LOI GIOI THIEU

Kinh thua quy Pao hiru,

Chung t01 ¢6 nhan duyén duoc doc bai
khao ciu “KINH DIEN NGUY
TAO” cua Gido su Tién Si Kyoto
Tokuno, bai nay do anh Huynh Chiéu
DPang post trén mang. Anh HCD 1la
nguoi c6 nhiéu dong goép nhing bai
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viét vé kién thtc vi tinh va nhiing mé
tin trong Pao Phat trén nhiéu dién dan.
Chan thanh tr1 an anh HCD va chung
t6i xin trich ra day, y kién cua anh sau
khi doc bai khao ctru nay.

Kinh thwa qui ban Phat tw cung
nhirng bdc thién tri thirc,

Hom nay toi noi chuyén “nhay cam
va la ¥ kién cd nhdn. Cdc ban cé doc
thi hay tin o chinh minh.

Néu chiing ta doc qua chuyén kiém
hiep ky tinh cua Kim Dung thi chung
ta thdy nghé vé duoc day qua cai goi
la bi kip. D6 la quyén kinh sdch hay
nhitng ciau day bang miéng. Ké nao
may mdn cé trong tay bi kip thwong
thwa va theo do ma tap luyen, thi co

»
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thé tré thanh thién ha vo song.
Thi du bi kip vé thudt dau trong thanh
Do Long Pao dwoc nhiéu anh hiing
vo ldm tranh gianh cwop giut. Ciing
vi chuyén tranh gianh ma nguoi co bi
kip that suwa doi né di cho sai phan
nao réi lam b danh roi vao tay doi
thu.

Nguwoi nhgn dwge bi kip gid co cong
kho luyén ngay dem cuoi cung khong
chét thi ciing ngit ngu. Tiéec cai cong
luyén tdp cd doi dé réi tré vé véi tay
khong ma cé khi con tiu héa nhdp
ma vi cdi bi kip gia dac on Kia.
Vay thi chuyén nghé vé twéng twong
co lien quan chi toi dao Phat ddu?
Thwa no ciing y chang. “Nwoc la”
dwa kinh gia qua cho Phat tw Viet
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Nam tu theo. Co nguoi moi ngay lay
200 cdi, réi tung niém van xin suot
ngay, lieu do co phai do la nhirng gi
cua dao Phat tren 2000 nam truoc
khong.

Xwa nay cdc ban thdy vai ba lan t6i
nhic chuyén “Phdt gido” “nwoc lg”
mang qua xui giuc lam nhirng chuyén
trai giao ly dgo Phat, nay toi tinh co
gap bai nay nen goi biéu cdc ban bai
ndy hoan toan ding din va ddng tin
cua mot giao sw dai hoc Washington
véi diy dii tham khéio dé qui ban co
quan tém thi doc nhw la mét loi nhic
nho.” HC D

G161 chuyén moén Tay Phuong dung
chitt: APOCRYPHA - KINH DIEN
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NGUY TAO dé g01 van hoc Phat giao
phat trién & nhiéu khu vuc A chau gia
mao nhirng van ban Phat giao c6 goc tir
An do. M¢é bong bong cuia nguy thu ¢d
nhiéu nét chung, nhung chung khong
bao gi0 thong nhat bang cing mot kiéu
mau (style) vin hoc hay cing mot noi

dung.

Kinh dién nguy tao (Apocrypha) cé dac
diém chung la mot loai van hoc, von
thugc veé cac ton giao ban xur, nhung lai
tr cho minh c¢o nguon goc hodc moi
lién hé voi Phat gido An Do. Diéu nay
do1 hoi phai dat ra nhiéu muc d6 khac
nhau vé tinh hop chuan va do tin ciy
khi tham khao nd1 dung cua kinh
dién.Mot vai kinh nguy tao, dic biét
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cua Phat giao Dong A, mao nhan né
chinh la giao phap cua Duc Phat -
Buddhavacana (Word of the Buddha)
tirc tv mao nhan no la KINH (Sutra).
Kinh nguy tao dé1 khi cung tu mao
nhan 1a 101 luan giang vé kinh tir mét vi
thay c6 tiéng tim (hoac c6 khi ciing v
danh) cua Phat gido An D0, tirc nod tu
mao nhan 1a LUAN (Sastra). Mot SO
kinh nguy tao tuyén bo xuat phat tur tug
giac ciia cac dang giac ngo o An Do
hodc 1a nguoi dugc truyén thira tué
g1ac do tr mot dong phai chinh thirc, vi
du nhu truong hop “cac b Thanh Thu
Qui Bau” (Gterma) cua Tay Tang cho
la d3 dwoc dau kin va rdi duoc kham
pha la1 bo1 nhitng ngud1 du co duyén.
Mot so kinh nguy tao dugc soan thao
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theo van phong kinh dién kieu ké
chuyén, vi du nhu truong hop bo “Tién
than Puc Phat” (Jataka) cua khu vuc
Pong Nam A. Nhu vay cai phan biét
kinh nguy tao vo1 Phat hoc ban xu la
kinh nguy tao luon tuyén bo hodc co ¥
am chi rang né xuat nguon tir An bo.
Su tao ra cac van ban nguy tao co moi
liéen hé v6i ban chat cta cdc by kinh
Phat that trong timg mdi truyén thong.
Cac bd kinh Trung Quoc hay Tay Tang
c6 ndi dung luon “dé mod” hay “bo
ngd” vai muc dich cho phép su tiép tuc
thém vao dé dang cac ban kinh mon tur
An Do qua nhiéu thé ki. Khong con
nghi ngd gi nita, mot tinh huéng nhu
vay d3 tao cam hung cho ¥ mudn tan
trang cac ban kinh va khich 1¢ su sang
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tao ra cac ban kinh go1 la kinh nguy
tao. Kinh Pali cua vung Nam va Nam
A, trai lai da dugc “co dinh” rat som
trong lich sur, diéu nay khién khé6 c6 thé
thém vao do nhirng nd1 dung nao khac.

