäc laøm thieän laønh töï 

nguyeän, coøn coù nghóa laø phöôùc ñieàn, hay haïnh phöôùc ñieàn. Phöôùc ñöùc 

do quaû baùo thieän nghieäp maø coù. Tu Phöôùc laø nhöõng caùch thöïc haønh 

khaùc nhau cho Phaät töû, nhö thöïc haønh boá thí, in kinh aán toáng, xaây chuøa 

döïng thaùp, trì trai giöõ giôùi, vaân vaân. Noùi veà tu taäp trí hueä, chuùng ta neân 

bieát raèng trí hueä khoâng phaûi laø thöù coù theå ñaït ñöôïc töø beân ngoaøi, chæ do 

bôûi choã chuùng ta bò voâ minh laøm meâ laàm neân khoâng theå laøm hieån loä 

ñöôïc tieàm naêng trí hueä naøy maø thoâi. Neáu chuùng ta coù theå ñoaïn tröø ñöôïc 

meâ laàm thì chuùng ta seõ chöùng ngoä ñöôïc trí hueä voán coù vaäy. Ñaây chính 
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laø muïc ñích tu taäp trong Phaät giaùo. Muïc tieâu toái thöôïng trong vieäc tu 

taäp laø ñaït ñöôïc söï giaùc ngoä vieân maõn. Haønh giaû neân luoân nhôù lôøi Phaät 

daïy: “Moïi thöù ñeàu do taâm taïo.” Vì vaäy, moät khi taâm thanh tònh thì moïi 

thöù khaùc ñeàu thanh tònh. Phaät töû chaân thuaàn neân luoân nhôù raèng ñaïo 

Phaät laø con ñöôøng tìm trôû veà vôùi chính mình (höôùng noäi) neân giaùo duïc 

trong nhaø Phaät cuõng laø neân giaùo duïc höôùng noäi chöù khoâng phaûi laø 

höôùng ngoaïi caàu hình caàu töôùng. Nhö treân ñaõ noùi, nguyeân nhaân caên 

baûn gaây ra khoå ñau phieàn naõo laø tham, saân, si, maïn, nghi, taø kieán, saùt, 

ñaïo, daâm, voïng... vaø muïc ñích toái haäu cuûa ñaïo Phaät laø nhaèm giuùp 

chuùng sanh, nhaát laø nhöõng chuùng sanh con ngöôøi, tu taäp phöôùc vaø hueä 

song song ñeå hoï coù theå loaïi tröø nhöõng thöù aáy ñeå neáu chöa thaønh Phaät 

thì ít nhaát chuùng ta cuõng trôû thaønh moät chaân Phaät töû coù moät cuoäc soáng 

an laïc, tænh thöùc vaø haïnh phuùc. 

Ñeå chuyeån ñöôïc töø phöôùc ñöùc ra coâng ñöùc, ngöôøi tu Phaät neân luoân 

nhôù nhöõng lôøi Phaät daïy trong caùc giaùo ñieån Phaät giaùo. Trong caùc kinh 

ñieån, ñöùc Phaät ñaõ daïy veà Tam Luaân Khoâng Tòch, coù nghóa laø caû ba thöù 

ñeàu khoâng: ngöôøi cho, ngöôøi nhaän, vaø quaø taëng. Ñaây laø ñieåm coát loõi 

cuûa vieäc chuyeån phöôùc ñöùc thaønh ra coâng ñöùc. Beân caïnh ñoù, coù ba muïc 

tieâu cuûa cuûa boá thí: hoïc phaùp, thuyeát phaùp, vaø daãn daét chuùng sanh ñaït 

ñeán cöïc laïc. Vaø coù ba loaïi taâm boá thí thanh tònh: Boà ñeà taâm vì thöông 

soùt chuùng sanh moïi loaøi, taâm giöõ Phaät phaùp, vaø taâm khoâng caàu lôïi 

döôõng phöôùc baùu. Laøm ñöôïc boá thí ñuùng nhö lôøi Phaät daïy thì töï nhieân 

phöôùc ñöùc seõ bieán thaønh coâng ñöùc. Noùi caùch khaùc, chuùng ta phaûi baèng 

moïi caùch giuùp ñôû laãn nhau. Khi boá thí, khoâng neân aáp uû yù töôûng ñaây laø 

ngöôøi cho kia laø keû ñöôïc cho, cho caùi gì vaø cho bao nhieâu, ñöôïc nhö 

vaäy thì kieâu maïn vaø töï phuï seõ khoâng sanh khôûi trong ta. Ñaây laø caùch 

boá thí voâ ñieàu kieän hay bi taâm döïa treân caên baûn bình ñaúng. Boá thí Ba la 

maät coøn laø cöûa ngoõ ñi vaøo haøo quang chö phaùp, vì nhôø ñoù maø trong 

töøng giaây phuùt, chuùng ta laøm cho chuùng sanh hoan hyû cuõng nhö laøm 

trang nghieâm coõi Phaät; nhôø Boá thí Ba la maät maø chuùng ta chæ daïy vaø 

höôùng daãn chuùng sanh lìa boû taùnh tham lam boûn xeûn. Theo Kinh Kim 

Cang, Ñöùc Phaät nhaéc nhôû Tu Boà Ñeà veà Boá Thí Voâ Sôû Truï nhö sau: 

“Boà Taùt thöïc haønh pheùp boá thí phaûi neân “Voâ sôû truï.” Nghóa laø khoâng 

neân truï vaøo saéc maø laøm boá thí, khoâng neân truï vaøo thanh, höông, vò, 

xuùc, phaùp maø laøm boá thí. OÂng Tu Boà Ñeà! Taïi sao maø Boà Taùt khoâng 

neân truï vaøo saéc töôùng maø boá thí nhö theá? Vì neáu Boà Taùt khoâng truï vaøo 

hình saéc maø boá thí, thì phuùc ñöùc ñoù khoâng theå suy löôøng ñöôïc.”  
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Noùi toùm laïi, phöôùc ñöùc töùc laø coâng ñöùc beân ngoaøi, coøn coâng ñöùc laø 

do coâng phu tu taäp beân trong maø coù. Coâng ñöùc do coâng phu nieäm Phaät 

hay thieàn taäp, duø trong choác laùt cuõng khoâng bao giôø maát. Coù ngöôøi cho 

raèng ‘Neáu nhö vaäy toâi khoûi laøm nhöõng phöôùc ñöùc beân ngoaøi, toâi chæ 

moät beà tích tuï coâng phu tu taäp beân trong laø ñuû’. Nghó nhö vaäy laø hoaøn 

toaøn sai. Ngöôøi Phaät töû chôn thuaàn phaûi tu taäp caû hai, vöøa tu phöôùc maø 

cuõng vöøa tu taäp coâng ñöùc, cho tôùi khi naøo coâng ñöùc troøn ñaày vaø phöôùc 

ñöùc ñaày ñuû, môùi ñöôïc goïi laø ‘Löôõng Tuùc Toân.’ Phöôùc ñöùc laø nhöõng 

caùch thöïc haønh khaùc nhau cho Phaät töû, nhö thöïc haønh boá thí, in kinh aán 

toáng, xaây chuøa döïng thaùp, trì trai giöõ giôùi, vaân vaân. Tuy nhieân, taâm 

khoâng ñònh tónh, khoâng chuyeân chuù thöïc taäp moät phaùp moân nhöùt ñònh 

thì khoù maø ñaït ñöôïc nhaát taâm. Do ñoù khoù maø vaõng sanh Cöïc Laïc. 

Ngöôøi Phaät töû chaân thuaàn neân luoân nhôù raèng “Phöôùc phaûi töø nôi chính 

mình maø caàu. Neáu mình bieát tu phöôùc thì coù phöôùc, neáu bieát tu hueä thì 

coù hueä. Tuy nhieân, phöôùc hueä song tu thì vaãn toát hôn. Tu phöôùc laø phaûi 

höôùng veà beân trong maø tu, tu nôi chính mình. Neáu mình laøm vieäc thieän 

laø mình coù phöôùc. Ngöôïc laïi, neáu mình laøm vieäc aùc laø mình khoâng coù 

phöôùc, theá thoâi. Ngöôøi tu Phaät phaûi höôùng veà nôi chính mình maø tu, 

chöù ñöøng höôùng ngoaïi caàu hình. Coå ñöùc coù daïy: “Hoïa Phöôùc voâ moân, 

duy nhaân töï chieâu,” hay “Beänh tuøng khaåu nhaäp, hoïa tuøng khaåu xuaát,” 

nghóa laø hoïa phöôùc khoâng coù cöûa ra vaøo, chæ do töï mình chuoác laáy. Con 

ngöôøi gaëp phaûi ñuû thöù tai hoïa, hoaïn naïn laø do aên noùi baäy baï maø ra. 

Chuùng ta coù theå nhaát thôøi khoaùi khaåu vôùi nhöõng moùn ngon vaät laï nhö 

boø, gaø, ñoà bieån, vaân vaân, nhöng veà laâu veà sau naày chính nhöõng thöïc 

phaåm naày coù theå gaây neân nhöõng caên beänh cheát ngöôøi vì trong thòt ñoäng 

vaät coù chöùa raát nhieàu ñoäc toá qua thöùc aên taåm hoùa chaát ñeå nuoâi chuùng 

mau lôùn.  

 

(E) Phöôùc Hueä Song Tu 

 

I. Sô Löôïc Veà Song Tu Phöôùc-Hueä: 

Trong tu taäp theo Phaät giaùo, phaùp moân thì coù nhieàu, nhöng caùch tu 

chæ coù hai: Tu phöôùc vaø tu hueä. Tu phöôùc bao goàm nhöõng caùch thöïc 

haønh khaùc nhau cho Phaät töû, nhö thöïc haønh boá thí, in kinh aán toáng, xaây 

chuøa döïng thaùp, trì trai giöõ giôùi, vaân vaân. Phöôùc laø do quaû baùo thieän 

nghieäp maø coù. Phöôùc ñöùc bao goàm taøi saûn vaø haïnh phöôùc cuûa coõi nhaân 
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thieân, neân chæ laø taïm bôï vaø vaãn chòu luaân hoài sanh töû. Phöôùc baùo töôûng 

thöôûng, nhö ñöôïc taùi sanh vaøo coõi trôøi hay ngöôøi. Phöôùc ñöùc laø keát quaû 

cuûa nhöõng vieäc laøm thieän laønh töï nguyeän, coøn coù nghóa laø phöôùc ñieàn, 

hay haïnh phöôùc ñieàn. Phöôùc ñöùc do quaû baùo thieän nghieäp maø coù. 

Phöôùc ñöùc bao goàm taøi saûn vaø haïnh phöôùc cuûa coõi nhaân thieân, neân chæ 

laø taïm bôï vaø vaãn chòu luaân hoài sanh töû. Tu Phöôùc laø nhöõng caùch thöïc 

haønh khaùc nhau cho Phaät töû, nhö thöïc haønh boá thí, in kinh aán toáng, xaây 

chuøa döïng thaùp, trì trai giöõ giôùi, vaân vaân. Phöôùc ñöùc laø tính chaát trong 

chuùng ta baûo ñaûm nhöõng ôn phöôùc saép ñeán, caû vaät chaát laãn tinh thaàn. 

Khoâng caàn khoù khaên laém ngöôøi ta cuõng nhìn thaáy ngay raèng öôùc ao 

phöôùc ñöùc, taïo phöôùc ñöùc, taøng chöùa phöôùc ñöùc, hay thu thaäp phöôùc 

ñöùc, duø xöùng ñaùng theá naøo chaêng nöõa vaãn aån taøng moät möùc ñoä ích kyû 

ñaùng keå. Phöôùc ñöùc luoân luoân laø nhöõng nhöõng chieán thuaät maø caùc Phaät 

töû, nhöõng thaønh phaàn yeáu keùm veà phöông dieän taâm linh trong giaùo hoäi,  

duøng ñeå laøm yeáu ñi nhöõng baûn naêng chaáp thuû, baèng caùch taùch rôøi mình 

vôùi cuûa caûi vaø gia ñình, baèng caùch ngöôïc laïi höôùng daãn hoï veà moät muïc 

ñích duy nhaát, nghóa laø söï thuû ñaéc phöôùc ñöùc töø laâu vaãn naèm trong 

chieán thuaät cuûa Phaät giaùo. Nhöng, dó nhieân vieäc naøy chæ coù giaù trò ôû 

möùc ñoä tinh thaàn thaáp keùm. ÔÛ nhöõng giai ñoaïn cao hôn ngöôøi ta phaûi 

quay löng laïi vôùi caû hình thöùc thuû ñaéc naøy, ngöôøi ta phaûi saün saøng 

buoâng boû kho taøng phöôùc ñöùc cuûa mình vì haïnh phuùc cuûa ngöôøi khaùc. 

Ñaïi Thöøa ñaõ ruùt ra keát luaän naøy, vaø mong moûi tín ñoà caáp cho chuùng 

sanh khaùc phöôùc ñöùc cuûa rieâng mình, nhö kinh ñieån ñaõ daïy: “Hoài 

höôùng hay trao taëng coâng ñöùc cuûa hoï cho söï giaùc ngoä cuûa moïi chuùng 

sanh.” “Qua phöôùc ñöùc cuûa moïi thieän phaùp cuûa toâi, toâi mong öôùc xoa 

dòu noãi khoå ñau cuûa heát thaûy chuùng sanh, toâi ao öôùc laø thaày thuoác vaø 

keû nuoâi beänh chöøng naøo coøn coù beänh taät. Qua nhöõng côn möa thöïc 

phaåm vaø ñoà uoáng, toâi ao öôùc daäp taét ngoïn löûa cuûa ñoùi vaø khaùt. Toâi ao 

öôùc laø moät kho baùu voâ taän cho keû baàn cuøng, moät toâi tôù cung caáp taát caû 

nhöõng gì hoï thieáu. Cuoäc soáng cuûa toâi, vaø taát caû moïi cuoäc taùi sanh, taát 

caû moïi cuûa caûi, taát caû moïi phöôùc ñöùc maø toâi thuû ñaéc hay seõ thuû ñaéc, taát 

caû nhöõng ñieàu ñoù toâi xin töø boû khoâng chuùt hy voïng lôïi loäc cho rieâng toâi, 

haàu söï giaûi thoaùt cuûa taát caû chuùng sanh coù theå thöïc hieän.” 

Phaûi thaønh thaät maø noùi, nhôø tu tueä maø haønh giaû ñaït ñöôïc moät soá 

coâng ñöùc goùp phaàn khoâng nhoû cho tieán trình giaûi thoaùt khoûi saùu neûo 

luaân hoài. Coâng ñöùc laø thöïc haønh caùi gì thieän laønh nhö giaûm thieåu tham, 

saân, si. Coâng ñöùc laø haïnh töï caûi thieän mình, vöôït thoaùt khoûi voøng luaân 
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hoài sanh töû  ñeå ñi ñeán Phaät quaû. Söùc maïnh laøm nhöõng vieäc coâng ñöùc, 

giuùp vöôït qua bôø sanh töû vaø ñaït ñeán quaû vò Phaät. Phöôùc ñöùc ñöôïc thaønh 

laäp baèng caùch giuùp ñôû ngöôøi khaùc, trong khi coâng ñöùc nhôø vaøo tu taäp 

ñeå töï caûi thieän mình vaø laøm giaûm thieåu nhöõng ham muoán, giaän hôøn, si 

meâ. Caû phöôùc ñöùc vaø coâng ñöùc phaûi ñöôïc tu taäp song haønh. Hai töø naày 

thænh thoaûng ñöôïc duøng laãn loän. Tuy nhieân, söï khaùc bieät chính yeáu laø 

phöôùc ñöùc mang laïi haïnh phuùc, giaøu sang, thoâng thaùi, vaân vaân cuûa baäc 

trôøi ngöôøi, vì theá chuùng coù tính caùch taïm thôøi vaø vaãn coøn bò luaân hoài 

sanh töû. Coâng ñöùc, ngöôïc laïi giuùp vöôït thoaùt khoûi luaân hoài sanh töû vaø 

daãn ñeán quaû vò Phaät. Cuøng moät haønh ñoäng boá thí vôùi taâm nieäm ñaït 

ñöôïc quaû baùo traàn tuïc thì mình seõ ñöôïc phöôùc ñöùc; tuy nhieân, neáu mình 

boá thí vôùi quyeát taâm giaûm thieåu tham lam boûn xeûn, mình seõ ñöôïc coâng 

ñöùc. Trong khi phöôùc ñöùc töùc laø coâng ñöùc beân ngoaøi, coøn coâng ñöùc laø 

do coâng phu tu taäp beân trong maø coù. Coâng ñöùc do thieàn taäp, duø trong 

choác laùt cuõng khoâng bao giôø maát. Coù ngöôøi cho raèng ‘Neáu nhö vaäy toâi 

khoûi laøm nhöõng phöôùc ñöùc beân ngoaøi, toâi chæ moät beà tích tuï coâng phu tu 

taäp beân trong laø ñuû’. Nghó nhö vaäy laø hoaøn toaøn sai. Ngöôøi Phaät töû 

chôn thuaàn phaûi tu taäp caû hai, vöøa tu phöôùc maø cuõng vöøa tu taäp coâng 

ñöùc, cho tôùi khi naøo coâng ñöùc troøn ñaày vaø phöôùc ñöùc ñaày ñuû, môùi ñöôïc 

goïi laø ‘Löôõng Tuùc Toân.' Theo kinh Phaùp Baûo Ñaøn, phaåm thöù ba, Toå 

baûo Vi Thöù Söû: “Voõ Ñeá taâm taø, khoâng bieát chaùnh phaùp, caát chuøa ñoä 

Taêng, boá thí thieát trai, ñoù goïi laø caàu phöôùc, chôù khoâng theå ñem phöôùc 

ñoåi laøm coâng ñöùc ñöôïc. Coâng ñöùc laø ôû trong phaùp thaân, khoâng phaûi do 

tu phöôùc maø ñöôïc.” Toå laïi noùi: “Thaáy taùnh aáy laø coâng, bình ñaúng aáy laø 

ñöùc. Moãi nieäm khoâng ngöng treä, thöôøng thaáy baûn taùnh, chaân thaät dieäu 

duïng, goïi laø coâng ñöùc. Trong taâm khieâm haï aáy laø coâng, beân ngoaøi haønh 

leã pheùp aáy laø ñöùc. Töï taùnh döïng laäp muoân phaùp laø coâng, taâm theå lìa 

nieäm aáy laø ñöùc. Khoâng lìa töï taùnh aáy laø coâng, öùng duïng khoâng nhieãm 

laø ñöùc. Neáu tìm coâng ñöùc phaùp thaân, chæ y nôi ñaây maø taïo, aáy laø chôn 

coâng ñöùc. Neáu ngöôøi tu coâng ñöùc, taâm töùc khoâng coù khinh, maø thöôøng 

haønh khaép kænh. Taâm thöôøng khinh ngöôøi, ngoâ ngaõ khoâng döùt töùc laø 

khoâng coâng, töï taùnh hö voïng khoâng thaät töùc töï khoâng coù ñöùc, vì ngoâ 

ngaõ töï ñaïi thöôøng khinh taát caû. Naøy thieän tri thöùc, moãi nieäm khoâng coù 

giaùn ñoaïn aáy laø coâng, taâm haønh ngay thaúng aáy laø ñöùc; töï tu taùnh, aáy laø 

coâng, töï tu thaân aáy laø ñöùc. Naøy thieän tri thöùc, coâng ñöùc phaûi laø nôi  töï 

taùnh maø thaáy, khoâng phaûi do boá thí cuùng döôøng maø caàu ñöôïc. AÁy laø 

phöôùc ñöùc cuøng vôùi coâng ñöùc khaùc nhau.” 