Nhitng dic diém chung & trén dem dén
mdt chi dan cho chtc ning va muc
dich cua kinh nguy tao: Tich hop tu
liéu An P9 vao nhitng ndi dung ban dia
— d6 c6 thé 1a ton gido, vin hoa xa hoi,
hodc chinh tri - bang cach ay nd x6a bd
¥ niém rang lam dong hoa Phat gido rat
kho hoic 1a khong thé. Tac quyén trong
vin ban truyén thong chinh thirc duoc
mic nhién cong nhan va théng qua dé
lam cho ton gido dia phuong tr¢ thanh
dé hiéu ddi véi con nguodi duong thoi
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cua vung dat mdi, noi Pao Phat duoc
dua vao. Thuc té lich sir cho théy, mot
val van ban gia da dong vai tro lam
nhan to phat trién nén van hoéa Phat
21430 cuc bd dia phuong, khi no tr¢
thanh mot phan cta vin ban trong hay
ngoai cua kinh dién thuec. Khong phai
tat ca kinh gia chi thuan tiy nham muc
dich pho bién Phat giao. Vi du, vai
kinh gia Trung quoc déu co ¥ dong hoa
nhitng phong tuc va cach thuc hanh ton
gido co tinh cuc bo dia phuong bang
cach mao nhan day la gido phap cua
Ptrc Phat. Nhitng vi du d6 cho thay
(sttc manh tr) tham quyén ctia thanh
dién da khién san sinh ra mang vin hoc
vuot ra ngoal giao phap thuc su cua
Pao Phat, déng tho1 tao ra mot loai
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hinh vin ban thé hién nhitng ndi dung
ton gidao cuc bd dia phuong.

Trong b suu tap cac kinh gia, phai noi
“kinh di” nhat 1a cac kinh gia cua Pao
Phat Dong A. Céac kinh nay mao nhan
cap bac cao nhat cua truyén thong An
Po ”aang cach tu nhan 1a 101 no1 cua
chinh Pirc Phat. Hién nhién khi kinh
nguy tao mao nhan la thanh dién, né
khong thé khong bi phat hién bdi cac
nhom bao thu hay ty do trong cong
dong Phat tir. Trong thoi ky trung co
cac kinh gia trd thanh d6i tuong bi
Khinh bi nhung nguoc lai chung cling
da tré nén cong cu va luc luong vat
chat 1am bién d6i ¥ nghia ctia Phat
giao.
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Nhu vay kinh nguy tao cua dao Phat
Trung quoc 1a hinh anh thu tom tat ca
su phtrc tap xung quanh cac van dé lich
si, 1y lich va chirc nang cta no6 bao
gém mot lanh vuc rong hon trong kinh
dién Phat gido.

Kinh nguy tao cua dao Phat Trung
quoc

Kinh nguy tao cua dao Phat Trung
Quoc dugc viét hau nhu dong thoi voi
lac khoi dau cac hoat dong dich thuat
kinh Phat vao gilta thé ki tha 2 sau
cong nguyén. Theo ghi chép cua Dai
Tang kinh Phat gido, con so kinh nguy
tao gia ting lién tuc qua cac thé hé cho
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dén it nhat vao thé ki ther tim. Cac nha
lam danh muc phé binh kich li¢t cac
nguy kinh, theo chuén moc cua hQ, la
“khong ¢0 nguon goc & rang” hoic
“day nghi van” hodc 1én an cac nguy
kinh da lam so1 mon sy toan ven viéc
truyen ba kinh dién Phat gido tai Trung
quoc. Bat ké su phoi hop cua tap thé
cac nha soan danh muyc, dong tho1 vo1
hoi dong cua trieu dinh c6 ging loai bd
cac nguy kinh ban xir, mai tan dén lac
két tap cho lan in kinh lan th nhat (tai
Trung Quoc) tirc an ban cua nha Bic
Tong (971- 983) thi vigc tao nguy kinh
mdi giam xuong roi ngung lai. Su xuat
ban cac nguy thu ¢ Trung quoc nhu
vay da lam nén “hién tuong” cua thoi
ki goi 1a “kinh dién viét dudi dang ban
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thao”. Khi nhirng ban thao viét tay co
nguon goc dia phuong lai co thé duoc
chap nhan 1a kinh va duoc xép vao bo
thanh dién, thi giita nguy thu va kinh
dién da trd thanh mot pham tri mo hod
(khong phan bigt dugc).