40 

 

Theo giaùo thuyeát nhaø Phaät, tueä laø moät trong naêm caên, tueä caên coù 

theå quaùn ñaït chuùng sanh ñeå naåy sinh ra ñaïo lyù. Tueä caên nghóa laø trí tueä 

maø ngöôøi coù toân giaùo phaûi duy trì. Ñaây khoâng phaûi laø caùi trí tueä töï kyû 

maø laø caùi trí tueä thöïc söï maø chuùng ta ñaït ñöôïc khi chuùng ta hoaøn toaøn 

thoaùt khoûi caùi ngaõ vaø aûo töôûng. Heã chöøng naøo chuùng ta coù trí tueä naøy 

thì chuùng ta seõ khoâng ñi laïc ñöôøng. Chuùng ta cuõng coù theå noùi nhö theá 

veà nieàm tin cuûa chuùng ta ñoái vôùi chính toân giaùo, khoâng keå ñeán cuoäc 

soáng haèng ngaøy. Neáu chuùng ta khoâng tu taäp baèng trí tueä, chaéc chaén 

chuùng ta seõ bò bò raøng buoäc vaøo nhöõng ham muoán ích kyû, nhoû nhaët. 

Cuoái cuøng, chuùng ta coù theå ñi laïc vaøo moät toân giaùo sai laàm. Tuy raèng 

chuùng ta coù theå tin saâu vaøo toân giaùo aáy, heát loøng tu taäp theo toân giaùo 

aáy, giöõ gìn noù trong taâm vaø taän tuïy ñoái vôùi noù, chuùng ta cuõng khoâng 

ñöôïc cöùu ñoä vì giaùo lyù cuûa noù caên baûn laø sai, vaø chuùng ta caøng luùc 

caøng bò chìm saâu hôn vaøo theá giôùi cuûa aûo töôûng. Quanh chuùng ta coù 

nhieàu tröôøng hôïp veà nhöõng ngöôøi ñi vaøo con ñöôøng nhö theá. Duø “tueä 

caên” ñöôïc neâu leân cuoái cuøng trong naêm quan naêng ñöa ñeán thieän haïnh, 

noù cuõng neân ñöôïc keå laø thöù töï ñaàu tieân khi ta böôùc vaøo cuoäc soáng toân 

giaùo. 

Ñoái vôùi baát cöù haønh giaû tu Phaät naøo, Tueä vaø Ñònh ñeàu ñoùng vai troø 

cöïc kyø quan troïng treân böôùc ñöôøng tu haønh. Thieàn ñònh (thu nhieáp 

nhöõng tö töôûng hoãn taïp) vaø trí tueä (quaùn chieáu thaáu suoát söï lyù), gioáng 

nhö hai caùnh tay, tay traùi laø thieàn ñònh, tay phaûi laø trí tueä. Theo Kinh 

Phaùp Baûo Ñaøn, phaåm thöù tö, Luïc Toå daïy: “Naày thieän tri thöùc! Phaùp 

moân cuûa ta ñaây laáy ñònh tueä laøm goác, ñaïi chuùng chôù laàm noùi ñònh tueä 

rieâng. Ñònh tueä moät theå khoâng hai. Ñònh laø theå cuûa tueä, tueä laø duïng cuûa 

ñònh. Ngay khi tueä, ñònh ôû taïi tueä; ngay khi ñònh, tueä ôû taïi ñònh. Neáu 

bieát ñöôïc nghóa naày töùc laø caùi hoïc ñònh tueä bình ñaúng. Nhöõng ngöôøi 

hoïc ñaïo chôù noùi tröôùc ñònh roài sau môùi phaùt tueä, hay tröôùc tueä roài sau 

môùi phaùt ñònh, moãi caùi rieâng khaùc. Khôûi caùi thaáy nhö theá aáy, thì phaùp 

coù hai töôùng. Mieäng noùi lôøi thieän, maø trong taâm khoâng thieän thì khoâng 

coù ñònh tueä, ñònh tueä khoâng bình ñaúng. Neáu taâm mieäng ñeàu laø thieän, 

trong ngoaøi moät thöù, ñònh tueä töùc laø bình ñaúng. Töï ngoä tu haønh khoâng ôû 

choã tranh caõi, neáu tranh tröôùc sau töùc laø ñoàng vôùi ngöôøi meâ, khoâng döùt 

söï hôn thua, trôû laïi taêng ngaõ vaø phaùp, khoâng lìa boán töôùng. Naày thieän 

tri thöùc! Ñònh tueä ví nhö caùi gì? Ví nhö ngoïn ñeøn vaø aùnh saùng. Coù ngoïn 

ñeøn töùc coù aùnh saùng, khoâng ñeøn töùc laø toái, ñeøn laø theå cuûa aùnh saùng, 
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aùnh saùng laø duïng cuûa ñeøn; teân tuy coù hai maø theå voán ñoàng moät. Phaùp 

ñònh tueä naày laïi cuõng nhö theá.” 

Haønh giaû chaân thuaàn neân luoân nhôù raèng chính nhöõng caûn trôû do 

phieàn naõo gaây ra hay nhöõng duïc voïng vaø aûo töôûng laøm taêng taùi sanh vaø 

trôû ngaïi cho söï phaùt sanh trí hueä. Nhôø coù Tueä Tu Haïnh hay haïnh thöïc 

haønh trí hueä neân khoâng coù chi maø chuùng ta chaúng roõ chaúng bieát. Beân 

caïnh ñoù, nhôø coù haïnh tu tueä maø haønh giaû seõ coù ñöôïc tueä nhaõn, hay con 

maét trí tueä thaáy vaïn höõu giai khoâng. Vôùi con maét naày, Boà Taùt neùm caùi 

nhìn vaøo taát caû nhöõng caùi kyø dieäu vaø baát khaû tö nghì cuûa caûnh giôùi taâm 

linh, thaáy taän hoá thaúm saâu xa nhaát cuûa noù. Tueä nhaõn coøn coù nghóa laø 

nhaän roõ thöïc tính cuûa caùc söï vaät cuõng nhö töôùng traïng thaät söï cuûa 

chuùng. Theo moät yù nghóa rieâng, ñaây laø moät loái nhìn coù tính caùch trieát 

hoïc veà caùc söï vaät. Moät ngöôøi coù tueä nhaõn coù theå quan saùt caùc söï vaät 

maø moät ngöôøi thöôøng khoâng theå nhìn thaáy ñöôïc vaø coù theå nhaän thöùc 

nhöõng vaán ñeà vöôït ngoaøi trí töôûng töôïng. Ngöôøi aáy hieåu raèng moïi söï 

treân ñôøi naøy luoân luoân bieán ñoåi vaø khoâng coù moät caùi gì hieän höõu trong 

moät hình thaùi coá ñònh. Ñieàu naøy coù nghóa laø heát thaûy moïi söï vaät ñeàu voâ 

thöôøng, khoâng coù söï vaät naøo hieän höõu moät caùch rieâng leû trong vuõ truï 

maø khoâng coù lieân quan vôùi caùc söï vaät khaùc; moïi söï vaät hieän höõu trong 

moái lieân heä vôùi moïi söï vaät khaùc gioáng nhö nhöõng maét löôùi, khoâng coù 

caùi gì coù moät töï ngaõ. Ñoàng thôøi, haønh giaû cuõng ñaït ñöôïc tueä löïc hay 

söùc maïnh cuûa trí naêng (söùc maïnh cuûa trí tueä), döïa vaøo chaân lyù Töù Dieäu 

Ñeá daãn ñeán nhaän thöùc ñuùng vaø giaûi thoaùt. 

Muïc ñích cuûa tu taäp thieàn laø ñeå ñaït ñöôïc trí hueä. Trí hueä chaân 

chính khôûi leân töø caùi taâm thanh tònh. Trí hueä chaân chaùnh khoâng phaûi laø 

thöù trí hueä ñaït ñöôïc qua vieäc ñoïc vaø hoïc kinh ñieån hay saùch vôû; caùi trí 

hueä ñaït ñöôïc qua vieäc ñoïc vaø hoïc chæ laø phaøm trí chöù khoâng phaûi laø 

chaân trí hueä. Beân caïnh ñoù, haønh giaû tu taäp trí hueä phaûi luoân saùng suoát 

chöù khoâng meâ muoäi veà nhaân quaû. Caùc baäc coå ñöùc Phaät giaùo thöôøng 

noùi: “Boà Taùt Sôï Nhaân, Chuùng Sanh Sôï Quaû.” Thaät vaäy, taát caû nhöõng 

ngöôøi tu taäp trí hueä ñeàu bieát raèng caû nhaân laãn quaû lieân heä maät thieát 

trong khi cuøng hoã töông toàn taïi. Moïi söï vaät treân ñôøi naày ñeàu phaûi chòu 

söï chi phoái cuûa luaät nhaân quaû. Vaïn vaät ñeàu troáng roãng vaø voâ thöôøng, 

nhöng luaät nhaân quaû laïi khoâng bao giôø thay ñoåi. Boà Taùt, nhöõng vò tu 

taäp trí hueä, vì sôï quaû aùc veà sau, cho neân chaúng nhöõng traùnh gieo aùc 

nhaân trong hieän taïi, maø coøn tinh taán tu haønh cho nghieäp chöôùng choùng 

tieâu tröø, ñaày ñuû coâng ñöùc ñeå cuoái cuøng ñaït thaønh Phaät quaû. Coøn chuùng 
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sanh vì voâ minh che môø taâm taùnh neân tranh nhau gaây taïo laáy aùc nhaân, 

vì theá maø phaûi bò nhaän laáy aùc quaû. Trong khi chòu quaû, laïi khoâng bieát 

aên naên saùm hoái, neân chaúng nhöõng sanh taâm oaùn traùch trôøi ngöôøi, maø laïi 

coøn gaây taïo theâm nhieàu ñieàu aùc ñoäc khaùc nöõa ñeå choáng ñoái. Vì theá cho 

neân oan oan töông baùo maõi khoâng thoâi. Töø voâ thæ, do caûm nhaän vaø 

haønh xöû moät caùch sai laàm, maø chuùng ta phaûi chòu khoå ñau phieàn naõo. 

Theo Phaät giaùo, moïi haønh vi töø thaân, khaåu, yù ñeàu sanh ra nhöõng nghieäp 

quaû hoaëc toát hoaëc xaáu. Coù nhieàu ngöôøi tin raèng nguyeân nhaân gaây neân 

khoå ñau phieàn naõo ñeán töø nhöõng hoaøn caûnh beân ngoaøi xaõ hoäi, nhöng 

vôùi Phaät giaùo, nhöõng nguyeân nhaân naày naèm ôû ngay beân trong moãi 

ngöôøi chuùng ta. Phaät töû chaân thuaàn neân luoân nhôù raèng khoå ñau phieàn 

naõo gaây neân bôûi voâ minh, coøn nguoàn goác cuûa haïnh phuùc Nieát Baøn laø trí 

tueä. Chính vì lyù do naøy maø chuùng ta caàn phaûi tu taäp ñeå chuyeån hoùa 

nhöõng khoå ñau phieàn naõo thaønh ra an laïc, tænh thöùc, haïnh phuùc, vaø cuoái 

cuøng ñi ñeán cöùu caùnh Nieát Baøn. Neáu chuùng ta muoán chuyeån höôùng ra 

khoûi nhöõng tham, saân, si, maïn, nghi, taø kieán, saùt, ñaïo, daâm, voïng... 

caùch duy nhaát laø chuùng ta phaûi ñaït ñöôïc trí hueä chaân chaùnh. Vì vôùi trí 

hueä chaân chaùnh chuùng ta coù theå cheá ngöï ñöôïc möôøi teân giaëc aùc vöøa keå 

ôû treân. Töø ñoù, cuoäc soáng cuûa chuùng ta seõ trôû neân thanh tònh vaø an laïc 

hôn.  

Trong Phaät giaùo, trí tueä vaø Baùt Nhaõ Trí thöôøng coù chung nghóa; tuy 

nhieân thoâng ñaït söï töôùng höõu vi thì goïi laø “trí.” Thoâng ñaït khoâng lyù voâ 

vi thì goïi laø “tueä.” Trí Tueä ñöôïc moâ taû laø söï hieåu bieát veà Töù Dieäu Ñeá, 

söï hieåu bieát veà lyù nhaân duyeân, vaø nhöõng ñieàu töông töï nhö vaäy. Söï ñaéc 

thaønh trí hueä laø söï ñaéc thaønh khaû naêng bieán ñoåi hoïc thuyeát töø nhöõng 

ñoái töôïng cuûa trí tueä thaønh kinh nghieäm thöïc teá cho caù nhaân mình. Noùi 

caùch khaùc, trí tueä theo Phaät giaùo laø khaû naêng bieán ñoåi nhöõng kieán thöùc 

veà Töù Dieäu Ñeá vaø nhöõng ñieàu töông töï hoïc trong kinh ñieån thaønh chaân 

lyù hieän thöïc vaø sinh ñoäng. Muoán ñaït ñöôïc trí tueä, tröôùc nhaát chuùng ta 

phaûi trau doài giôùi haïnh vaø phaùt trieån söï ñònh tænh nôi tinh thaàn. Neân nhôù 

raèng, ñoïc vaø hieåu kinh ñieån khoâng phaûi laø ñaït ñöôïc trì tueä. Trí tueä laø 

ñoïc, hieåu vaø bieán ñöôïc nhöõng gì mình ñaõ ñoïc hieåu thaønh kinh nghieäm 

hieän thöïc cuûa caù nhaân. Trí tueä cho chuùng ta khaû naêng “thaáy ñöôïc chaân 

lyù” hay “thaáy söï theå ñuùng nhö söï theå” vì ñaït ñöôïc trí tueä khoâng phaûi laø 

moät baøi taäp veà trí tueä hay hoïc thuaät, maø laø söï thaáy bieát chaân lyù moät 

caùch tröïc tieáp.  
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Trong Phaät giaùo, Trí Tueä laø ñöùc tính cao caû nhaát. Ngöôøi ta thöôøng 

dòch töø ngöõ Baéc Phaïn “Prajna” (pali-Panna) laø trí tueä, vaø caùch dòch ñoù 

khoâng ñöôïc chính xaùc. Tuy nhieân, khi chuùng ta baøn veà truyeàn thoáng 

Phaät giaùo, chuùng ta phaûi luoân nhôù raèng Trí Tueä ôû ñaây ñöôïc duøng theo 

moät yù nghóa ñaëc bieät, thaät ñaëc bieät trong lòch söû tö töôûng cuûa nhaân loaïi. 

Trí Tueä ñöôïc caùc Phaät töû hieåu nhö laø söï “quaùn töô ûng caùc phaùp moät 

caùch coù phöông phaùp.” Ñieàu naøy ñöôïc chæ baøy roõ raøng theo ñònh nghóa 

cuûa Ngaøi Phaät AÂm: “Trí Tueä coù ñaëc tính thaâm  nhaäp vaøo baûn chaát cuûa 

vaïn phaùp. Nhieäm vuï cuûa noù laø phaù tan boùng toái cuûa aûo töôûng che maát 

töï tính cuûa vaïn phaùp. Bieåu hieän cuûa trí tueä laø khoâng bò meâ môø. Bôûi vì  

“ngöôøi naøo nhaäp ñònh bieát vaø thaáy roõ thöïc töôùng, thieàn ñònh chính laø 

nguyeân nhaân tröïc tieáp vaø gaàn nhaát cuûa trí tueä.” Trí hueä laø khí giôùi cuûa 

Boà Taùt, vì tieâu dieät taát caû voâ minh phieàn naõo. Chö Boà Taùt an truï nôi 

phaùp naày thôøi coù theå dieät tröø nhöõng phieàn naõo, kieát söû ñaõ chöùa nhoùm töø 

laâu cuûa taát caû chuùng sanh. Noùi toùm laïi, ngöôøi tu taäp phöôùc hueä seõ thaáy 

ñöôïc caùi tinh tuùy cuûa thaân ngöôøi  cuøng xöû duïng höõu ích thaân naøy, 

khoâng bò loâi cuoán theo caùc vieäc voâ nghóa cuûa kieáp soáng naøy. Ngöôøi tu 

taäp phöôùc hueä luoân haêng haùi coá gaéng tinh taán tu taäp caùc phaùp moân, 

phöông tieän, töø boû nhöõng ñieàu ñöa ñeán tai hoïa vaø luoân tu taäp tích tuï 

coâng ñöùc laønh vaø cuoái cuøng ñi ñeán giaûi thoaùt hoaøn toaøn. 

Ñöùc Phaät daïy raèng trí tueä toaøn haûo toái thöôïng laø thöù coù saün beân 

trong moãi chuùng sanh. Kinh Hoa Nghieâm daïy: “Chuùng sanh ñeàu coù trí 

hueä vaø ñöùc naêng nhö chö Phaät.” Tuy nhieân, taïi sao hieän taïi chuùng ta 

khoâng coù caùi trí hueä naøy? Ñoù laø do bôûi voïng töôûng vaø nhöõng chaáp thuû. 

Baây giôø coá gaéng tu taäp laø ñeå phuïc hoài laïi caùi thöù trí hueä saün coù aáy. Neáu 

coù trí hueä thì töø yù nghó, lôøi noùi ñeán haønh ñoäng ñeàu ñuùng ñaén, thì laøm 

sao maø chuùng ta phaûi chòu nhöõng nghieäp quaû xaáu? Dó nhieân, cuoäc soáng 

cuûa chuùng ta laø gì neáu khoâng muoán noùi laø cuoäc soáng an laïc, tænh thöùc 

vaø haïnh phuùc? Giaùo thuyeát nhaø Phaät chæ cho chuùng ta thaáy raèng vôùi trí 

hueä chaân chaùnh, con ngöôøi coù theå chuyeån ñôøi soáng khoå ñau phieàn naõo 

thaønh ñôøi soáng an laïc, tænh thöùc vaø haïnh phuùc. Noùi caùch khaùc, tu taäp 

trong Phaät giaùo laø khoâi phuïc laïi ñôøi soáng trí hueä, khoâi phuïc laïi caùi trí 

hueä vieân maõn gioáng nhö ñöùc Phaät ñaõ töøng laøm treân hai möôi saùu theá kyû 

veà tröôùc.  