Kham pha cua chuyén gia thot hién dai
vé cac kinh dién nguy tao cho thay tinh
phtic tap va kho khin khi xdc quyét
mot vin ban vé muic do g1a tao kién
thirc, cing nhu kha nang 1lam nhai cac
van ban Phat gido, cua tac gia cac nguy
kinh. That khong dé dang cho cac
chuyén gia thu muc xac dinh dugc tinh
chinh thong cua kinh dién. Phai co kién
thirc rat rong vé Phat hoc mdi co thé
truy tim nhirng van ban nguy tao dac
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bi¢t khi chiung dugc tao ra bo1 nhirng
loai ngudi thong hiéu 1y thuyét va thuc
hanh trong Phat gido, nhat 13 nguoi d6
lai cO thém Ky néng van chuong. Ngoai
ra, trong nghiép vu da co Iuc phai can
dén su thoa thuan trong can trong, vi
du truong hop cua B Lich Par Tam
Bao Ki (Lidai Sanbao Ji - Record of
the three Treasures) xuyén sudt cac
triéu dai; 597- vi khong co li do khéc
hon 13 mot cudc tranh cii can dé téy ué
bo thanh dién sach céc yéu t6 ngoai lai
c6 thé 1am Pao Phat vuong vao su chi
trich ctiia cac d6i thu tén gido va tu
twong nhu Pao Lio va Pao Khong.

Vi khi tranh luan trong viéc loal bo cac
yeu t0 ngoai la1 ra kho1 thanh dién c¢o
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thé dwa Pao Phat vudng vao su chi
trich cua cac doi thu vé mat ton gido va
tu tuéng nhu Pao Lio va Pao Khong.
B6 Lich bai Tam Bao Chi da thém vao
nhiéu nguén tu liéu vé tac g1a va dich
gia khong cé thuc, nham muc dich lam
cac vin ban cta nd giong nhu ciia mot
bd kinh thuc su chinh thong. Va mot
khi cac thugc tinh gia mao dugc chap
nhan béi bé Thu Muc cua triéu dinh
(the Da-Zhou kanding zhongjing mulu
- Danh muc kinh tang, cong bo bo1 nha
bai Chu nam 695) thi truyén thong
Trung qudc budc phai nhan thém rat
nhiéu cac vin ban gia tao kiéu nhu thé
vao b0 Pai Tang Kinh. B{ Khai
Nguyén Thich Giao Luc (Kaiyuan
Shijjao Lu Record of Sakyamuni’s
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teaching), soan vao do1 Khar Nguyén
nim 730- dugc cho 1a hay nhat trong
tat ca cac bé Danh Muc Pai T ang — B0
nay chi trich ca hai bd Dai tang trudc
do. Nhung chinh bo Khai Nguyén ciing
khong thé loai trir tat ca nhitng dicu
khong chinh xac trong qua khu, diéu
nay mot phan ciing do anh huéng ning
né cua truyén thong. Kinh nguy tao la
mot vi du ly tuong cho su 1éch lac gitra
sy van dong va thoa hi€p dat duoc
trong qua trinh hinh thanh ra mot
truyén thong ton gido (ban x). Nhiing
kinh nguy tao nay dd thém vao chiéu
kich mo1 cho sy phat trien Pao Phat
Trung quoc mot phan nho sy tinh trang
ton sung kinh dién o Trung quoc,
nhung quan trong nhat 1a vi dé dap g
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nhu cau cho chinh ton gido va van hoa
tal Trung quoc.

Co6 khoang 450 tua dé kinh nguy tao
Trung quoc liet ke trong Danh Muc
Dai Tang kinh Nhung thyc ra tong so
tich Iy cua nguy thu viet & Trung
quoc gan dén con so 550, khi ching ta
tinh ca hai loai bang chirg van hoc, vi
du nhitng van ban khong li¢t ké trong
danh muc nhung lan luot duoc tim théy
trong tap hgp cac van ban Phat gido va
ban thao ta1r Trung Qudc va Nhat Ban.
Khoang chirng mot phan ba tong sb
nay con ton tai dén ngay nay, mot con
s0 16n kinh ngac d6i voi su kiém duyét
lién tuc nguy thu sudt thoi Trung co. Ti
1€ nguy thu con sot la1 da chirng minh
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cho tinh “lg1 har” cua kinh Phat nguy
tao trong ban xur va cung chung minh
cho su kién nguoi Trung Quoc tiép tuc
tin dung loai van ban nay, trong do co
ca nha phan tich thong tu¢ nhu Tri D1
(538-597) [1], nguoi hé thong hoa
truong phair Thi€én Thai cua Pao Phat
Trung Quéc. Su bung nd cia hién
twong nguy kinh tai Trung Qudc ciing
da thuc day cho su lan rong kinh dién
nguy tao tai cac vung khac thuoc Dong
A, mic du khong no1 dau lai nhiéu
bang tai Trung Quoc.