Cuoái cuøng, trong tu haønh Phaät giaùo, Phöôùc vaø Hueä laø ñoâi chaân cuûa 

vò haønh giaû ñang treân ñöôøng ñi ñeán vuøng ñaát Phaät. Neáu thieáu maát moät 

chaân thì ngay laäp töùc ngöôøi aáy seõ trôû thaønh queø quaët vaø seõ khoâng bao 
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giôø töï mình coù theå ñi ñeán ñöôïc ñaát Phaät. Thaät vaäy, theo giaùo lyù nhaø 

Phaät, neáu khoâng coù giôùi haïnh thanh tònh seõ khoâng theå ñình chæ söï loaïn 

ñoäng cuûa tö töôûng. Noùi caùch khaùc, neáu khoâng tu phöôùc nôi thaân thì nôi 

taâm seõ lang thang quanh quaån maø khoâng coù söï ñình chæ nhöõng loaïn 

ñoäng cuûa tö töôûng vaø cuõng seõ khoâng coù söï thaønh töïu cuûa tueä giaùc. Söï 

thaønh töïu cuûa tueä giaùc coù nghóa laø söï vieân maõn cuûa tri thöùc vaø trí tueä, 

töùc giaùc ngoä troïn veïn. Ñoù laø keát quaû cuûa chuoãi töï taïo vaø lyù töôûng cuûa 

ñôøi soáng töï taùc chuû. Giôùi luaät maø Ñöùc Phaät ñaõ ban haønh khoâng phaûi laø 

nhöõng ñieàu raên tieâu cöïc maø roõ raøng xaùc ñònh yù chí cöông quyeát haønh 

thieän, söï quyeát taâm coù nhöõng haønh ñoäng toát ñeïp, moät con ñöôøng toaøn 

haûo ñöôïc ñaép xaây baèng thieän yù nhaèm taïo an laønh vaø haïnh phuùc cho 

chuùng sanh. Nhöõng giôùi luaät naày laø nhöõng quy taéc ñaïo lyù nhaèm taïo 

döïng moät xaõ hoäi chaâu toaøn baèng caùch ñem laïi tình traïng hoøa hôïp, nhaát 

trí, ñieàu hoøa, thuaän thaûo vaø söï hieåu bieát laãn nhau giöõa ngöôøi vôùi ngöôøi. 

Phaät töû chaân thuaàn neân luoân nhôù raèng ñaïo Phaät laø con ñöôøng tìm trôû veà 

vôùi chính mình (höôùng noäi) neân giaùo duïc trong nhaø Phaät cuõng laø neân 

giaùo duïc höôùng noäi chöù khoâng phaûi laø höôùng ngoaïi caàu hình caàu töôùng. 

Nhö treân ñaõ noùi, nguyeân nhaân caên baûn gaây ra khoå ñau phieàn naõo laø 

tham, saân, si, maïn, nghi, taø kieán, saùt, ñaïo, daâm, voïng... vaø muïc ñích toái 

haäu cuûa ñaïo Phaät laø nhaèm giuùp chuùng sanh, nhaát laø nhöõng chuùng sanh 

con ngöôøi, tu taäp phöôùc vaø hueä song song ñeå hoï coù theå loaïi tröø nhöõng 

thöù aáy ñeå neáu chöa thaønh Phaät thì ít nhaát chuùng ta cuõng trôû thaønh moät 

chaân Phaät töû coù moät cuoäc soáng an laïc, tænh thöùc vaø haïnh phuùc. 

 

II. Nhöõng Chöôùng Ngaïi Cho Tu Taäp Phöôùc Hueä: 

Coù nhieàu thöù chöôùng ngaïi maø baát cöù haønh giaû naøo cuõng ñeàu phaûi 

vöôït qua tröôùc khi ñaït ñöôïc giaùc ngoä: Dò sanh taùnh chöôùng (chöôùng 

ngaïi vì töôûng raèng nhöõng caùi khoâng thaät laø thaät), taø haïnh chöôùng, aùm 

ñoän chöôùng, vi teá hieän haønh phieàn naõo chöôùng, haï thöøa Nieát baøn 

chöôùng, thoâ töôùng hieän haønh chöôùng, teá töôùng hieän haønh chöôùng, voâ 

töôùng gia haønh chöôùng, lôïi tha Baát duïc haønh chöôùng, chö phaùp vò ñaéc 

töï taïi chöôùng, nghieäp chöôùng, phieàn naõo chöôùng, vaø sôû tri chöôùng, vaân 

vaân. Tuy nhieân, theo Phaät giaùo, coù hai loaïi chöôùng laøm trôû ngaïi cho 

vieäc phöôùc hueä song tu: Thöù nhaát laø phieàn naõo chöôùng laøm trôû ngaïi 

cho vieäc tu taäp phöôùc ñöùc. Thöù nhì laø sôû tri chöôùng laøm trôû ngaïi cho 

vieäc tu taäp trí hueä. Phieàn naõo chöôùng laø nhöõng trôû ngaïi gaây phieàn naõo 

hay chöôùng gaây neân bôûi duïc voïng, ham muoán, haän thuø vaø ngu si 
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(nhöõng trôû ngaïi gaây phieàn naõo). Chöôùng ngaïi laø nhöõng caûn trôû do phieàn 

naõo gaây ra. Nhöõng duïc voïng vaø aûo töôûng laøm taêng taùi sanh vaø trôû ngaïi 

Nieát baøn. Sôû Tri Chöôùng laø trôû ngaïi cuûa tri thöùc. Trí hueä traàn tuïc cho 

nhöõng ñieàu khoâng thaät laø thaät laøm caûn trôû chaân trí hueä. Theá gian trí 

thöôøng coi söï vaät nhö thaät laø moät chöôùng ngaïi cho chaân trí, thöôøng ñi 

keøm vôùi phieàn naõo chöôùng (trôû ngaïi cuûa caùc phieàn naõo). Theo Phaät 

giaùo, haàu heát nhöõng hieåu bieát cuõ ñeàu laø chöôùng ngaïi cho tueä giaùc môùi, 

vaø Phaät giaùo goïi noù laø “Sôû tri chöôùng.” Cuõng nhö nhöõng baäc ñaõ ñaït 

ñaïo, nhöõng nhaø khoa hoïc vó ñaïi ñeàu phaûi traûi qua nhöõng giai ñoaïn bieán 

ñoåi lôùn trong töï thaân. Sôû dó hoï ñaït ñöôïc nhöõng caùi thaáy saâu saéc laø vì 

nôi hoï quaùn löïc, ñònh löïc vaø nieäm löïc ñaõ ñöôïc phaùt trieån moät caùch 

thaâm haäu. 
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Blessnesses & Virtues 

In Buddhist Point of View 

 

               Thieän Phuùc 

 

According to Buddhist teachings, Buddhist practitioners 

should always place the priority on the cultivation of wisdom, but 

the foundation for the cultivation of wisdom is the very cultivation 

of merits. Merit is what one established by benefitting others, 

while virtue is what one practices to improve oneself such as 

decreasing greed, anger, and ignorance. Both merit and virtue 

should be cultivated side by side. These two terms are sometimes  

used interchangeably. However, there is a crucial difference. 

Merits are the blessings (wealth, intelligence, etc) of the human 

and celestial realms; therefore, they are temporary and subject to 

birth and death. Virtue, on the other hand, transcend birth and 

death and lead to Buddhahood. The same action of giving charity 

with the mind to obtain mundane rewards, you will get merit; 

however, if you give charity with the mind to decrease greed and 

stingy, you will obtain virtue. While blessing (merit) is obtained 

from doing the Buddha work, while virtue gained from one’s own 

practice and cultivation. If a person can sit stillness for the 

briefest time, he creates merit and virtue which will never 

disappear. Someone may say, ‘I will not create any more external 

merit and virtue; I am going to have only inner merit and virtue.’ 

It is totally wrong to think that way. A sincere Buddhist should 

cultivate both kinds of merit and virtue. When your merit and 

virtue are perfected and your blessings and wisdom are complete, 

you will be known as the ‘Doubly-Perfected Honored One.’ 

According to the Flatform Sutra, Chapter Three, the Master told 

Magistrate Wei, “Emperor Wu of Liang’s mind was wrong; he did 

not know the right Dharma. Building temples and giving sanction 

to the Sangha, practicing giving and arranging vegetarian feasts 

is called ‘seeking blessings.’ Do not mistake blessings for merit 

and virtue. Merit and virtue are in the Dharma body, not in the 

cultivation of blessings.” The Master further said, “Seeing your 

own nature is merit, and equanimity is virtue. To be unobstructed 

in every thought, constantly seeing the true, real, wonderful 

function of your original nature is called merit and virtue. Inner 

humility is merit and the outer practice of reverence is virtue. 

Your self-nature establishing the ten thousand dharmas is merit 

and the mind-substance separate from thought is virtue. Not being 

separate from the self-nature is merit, and the correct use of the 

undefiled self-nature is virtue. If you seek the merit and virtue of 

the Dharma body, simply act according to these principles, for 

this is true merit and virtue. Those who cultivate merit in their 

thoughts, do not slight others but always respect them. Those who 

slight others and do not cut off the ‘me and mine’ are without 

merit. The vain and unreal self-nature is without virtue, because 

of the ‘me and mine,’ because of the greatness of the ‘self,’ and 
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because of the constant slighting of others. Good Knowing 

Advisors, continuity of thought is merit; the mind practicing 

equality and directness is virtue. Self-cultivation of one’s nature is 

merit and self-cultivation of the body is virtue. Good Knowing 

Advisors, merit and virtue should be seen within one’s own 

nature, not sought through giving and making offerings. That is 

the difference between blessings and merit and virtue.”  

 

(A) Blessnesses 

 

I. An Overview of Blessings:  

Practices of blessing are various practices for a Buddhist such as 

practicing charity, distributing free sutras, building temples and stupas, 

keeping vegeterian diet and precepts, etc. However, the mind is not 

able to focus on a single individual practice and it is difficult to achieve 

one-pointedness of mind. Thus, it is difficult to be reborn in the Pure 

Land. Sincere Buddhists should always remember that we must create 

our own blessings. If we cultivate blessings, we will obtain blessings; if 

we cultivate wisdom, we will obtain wisdom. However, to cultivate 

both blessings and wisdom is even better. Blessings come from 

ourselves. If we perform good deeds, we will have blessings. On the 

contrary, if we commit evil deeds, we will not have blessings. 

Buddhists should make demands on ourselves, not to make demands on 

others and seek outside appearances. Ancient Virtues taught: 

“Calamities and blessings are not fixed; we bring them upon 

ourselves,” or “Sickness enters through the mouth; calamities come out 

of the mouth”. We are beset with callamities on all sides, careless 

talking may very well be the cause. We may momentarily enjoy all 

kinds of good tasty foods such as steak, chicken, and seafood, but in the 

long run, these foods may cause us a lot of deadly diseases because 

nowadays animal flesh contains a lot of poisons from their chemical 

foods that help make them grow faster to be ready for selling in the 

market. “Punya” is a Sanskrit term for “merit.” The result of the 

voluntary performance of virtuous actions, also means field of merit, or 

field of happiness. Merit, karmic merit gained through giving alms, 

performing worship and religious services, reciting sutras, praying, and 

so on, which is said to assure a better life in the future. Accumulating 

merit is a major factor in the spiritual effort of a Buddhist layperson. 
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Mahayana Buddhism teaches that accumulated merit should serve the 

enlightenmen of all beings by being transferred to others. The 

commitment to transfer a part of one’s accumulated merit to others is a 

significant aspect of the Bodhisattva vow. Perfection in this is achieved 

in the eighth stage of a Bodhisattva’development. In Theravada 

countries, making merit is a central focus of the religious lives of 

laypeople, who are generally thought to be incapable of attaining the 

higher levels of meditative practice or Nirvana. In early Buddhism, it 

appears that it was assumed that merit is non-transferable, but in 

Mahayana the doctrine of “transference of merit” became widespread, 

and is said to be one of the key virtues of a Bodhisattva, who willingly 

gives away the karmic benefits of his or her good works for the benefit 

of others. Blessings and virtues or Blessed virtues are all good deeds, 

or the blessing arising from good deeds. The karmic result of unselfish 

action either mental or physical. The blessing wealth, intelligence of 

human beings and celestial realms; therefore, they are temporary and 

subject to birth and death. 

 

II. Fields of Felicity: 

As mentioned in above chapters, merit is the result of the voluntary 

performance of the blessing arising from good deeds. The karmic result 

of unselfish action either mental or physical. The blessing wealth, 

intelligence of human beings and celestial realms; therefore, they are 

temporary and subject to birth and death. Blessings or blessed virtues 

(Punya-skt), all good deeds, or the blessing arising from good deeds. 

The karmic result of unselfish action either mental or physical. The 

blessing wealth, intelligence of human beings and celestial realms; 

therefore, they are temporary and subject to birth and death. A blessed 

reward, e.g. to be born as a man or a deva. In Buddhism, the term 

“field of blessing” is used just as a field where crops can be grown. 

People who grow offerings to those who deserve them will harvest 

blessing results accordingly. The field of blessedness or the field for 

cultivation of happiness, meritorious or other deeds, i.e. any sphere of 

kindness, charity, or virtue. Someone who is worthy of offerings. Just 

as a field can yield crops, so people will obtain blessed karmic results 

if they make offerings to one who deserves them. According to 

Buddhism, Buddhas, Bodhisattvas, Arhats and all sentient beings, 
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whether friends or foes, are fields of merits for the cultivator because 

they provide him with an opportunity to cultivate merits and virtues. 

Talking about the filed of blessings, there are two kinds of felicity: 

First, worldly field for cultivating of happiness which helps the 

cultivator to have  better living conditions in the next life. Talking 

about the worldly field for cultivating of happiness has three 

categories: a) Compassion fields: Tender the sick, the pitiable, or poor 

and needy as the field or opportunity for charity. b) Revverence fields: 

Support the monks and the nuns. The field of religion and reverence of 

Buddhas, the saints and the priesthood. c) Gratitude fields: Cultivate 

blessedness in parents (be dutiful to one’s parents); cultivate 

lessedness in making roads and wells, canels and bridges;  repair 

dangerous roads. Second, Nirvana (out of passion) field for cultivating 

of an eternal happiness. According to The Infinite Life Sutra, there are 

three sources of felicity (three meritorious actions): acts of secular 

moral good, observance of precepts, and acts of practicing of good 

roots. According to The Abhidharma Kosa, there are also three kinds 

of felicity: almsgiving, in evoking resultant wealth; obtaining a happy 

lot in the heaven for observing commandments (not killing, not 

stealing, not lying, not commiting adultery, etc); and observance 

meditation in obtaining final escape from the mortal round. There are 

four fields for cultivating happiness: the field of felicity in animals, the 

field of felicity in the poor, the field of felicity in parents, and the field 

of felicity in religion. According to Buddhism, there are eight fields for 

cultivating blessedness: 1-5) reverence-field (Buddhas, arhats or saints, 

most venerable, asarya or teacher, monks and nuns in general (friars); 

6-7) grace or gratitude fields (father, mother); 8) compassion-fields (the 

sick). Eight blessing fields according to the Brahma Net Sutra: to 

make wide roads and good wells, to build bridges across rivers and 

canals, to repair dangerous roads, to be dutiful to parents, to support 

monks, to tend the sick, to save and help people who are victims of 

disasters, and to love and not to kill animals. There are still eight other 

fields for cultivating blessedness: to revere the Buddha, to protect the 

Law, to support the Sangha, to be filial (pious) to one’s parents, to 

support and assist those who understand the Truth and consider the 

monks as teachers, to love and give alms to the poor, to tend the sick, 

and not to kill or harm animals.  



51 

 

 

III. Blessedness and Retribution: 

Blessings and virtues (merits, all good deeds), or the blessing 

arising from good deeds. The karmic result of unselfish action either 

mental or physical. The blessing wealth, intelligence of human beings 

and celestial realms; therefore, they are temporary and subject to birth 

and death. Merit is the quality in us which ensures future benefits to us, 

material of spiritual. It is not difficult to perceive that to desire merit, to 

hoard, store, and accumulate merit, does, however meritorious it may 

be, imply a considerable degree of self-seeking. It has always been the 

tactics of the Buddhists to weaken the possessive instincts of the 

spiritually less-endowed members of the community by withdrawing 

them from such objects as wealth and family, and directing them 

instead towards one aim and object, i.e. the acquisition of merit. But 

that, of course, is good enough only on a fairly low spiritual level. At 

higher stages one will have to turn also against this form of 

possessiveness, one will have to be willing to give up one’s store of 

merit for the sake of the happiness of others. The Mahayana drew this 

conclusion and expected its followers to endow other beings with their 

own merit, or, as the Scriptures put it, ‘to turn over, or dedicate, their 

merit to the enlightenment of all beings.’ “Through the merit derived 

from all my good deeds I wish to appease the suffering of all creatures, 

to be the medicine, the physician, and the nurse of the sick as long as 

there is sickness. Through rains of food and drink I wish to extinguish 

the fire of hunger and thirst. I wish to be an exhaustible treasure to the 

poor, a servant who furnishes them with all they lack. My life, and all 

my re-birth, all my possessions, all the merit that I have acquired or 

will acquire, all that I abandon without hope of any gain for myself in 

order that the salvation of all beings might be promoted.” According to 

The Infinite Life Sutra: acts of secular moral good, observance of 

precepts, and acts of practicing of good roots. According to The 

Abhidharma Kosa: almsgiving, in evoking resultant wealth; obtaining a 

happy lot in the heaven for observing commandments (not killing, not 

stealing, not lying, not commiting adultery, etc); and observance 

meditation in obtaining final escape from the mortal round. There are 

also three grounds based on merit: danamayam punna kiriya vatthu or 

the merit of giving, silamayam punna kiriya vatthu or the merit of 
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morality, and bhavanamaya punna kiriya vatthu or the merit of 

meditation. 