Tap hop cac nguy thu bao gdom ca hai
loai: kinh nguy tao va cac van ban
duoc bao ton nhu 1a ngudn tham khao
trong cac by luan Trung Quéc. Kinh
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nguy tao ciing da duoc tim thay trong
b0 suu tap cac ban thao thoi trung cO
phat hién trong hien tai. Thur nhat 13
kho cat dau tai Pon Hoang ¢ Trung A,
dugc phat hign trong thé ki 20, gom
cac ban thao tir thé ki thir 5 dén thé ki
thr 11. Har la cac ban thao kinh tim
thay tai Nanatsu-dera & Nagoya, Nhat
Ban, duoc két tap subt thé ki 12, dua
vao céc an ban kinh Phat trudc d6. Vao
nim 1990, phat hién cho thay co ca
nguy thu cia Trung Quoc 1an Nhat
Ban. Piéu kinh ngac nhat trong lich sir
tim kiém 1a trong cac bd kinh dugc tim
thay nay 1a cuon kinh Piluo Sanmei
jing - the Scripture on the Absorption
of Piluo, mot cudn kinh gia mao nhung
duoc chirng thuc trong danh muc Dai
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Tang Kinh soan bo1 nha su hoc gia noi
tieng Pao An (312-385), trudc d6 thi
kinh nay khong ai biét. Ban thao kinh
Phat ta1 Nhat Ban chi la ban sao cua bo
nguy thu c6 sém nhat tr Trung Qudc.
Cac cong cudc tim kiém khac ciing
khong kém phan gia tri trong su xac
nhan toan canh lich st cua kinh nguy
tao: Ca hai loa1 ban thao ta1 BPon Hoang
va tai Nanatsu-dera bao gdom nhiéu tua
dé khong thay co trong cac bang danh
muc Pai Tang, bang chung chi ra rang
su tu sang tac ra kinh ban xur con nhiéu
hon nhu trude day nguoi ta nghi. Hon
bao gid hét, cac hoc gia chuyén mon
can phai dé xuat ra hay phan loai mot
cach thuyét phuc cac kinh nguy tao tim
thay & Nanatsu-dera 1a soan thao cia
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Nhat Ban dwa trén vin ban An D9, hay
dua trén kinh nguy tao ¢ Trung Quoc.
Nhu vay cac nguy thu con ton tai &
Nhat Ban dugc dong var tro la béng
chiig cho sy anh hudng va phd bién
ctia loai van ban con tranh chap nhung
r0 rang “thuc dung” nay.

Van ban va ngi dung

Tap hop van hoc nguy tao hién con ton
tai thach thuc su dién dat don gian, vi
du moi vian ban cé riéng mot hoc
thuyét hay moét khuynh huéng thuc
hanh, dong lyc, va mo thirc van hoc
hay ki thuat. Vai kinh nguy tao rat
héo 1éo trong su tong hop tai liéu cua
Phat gido nguyén thuy (chinh thong) tir
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An Do ma khong nor bat ca gi vé
nguon goc toc hé cua chung; tuy the
mot sO kinh nguy tao khac tuyén truyén
vé nhiing loai dtc tin va nhiing loai
thuyc hanh pho bién tiéu biéu cho vin
hoa ban dia, dong thot thém vao mot
cach vung vé cau tha nhiing yéu to
Phat gido nham muc dich giai thich cho
cal tya dé 1a “kinh” (tuc Jing trong
tieng Trung Quoc). Pa so cac kinh
nguy tao Trung Quoc roi vao hai cuc
doan khi ca ngo1 cac duc tin va cach
thuc hanh Phat gido nhu 1a phuong tién
dé thu hoach loi ich vira tran gian vua
tdm linh. Mot s6 cac nha chuyén mén
da du dinh thuc hién “phan loair h¢
thong (Typological classitication) doi
v6i tat ca cac nguy thu con ton tai,
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nhung diéu nay s& con kho khin cho
dén khi d3 nghién ctru toan thé cac
nguy thu va thau hiéu cac ndi dung tén
2140 va van hoa xa hog1 cua chung. Sau
day 1a nhitng phé binh c6 chon loc vé
nhitng nguyén cé cho su xuat hién cia
cac kinh gia tao, diéu nay phan anh cai
cach ma giao phap cua Pturc Phat da bi
dong khung va bi suy dién.

Chung ta bat dau bang hai vi du kinh
nguy tao tir hoc thuyét Pai Thira tng
hdo mot 1y thuyét hay mot cach thuc
hanh khong co phién ban tuong Ung
trong Phat gido An Do. Thir nhat cudn
Khot Tin Luan (Dasheng Qixin lun) tai
tao Phat gido chinh thong bang cach
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tong hop ba khuynh huong chinh cua
hoc thuyét An Do: Tanh khong
(Sunyata), A Lai Da Thirc
(Alayaviynana) va Thai Tang gio1
(Tatha Gatagarbha). Kinh nay nham
dat ra mét ban thé luan cho tim tri con
ngudi, theo d6 Tam tri co thé dong thoi
vira vO minh vua ¢O giac tanh nd1 tai.
Sau khi xuat hién & thé ki thir sdu, bo
Luan Khoé1 Tin c6 1€ da tré nén vi du
noi bat cia su tac dong cua kinh nguy
tao vao su phat trién ctia hé tu tudng
Phat gido Trung Quoc, vi nd da tré nén
chat xuc tac cho sy hinh thanh cac hoc
thuyét ctia cac giao phai (phap mon)
ban xr nhu Thién Thai, Hoa Nghiém,
Thién Tong (TQ). Vin ban nguy thu
cling 1a vi du chu yéu cho phuong cach
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cua mot tac gia ban xr chon loc phu
hop va tong hop mot cach thong minh
nhitng vin ban An D6 sao cho thich
nghi hoan hdo véi ban chat ton gido
Trung Qudc. Truong hop thir hai, cuon
Kinh Kim Cang Pinh (Jin’gang sanmei
jing, Vajrasamadhi sutra) dugc tao ra
bang su pha tron hon tap tat ca cac hoc
thuyet Pai Thira, nham cung cap mot
nén tang cho mot hé thong thuc hanh
thién va khang dinh hiéu qua giai thoat
cia hé thong d6. Pay la mot trong
nhitng nhitng ban kinh lau doi nhat cta
Thién Téng cia Trung Quoc va Dai
Han, vi vay coé tinh ti€u biéu lich sur.
Khong giong truong hop cua cac kinh
nguy tao khac da ban dén trong bai viét
nay, mot nghién ctru cho rang kinh nay
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thuc su 1a tac phém ctia Pai Han tir thé
ki thr 7 (theo Buswell 1989). Ban nguy
kinh nay, cung vd&1 nguy kinh tai Nhat
ban di dé cap & phan trudc, chinh 1a
thuéc do cho méi lién hé hiru co ¢o
duogc gitta Phat Gido Trung Quoc vdi
phan con lai ciia Pong A, va ciing cho
théy cO su kich dong lan tran cua vi€c
tao tac kinh ban x& ¢ khap khu vuc.