While Consequences means requitals of one’s previous life. All 

phenomenal dharmas possess the effect by causing a further effect 

becomes also a cause. According to Buddhism, the pain or pleasure 

resulting in this life from the practices or causes and retributions of a 

previous life. Therefore, ancient virtues said: “If we wish to know what 

our lives were like in the past, just look at the retributions we are 

experiencing currently in this life. If we wish to know what retributions 

will happen to us in the future, just look and examine the actions we 

have created or are creating in this life.”  If we understand clearly this 

theory, then in our daily activities, sincere Buddhists are able to avoid 

unwholesome deeds and practice wholesome deeds. As mentioned 

above, devout Buddhists should always remember that the pain or 

pleasure resulting in this life from the practices or causes and 

retributions of a previous life. There are many different kinds of 

consequences, in the limitation of this chapter, below we only list some 

typical kinds of consequences: First, the retributions of robber and petty 

thieves are poverty and accute suffering. Second, the retributions of 

being stingy are frustrated desires. Third, the retributions of being 

slandering and harsh speech are tongueless and cankerous mouth. 

Fourth, the retribution of mean and greedy is poverty. Fifth, the 

retribution of being creating hatred with others is to live an endangered 

life. Sixth, the retribution of being laughing at or scolding the beggar is 

to starve to death at the road side. Seventh, the retribution of being 

benefitting oneself by bringing harmness to others is to be life-long 

friendless. Eighth, the retribution of bringing harm to others by 

spreading rumours is to become distrust (mistrustful)  forever. Ninth, 

the retribution of being slandering the Triratna (Buddha, Dharma and 

Sangha) is to enter Avici forever.  

Three Consequences: According to Buddhism, there are three 

consequences associated with the causes for a child to be born into a 

certain family. In this meaning, fruit contrasts with cause. The first 

consequence is the Immediate result: Recompeses in the present life for 

deeds done now, or result that happens in this present life. The second 

consequence is the Future result: Recompenses in the next rebirth for 

deeds now done, or future result which will happen in the next life. The 
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third consequence is the Deffered result: Recompenses in subsequent 

lives, or result that is deffered for some time to come. There are also 

four kinds of retribution: The first consequence is the Action to receive 

retribution immediately. The second consequence is the Action to 

receive retribution in the present life. The third consequence is the 

Action to receive retribution in the life to come. The fourth 

consequence is the Action to receive retribution  in one of the lives 

following the next.   

According to Buddhism, there are five retributions or effects: The 

first consequence is the Fruit ripening divergently: When an evil deed 

is committed, the doer suffers pain; when a good deed is done, he 

enjoys pleasure. Pleasure and pain in themselves are unmoral and 

neutral as far as their karmic character is concerned. Hence the name 

“differently ripening.” Fruit ripening divergently (pleasure and 

goodness are in different categories; present organs accord in pain or 

pleasure with their past good or evil deeds). The second consequence is 

the Uniformly continuous effect: When an evil or a good deed is done, 

this tends to make the doer more easily disposed towards evils or 

goods. As cause and effect are of the same nature, this “phala” is 

called “flowing in the same course.” Fruit of the same order (goodness 

reborn from previous goodness). Fruit that flows in the same course, 

like effetcs arise from like causes, e.g. good from good, evil from evil; 

present condition in life from conduct in previous existence; hearing 

from sound, etc. Like producing like; The equality of cause and effect; 

like causes produce like effects. The third consequence is the Present 

position and function fruit: Literally means man-working. It is the 

effect produced by a human agent at work. Vegetables or cereals grow 

abundantly from the earth owing to the will, intelligence, and hard 

work of the farmer; as the harvest is the fruit brought about by a human 

agency, the name purusha is given to this form of effect. Present 

position and function fruit, the reward of moral merit in previous life. 

The fourth consequence is the Dominant effect, or increased, or 

superior effect:  That anything at all exists is due to the cooperation 

positive or negative of all other things; for if the latter interfere in any 

way, the former will cease to exist. When thus the co-existence of 

things is regarded as the result of universal mutuality, it is called “the 

helping.” Increased or superior effect (fruit) or position arising previous 
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earnest endeavour and superior capacity, e.g. eye-sight as an advance 

on the eye-organ. The fifth consequence is the Fruit of freedom from all 

bonds, nirvana fruit: Nirvana is the fruit of spiritual discipline, and as it 

enables one to be released from the bondage of birth-and-death, it is 

called “freeing from bondage.” Emanicipated effect produced by all 

the six causes. 

In the Surangama Sutra, book Eight, the Buddha reminded 

Ananda about the six retributions as follows: “Ananda! Living beings 

create karma with their six consciousnesses. The evil retributions they 

call down upon themselves come from the six sense-organs.” Six 

retributions include: retribution of seeing (which beckons one and leads 

one to evil karmas), retribution of hearing (which beckons one and 

leads one to evil ends), retribution of smelling (which beckons one and 

leads one to evil ends. The karma of smelling intermingles, and thus at 

the time of death one first sees a poisonous smoke that permeates the 

atmosphere near and far. The deceased one’s spiritual consciousness 

wells up out of the earth and enters the unintermittent hell), retribution 

of tasting (which beckons and leads one to evil ends. This karma of 

tasting intermingles, and thus at the time of death one first sees an iron 

net ablaze with a raging fire that covers  over the entire world. The 

deceased one’s spiritual consciousness passes down through this 

hanging net, and suspended upside down, it enters the unintermittent 

hell), retribution of touching (which beckons and leads one to evil ends; 

the karma of touching intermingles, and thus at the time of death one 

first sees huge mountains closing  in on one from four sides, leaving no 

path of escape, the deceased one’s spiritual consciousness then sees a 

vast iron city. Fiery snakes and fiery dogs, wolves, lions, ox-headed jail 

keepers, and horse-headed rakshasas brandishing spears and lances 

drive it into the iron city toward the unintermittent hell), and retribution 

of thinking (which beckons and leads one to evil ends; the karma  of 

thinking intermingles, and thus at the time of death one first sees a foul 

wind which devastates the land; the deceased one’s spiritual 

consciousness is blown up into space, and then, spiraling downward, it 

rides that wind straight into the unintermittent hell). 
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IV. Cultivation of Blessedness: 

In Buddhism, cultivate merits, sundry practices or practices of 

blessing means cultivate to gather merits includes various practices for 

a Buddhist such as practicing charity, distributing free sutras, building 

temples and stupas, keeping vegeterian diet and precepts, etc. 

However, the mind is not able to focus on a single individual practice 

and it is difficult to achieve one-pointedness of mind. Practices of 

blessing are various practices in cultivation for a Buddhist such as 

practicing charity, distributing free sutras, building temples and stupas, 

keeping vegeterian diet and precepts, etc. Sincere Buddhists should 

always remember that we must create our own blessings. If we 

cultivate blessings, we will obtain blessings; if we cultivate wisdom, 

we will obtain wisdom. However, to cultivate both blessings and 

wisdom is even better. Blessings come from ourselves. If we perform 

good deeds, we will have blessings. On the contrary, if we commit evil 

deeds, we will not have blessings. Buddhists should make demands on 

ourselves, not to make demands on others and seek outside 

appearances. Ancient Virtues taught: “Calamities and blessings are not 

fixed; we bring them upon ourselves,” or “Sickness enters through the 

mouth; calamities come out of the mouth”. We are beset with 

callamities on all sides, careless talking may very well be the cause. 

We may momentarily enjoy all kinds of good tasty foods such as steak, 

chicken, and seafood, but in the long run, these foods may cause us a 

lot of deadly diseases because nowadays animal flesh contains a lot of 

poisons from their chemical foods that help make them grow faster to 

be ready for selling in the market. However, Buddhist practitioners 

should always remember that in the path of cultivation, a deed is 

considered to be totally pure when it is done without any thought of 

reward, whether worldly or divine. It is called ‘deed of no merit’. For 

no merit is sought, it is a deed of immeasurable merit, of infinite merit. 

For a deed to be great, it is not necessary that it be grandiose. What is 

important is the motive behind the deed and not the magnitude of the 

deed itself. If the motive is pure, then the deed is pure; if the motive is 

impure, then, no matter how big the deed is, it is still impure. Perhaps 

this is why, when Emperor Liang Wu-Ti asked Bodhidharma how much 

merit he had acquired for promoting Buddhism in large-scale way, and 

Bodhidharma replied ‘No merit at all’.   
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“Punya” is the result of the voluntary performance or cultivation of 

merituous actions: Merit or karmic merit gained through giving alms, 

performing worship and religious services, reciting sutras, praying, and 

so on, which is said to assure a better life in the future. Accumulating 

merit is a major factor in the spiritual effort of a Buddhist layperson. 

Mahayana Buddhism teaches that accumulated merit should serve the 

enlightenmen of all beings by being transferred to others. The 

commitment to transfer a part of one’s accumulated merit to others is a 

significant aspect of the Bodhisattva vow. Perfection in this is achieved 

in the eighth stage of a Bodhisattva’s development. However, in 

Theravada countries, making merit is a central focus of the religious 

lives of laypeople, who are generally thought to be incapable of 

attaining the higher levels of meditative practice or Nirvana. In early 

Buddhism, it appears that it was assumed that merit is non-transferable, 

but in Mahayana the doctrine of “transference of merit” became 

widespread, and is said to be one of the key virtues of a Bodhisattva, 

who willingly gives away the karmic benefits of his or her good works 

for the benefit of others. Merits are all good deeds, or the blessing 

arising from good deeds: The karmic result of unselfish action either 

mental or physical. The blessing wealth, intelligence of human beings 

and celestial realms; therefore, they are temporary and subject to birth 

and death. Various practices for a Buddhist such as practicing charity, 

distributing free sutras, building temples and stupas, keeping 

vegeterian diet and precepts, etc. Devout Buddhists should always 

remember that the law of cause and effect or the relation between 

cause and effect in the sense of the Buddhist law of “Karma” is 

inconceivable. The law of causation (reality itself as cause and effect 

in momentary operation). Every action which is a cause will have a 

result or an effect. Likewise every resultant action or effect has its 

cause. The law of cause and effect is a fundamental concept within 

Buddhism governing all situations. The Moral Causation in Buddhism 

means that a deed, good or bad, or indifferent, brings its own result on 

the doer. Good people are happy and bad ones unhappy. But in most 

cases “happiness” is understood not in its moral or spiritual sense but in 

the sense of material prosperity, social position, or political influence. 

For instance, kingship is considered the reward of one’s having 

faithfully practiced the ten deeds of goodness. If one meets a tragic 
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death, he is thought to have committed something bad in his past lives 

even when he might have spent a blameless life in the present one. 

Practitioners, especially Pure Land practitioners should always 

remember that Merit is what one establishes by benefitting others, 

while virtue is what one practices to improve oneself such as 

decreasing greed, anger and ignorance. Both merit and virtue should be 

cultivated side by side. These two terms are sometimes used 

interchangeably. However, there is a crucial difference. Merits are the 

blessings (wealth, intelligence, etc) of the human and celestial realms; 

therefore, they are temporary and subject to birth and  death. Virtue, on 

the  other hand, transcend birth and death and lead to Buddhahood. The 

same action of giving charity can lead to either Merit or Virtue. If you 

give charity with the mind to obtain mundane rewards, you will get 

Merit; however, if you give charity with the mind to decrease greed, 

you will obtain virtue. In 'Letters From Patriarch Yin-Kuang,' Great 

Master Yin-Kuang said: “Buddha Recitation practitioners should 

dedicate all virtues toward rebirth in the Pure Land, whether they are 

earned through reciting sutras and mantras, paying respect to the 

Buddhas, practicing repentance, rescuing victims of accidents or 

disasters, or helping the needy. You should not seek the merits and 

blessings of the human and celestial realms  either in this life or the 

next. If you have such thoughts, you will lose the benefit of rebirth in 

the Pure Land and drown in the sea of Birth and Death. You should 

know that the more blessings you enjoy, the greater the evil karma you 

are likely to create, making it exceedingly difficult to avoid the path of 

hells, hungry ghosts and animality in the third lifetime. At that point, it 

will be more difficult to recover the human form and hear the Pure 

Land Dharma of liberation in one lifetime than to achieve rebirth as a 

celestial! For this reason, the Buddha taught the method of reciting 

Amitabha Buddha's name, seeking rebirth in the Western Pure Land, in 

order to help sentient beings resolve the problem of Birth and Death in 

this very lifetime. If you aspire to gain the blessings of the celestial and 

human realms in the next lifetime, you are going counter to the 

teachings of the Buddhas. It is like exchanging a priceless pearl for a 

piece of candy, how truly regrettable!”  

In Buddhism, the term “field of blessing” is used just as a field 

where crops can be grown. People who grow offerings to those who 
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deserve them will harvest blessing results accordingly. Sincere 

Buddhists should always cultivate the Field of Blessing by offerings to 

Buddha, His Dharma, and the Sangha. The field of blessedness or the 

field for cultivation of happiness, meritorious or other deeds, i.e. any 

sphere of kindness, charity, or virtue. Someone who is worthy of 

offerings. Just as a field can yield crops, so people will obtain blessed 

karmic results if they make offerings to one who deserves them. 

According to Buddhism, Buddhas, Bodhisattvas, Arhats and all sentient 

beings, whether friends or foes, are fields of merits for the cultivator 

because they provide him with an opportunity to cultivate merits and 

virtues. Filial piety toward one’s parents and support them, serve and 

respect one’s teachers and the elderly, maintain a compassionate heart, 

abstain from doing harm, and keep the ten commandments. One of the 

four fields for cultivating happiness (blessing). The Buddha taught: 

“Children should pay special attention to their parents. As parents age, 

it is inevitable that their bodies will gradually weaken and deteriorate 

in a variety of ways, making them increasingly susceptible to physical 

illnesses that can affect every organ in their system. This is natural and 

there is no escape. Even though, children have no forceful obligation to 

care for their aged and sick parents, and aged parents have to depend 

on their children’s goodwill. Buddhist practitioners  should take good 

care of their parents piously, and practitioners should always remember 

that there is no better institution to care for the aged parents other than 

the family itself.” Beside the filial piety toward one’s parents and 

support them, Buddhist practitioners should take refuge in the Triratna, 

and should always serve and respect  teachers and the elderly, 

maintain a compassionate heart, abstain from doing harm, and keep the 

ten commandments. According to the Earth Store Bodhisattva Sutra, 

The Buddha told Contemplator of the World’s Sounds Bodhisattva: “If 

good men and women in the future wish to fulfill hundreds of 

thousands of ten thousands of millions of wishes and to succeed in as 

many undertaking in both the present and the future, they should 

simply take refuge with, gaze upon, worship, make offerings to, and 

praise the image of Earth Store Bodhisattva. In such a way, their 

wishes and what they seek will all be realized. Moreover, one may 

wish that Earth Store Bodhisattva, replete with his great compassion, 

will offer eternal protection. That person will then dream of the 



59 

 

Bodhisattva rubing the crown of his head and bestowing a prediction of 

enlightenment.”  

 

(B) Virtues 

 

I. Overview and Meanings of Virtue: 

Virtue is practicing what is good like decreasing greed, anger and 

ignorance. Virtue is to improve oneself, which will help transcend birth 

and death and lead to Buddhahood. In the Samyutta Nikaya Sutta, the 

Buddha mentioned about eleven virtues that would conduce towards 

the well-being of women both in this world and in the next. Merit is the 

good quality in us which ensures future benefits to us, material of 

spiritual. It is not difficult to perceive that to desire merit, to hoard, 

store, and accumulate merit, does, however meritorious it may be, 

imply a considerable degree of self-seeking. It has always been the 

tactics of the Buddhists to weaken the possessive instincts of the 

spiritually less-endowed members of the community by withdrawing 

them from such objects as wealth and family, and directing them 

instead towards one aim and object, i.e. the acquisition of merit. But 

that, of course, is good enough only on a fairly low spiritual level. At 

higher stages one will have to turn also against this form of 

possessiveness, one will have to be willing to give up one’s store of 

merit for the sake of the happiness of others. The Mahayana drew this 

conclusion and expected its followers to endow other beings with their 

own merit, or, as the Scriptures put it, ‘to turn over, or dedicate, their 

merit to the enlightenment of all beings.’ “Through the merit derived 

from all our good deeds We wish to appease the suffering of all 

creatures, to be the medicine, the physician, and the nurse of the sick 

as long as there is sickness. Through rains of food and drink We wish to 

extinguish the fire of hunger and thirst. We wish to be an exhaustible 

treasure to the poor, a servant who furnishes them with all they lack. 

Our life, and all our re-birth, all our possessions, all the merit that We 

have acquired or will acquire, all that We abandon without hope of any 

gain for ourselves in order that the salvation of all beings might be 

promoted.”  
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According to Buddhism, “Virtue” is fundamental (the root), while 

“Wealth” is incidental. Virtuous conduct is the foundation of a person, 

while wealth is only an insignificant thing. Virtuous conduct begins in 

small places. Sincere Buddhists should not think a good deed is too 

small and fail to do it, then idly sit still waiting around for a big good 

deed. As a matter of fact, there is no such small or big good deed. A 

mountain is an accumulation of specks of dust. Although each speck is 

tiny, many specks piled up can form a big mountain. Similarly, virtuous 

deeds may be small, yet when many are accumulated, they will form a 

mountain of virtue. In addition, virtue will help transcend birth and 

death and lead to Buddhahood. Merit is what one established by 

benefitting others, while virtue is what one practices to improve 

oneself such as decreasing greed, anger, and ignorance. Both merit and 

virtue should be cultivated side by side. These two terms are 

sometimes  used interchangeably. However, there is a crucial 

difference. Merits are the blessings (wealth, intelligence, etc) of the 

human and celestial realms; therefore, they are temporary and subject 

to birth and death. Virtue, on the other hand, transcend birth and death 

and lead to Buddhahood. The same action of giving charity with the 

mind to obtain mundane rewards, you will get merit; however, if you 

give charity with the mind to decrease greed and stingy, you will obtain 

virtue. 

 

II. Cultivation of Virtues: 

According to the Buddha, the practice of generosity, morality, 

patience, and energy will result in the accumulation of merit, 

manifested in the form dimension; while the practice of energy, 

meditation and wisdom will result in the accumulation of knowledge, 

manifested in the truth dimension (formless). Any Buddhist would want 

to amass merit and virtue, but not be attached to the process. People 

who cultivate the Way should act as if nothing is being done. We 

should sweep away all dharmas, should go beyond all attachment to 

views. A sincere Buddhist should not say, “I have this particular 

spiritual skill,” or “I have some cultivation.” It is wrong to say “I have 

such and such a state,” or “I have such and such psychic power.” Even 

if we have such attainment, it is still unreal and not to be believed. Do 

not be taken in. Faith in strange and miraculous abilities and psychic 
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powers will keep us from realizing genuine proper concentration. We 

should realize that proper concentration does not come from outside, 

but is born instead from within our own nature. We achieve proper 

concentration by introspection and reflection, by seeking within 

ourselves.  

Buddhist practitioners should always remember that virtues are 

forces which will help transcend birth and death and lead to 

Buddhahood. Merit is what one established by benefitting others, while 

virtue is what one practices to improve oneself such as decreasing 

greed, anger, and ignorance. Both merit and virtue should be cultivated 

side by side. These two terms are sometimes  used interchangeably. 