Mot sd kinh nguy tao thém vao cac
nguodn dan va sy suy dién vdi muc dich
ting cuong mot gia tri hay quan diém
nao do6 cua Pao Phat voi moi truong
ban xt. Gidi luat, nén tang cla giai
thoat Phat giao, da dugc kinh nguy tao
thé hién ndi bat nhu mot chu dé. Vi du
nhu Kinh Pham Vong (Fanwang Jing,
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Brahma’s bet sutra)). Kinh nay thay
d6i mot phan gigi luat cua Bo Tat dao
bang cach thém vao khai niém Hiéu
cua Pao Khéng, mot xao thuat 16 liéu
phan lai ca truyén thong Trung Quoc
cling nhu nd luc twong thich hai hé
thong gia tri qua khac biét. Cling phai
néi dén nhitng van nan phat sinh khi
dat dé nhirng tro1 budc co tinh thé glan
|én tang doan va tang si. Su pha tron
gitta gido phap va cac moi quan tAm
tran tyc chinh 1a diém tiéu bicu cho cac
kinh nguy tao, nhu ta s& thay dudi day.

Co6 loa1 kinh nguy tao dua ra gioi luat
nhan manh mot cach dic biét vao 2101
cu si. Loai kinh nhu thé gom cac kinh
nhu Piluo sanmei jing - the Scripture of
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the absorption of Piluo, Tiwel Jing -
The scripture of Tiweil va Chingjing
Faxing Jing - the Scripture of pure
religious cultivation. Cac nguy kinh
ndy day huéng dan dao dtc co ban cho
cu si, nhu ngu g161, thap thién, su quan
trong cua cung duong tat ca duoc dung
trong hoc thuyét cua Nghiép va Tai
sanh. Nam gi6i cu si dugc cho 1a diéu
kién du dé dat t6i giac ngd cua Phat,
mot con duong cuc ki don gian vach ra
dé dong vién sy tham gia clia cong
déng cu si vao thuc hanh Pao Phat.
Nhirng gi61 d6 con thuong dugce coi
nhu t6i cao hon nim drc ciia Khong
Gi4o, hon su roi ram siéu hinh ctia thé
g101 quan cb dai1 cua nguor Trung
Quoc, ké ca hé thong am duong, ngil
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hanh va nam tang cua Y hoc Lao Giao.
Khai niém “Hiéu” thé hién rat rd trong
kinh Pai Bdo Phu Mau Trong An
(Fumu enzhong jing - the Scripture on
profound gratitude toward parent) dat
can ban trén gido huan theo kiéu “24 an
phu mau” ciia Khong Tir. Nguy thu to
dam hanh dong cu thé cua nguol con
bat hiéu va thuc day anh ta phai bao
dap cha me, phai hi sinh bang cach
cuing duong tam bao (Phat, Phap,
Tang). Loai kinh nay la modt trong
nhitng kinh nguy tao pho bién nhat vao
thoi Trung co.

Luat nghiép va tai sanh dugc dé cap o
trén 1a mot chu dé co khap moi1 no1 hay
mot hau canh cua kinh nguy tao. Van
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ban dugc biét mot cach pho bién vi du
nhu kinh Thap Pién Diém Vuong (the
Shiwang Jing, the Scripture of the Ten
Kings) minh hoa gido 1y Pao Phat An
Do cho doc gia Trung Quoc bang cach
mo ta sy thanh tay sau khi chét. Sau
khi chét, moi nguoi phai lan luot di qua
muo1 cua dia nguc, mo1 dia nguc cai
quan bang mdt phan quan; s6 phan cta
cia mot nguodi sau khi chét tuy thudc
vao su xét xur hanh dong cua ngud1 do
[ac con trén tran thé. Dia nguc kiéu
phong kién nay la mot sy d6i mai dé
phan chiéu cau trac chinh tri-xa hoi
Trung Quodc. Anh hudng rong khap cia
kinh ndy c6 thé dugc chuan hoa tu
nhleu tranh anh, da diéu khic va tuong
Ve Thap Dién Diém Vuong- voi chuan
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muc trang phuc, mi mao truyén thong
cua cac quan chirc Trung Quoc- tat ca
thay & nhi€u noi1 trong thor Trung cO.