However, there is a crucial difference. Merits are the blessings 

(wealth, intelligence, etc) of the human and celestial realms; therefore, 

they are temporary and subject to birth and death. Virtue, on the other 

hand, transcend birth and death and lead to Buddhahood. The same 

action of giving charity with the mind to obtain mundane rewards, you 

will get merit; however, if you give charity with the mind to decrease 

greed and stingy, you will obtain virtue. 

Buddhist practitioners should always remember that merit is what 

one establishes by benefitting others, while virtue is what one practices 

to improve oneself such as decreasing greed, anger and ignorance. 

Both merit and virtue should be cultivated side by side. These two 

terms are sometimes used interchangeably. However, there is a crucial 

difference. Merits are the blessings (wealth, intelligence, etc) of the 

human and celestial realms; therefore, they are temporary and subject 

to birth and  death. Virtue, on the  other hand, transcend birth and death 

and lead to Buddhahood. The same action of giving charity can lead to 

either Merit or Virtue. If you give charity with the mind to obtain 

mundane rewards, you will get Merit; however, if you give charity with 

the mind to decrease greed, you will obtain virtue. Merit is what one 

established by benefitting others, while virtue is what one practices to 

improve oneself such as decreasing greed, anger, and ignorance. Both 

merit and virtue should be cultivated side by side. These two terms are 

sometimes used interchangeably. However, there is a crucial 

difference. Merits are the blessings (wealth, intelligence, etc) of the 

human and celestial realms; therefore, they are temporary and subject 

to birth and death. Virtue, on the other hand, transcend birth and death 
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and lead to Buddhahood. The same action of giving charity with the 

mind to obtain mundane rewards, you will get merit; however, if you 

give charity with the mind to decrease greed and stingy, you will obtain 

virtue. Merit is obtained from doing the Buddha work, while virtue 

gained from one’s own practice and cultivation. If a person can sit 

stillness for the briefest time, he creates merit and virtue which will 

never disappear. Someone may say, ‘I will not create any more 

external merit and virtue; I am going to have only inner merit and 

virtue.’ It is totally wrong to think that way. A sincere Buddhist should 

cultivate both kinds of merit and virtue. When your merit and virtue are 

perfected and your blessings and wisdom are complete, you will be 

known as the ‘Doubly-Perfected Honored One.’ Any Buddhist would 

want to amass merit and virtue, but not be attached to the process. 

People who cultivate the Way should act as if nothing is being done. 

We should sweep away all dharmas, should go beyond all attachment 

to views. A sincere Buddhist should not say, “I have this particular 

spiritual skill,” or “I have some cultivation.” It is wrong to say “I have 

such and such a state,” or “I have such and such psychic power.” Even 

if we have such attainment, it is still unreal and not to be believed. Do 

not be taken in. Faith in strange and miraculous abilities and psychic 

powers will keep us from realizing genuine proper concentration. We 

should realize that proper concentration does not come from outside, 

but is born instead from within our own nature. We achieve proper 

concentration by introspection and reflection, by seeking within 

ourselves. According to the Buddha, the practice of generosity, 

morality, patience, and energy will result in the accumulation of merit, 

manifested in the form dimension; while the practice of energy, 

meditation and wisdom will result in the accumulation of knowledge, 

manifested in the truth dimension (formless). In the Dharmapada Sutra, 

the Buddha taught: “The scent of flowers does not blow  against the 

wind, nor does the fragrance of sandalwood and jasmine, but the 

fragrance of the virtuous blows against the wind; the virtuous man 

pervades every direction (Dharmapada 54). Of little account is the 

fragrance of sandal-wood, lotus, jasmine; above all these kinds of 

fragrance, the fragrance of  virtue is by far the best (Dharmapada 55). 

Of little account is the fragrance of sandal; the fragrance of the virtuous 

rises up to the gods as the highest (Dharmapada 56).  Mara never finds 
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the path of those who are virtuous, careful in living and freed by right 

knowledge (Dharmapada 57).” To be virtue until old age is pleasant; to 

have steadfast faith is pleasant; to attain wisdom is pleasant; not to do 

evil is pleasant (Dharmapada 333). 

Virtue is practicing what is good like decreasing greed, anger and 

ignorance. Virtue is to cultivate to improve oneself, which will help 

transcend birth and death and lead to Buddhahood. In the Samyutta 

Nikaya Sutta, the Buddha mentioned about eleven virtues that would 

conduce towards the well-being of women both in this world and in the 

next. Merit is the good quality in us which ensures future benefits to us, 

material of spiritual. It is not difficult to perceive that to desire merit, to 

hoard, store, and accumulate merit, does, however meritorious it may 

be, imply a considerable degree of self-seeking. It has always been the 

tactics of the Buddhists to weaken the possessive instincts of the 

spiritually less-endowed members of the community by withdrawing 

them from such objects as wealth and family, and directing them 

instead towards one aim and object, i.e. the acquisition of merit. But 

that, of course, is good enough only on a fairly low spiritual level. At 

higher stages one will have to turn also against this form of 

possessiveness, one will have to be willing to give up one’s store of 

merit for the sake of the happiness of others. The Mahayana drew this 

conclusion and expected its followers to endow other beings with their 

own merit, or, as the Scriptures put it, ‘to turn over, or dedicate, their 

merit to the enlightenment of all beings.’ “Through the merit derived 

from all our good deeds We wish to appease the suffering of all 

creatures, to be the medicine, the physician, and the nurse of the sick 

as long as there is sickness. Through rains of food and drink We wish to 

extinguish the fire of hunger and thirst. We wish to be an exhaustible 

treasure to the poor, a servant who furnishes them with all they lack. 

Our life, and all our re-birth, all our possessions, all the merit that We 

have acquired or will acquire, all that We abandon without hope of any 

gain for ourselves in order that the salvation of all beings might be 

promoted.” According to Buddhism, “Virtue” is fundamental (the root), 

while “Wealth” is incidental. Virtuous conduct is the foundation of a 

person, while wealth is only an insignificant thing. Virtuous conduct 

begins in small places. Sincere Buddhists should not think a good deed 

is too small and fail to do it, then idly sit still waiting around for a big 
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good deed. As a matter of fact, there is no such small or big good deed. 

A mountain is an accumulation of specks of dust. Although each speck 

is tiny, many specks piled up can form a big mountain. Similarly, 

virtuous deeds may be small, yet when many are accumulated, they 

will form a mountain of virtue. In addition, virtue will help transcend 

birth and death and lead to Buddhahood. Merit is what one established 

by benefitting others, while virtue is what one practices to improve 

oneself such as decreasing greed, anger, and ignorance. Both merit 

and virtue should be cultivated side by side. These two terms are 

sometimes used interchangeably. However, there is a crucial 

difference. Merits are the blessings (wealth, intelligence, etc) of the 

human and celestial realms; therefore, they are temporary and subject 

to birth and death. Virtue, on the other hand, transcend birth and death 

and lead to Buddhahood. The same action of giving charity with the 

mind to obtain mundane rewards, you will get merit; however, if you 

give charity with the mind to decrease greed and stingy, you will obtain 

virtue.  

Merit is the quality in us which ensures future benefits to us, 

material of spiritual. It is not difficult to perceive that to desire merit, to 

hoard, store, and accumulate merit, does, however meritorious it may 

be, imply a considerable degree of self-seeking. It has always been the 

tactics of the Buddhists to weaken the possessive instincts of the 

spiritually less-endowed members of the community by withdrawing 

them from such objects as wealth and family, and directing them 

instead towards one aim and object, i.e. the acquisition of merit. But 

that, of course, is good enough only on a fairly low spiritual level. At 

higher stages as in the cultivation of the Bodhisattva Path, one will 

have to turn also against this form of possessiveness, one will have to 

be willing to give up one’s store of merit for the sake of the happiness 

of others. The Mahayana drew this conclusion and expected its 

followers to endow other beings with their own merit, or, as the 

Scriptures put it, ‘to turn over, or dedicate, their merit to the 

enlightenment of all beings.’ “Through the merit derived from all my 

good deeds I wish to appease the suffering of all creatures, to be the 

medicine, the physician, and the nurse of the sick as long as there is 

sickness. Through rains of food and drink I wish to extinguish the fire 

of hunger and thirst. I wish to be an exhaustible treasure to the poor, a 
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servant who furnishes them with all they lack. My life, and all my re-

birth, all my possessions, all the merit that I have acquired or will 

acquire, all that I abandon without hope of any gain for myself in order 

that the salvation of all beings might be promoted.” 

King Liang-Wu-Ti asked Bodhidharma: “All my life I have built 

temples, given sanction to the Sangha, practiced giving, and arranged 

vegetarian feasts. What merit and virtue have I gained?” Bodhidharma 

said, “There was actually no merit and virtue.” Zen practitioners should 

always remember that whatever is in the stream of births and deaths. 

Even conditioned merits and virtues lead to rebirth within samsara. We 

have been swimming in the stream of outflows for so many aeons, now 

if we wish to get out of it, we have no choice but swimming against that 

stream. To be without outflows is like a bottle that does not leak. For 

human beings, people without outflows means they are devoided of all 

bad habits and faults. They are not greedy for wealth, sex, fame, or 

profit. However, sincere Buddhists should not misunderstand the 

differences between “greed” and “necesities”. Remember, eating, 

drinking, sleeping, and resting, etc will become outflows only if we 

overindulge in them. Sincere Buddhists should only eat, drink, sleep, 

and rest moderately so that we can maintain our health for cultivation, 

that’s enough. On the other hand, when we eat, we eat too much, or we 

try to select only delicious dishes for our meal, then we will have an 

outflow. 

In the Dharma Jewel Platform Sutra, the Sixth Patriarch 

emphasized that all acts from king Liang-Wu-Ti actually had no merit 

and virtue. Emperor Wu of Liang’s mind was wrong; he did not know 

the right Dharma. Building temples and giving sanction to the Sangha, 

practicing giving and arranging vegetarian feasts is called ‘seeking 

blessings.’ Do not mistake blessings for merit and virtue. Merit and 

virtue are in the Dharma body, not in the cultivation of blessings.” The 

Master further said, “Seeing your own nature is merit, and equanimity 

is virtue. To be unobstructed in every thought, constantly seeing the 

true, real, wonderful function of your original nature is called merit and 

virtue. Inner humility is merit and the outer practice of reverence is 

virtue. Your self-nature establishing the ten thousand dharmas is merit 

and the mind-substance separate from thought is virtue. Not being 

separate from the self-nature is merit, and the correct use of the 
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undefiled self-nature is virtue. If you seek the merit and virtue of the 

Dharma body, simply act according to these principles, for this is true 

merit and virtue. Those who cultivate merit in their thoughts, do not 

slight others but always respect them. Those who slight others and do 

not cut off the ‘me and mine’ are without merit. The vain and unreal 

self-nature is without virtue, because of the ‘me and mine,’ because of 

the greatness of the ‘self,’ and because of the constant slighting of 

others. Good Knowing Advisors, continuity of thought is merit; the 

mind practicing equality and directness is virtue. Self-cultivation of 

one’s nature is merit and self-cultivation of the body is virtue. Good 

Knowing Advisors, merit and virtue should be seen within one’s own 

nature, not sought through giving and making offerings. That is the 

difference between blessings and merit and virtue. Emperor Wu did not 

know the true principle. Our Patriarch was not in error.” 

 

III. Virtues on Eyes-Ears-Body: 

In the Lotus Sutra, chapter 19, the Buddha taught about the merit of 

the eye as follows: “That a good son or good daughter, with the natural 

pure eyes received at birth from his or her parents (it means that they 

already brought with them from previous lives the merit of the eyes), 

will see whatever exists within and without the three thousand-great-

thousandfold world, mountains, forests, rivers, and seas, down to the 

Avici hell and up to the Summit of Existence, and also see all the living 

beings in it, as well as see and know in detail all their karma-cause and 

rebirth states of retribution. Even though they have not yet attained 

divine vision of heavenly beings, they are still capable of discerning 

the real state of all things, they can receive the power to do so while 

living in the Saha world because they have pure eyes unclouded with 

mental illusion. To put it more plainly, they can do so because their 

minds become so pure that they are devoid of selfishness, so that they 

view things unswayed by prejudice or subjectivity. They can see things 

correctly as they truly are, because they always maintain calm minds 

and are not swayed by impulse. Remember a thing is not reflected as it 

is in water boiling over a fire. A thing is not mirrored as it is on the 

surface of water hidden by plants. A thing is not reflected as it is on the 

surface of water running in waves stirred up the wind.” The Buddha 
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teaches us very clearly that we cannot view the real state of things until 

we are free from the mental illusion caused by selfishness and passion.  

Regarding the Merit of the Ear, the Buddha teaches that any good 

son or good daughter who has improved in the five practices of the 

preacher will be able to hear all words and sounds with his natural ears. 

A person who has attained a serene mind through cultivation in 

accordance with the Buddha’s teachings can grasp the subtle shifting of 

things through their sounds. With a serene ear, one can grasp distinctly 

the movements of nature just by hearing the sounds of crackling fire, of 

murmuring water, and of whistling wind. When such a person hears the 

sounds of nature, he can enjoy them as much as if he were listening to 

beautiful music. However, the most important thing for you to 

remember in cultivation for the merit of the ear is that a person can 

listen without being under their control and he will hear without harm 

to his organ of hearing. It is to say even if he hears the sounds of 

beautiful music he is not attached to them. He may be fond of music for 

a short time, but he has no permanent attachment to it, nor is lulled into 

forgetting other important matters. An ordinary person hears the sounds 

of worry, of suffering, and of grief on one side and the sounds of 

dispute and quarrels on the other, he will be thrown into confusion, but 

a sincere and devout practitioner of the Buddha’s teachings will not be 

overwhelmed; he will dwell calmly amid the noise and will be able to 

hear these sounds with serenity. 

According to the Kayagatasati-Sutta in the Middle Length 

Discourses of the Buddha, cultivation of mindfulness of the body means 

when walking, a person understands that he is walking; when standing, 

he understands that he is standing; when sitting, he understands that he 

is sitting; when lying, he understands that he is lying. He understands 

accordingly however his body is disposed. As he abides thus diligent, 

ardent, and resolute, his memories and intentions based on the 

household life are abandoned. That is how a person develops 

mindfulness of the body. One becomes a conqueror of discontent and 

delight, and discontent does not conquer oneself; one abides 

overcoming discontent whenever it arises. One becomes a conqueror of 

fear and dread, and fear and dread do not conquer oneself; one abides 

overcoming fear and dread whenever they arise. One bears cold and 

heat, hunger and thirst, and contact with gadflies, mosquitoes, wind, the 
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sun, and creeping things; one endures ill-spoken, unwelcome words 

and arisen bodily feelings that are painful, racking, sharp, piercing, 

disagreeable, distressing, and menacing to life. One obtains at will, 

without trouble or difficulty, the four jhanas that constitute the higher 

mind and provide a pleasant abiding here and now. One wields the 

various kinds of supernormal power: having been one, he becomes 

many; having been many, he becomes one; he appears and vanishes; 

he goes unhindered through a wall, through an enclosure, through a 

mountain as though through space; he dives in and out of the earth as 

though it were water; he walks on water without sinking as though it 

were earth; seated cross-legged, he travels in space like a bird; with his 

hand he touches and strokes the moon and sun so powerful and mighty; 

he wields bodily mastery even as far as the Brahma-world. One 

understands the minds of other beings, of other persons, having 

encompassed them with one’s own mind. He understands the mind of 

other beings, of other persons, having encompassed them with his own 

mind. He understands a mind affected by lust as affected by lust and a 

mind unaffected by lust; he understands a mind affected by hate as 

affected by hate and a mind unaffected by hate as unaffected by hate; 

he understands a mind affected by delusion as affected by delusion and 

a mind unaffected by delusion as unaffected by delusion; he 

understands a contracted mind as contracted and a distracted mind as 

distracted mind; he understands an exalted mind as exalted and an 

unexalted mind as unexalted; he understands a surpased mind as 

surpassed and an unsurpassed as unsurpassed; he understands a 

concentrated mind as concentrated and an unconcentrated mind as 

unconcentrated; he understands a liberated mind as liberated and an 

unliberated mind as unliberated. One recollects one’s manifold past 

lives, that is, one birth, two births…, a hundred births, a thousand births, 

a hundred thousand births, many aeons of world-contraction, many 

aeons of world-expansion, many aeons of world-contraction and 

expansion. “There I was so named, of such a clan, with such an 

appearance, such was my nutriment, such my experience of pleasure 

and pain, such my life-term; and passing away from there, I 

reapppeared elsewhere; and there too I was so named, of such an 

appearance, such was my nutriment, such my experience of pleasure 

and pain, such my life-term; and passing away from there, I reappeared 
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here. Thus with their aspects and particulars one recollects one’s 

manifold past lives. With the divine eye, which is purified and 

surpasses the human.  One sees beings passing away and reappearing, 

inferior and superior, fair and ugly, fortunate and unfortunate, and one 

understands how beings pass on according to their actions. By realizing 

for oneself with direct knowledge, one here and now enters upon and 

abides in the deliverance of mind and deliverance by wisdom that are 

taintless with the destruction of the taints.  

 

IV. Rejoice Over Others' Positive Deeds: 

Rejoicing over others' positive deeds plays an important role in 

devout Buddhists' development of moral mind, especially lay people. 

The word “Rejoice” means appreciation of something. Rejoicing 

without the slightest thought of jealousy or competitiveness. Without 

these negative thoughts, we must rejoice over positive deeds 

performed even by people we consider enemies. We have two objects 

of rejoicing: Rejoicing over others’ root virtues and rejoicing over our 

own. When rejoicing over our own virtue, we can rejoice over virtue 

done in our past lives that we can measure through inferential valid 

cognition and rejoice over our root virtue of this present life that we 

can measure by means of direct valid cognition. It is not difficult to 

apply inferential valid cognition to rejoice over our past lives. The fact 

that we have not only taken rebirth in this present human form but have 

inherited favorable conditions necessary for Dharma practices confirm 

that we must have practiced generosity, patience, and the other 

perfections in our past lives. So we should rejoice. Rejoice over our 

virtues of this present life means to think over virtuous deeds we 

personally have performed. For example, recitation of the holy 

scriptures, contemplation of their meanings, listening to the teachings 

of Dharma or any act of generosity and so forth. Then rejoicing at these 

without arrogance because if we feel proud, our root virtues will lessen 

instead of increasing. Rejoicing over others’ virtues means rejoicing 

over the virtue of others without prjudice. One’s act of rejoicing must 

not be contaminated by negative thoughts like jealousy. Regardless of 

what our relationship with the other person is, we should acknowledge 

sincerely their virtuous deeds and rejoice. This is the most effective 

mental technique to build a huge accumulation of merits. Rejoice at 
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others’ merits and virtues means from the time of our initial resolve for 

all wisdom, we should diligently cultivate accumulation of blessings 

without regard for their bodies and lives, cultivate all the difficult 

ascetic practices and perfect the gates of various paramitas, enter 

Bodhisattva grounds of wisdom and accomplish the unsurpassed Bodhi 

of all Buddhas. We should completely follow along with and rejoice in 

all of their good roots (big as well as small merits.  