Cac kinh nguy tao 1a san pham &
nhtrng khong gian va trong nhirng thoi
gian dic biét, chang c6 gi dang ngac
nhi€n khi co6 su phé phan tinh trang ton
gido d6, hay su phé phan toan thé xi
hoi, ca cap quoc gia ma chinh sach cua
n6 da thuc hién d6i véi Pao Phat.
Nhirng phé phan nhu thé da thuong thé
hién trong khai niém vé thuyet Mat
Thé goi 1a Thot Mat Phap truyén vao
tr cac nguon An Po.. Kinh Nhén
Vuong (Renwang Jing, Humane King
sutra) mo ta sy thoai hoa tat ca cac tang
16p x3 hoi, thién tai, dich bénh, quyén
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kiém soat dat nudc, su suy doi bién
dang Pao Phat, budng lo1 gi61 luat cua
Phat tir. Giai phap duoc dé xuat cho
khung hoang nay la su hoan thién Tu¢
g1ac (tri hu¢ bat nha), cai dugc tin 1a ¢co
thé khoi phuc trat tu ton gido xa hoi va
ngay ca bao v¢€ dugc su diét vong cua
dat nude. Kinh dugc pho bién rong
trong thot Trung co cla khu vuc Dong
A, dic biét 1a trong gidi cam quyeén it
nhat ciing 13 vi no cing khang quyét vé
viéc bao vé& quoc gia. Kinh Ty kheo
Nguyét Quang (Shoulo biqiu Jing —
Scripture of Bhiksu Shoulo) dua ra mot
gial phap khac cho tho1 Mat Phap: No
tién tr1i mot déng ciru thé xuét hién,
Nguyet Quang, vao luac khung hoang
va suy doi da dén luc cuc diém. Mot
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thong diép ctru thé nhu vay di nhién
khong thé khong co coi nguon tir Phat
Giao An Po- gido phai thd phat tuong
la1 D1 Lac 1a moét vi du- nhung su dé
xuat mot dang ctru thé trong thé gidi
hién tai c6 thé dé bi giai thich nhu mot
sy 1at do chinh tri va 1a mot thach thic
cho nha cam quyén cua ché do thé tuc.
Kinh nay la mét kinh nguy tao da bi
that lac duoc tim théy ta1 Don Hoang
1400 nam sau lac c6 bang chimg 1a nd
duoc sang tac.

Phan bai viét toi day chi cham dén mot
phan rat nho ciu chuyén vé Kinh Phat
Gi1ao nguy tao. Ngay ca khi da duogc
lam rd, Kinh nguy tao van chiém chd
guan trong trong lich sir Phat Giao nhu
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mot sy doi mdi va thich nghi dé noi
lién van ban tir truyén thong Phat Gido
An Do voi ton g1ao, van hoa, xa ho ban
dia Trung Quoc. Tuy vay chung ciing
cung cap tai liéu vat chat cho cac
nghién ctru lién van hoa va nghién ctru
doi chiéu cac thanh dién, cac kinh
trong cac truyén thong ton gido khac
nhau.

Chu thich cua nguoi dich

[1] Tri Di (chit Han: #'5H; Wade-
Giles: Chih-i; 538 - 597) duogc coi la
T6 thtr tu ctia Thién Thai tong; dé tir
ctia Hué Tu, T6 thtr ba cua Thién Thai
tong.

Ong tu trén nti Thién Thai thudc tinh
Chiét Giang 22 nim cho dén khi mat
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dé nghién ctru Phat hoc. Tuy Dudng
Pé da ban cho ong danh hi¢u Tri Gia,
nén Ong dugc nguoi do1 ton xung la Tri
Gia dar su hay Thién Thai dar su.
Hau hét cac sach tiéng Viét déu phién
tén ong la "Tri Khai". Tuy nhién tén
ding cua Ong phar la Tri Du.
Encyclopedia Britannica (Tu dién
Bach khoa Britannica) di viét 1o vé
van dé nay nhu sau, trong muc tir Chih-
I:

Pinyin Zhiyi, also called Chih-k'al
Buddhist monk, founder of the eclectic
T'ien-t'ai (Japanese: Tendal) Buddhist
sect, which was named for Chih-I's
monastery on Mount T'ien-t'al In
Chekiang, China. His name IS
frequently but erroneously given as
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Chih-K'al.

Source:

- Apocrypha by Kyoto Tokuno,
Encyclopedia of Buddhism (Editor iIn
Chief: Robert E. Buswell.Jr)

CHINESE BUDDHIST
APOCRYPHA
Robert E. Buswell, Jr., ed. Chinese
Buddhist Apocrypha.
Honolulu: University of Hawali Press,
1990.

The term apocrypha has been used In
Western scholarship to refer to
Buddhist literature that developed In
various parts of Asia Iin imitation of
received texts from the Buddhist
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homeland of India. Texts included
under the rubric of apocrypha share
some common characteristics, but they
are by no means uniform iIn their
literary style or content. Apocrypha
may be characterized collectively as a
genre of indigenous religious literature
that claimed to be of Indian Buddhist
pedigree or affiliation and that came to
acquire varying degrees of legitimacy
and credence with reference to the
corpus of shared scripture. Some
apocrypha, especially in East Asian
Buddhism, purported to be the
BUDDHAVACANA (WORD OF
THE BUDDHA) (that is, sutra) or the
word of other notable and anonymous
exegetes of Indian Buddhism (Sa stra).
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Others claimed to convey the insights
of enlightened beings from India or of
those who received such insights
through a proper line of transmission,
as 1 the case of Tibetan “treasure
texts” (gterma) that were hidden and
discovered by qualified persons. Still
others were modeled after canonical
narrative literature, as in the case of
apocryphal JA TAKA (birth stories of
the Buddha) from Southeast Asia.
Thus, what separates apocrypha from
other types of indigenous Buddhist
literature was their claimed or implied
Indian attribution and authorship. The
production of apocryphal texts is
related to the nature of the Buddhist
CANON within each tradition. The
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Chinese and Tibetan canons remained
open In order to allow the introduction
of new scriptures that continued to be
brought from India over several
centuries, a circumstance that no doubt
Inspired religious Innovation and
encouraged the creation of new
religious texts, such as apocrypha. The
Pali canon of South and Southeast
Asla, on the other hand, was fixed at a
relatively early stage In its history,
making it more difficult to add new
materials.