 

(C) Virtue and Merit In the Zen Sect 

 

I. Virtue and Merit In the Zen Sect: 

Virtue is practicing what is good like decreasing greed, anger and 

ignorance. Virtue is to improve oneself, which will help transcend birth 

and death and lead to Buddhahood. Merit is what one established by 

benefitting others, while virtue is what one practices to improve 

oneself such as decreasing greed, anger, and ignorance. Both merit and 

virtue should be cultivated side by side. These two terms are 

sometimes  used interchangeably. However, there is a crucial 

difference. Merits are the blessings (wealth, intelligence, etc) of the 

human and celestial realms; therefore, they are temporary and subject 

to birth and death. Virtue, on the other hand, transcend birth and death 

and lead to Buddhahood. The same action of giving charity with the 

mind to obtain mundane rewards, you will get merit; however, if you 

give charity with the mind to decrease greed and stingy, you will obtain 

virtue. Merit is obtained from doing the Buddha work, while virtue 

gained from one’s own practice and cultivation. If a person can sit 

stillness for the briefest time, he creates merit and virtue which will 

never disappear. Someone may say, ‘I will not create any more 

external merit and virtue; I am going to have only inner merit and 

virtue.’ It is totally wrong to think that way. A sincere Buddhist should 

cultivate both kinds of merit and virtue. When your merit and virtue are 

perfected and your blessings and wisdom are complete, you will be 

known as the ‘Doubly-Perfected Honored One.’ The Emperor Wu-Ti 

invited him to Nanking for an audience. The Emperor said: “Since my 

enthronement, I have built many monasteries, copied many holy 

writings and invested many priests and nuns. How great  is the merit 
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due to me?”  “No merit at all,” was the answer. Bodhidharma added: 

“All these things are merely insignificant effects of an imperfect cause. 

It is the shadow following the substance and is without real entity.” The 

emperor asked: “Then , what is merit in the true sense of the word?” 

Bodhidharma replied: “It consists in purity and enlightenment, 

completeness and depth. Merit as such cannot be accumulated by 

worldly means.” The emperor asked again: “What is the Noble Truth in 

its highest sense?” Bodhidharma replied: “It is empty, no nobility 

whatever.” The emperor asked: “Who is it then that facing me?” 

Bodhidharma replied: “I do not know, Sir.” The Emperor could not 

understand him. Bodhidharma was famous for his interview with 

Emperor Han Wu Ti. But after that, Bodhidharma went away. He 

crossed the Yangtze River and reached the capital, Lo-Yang, of 

Northern Wei. People said Bodhidharma used the rush-leaf boat to 

cross the Yangtse River. After a sojourn there he went to Mount Wu-

T’ai-Shan and resided in the Shao-Lin Temple where he meditated 

(facing the wall) for nine years in silence and departed. As is clear 

from the dialogue between the emperor and Bodhidharma, the 

essential core of Bodhidharma’s doctrine is the philosophy of 

emptiness (sunyata), and sunyata is beyond demonstration of any kind. 

Therefore, Bodhidharma also replied in the negative form. Later, Wu-ti 

asked Chih-kung about this interview with Bodhidharma. Said Chih-

kung: "He is a Kuan-Yin Bodhisattva attempting to transmit the seal of 

the Buddha-mind. It is of no use for your Majesty to try to send for him. 

Even when all the people in this land run after him, he will never turn 

back." When we speak of the Buddhist influence on the life and 

literature of the Chinese people, we should keep this mystic trend of 

Bodhidharma’s philosophy in mind, for there is no doubt that it has had 

a great deal to do with the moulding of the spirit of Chinese Zen 

Buddhism. Zen practitioners in the world can leap clear of this. 

Bodhidharma gives them a single swordblow that cuts off everything. 

These days how people misunderstand! They go on giving play to their 

spirits, put a glare in their eyes and say, "Empty, without holiness!" 

Fortunately, this has nothing to do with it. Zen master Wu Tsu once 

said, "If  only you can penetrate 'empty, without holiness,' then you can 

return home and sit in peace." All this amounts to creating 

complications; still, it does not stop Bodhidharma from smashing the 
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lacquer bucket for others. Among all, Bodhidharma is most 

extraordinary. The sacred truth is Vast Emptiness itself, and where can 

one point out its marks? In fact, when the emperor asked: “Who is it 

then that facing me?” Bodhidharma replied: “I do not know, Sir.” The 

Emperor could not understand him. After that, Bodhidharma went 

away. He crossed the Yangtze River and reached the capital, Lo-Yang, 

of Northern Wei. But what thorny brambles that have grown after him! 

Even the entire populace of the land pursued, there is no turning back 

for him. So it is said, "If you can penetrate a single phrase, at the same 

moment you will penetrate a thousand phrases, ten thousand phrases." 

Then naturally you can cut off, you can hold still. An Ancient said, 

"Crushing your bones and dismembering your body would not be 

sufficient requital; when a single phrase is clearly understood, you leap 

over hundreds of millions." Bodhidharma confronted Emperor Wu 

directly; how he indulged! The Emperor did not awaken; instead, 

because of his notions of self and others, he asked another question, 

"Who is facing me?" Bodhidharma's compassion was excessive; again 

he addressed him, saying, "I don't know." At this, Emperor Wu was 

taken aback; he did not know what Bodhidharma meant. When Zen 

practitioners get to this point, as to whether there is something or there 

isn't anything, pick and you fail. Through this koan, we see that in the 

sixth century, Bodhidharma saw that he need to go to China to transmit 

the Mind seal to people who had the capability of the Great Vehicle. 

The intent of his mission was to arouse and instruct those mired in 

delusion. Without establishing written words, he pointed directly to the 

human mind for them to see nature and fulfill Buddhahood.  

According to the Flatform Sutra, Chapter Three, the Master told 

Magistrate Wei, “Emperor Wu of Liang’s mind was wrong; he did not 

know the right Dharma. Building temples and giving sanction to the 

Sangha, practicing giving and arranging vegetarian feasts is called 

‘seeking blessings.’ Do not mistake blessings for merit and virtue. 

Merit and virtue are in the Dharma body, not in the cultivation of 

blessings.” The Master further said, “Seeing your own nature is merit, 

and equanimity is virtue. To be unobstructed in every thought, 

constantly seeing the true, real, wonderful function of your original 

nature is called merit and virtue. Inner humility is merit and the outer 

practice of reverence is virtue. Your self-nature establishing the ten 
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thousand dharmas is merit and the mind-substance separate from 

thought is virtue. Not being separate from the self-nature is merit, and 

the correct use of the undefiled self-nature is virtue. If you seek the 

merit and virtue of the Dharma body, simply act according to these 

principles, for this is true merit and virtue. Those who cultivate merit in 

their thoughts, do not slight others but always respect them. Those who 

slight others and do not cut off the ‘me and mine’ are without merit. 

The vain and unreal self-nature is without virtue, because of the ‘me 

and mine,’ because of the greatness of the ‘self,’ and because of the 

constant slighting of others. Good Knowing Advisors, continuity of 

thought is merit; the mind practicing equality and directness is virtue. 

Self-cultivation of one’s nature is merit and self-cultivation of the body 

is virtue. Good Knowing Advisors, merit and virtue should be seen 

within one’s own nature, not sought through giving and making 

offerings. That is the difference between blessings and merit and 

virtue. Emperor Wu did not know the true principle. Our Patriarch was 

not in error.” 

Also according to the Flatform Sutra, Chapter Six, the Sixth 

Patriarch taught: “Good Knowing Advisors, the Dharma body of the 

Buddha is basically complete. To see your own nature in every thought 

is the Reward body of the Buddha. When the Reward body thinks and 

calculates, it is the Transformation body of the Buddha. Awaken and 

cultivate by your own efforts the merit and virtue of your self-nature. 

That is truly taking refuge. The skin and flesh of the physical body are 

like an inn to which you cannot return. Simply awaken to the three 

bodies of your self-nature and you will understand the self-nature 

Buddha. I have a verse without marks. If you can recite and memorize 

it, it will wipe away accumulated aeons of confusion and offenses as 

soon as the words are spoken. The verse runs:  

A confused person will foster blessings, but not cultivate the Way 

And say, “To practice for the blessings is practice of the way.” 

While giving and making offerings bring blessings without limit,  

It is in the mind that the three evils have their origins. 

By seeking blessings you may wish to obliterate offenses. 

But in the future, though you are blessed, offenses still remain. 

You ought to simply strike the evil conditions from your mind. 

By true repentance and reform within your own self-nature. 
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A sudden awakening: the true repentance  

and reform of the Great Vehicle; you must cast out the deviant,  

and practice the right, to be without offense. 

To study the Way, always look within your own self-nature;  

You are then the same in kind and lineage as all Buddhas. 

Our Patriarch passed along only this sudden Teaching, 

Wishing that all might see the nature and be of one substance. 

In the future if you wish to find the Dharma-body, 

Detach yourself from Dharma marks and Inwardly wash the mind. 

Strive to see it for yourself and do not waste your time, 

For when the final thought has stopped your life comes to an end. 

Enlightenment to the Great Vehicle you can see your nature; 

So reverently join your palms, and seek it with all your heart.  

The Master said, “Good Knowing Advisors, all of you should take 

up this verse and cultivate according to it. If you see your nature at the 

moment these words are spoken, even if we are a thousand miles apart 

you will always be by my side. If you do not awaken at the moment of 

speaking, then, though face to face, we are a thousand miles apart, so 

why did you bother to come from so far? Take care of yourselves and 

go well.” 

According to the Vimalakirti Sutra, Chapter One, Bodhisattvas 

always cultivate their minds by means of merits and wisdom, with 

which they embellished their physical features which were 

unsurpassable, thus, giving up all earthly adornments.  Their towering 

reputation exceeded the height of Mount Sumeru. Their profound faith 

(in the uncreate) was unbreakable like a diamond.  Their treasures of 

the Dharma illuminated all lands and rained down nectar.  Their 

speeches were profound and unsurpassed. According to the Records of 

the Transmission of the Lamp (Ch’uan-Teng-Lu), Volume VII, one 

day, Zen master Zhangjing entered the hall and addressed the 

congregation, saying, "The true way is not reached without abandoning 

words. These days, people don't understand this. They diligently study 

useless things and regard such activity as meritorious. They don't 

realize that self-nature is fundamentally unblemished. It is a sublime 

gate of liberation. The mirror of awakening is neither tainted nor pure, 

but is like a brilliant light, unceasing and undiminished. Through 

bygone eons down to the present time it is unchanged. It is like the sun, 
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shining near or far, and though appearing in countless shades and 

forms, it remains apart from conditioned existence. The spiritual light is 

ethereal  and luminous, without need of refinement, existing without 

explanation, and beyond objects or form. But people press on their 

eyeballs and conjure up fantastic empty illusions, belaboring 

themselves for numerous eons. If only they would shine the light 

inward, where there is no 'other' person, cease all activity, and not 

forsake true emptiness." 

According to Zen master Hakuin, all good deeds and merits come 

from meditation. Throughout Zen's long history, spanning many 

centuries and many cultures, all Zen masters have concurred that 

meditation, seated meditation, is the most direct and most wondrous 

path to liberation. Zen master Hakuin stated that seated meditation is 

the precious “Gateway to freedom” for all human beings. Whatever 

ambiguities there may be in the various traditions, Zen master Hakuin 

is saying here that the gateway to freedom is dhyana, the seated 

meditation practice which ultimately leads to samadhi. His praise of 

seated meditation continues in the following passage: “Observing the 

precepts, repentance, and giving, the countless good deeds, and the 

way of right living all come from seated meditation.” Zen, by its very 

name and nature, puts seated meditation above all these other kinds of 

practice. For Zen master Hakuin, all good deeds, all efforts to save 

people, all the precepts, and all forms of proper living come out of 

seated meditation. Of course he is not saying that all of these things are 

replaced by seated meditation. Zen practitioners still have to cultivate 

giving, observing precepts, tolerance, vigor... at the same time with 

meditation. So eventually we can have a great wisdom.   

 

II. To Accummulate Virtues in the Zen Sect's Point of View: 

Any Buddhists would want to amass virtues, but not be attached to 

the process. People who cultivate the Way should act as if nothing is 

being done. We should sweep away all dharmas, should go beyond all 

attachment to views. A sincere Buddhist should not say, “I have this 

particular spiritual skill,” or “I have some cultivation.” It is wrong to 

say “I have such and such a state,” or “I have such and such psychic 

power.” Even if we have such attainment, it is still unreal and not to be 

believed. Do not be taken in. Faith in strange and miraculous abilities 
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and psychic powers will keep us from realizing genuine proper 

concentration. We should realize that proper concentration does not 

come from outside, but is born instead from within our own nature. We 

achieve proper concentration by introspection and reflection, by 

seeking within ourselves. A Vietnamese Zen master from Hanoi in the 

eighteenth century, always reminded his disciples about four classes of 

cultivators. The first class is the highest class, or people who practice 

the teachings of inaction: The unconditioned dharmas are immaterial 

character of the transcendent. The eternal body of Buddha not 

conditioned by any cause and effect. Anything not subject to cause, 

condition or dependence. Dharmas which are out of time, eternal, 

inactive, unchanging, and supra-mundane. The reason Zen master 

Tuong Quang ranked ‘cultivation of inaction’ as number one because 

unconditioned dharmas are things that are not being produced or non-

causative. Whatever dharmas lack production, cessation, abiding, and 

change are “unconditioned.” In other words, “unconditioned, 

unproduced,” refers to everything that is completely beyond 

conditioned existence, beyond arising, dwelling and passing away. And 

the most important thing is that Nirvana and space are considered to be 

unconditioned dharmas. Nobody has ever tried to establish the 

existence of the unconditioned by argumentation. It is represented as 

an indisputable fact to which the cultivator’s eyes are open as soon as 

he has reached a state of deep mindfulness that allows him to be even-

minded towards everything conditioned. Then his thought no longer 

turns to anything that might be considered  a conditioned phenomenon, 

does not settle down in it, does not cling, cleave or clutch to it; but his 

thought turns away, retracts and recoils from it, like water from a lotus 

leaf. Any object which is either a sign or an occurence seems to be 

nothing but an impediment to the cultivation. The second class is the 

class belongs to those who cultivate blessedness and wisdom: Practices 

of blessing are various practices in cultivation for a Buddhist such as 

practicing charity, distributing free sutras, building temples and stupas, 

keeping vegeterian diet and precepts, etc. Devout practitioners should 

always remember that we must create our own blessings. If we 

cultivate blessings, we will obtain blessings; if we cultivate wisdom, 

we will obtain wisdom. However, to cultivate both blessings and 

wisdom is even better. Blessings come from ourselves. If we perform 
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good deeds, we will have blessings. On the contrary, if we commit evil 

deeds, we will not have blessings. Buddhists should make demands on 

ourselves, not to make demands on others and seek outside 

appearances. Ancient Virtues taught: “Calamities and blessings are not 

fixed; we bring them upon ourselves,” or “Sickness enters through the 

mouth; calamities come out of the mouth”. We are beset with 

callamities on all sides, careless talking may very well be the cause. 

We may momentarily enjoy all kinds of good tasty foods such as steak, 

chicken, and seafood, but in the long run, these foods may cause us a 

lot of deadly diseases because nowadays animal flesh contains a lot of 

poisons from their chemical foods that help make them grow faster to 

be ready for selling in the market. However, Zen practitioners should 

always remember that in Zen, a deed is considered to be totally pure 

when it is done without any thought of reward, whether worldly or 

divine. It is called ‘deed of no merit’. For no merit is sought, it is a 

deed of immeasurable merit, of infinite merit. For a deed to be great, it 

is not necessary that it be grandiose. What is important is the motive 

behind the deed and not the magnitude of the deed itself. If the motive 

is pure, then the deed is pure; if the motive is impure, then, no matter 

how big the deed is, it is still impure. Perhaps this is why, when 

Emperor Liang Wu-Ti asked Bodhidharma how much merit he had 

acquired for promoting Buddhism in large-scale way, and Bodhidharma 

replied ‘No merit at all’. Talking about wisdom, the Sixth Patriarch 

taught: ‘The Mind as it is in itself is free from illnesses, this is the 

Precepts of Self-being. The Mind as it is in itself is free from 

disturbances, this is the Meditation od Self-bing. The Mind as it is in 

itself is free from follies, this is the knowledge of Self-being.’ 

According to Buddhism, precepts are rules which keep us from 

committing offenses. When we are able to refrain from committing 

offenses, our mind is pure to cultivate meditation in the next step to 

achieve the power of concentration. The resulting wisdom, or training 

in wisdom. If you want to get rid of greed, anger, and ignorance, you 

have no choice but cultivating discipline and samadhi so that you can 

obtain wisdom paramita. With wisdom paramita, you can destroy these 

thieves and terminate all afflictions. Wisdom (training in wisdom). In 

other words, Wisdom or Prajna is the power to penetrate into the nature 

of one’s being, as well as the truth itself thus intuited. The third class is 
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the class belongs to those who do good deeds and avoid evil deeds: Due 

to the confused mixture of good and bad karma that we have created, 

sometimes we have wholesome thoughts and sometimes unwholesome 

ones. With wholesome thoughts, we vow to avoid evil and do good. 

With unwholesome thoughts, we are eager to do evil and avoid 

goodness. For endless eons we have been committing good and evil 

karmas, doing a few good deeds one day, committing some bad deeds 

the next day, and then some neutral deeds the day after that. Sincere 

Buddhists should be very careful in each and every action: walking, 

standing, lying, and sitting. We should have bright and pure thoughts at 

all times. At the same time, we should try our best to avoid dark and 

impure thoughts. Unwholesome deeds (anything connected with the 

unwholesome root or akasula mula) accompanied by greed, hate or 

delusion and cause undesirable karmic results or future suffering. 

There are two kinds of causes in the world: good causes and bad 

causes. If we create good causes, we will reap good results; if we 

create bad causes, we will surely reap bad results. As a matter of fact, 

unwholesome deeds are both unprofitable action and courses that lead 

to unhappy destinies. Unwholesome mind creates negative or 

unwholesome thoughts (anger, hatred, harmful thoughts, wrong views, 

etc), speech (lying, harsh speech, double-tongued, etc), as well as 

deeds which are the causes of our sufferings, confusion and misery. 