The above general characterization
offers a clue as to the function and
purpose of apocrypha: They adapted
Indian material to the existing local
contexts—be they religious, socio
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cultural, or even political—thereby
bridging the conceptual gqulf that
otherwise might have rendered the
assimilation of Buddhism more
difficult, If not Impossible. The
perceived authority Inherent in the
received texts of the tradition was
tacitly recognized and adopted to make
the foreign religion more
comprehensible  to  contemporary
people In the new lands into which
Buddhism was being introduced.
Indeed history shows that some
apocryphal texts played seminal roles
In the development of local Buddhist
cultures as they became an integral part
of the textual tradition both inside and
outside the normative canon. But not
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all apocrypha were purely or even
primarily aimed at promoting Buddhist
causes. Some Chinese apocrypha, for
example, were all about legitimating
local religious customs and practices
by presenting them In the guise of the
teaching of the Buddha. These
examples illustrate that the authority of
SCRIPTURE spurred literary
production beyond the confines of
Buddhism proper and provided a form
in which a region’s popular religious
dimensions could be expressed In texts.

Of the known corpus of apocrypha, the
most “egregious” case may be East
Asian  Buddhist apocrypha that
assumed the highest order of Indian
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pedigree, by claiming to be the genuine
word of the Buddha him- self.
Naturally their claims to authenticity
did not go unnoticed among either
conservative or liberal factions within
the Buddhist community. During the
medieval period these texts became
objects of contempt as well as,
contrarily, materials of significant
utility and force In the ongoing
signification of Buddhism.

Thus Chinese Buddhist apocrypha
epitomize the complexity of issues
surrounding the history, identity, and
function of Buddhist apocrypha as a
broader genre of Buddhist literature.
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Chinese Buddhist apocrypha

Chinese Buddhist apocrypha began to
be written al- most contemporaneously
with the inception of Buddhist
translation activities in the mid-second
century C.E. According to records iIn
Buddhist CATALOGUES OF
SCRIPTURES, the number of
apocrypha grew steadily every
generation, through at least the eighth
century. Most cataloguers  were
vehement critics of apocrypha, as can
be gauged from their description of
them as either “spurious” or
“suspected”  scriptures, or from
statements that condemned these
scriptures as eroding the integrity of
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the Buddhist textual transmission iIn
China.  Despite  the  concerted,
collective efforts of the cataloguers
and, at times, the imperial court to root
out these indigenous scriptures, It was
not until the compilation of the first
printed Buddhist canon, the Northern
Song edition (971-983), that new
textual creation waned and eventually
all but ceased. The production of
apocrypha in China was thus a
phenomenon of the manuscript period,
when handwritten texts of local origin
could gain acceptance as scripture and
even be included in the canon, the
result being an enigmatic category of
scripture that is at once inauthentic and
yet canonical.
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Modern scholarship’s discovery of
such “canonical apocrypha” testifies to
the complexity and difficulty of textual
adjudication as well as to the authors’
sophisticated level of comprehension
and assimilation of Buddhist materials.
It was never easy for traditional
bibliographical cataloguers to

determine  scriptural  authenticity.
Success In ferreting out apocryphal
texts—especially when the texts In
guestion were com- posed by authors
with extensive knowledge of Buddhist
doctrines and practice and with
substantial  literary  skill—required
extensive exposure to a wide range of
Buddhist literature. In addition, the
task was at times deliberately
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compromised—as In the case of the
Lidal sanbaoji (Record of the Three
Treasures  throughout  Successive
Dynasties; 597)—for no other reason
than the polemical need to purge from
the canon any elements that might
subject Buddhism to criticism from
religious and ideological rivals, such as
Daoists and Confucians. The Lidal
sanbaoji added many false author and
translator attributions to apocrypha In
order to authenticate those texts as
genuine scripture; and once Its
arbitrary attributions were accepted In
a state-commissioned catalogue, the
Da- Zhou kanding zhongjing mulu
(Catalogue of Scriptures, Authorized
by the Great Zhou Dynasty; 695), the
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Chinese tradition accepted the vast
majority of those texts as canonical.
The Kaiyuan shijiao lu (Record of
Sakyamuni’s Teachings, Compiled
during the Kalyuan Era;

730)—recognized as the best of all
traditional catalogues—was critical of
both these predecessors, but even it
was unable to eliminate all these past
In- accuracies due In part to the weight
of tradition. Canonical apocrypha are
therefore ideal examples of the clash of
motivations and compromises reached
In the process of creating a religious
tradition. These apocrypha thus added
new dimensions to the evolv- Ing
Buddhist religion in China due In part
to their privileged canonical status, but
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also, more importantly, because of
their responsiveness to Chinese

religious and cultural needs.