Unwholesome or negative mind will destroy our inner peace and 

tranquility. According to Buddhism, if we create bad causes, we will 

surely reap bad results. People who create many offenses and commit 

many transgressions will eventually have to undergo the retribution of 

being hell-dwellers, hungry-ghosts, and animals, etc. In general, doing 

good deeds allows us to ascend, while doing evil causes us to descend. 

In everything we do, we must take the responsibility ourselves; we 

cannot rely on others. Akusala dharmas mean bad, evil, wrong, cruel, 

or mischievous acts or wicked deeds which are against the right. 

Maliciousness is planning to harm others. It includes thinking how to 

revenge a wrong done to us, how to hurt others’ feelings or how to 

embarrass them. From the earliest period, Buddhist thought has argued 

that immoral actions are the result of ignorance (avidya), which 

prompts beings to engage in actions (karma) that will have negative 

consequences for them. Thus evil for Buddhism is a second-order 



79 

 

problem, which is eliminated when ignorance is overcome. Thus the 

definition of sin and evil is pragmatic: evil actions are those that result 

in suffering and whose consequences are perceived as painful for 

beings who experience them. According to Buddhism, evil phenomena 

refers to supernatural phenomena which are said to be side effects of 

Zazen, such as clairvoyance and other magical abilities, as well as 

hallucinations. They are considered to be distractions, and so 

meditators are taught to ignore them as much as possible and to 

concentrate on meditative practice only. These are obstructions of body 

(kayavarana) and of mind (manas-avarana). Some Buddhist exegetes 

also add the third type, obstructions of speech (vag-avarana). These are 

said to be caused by influences of past karma, in imitation of past 

activities, and are the subtle traces that remain after the afflictions 

(klesa) have been destroyed. An example that is commonly given is of 

an Arhat, who has eliminated the afflictions, seeing a monkey and 

jumping up and down while making noises like a monkey, but the 

subtle traces still remain deep in the conscious. According to 

Buddhism, evil person is the one who has evil ideas of the doctrine of 

voidness, to deny the doctrine of cause and effect. Thus, the Buddha 

advises us not make friends with wicked ones, but to associate only 

with good friends. He points out very clearly that if we yearn for life, 

we should avoid wickedness like we shun poison because a hand free 

from wound can handle poison with impurity. The dhammas of the 

good ones do not decay, but go along with the good ones to where 

meritorious actions will lead them. Good actions will welcome the well 

doer who has gone from this world to the next world, just as relatives 

welcome a dear one who has come back. So the problem poses itself 

very clear and definite. Wickedness and goodness are all done by 

oneself. Wickedness will lead to dispute and to war, while goodness 

will lead to harmony, to friendliness and to peace. The fourth class is 

the class belongs to those who are proficient in the Three Baskets of 

Buddhist Scriptures: The main reason is that the Zen or intuitive school 

does “not set up scriptures.” It lays stress on meditation and intuition 

rather than on books and other external aids. Word-teaching contrasted 

with self-realization. In the Lankavatara Sutra, the Buddha taught: 

“Those who well understand the distinction between realization and 

teaching, between inner knowledge and instruction, are kept away 
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from the control of mere speculation.” Teaching, recitation, and stories, 

etc. Thus the Buddha emphasized the inner attainment of the truth, not 

the teaching realized by all the Tathagatas of the past, present, and 

future. The realm of the Tathagatagarbha which is the Alayavijnana 

belongs to those Bodhisattva-Mahasattvas who follow the course of 

truth and not to those philosophers who cling to the letter, learning, and 

mere discourse. Thus, the Buddha taught: “It is owing to his not 

perfectly understanding the nature of words that he regards them as 

identical with the sense.” In Japanese Zen terms, the term “Ichiji-

fusetsu” means “not a word is said.” “Ichiji-fusetsu” refers to the fact 

that the Buddha in all his teaching or instruction never made use of a 

single word to describe ultimate reality, for it is not preachable. In 

consideration of this fact, after his complete enlightenment, the Buddha 

did not want to teach at all. However, compassion for beings trapped in 

the cycle of life and death moved him. In doing this, he had to come 

down from the level of true insight to that of “everyman’s 

consciousness.” In Zen, all the teachings and instructions of the Buddha 

mean a “finger-point” for the purpose of giving those who wish to 

cultivate a way leading to enlightenment and prajna insight into the 

true nature of reality. According to a Buddhist legend, the special 

transmission outside the orthodox teaching began with the famous 

discourse of Buddha Sakyamuni on Vulture Peak Mountain 

(Gridhrakuta). At that time, surrounded by a crowd of disciples who 

had assembled to hear him expound the teaching. The Buddha did not 

say anything but holding up a lotus flower. Only Kashyapa understood 

and smiled. As a result of his master, he suddenly experienced a break 

through to enlightened vision and grasped the essence of the Buddha’s 

teaching on the spot. The Buddha confirmed Mahakashyapa as his 

enlightened student. Mahakashyapa was also the first patriarch of the 

Indian Zen. People who practice Zen often advise not using words. This 

is not to discredit words, but to avoid the danger of becoming stuck in 

them. It is to encourage us to use words as skillfully as possible for the 

sake of those who hear them. Zen schools want to destroy all concepts 

in scriptural books, to break all the bottles, all the flasks, all the vases, 

all the containers, to prove that water needs no form to exist. Zen 

schools want to outline a dance for us, a dance for us to drop our 

categories and barriers so that we can directly encounter reality and not 
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content ourselves with its mere reflection. Below is one of his 

outstanding Zen poems: 

  “The highest class belongs to people  

      Who practice the teachings of inaction. 

     The second class belongs to those  

      Who cultivate blessedness and wisdom. 

      The third class belongs to those  

      Who do good deeds and avoid evil deeds.  

      The fourth class belongs to those  

      Who are proficient in the Three Baskets of     

      Buddhist Scriptures.”   

 

(D) The Differences Between Merits & Virtues 

 

I. A Summary of the Differences Between Merits & Virtues: 

Merit is what one establishes by benefitting others, while virtue is 

what one practices to improve oneself such as decreasing greed, anger 

and ignorance. Both merit and virtue should be cultivated side by side. 

These two terms are sometimes used interchangeably. However, there 

is a crucial difference. Merits are the blessings (wealth, intelligence, 

etc) of the human and celestial realms; therefore, they are temporary 

and subject to birth and  death. Virtue, on the  other hand, transcend 

birth and death and lead to Buddhahood. The same action of giving 

charity can lead to either Merit or Virtue. If you give charity with the 

mind to obtain mundane rewards, you will get Merit; however, if you 

give charity with the mind to decrease greed, you will obtain virtue. 

King Liang-Wu-Ti asked Bodhidharma: “All my life I have built 

temples, given sanction to the Sangha, practiced giving, and arranged 

vegetarian feasts. What merit and virtue have I gained?” Bodhidharma 

said, “There was actually no merit and virtue.” Zen practitioners should 

always remember that whatever is in the stream of births and deaths. 

Even conditioned merits and virtues lead to rebirth within samsara. We 

have been swimming in the stream of outflows for so many aeons, now 

if we wish to get out of it, we have no choice but swimming against that 

stream. To be without outflows is like a bottle that does not leak. For 

human beings, people without outflows means they are devoided of all 
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bad habits and faults. They are not greedy for wealth, sex, fame, or 

profit. However, sincere Buddhists should not misunderstand the 

differences between “greed” and “necesities”. Remember, eating, 

drinking, sleeping, and resting, etc will become outflows only if we 

overindulge in them. Sincere Buddhists should only eat, drink, sleep, 

and rest moderately so that we can maintain our health for cultivation, 

that’s enough. On the other hand, when we eat, we eat too much, or we 

try to select only delicious dishes for our meal, then we will have an 

outflow. In the Dharma Jewel Platform Sutra, the Sixth Patriarch 

emphasized that all acts from king Liang-Wu-Ti actually had no merit 

and virtue. Emperor Wu of Liang’s mind was wrong; he did not know 

the right Dharma. Building temples and giving sanction to the Sangha, 

practicing giving and arranging vegetarian feasts is called ‘seeking 

blessings.’ Do not mistake blessings for merit and virtue. Merit and 

virtue are in the Dharma body, not in the cultivation of blessings.” The 

Master further said, “Seeing your own nature is merit, and equanimity 

is virtue. To be unobstructed in every thought, constantly seeing the 

true, real, wonderful function of your original nature is called merit and 

virtue. Inner humility is merit and the outer practice of reverence is 

virtue. Your self-nature establishing the ten thousand dharmas is merit 

and the mind-substance separate from thought is virtue. Not being 

separate from the self-nature is merit, and the correct use of the 

undefiled self-nature is virtue. If you seek the merit and virtue of the 

Dharma body, simply act according to these principles, for this is true 

merit and virtue. Those who cultivate merit in their thoughts, do not 

slight others but always respect them. Those who slight others and do 

not cut off the ‘me and mine’ are without merit. The vain and unreal 

self-nature is without virtue, because of the ‘me and mine,’ because of 

the greatness of the ‘self,’ and because of the constant slighting of 

others. Good Knowing Advisors, continuity of thought is merit; the 

mind practicing equality and directness is virtue. Self-cultivation of 

one’s nature is merit and self-cultivation of the body is virtue. Good 

Knowing Advisors, merit and virtue should be seen within one’s own 

nature, not sought through giving and making offerings. That is the 

difference between blessings and merit and virtue. Emperor Wu did not 

know the true principle. Our Patriarch was not in error.”  
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II. Buddhist Practitioners Should Clearly Understand About 

Outflow Merits-Nonoutflow Virtues: 

Merit or Blessing is the result of the voluntary performance of 

virtuous actions, also means field of merit, or field of happiness. All 

good deeds, or the blessing arising from good deeds. The karmic result 

of unselfish action either mental or physical. The blessing wealth, 

intelligence of human beings and celestial realms; therefore, they are 

temporary and subject to birth and death. According to Buddhism, 

outflow is whatever which is still in the stream of births and deaths. 

Even conditioned merits and virtues lead to rebirth within samsara. 

There are many kinds of outflows. Anger is an outflow, so are greed 

and ignorance. Outflows are the root of birth and death, and the reason 

for us not to end the cycle of birth and death is that we still have 

outflows. Even good karmas of five percepts or ten good deeds done in 

a mortal body is rewarded accordingly in the character of another 

mortal body (either as a human being or a deva). We have been 

swimming in the stream of outflows for so many aeons, now if we wish 

to get out of it, we have no choice but swimming against that stream. 

However, sincere Buddhists should not misunderstand the differences 

between “greed” and “necessities”. Remember, eating, drinking, 

sleeping, and resting, etc will become outflows only if we overindulge 

in them. Sincere Buddhists should only eat, drink, sleep, and rest 

moderately so that we can maintain our health for cultivation, that’s 

enough. On the other hand, when we eat, we eat too much, or we try to 

select only delicious dishes for our meal, then we will have an outflow.    

Virtue is practicing what is good like decreasing greed, anger and 

ignorance. Virtue is to improve oneself, which will help transcend birth 

and death and lead to Buddhahood. According to Buddhism, non-

outflow is whatever which transcends the stream of births and deaths. 

No drip, no leak, or no leakage means outside the passion stream or the 

stream of passionless. Non-outflow is a state without emotional 

distress, or a state outside the stream of transmigratory suffering (away 

from the down flow into lower forms of rebirth). Unconditioned merits 

and virtues are the main causes of liberation from birth and death. The 

non-outflow also means the state in which things are as they are. 

Devout Buddhists should always remember that whatever is in the 

stream of births and deaths. Even conditioned merits and virtues lead to 
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rebirth within samsara. We have been swimming in the stream of 

outflows for so many aeons, now if we wish to get out of it, we have no 

choice but swimming against that stream. To be without outflows is like 

a bottle that does not leak. For human beings, people without outflows 

means they are devoided of all bad habits and faults. They are not 

greedy for wealth, sex, fame, or profit. Remember, whatever is in the 

stream of births and deaths. Even conditioned merits and virtues lead to 

rebirth within samsara. 

Buddhists, especially lay people, should always remember that 

merit is obtained from doing the Buddha work, while virtue gained 

from one’s own practice and cultivation. If a person can sit stillness for 

the briefest time, he creates merit and virtue which will never 

disappear. Someone may say, ‘I will not create any more external 

merit and virtue; I am going to have only inner merit and virtue.’ It is 

totally wrong to think that way. A sincere Buddhist should cultivate 

both kinds of merit and virtue. When your merit and virtue are 

perfected and your blessings and wisdom are complete, you will be 

known as the ‘Doubly-Perfected Honored One.’ Merit is what one 

establishes by benefitting others, while virtue is what one practices to 

improve oneself such as decreasing greed, anger and ignorance. Both 

merit and virtue should be cultivated side by side. These two terms are 

sometimes used interchangeably. However, there is a crucial 

difference. Merits are the blessings (wealth, intelligence, etc) of the 

human and celestial realms; therefore, they are temporary and subject 

to birth and  death. Virtue, on the  other hand, transcend birth and death 

and lead to Buddhahood. The same action of giving charity can lead to 

either Merit or Virtue. If you give charity with the mind to obtain 

mundane rewards, you will get Merit; however, if you give charity with 

the mind to decrease greed, you will obtain virtue. 

In short, devout Buddhists should follow Bodhisattvas in 

cultivation, because with Bodhisattvas, from the moment to moment 

they enter absorption in extinction and exhaust all contamination, yet 

they do not experience ultimate reality and do not end roots of 

goodness with contamination; though they know all things are free 

from contamination, yet they know the end and extinction of 

contaminations; though they know the principles of Buddhas are 

identical to the things of the world, and the things of the world are 
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identical to the principles of Buddhas, yet they do not form notions of 

worldly things within the principles of Buddhas, and do not form 

notions of principles of Buddhas in the things of the world. All things 

enter the realm of reality because there is nothing entered; they know 

all things are nondual because there is no change. Furthermore, 

according to the Diamond Sutra, a Bodhisattva should  produce a 

thought which is nowhere supported, or a thought awakened without 

abiding in anything whatever. To be able to to this, it means we get 

complete virtues. The complete sentence which the Buddha taught 

Subhuti as follows: “Do not act on sight. Do not act on sound, smell, 

taste, touch or Dharma. One should act without attachments.”  

 

III. How to Transform Merits to Virtues?: 

Although talking about numerous dharma doors, all of them 

concentrate only on two matters. First, cultivation of blessness to 

accumulate merits; and the second matter is the cultivation of wisdom 

to accumulate virtues. As mentioned above, cultivation of merits and 

cultivation of wisdom. Cultivate to gather merits includes various 

practices for a Buddhist such as practicing charity, distributing free 

sutras, building temples and stupas, keeping vegeterian diet and 

precepts, etc. Merit is the result of the voluntary performance of 

virtuous actions, also means field of merit, or field of happiness. All 

good deeds, or the blessing arising from good deeds. The karmic result 

of unselfish action either mental or physical. The blessing wealth, 

intelligence of human beings and celestial realms; therefore, they are 

temporary and subject to birth and death. Practices of blessing or 

sundry practices are various practices for a Buddhist such as practicing 

charity, distributing free sutras, building temples and stupas, keeping 

vegeterian diet and precepts, etc. Talking about the cultivation of 

wisdom, we should know that the real wisdom is not something we can 

attain externally, only because most of us have become confused 

through general misconceptions and therefore, are unable to realize 

this potential wisdom. If we can eliminate this confusion, we will 

realize this intrinsic part of our nature. This is the main purpose of 

cultivation in Buddhism. The ultimate goal in cultivating is the 

complete enlightenment. Practitioners should always remember that 

the Buddha's teachings: “All things arise from the mind.” Therefore, 
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when the mind is pure, verything else is pure. Devout Buddhists should 

always remember that Buddhist religion is the path of returning to self 

(looking inward), the goal of its education must be inward and not 

outward for appearances and matters. As mentioned above, the main 

causes of sufferings and afflictions are greed, anger, hatred, ignorance, 

pride, doubt, wrong views, killing, stealing, sexual misconduct, lying, 

and so on... and the ultimate goal of Buddhism is to help sentient 

beings, especially human beings, to observe and practice discipline, 

meditation, and wisdom so that we can eliminate these troubles so that 

if we are not able to become a Buddha, at least we can become a real 

Buddhist who has a peaceful, mindful and happy life. 

In order to transform merits into virtues, Buddhist practitioners 

should always remember the Buddha's teachings in Buddhist scriptures. 

In Buddhist scriptures, the Buddha always taught about three wheels of 

emptiness: The giver, the receiver, and the gift, all are empty. This is 

the key point in transforming merits into virtues. Besides, there are 

three objectives with which one should practice dana: to learn Buddha-

dharma, to expound the Dharma, and to lead all beings to attain the 

supreme happiness. And there are three pure minds with which one 

should practice dana: Bodhi-mind because one pities all sentient 

beings, keeping the Buddha-dharma close to one's heart, and not 

seeking reward. To be able to do charity following these teachings of 

the Buddha, merits will naturally be transformed into virtues. In other 

words, we should help other people, as best as one can, to satisfy their 

needs. When giving charity, one does not cherish the thought that he is 

the giver, and sentient beings are the receivers, what is given and how 

much is given, thus, in one’s mind no arrogance and self-conceit would 

arise. This is an unconditioned alms-giving or compassion on equality 

basis. Dana paramita is also a gate of Dharma-illumination; for with it, 

in every instance, we cause creatures to be pleasant, we adorn the 

Buddhist land, and we teach and guide stingy and greedy living beings. 

According to the Diamond Sutra, the Buddha reminded Sibhuti about 

“acts of charity without attachment” as follows: “Bodhisattvas in truth 

have no attachment in acts of charity. One should not attach to sight 

while giving. One should not attach to sound, smell, taste, touch, or 

conciousness in giving. Subhuti ! Bodhisattvas should give without 
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attachment. Why ? If they do, the merits and virtues are 

immeasurable.” 

In short, blessness is obtained from doing the Buddha work, while 

virtue gained from one’s own practice and cultivation. If a person can 

recite the Buddha name or sit stillness for the briefest time, he creates 

merit and virtue which will never disappear. Someone may say, ‘I will 

not create any more external merit and virtue; I am going to have only 

inner merit and virtue.’ It is totally wrong to think that way. A sincere 

Buddhist should cultivate both kinds of merit and virtue. When your 

merit and virtue are perfected and your blessings and wisdom are 

complete, you will be known as the ‘Doubly-Perfected Honored One.’ 

Practices of blessing are various practices for a Buddhist such as 

practicing charity, distributing free sutras, building temples and stupas, 

keeping vegeterian diet and precepts, etc. However, the mind is not 

able to focus on a single individual practice and it is difficult to achieve 

one-pointedness of mind. Thus, it is difficult to be reborn in the Pure 

Land. Sincere Buddhists should always remember that we must create 

our own blessings. If we cultivate blessings, we will obtain blessings; if 

we cultivate wisdom, we will obtain wisdom. However, to cultivate 

both blessings and wisdom is even better. Blessings come from 

ourselves. If we perform good deeds, we will have blessings. On the 

contrary, if we commit evil deeds, we will not have blessings. 

Buddhists should make demands on ourselves, not to make demands on 

others and seek outside appearances. Ancient Virtues taught: 

“Calamities and blessings are not fixed; we bring them upon 

ourselves,” or “Sickness enters through the mouth; calamities come out 

of the mouth”. We are beset with callamities on all sides, careless 

talking may very well be the cause. We may momentarily enjoy all 

kinds of good tasty foods such as steak, chicken, and seafood, but in the 

long run, these foods may cause us a lot of deadly diseases because 

nowadays animal flesh contains a lot of poisons from their chemical 

foods that help make them grow faster to be ready for selling in the 

market.  
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(E) Simultaneous Cultivations of Blessings & Wisdom 

 

I. A Summary of Simultaneous Cultivations of Blessings & 

Wisdom: 

In Buddhist cultivations, there are several different dharma doors, 

but there are only two ways of cultivation: Cultivation of merits and 

cultivation of wisdom. Cultivate to gather merits includes various 

practices for a Buddhist such as practicing charity, distributing free 

sutras, building temples and stupas, keeping vegeterian diet and 

precepts, etc. Merit is the result of the voluntary performance of 

virtuous actions, also means field of merit, or field of happiness. All 

good deeds, or the blessing arising from good deeds. The karmic result 

of unselfish action either mental or physical. The blessing wealth, 

intelligence of human beings and celestial realms; therefore, they are 

temporary and subject to birth and death. Practices of blessing or 

sundry practices are various practices for a Buddhist such as practicing 

charity, distributing free sutras, building temples and stupas, keeping 

vegeterian diet and precepts, etc. Merit is the quality in us which 

ensures future benefits to us, material of spiritual. It is not difficult to 

perceive that to desire merit, to hoard, store, and accumulate merit, 

does, however meritorious it may be, imply a considerable degree of 

self-seeking. It has always been the tactics of the Buddhists to weaken 

the possessive instincts of the spiritually less-endowed members of the 

community by withdrawing them from such objects as wealth and 

family, and directing them instead towards one aim and object, i.e. the 

acquisition of merit. But that, of course, is good enough only on a fairly 

low spiritual level. At higher stages one will have to turn also against 

this form of possessiveness, one will have to be willing to give up one’s 

store of merit for the sake of the happiness of others. The Mahayana 

drew this conclusion and expected its followers to endow other beings 

with their own merit, or, as the Scriptures put it, ‘to turn over, or 

dedicate, their merit to the enlightenment of all beings.’ “Through the 

merit derived from all my good deeds I wish to appease the suffering 

of all creatures, to be the medicine, the physician, and the nurse of the 

sick as long as there is sickness. Through rains of food and drink I wish 

to extinguish the fire of hunger and thirst. I wish to be an exhaustible 
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treasure to the poor, a servant who furnishes them with all they lack. 

My life, and all my re-birth, all my possessions, all the merit that I have 

acquired or will acquire, all that I abandon without hope of any gain for 

myself in order that the salvation of all beings might be promoted.” 

Truly speaking, owing to the practice of wisdom, practitioners will 

attain a number of virtues that contribute a considerable part in the 

process of going beyond the six paths of the samsara. Virtue is 

practicing what is good like decreasing greed, anger and ignorance. 

Virtue is to improve oneself, which will help transcend birth and death 

and lead to Buddhahood. Merit is what one established by benefitting 

others, while virtue is what one practices to improve oneself such as 

decreasing greed, anger, and ignorance. Both merit and virtue should 

be cultivated side by side. These two terms are sometimes  used 

interchangeably. However, there is a crucial difference. Merits are the 

blessings (wealth, intelligence, etc) of the human and celestial realms; 

therefore, they are temporary and subject to birth and death. Virtue, on 

the other hand, transcend birth and death and lead to Buddhahood. The 

same action of giving charity with the mind to obtain mundane rewards, 

you will get merit; however, if you give charity with the mind to 

decrease greed and stingy, you will obtain virtue. While blessing 

(merit) is obtained from doing the Buddha work, while virtue gained 

from one’s own practice and cultivation. If a person can sit stillness for 

the briefest time, he creates merit and virtue which will never 

disappear. Someone may say, ‘I will not create any more external 

merit and virtue; I am going to have only inner merit and virtue.’ It is 

totally wrong to think that way. A sincere Buddhist should cultivate 

both kinds of merit and virtue. When your merit and virtue are 

perfected and your blessings and wisdom are complete, you will be 

known as the ‘Doubly-Perfected Honored One.’ According to the 

Flatform Sutra, Chapter Three, the Master told Magistrate Wei, 

“Emperor Wu of Liang’s mind was wrong; he did not know the right 

Dharma. Building temples and giving sanction to the Sangha, practicing 

giving and arranging vegetarian feasts is called ‘seeking blessings.’ Do 

not mistake blessings for merit and virtue. Merit and virtue are in the 

Dharma body, not in the cultivation of blessings.” The Master further 

said, “Seeing your own nature is merit, and equanimity is virtue. To be 

unobstructed in every thought, constantly seeing the true, real, 
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wonderful function of your original nature is called merit and virtue. 

Inner humility is merit and the outer practice of reverence is virtue. 

Your self-nature establishing the ten thousand dharmas is merit and the 

mind-substance separate from thought is virtue. Not being separate 

from the self-nature is merit, and the correct use of the undefiled self-

nature is virtue. If you seek the merit and virtue of the Dharma body, 

simply act according to these principles, for this is true merit and virtue. 

Those who cultivate merit in their thoughts, do not slight others but 

always respect them. Those who slight others and do not cut off the 

‘me and mine’ are without merit. The vain and unreal self-nature is 

without virtue, because of the ‘me and mine,’ because of the greatness 

of the ‘self,’ and because of the constant slighting of others. Good 

Knowing Advisors, continuity of thought is merit; the mind practicing 

equality and directness is virtue. Self-cultivation of one’s nature is 

merit and self-cultivation of the body is virtue. Good Knowing 

Advisors, merit and virtue should be seen within one’s own nature, not 

sought through giving and making offerings. That is the difference 

between blessings and merit and virtue.” 

According to Buddhist teachings, the root or organ of wisdom or 

sense of wisdom is one of the five organs. The wisdom that people of 

religion must maintain. This is not a self-centered wisdom but the true 

wisdom that we obtain when we perfectly free ourselves from ego and 

illusion. So long as we have this wisdom, we will not take the wrong 

way. We can say the same thing of our belief in religion itself, not to 

mention in our daily lives. If we don't cultivate with our wisdom, we 

will surely be attached to selfish, small desires. Eventually, we are apt 

to stray toward a mistaken religion. However, earnestly we may 

believe in it, endeavoring to practice its teaching, keeping it in mind, 

and devoting ourselves to it, we cannot be saved because of its 

basically wrong teaching, and we sink farther and farther into the world 

of illusion. There are many instances around us of people following 

such a course. Although “sense of wisdom” is mentioned as the last of 

the five organs leading man to good conduct, it should be the first in the 

order in which we enter a religious life.  

For any Buddhist practitioners, Wisdom and Concentration play an 

extremely important role on the path of cultivation. Meditation and 

wisdom, two of the six paramitas; likened to the two hands, the left 
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meditation, the right wisdom. According to the Flatform Sutra, Chapter 

Four, the Sixth, Patriarch instructed the assembly: “Good Knowing 

Advisors, this Dharma-door of mine has concentration and wisdom as 

its foundation. Great assembly, do not be confused and say that 

concentration and wisdom are different. Concentration and wisdom are 

one substance, not two. Concentration is the substance of wisdom, and 

wisdom is the function of concentration. Where there is wisdom, 

concentration is in the wisdom. Where there is concentration, wisdom 

is in the concentration. If you understand this principle, you understand 

the balanced study of concentration and wisdom. Students of the Way, 

do not say that first there is concentration, which produces wisdom, or 

that first there is wisdom, which produces concentration: do not say that 

the two are different. To hold this view implies a duality of dharma. If 

your speech is good, but your mind is not, then concentration and 

wisdom are useless because they are not equal. If mind and speech are 

both good, the inner and outer are alike, and concentration and wisdom 

are equal. Self-enlightenment, cultivation, and practice are not a matter 

for debate. If you debate which comes first, then you are similar to a 

confused man who does not cut off ideas of victory and defeat, but 

magnifies the notion of self and dharmas, and does not disassociate 

himself from the four marks. Good Knowing Advisors, what are 

concentration and wisdom like? They are like a lamp and its light. With 

the lamp, there is light. Without the lamp, there is darkness. The lamp 

is the substance of the light and the light is the function of the lamp. 

Although there are two names, there is one fundamental substance. 

The dharma of concentration and wisdom is also thus.” 

Devout Buddhists should always remember that hinderers or 

barriers caused by passions and delusion which aid rebirth and hinder 

to arising of wisdom. Owing to the practice of all knowledge, the 

practice of the unexcelled knowledge and wisdom of Buddhas, nothing 

that we don't know. Besides, owing to the practice of wisdom, 

practitioners will attain the wisdom eye that sees all things as unreal. 

With the wisdom-eye, a Bodhisattva takes in at a glance all the 

wonders and inconceivabilities of the spiritual realm to its deepest 

abyss. This also means to discern the entity of things and their real 

state. This, in a sense, a philosophical way of looking at things. A 

person with the eye of wisdom can observe things that are invisible to 
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the average person and can perceive matters that are beyond 

imagination. He realizes that all things in this world are always 

changing and there is nothing existing in a fixed form. That is to say all 

things are impermanent, nothing in the universe is an isolated 

existence, having no relation to other things; everything exists in 

relationship with everything else like the meshes of a net, nothing has 

an ego. At the same time, practitioners will attain the force of wisdom 

or the ability to maintain clear wisdom or the power of wisdom 

(awareness) which rests on insight into the four noble truths and leads 

to the knowledge that liberates.  

The goal of practicing of meditation is to attain wisdom. True 

wisdom arises from purity of mind. The real wisdom is not attained 

from reading and studying sutras or books; the wisdom we attain from 

reading and studying is only worldly knowledge and not true wisdom. 

Besides, practitioners who cultivate wisdom should always be clear and 

not be deluded on the law of cause and effect. Buddhist ancients often 

said: “Bodhisattvas fear (are afraid of) causes; living beings fear 

effects (results or consequences).” As a matter of fact, all those who 

cultivate wisdom know that both cause and effect are closely related as 

they co-exist mutually. Everything in this world is subject to the law of 

cause and effect. Everything is empty and impermanent, but the law of 

cause and effect never changes. Because Bodhisattvas, those who 

cultivate wisdom, are afraid of bad consequences in the future, not only 

they avoid planting evil-causes or evil karma in the present, but they 

also diligently cultivate to gradually diminish their karmic obstructions; 

at the same time to accumulate their virtues and merits, and ultimately 

to attain Buddhahood. However, sentient beings complete constantly to 

gather  evil-causes; therefore, they must suffer evil effect. When 

ending the effect of their actions, they are not remorseful or willing to 

repent. Not only do they blame Heaven and other people, but they 

continue to create more evil karma in opposition and retaliation. 

Therefore, enemies and vengeance will continue to exist forever in this 

vicious cycle. From the beginningless time, due to our lack of wisdom, 

we perceive and behave foolishly, and thus suffer afflictions and 

sufferings. According to Buddhism, there are consequences, either 

good or bad, to our thoughts, words and actions. Some people believe 

that reasons that cause sufferings and afflictions come from external 
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environments and conditions, but to Buddhism, these reasons lie within 

everyone of us. Devout Buddhists should always remember that 

sufferings and afflictions caused by ignorance, while the source of 

happiness and Nirvana is wisdom. For this reason, we must cultivate to 

transform these sufferings and afflictions into peace, mindfulness, 

happiness, and final goal of Nirvana. If we want to change direction 

away from greed, anger, delusion, arrogance, doubt, wrong views, 

killing, stealing, sexual misconducts, lying... the only way to achieve 

our goal is to attain a real wisdom. For with the real wisdom we can 

overcome the above mentioned ten evil robbers. The, our lives will 

become more pure and peaceful.   

In Buddhism, Prajna is often interchanged with wisdom. Wisdom 

means knowledge, the science of the phenomenal, while prajna more 

generally to principles or morals. Wisdom is described as the 

understanding of the Four Noble Truths, the understanding of 

interdependent origination, and the like. The attainment of wisdom is 

the ability of transformation of these doctrinal items from mere objects 

of intellectual knowledge into real, personal experience. In other 

words, according to Buddhism, wisdom is the ability to change our 

knowledge of the four Noble Truths and the like from mere sutra 

learning into actual, living truth. To attain wisdom, we must first 

cultivate good conduct, then cultivate mental development. It should be 

noted that reading and understanding the meaning of a sutra doesn’t 

mean attaining wisdom. Wisdom means reading, understanding, and 

transforming doctrinal items from sutras into real, personal experience. 

Wisdom gives us the ability of “seeing the truth” or “seeing things as 

they really are” because the attainment of wisdom is not an intellectual 

or academic exercise, it is understanding or seeing these truths directly.  

In Buddhism, wisdom is the highest virtue of all. It is usual to 

translate the Sanskrit term “Prajna” (pali-Panna) by “wisdom,” and that 

is not positively inaccurate. When we are dealing with the Buddhist 

tradition, however, we must always bear in mind that there Wisdom is 

taken in a special sense that is truly unique in the history of human 

thought. “Wisdom” is understood by Buddhists as the methodical 

contemplation of ‘Dharmas.’ This is clearly shown by Buddhaghosa’s 

formal and academic definition of the term: “Wisdom has the 

characteristic of penetrating into dharmas as they are themselves. It has 
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the function of destroying the darkness of delusion which covers the 

own-being of dharmas. It has the mmanifestation of not being deluded. 

Because of the statement: ‘He who is concentrated knows, sees what 

really is,’ concentration is its direct and proximate cause.” Wisdom is a 

weapon of enlightening beings, dissolving all ignorance and afflictions. 

Enlightening Beings who abide by these can annihilate the afflictions, 

bondage, and compulsion accumulated by all sentient beings in the 

long night of ignorance. In short, practitioners who cultivate merits 

alongside wisdom will realize how this body of liberties and 

endowments is found but once, is difficult to obtain, and is easily lost; 

and partake of its essence, make it worthwhile, undistracted by the 

meaningless affairs of this life. Practitioners who cultivate merits 

alongside wisdom will always enthusiastically practice avoiding 

negative actions and always cultivate to accumulate virtues and finally 

reach the complete emancipation. 

The Buddha taught that the ultimate perfect wisdom is innate. The 

Flower Adornment Sutra taught: “Every being possesses the same 

wisdom and virtuous capabilities as Buddhas.” However, why do we 

have not this wisdom now? It is because of wandering thoughts and 

attachments. Now we try to cultivate in order to restore that innate 

wisdom. If we have the real wisdom, our thoughts, speech and behavior 

will be correct; how can we suffer where there are no ill consequences 

to suffer from? Of course, what kind of life do we have if we don't want 

to say a life of peace, mindfulness and happiness? Buddhist teachings 

show us that with a real wisdom, people can change lives of afflictions 

and sufferings into ones of peace, mindfulness and happiness. In 

summary, cultivation in Buddhism means to restore lives of wisdom, 

restore the ultimate and complete wisdom that the Buddha once did 

more than twenty-six centuries ago.  

Finally, in Buddhist cultivations, merits and wisdom are two feet of 

a practitioner who is walking toward the Buddha-Land. If lack just one, 

that person immediately becomes disabled and will never be able to 

reach the Buddha-Land. As a matter of fact, according to Buddhist 

teachings, without purity of conduct there will be no calm equipoise of 

thought. In other words, if we don't cultivate merits in our own body, 

our mind will wander around without the calm equipoise of thought 

there will be no completion of insight. The completion of insight 
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(prajna) means the perfection of intellect and wisdom, i.e., perfect 

enlightenment. It is the result of self-creation and the ideal of the self-

creating life. The code of conduct set forth by the Buddha is not a set of 

mere negative prohibitions, but an affirmation of doing good, a career 

paved with good intentions for the welfae of happiness of mankind. 

These moral principles aim at making society secure by promoting 

unity, harmony and mutual understanding among people. Devout 

Buddhists should always remember that Buddhist religion is the path of 

returning to self (looking inward), the goal of its education must be 

inward and not outward for appearances and matters. As mentioned 

above, the main causes of sufferings and afflictions are greed, anger, 

hatred, ignorance, pride, doubt, wrong views, killing, stealing, sexual 

misconduct, lying, and so on... and the ultimate goal of Buddhism is to 

help sentient beings, especially human beings, to observe and practice 

discipline, meditation, and wisdom so that we can eliminate these 

troubles so that if we are not able to become a Buddha, at least we can 

become a real Buddhist who has a peaceful, mindful and happy life. 

 

II. Obstacles in the Cultivations of Merits and Wisdom: 

There are many hindrances that any practitioner must overcome 

before achieving enlightenment: The common illusions of the 

unenlightened, taking the seeming for real, common unenlightened 

conduct, ignorant and dull ideas, the illusions that things are real and 

have independent existence, the lower ideals in Hinayana of nirvana, 

the ordinary idea of pure and impure, the idea of reincarnation, the 

continuation of activity even in the formless world, no desire to act for 

the salvation of others, non-attainment of complete mastery, karmic 

hindrances, hindrances of affliction, and hindrance of knowledge, and 

so on. However, according to Buddhism, there are two kinds of 

obstacle for the cultivations of merits and wisdom: The first kind of 

obstacle is the Obstacles of Afflictions (affliction obstacles, hindrances 

of affliction, or obscuration due to affliction). The second kind of 

obstacle is the  intellectual hindrance (cognitive obscuration, or 

hindrance of knowledge). Hinderers or barriers caused by passions, 

desires, hate, stupidity.  Afflictive hindrances or affliction obstacles. 

The passions and delusion which aid rebirth and hinder entrance into 

nirvana. Worldly wisdom which assumes seeming as real which is a 
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hindrance to true wisdom (the barrier of the known, arising from 

regarding the seeming as real), generally coupled with Klesavarana, 

hindrance of passions. According to Buddhism, most of the time old 

knowledge is the obstacle to new understanding, and Buddhism calls it 

“the barrier built of knowledge.” Like those who are awakened, great 

scientists have undergone great internal changes. If they are able to 

achieve profound realizations, it is because their powers of 

observation, concentration, and awareness are deeply developed.  

 

Taøi Lieäu Tham Khaûo 
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