There are some 450 titles of Chinese
apocryphal texts listed in the traditional
bibliographical catalogues. In actuality,
however, the cumulative number of
apocrypha composed in China iIs closer
to 550 when we take into account both
other literary evidence, as well as texts
not listed In the catalogues but
subsequently  discovered among
Buddhist text and  manuscript
collections In China and Japan.
Approximately one-third of this total
output Is extant today—a figure that Is
surprisingly large, given the persistent
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censorship to which apocrypha were
subjected throughout the medieval
period. This survival rate Is testimony
to their effective- ness as indigenous
Buddhist scripture and attests to the
continued reception given to these texts
by the Chinese, even such
knowledgeable exegetes as ZHIYI
(5638-597), the systematizer of the
TIANTAlI SCHOOL of Chinese
Buddhism. The wvitality of the
phenomenon of apocrypha In China
also catalyzed the creation of new
scriptures In other parts of East Asia,
though to nowhere near the same
extent as in  China  proper.

The extant corpus of apocrypha
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Includes both canonical apocrypha as
well as texts preserved as citations iIn
Chinese exegetical works. Apocrypha
were also found in the two substantial
medieval  manuscript  collections
discovered In modern times. The first
IS the DUNHUANG cache of Central
Asia discovered at the turn of the
twentieth century, which included
manuscripts dating from the fifth to
eleventh centuries. The second Is the
Nanatsu-dera manuscript canon In
Nagoya, Japan, which was compiled
during the twelfth century based on
earlier manuscript editions of the
Buddhist canon. It was discovered In
1990 to have iIncluded apocrypha of
both Chinese and Japanese origin. The
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most astonishing historical finding In
this canon was the Piluo sanmei jing
(The Scripture on the Absorption of
Piluo), an apocryphon attested in the
bibliographical catalogue compiled by
the renowned monk-scholar DAO’AN
(312-385), but previously un- known.
The Japanese manuscript iIs the only
extant copy of this extremely early
Chinese apocryphon. Other findings
are no less valuable in ascertaining the
overall history of apocrypha: Both the
Dunhuang and Nanatsu-dera
manuscripts included many titles with
no known record In the catalogues,
evidence indicating that indigenous
scriptural creation was even more
prolific than had previously been
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recognized. More- over, scholars have
suggested or identified convincingly
some of the Nanatsu-dera apocrypha as
Japanese compilations based on Indian
texts or Chinese apocryphal materials.
Thus the apocrypha extant in Japan
serve as witness to the currency and
Impact of this contested, but obviously
useful, material.

Texts and contents

The extant corpus of apocryphal
literature defies simple description, as
each text has its own unique doctrinal
or practical orientation, motive, and
literary style and technique. Some of
the canonical apocrypha skill- fully
synthesized orthodox Buddhist
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material from India without any
apparent indication of their native
pedigree; others, however, propagated
popular beliefs and practices typical of
local culture while including negligible
Buddhist elements, save for the
Inclusion of the word sutra (jing) In the
title. The majority falls somewhere
petween the two extremes, by
oromoting  Buddhist  beliefs and
practices as the means of accruing
worldly and spiritual merit. A few
scholars have attempted to make
typological classifications of all extant
apocrypha, but  these remain
problematic until the corpus Is
thoroughly studied and understood In
Its religious and socio cultural contexts.
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What follows therefore Is a selected
review of some of the raison d’étre of
apocrypha, which are reflected in the
ways In which Buddhist teachings are
framed and presented.

We will begin with two examples of
apocrypha that assembled
MAHAYANA doctrine in ways that
would support a theory or practice that
had no exact counterpart in Indian
Buddhism. First, the AWAKENING
OF FAITH (DASHENG QIXIN LUN)
reconstructed Buddhist orthodoxy by
synthesizing three major strands of
Indian doctrine—SUNYATA
(EMPTINESS), ALAYA VIINANA
(storehouse  consciousness), and
TATHA GATAGARBHA
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(womb/embryo of Buddhas)—In order
to posit an ontology of mind in which
the mind could simultaneously be
Inherently enlightened and yet subject
to Ignorance. After its appearance In
the sixth century, the Awakening of
Faith became perhaps the most
prominent example of the Impact
apocrypha had on the development of
Chinese Buddhist I1deology, as it
became the catalyst for the
development of the sectarian doc-
trines of such indigenous schools as
Tiantal, Huayan, and Chan. The text Is
also a prime example of the ways In
which an indigenous author selectively
appropriated and Ingeniously
synthesized Indian materials In order
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better to suit a Chinese religious
context. Second, the Jin’gang sanmei
jing (The Scripture of Adamantine
Absorption, or Vajrasamadhi-sutra) Is
an eclectic amalgam of a wide range of
Mahayana doctrine, which sought to
provide a foundation for a
comprehensive system of meditative
practice and to assert the soteriological
efficacy of that system. The scripture Is
also one of the oldest works associated
with the CHAN SCHOOL in China
and Korea, and Is thus historically
significant. Unlike other apocrypha
discussed else- where In this entry, one
study suggests that this sutra Is actually
a Korean composition from the seventh
century (Buswell 1989). This scripture,
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along with Japanese apocrypha
mentioned earlier, Is thus a barometer
of the organic relationship that
pertained between Buddhism in China
and the rest of East Asia and
demonstrates the pervasive impetus for
Indigenous scriptural creation
throughout the region.

Other apocrypha iIncorporated local
references and inferences Iin order to
better relate certain Buddhist values
and stances to the surrounding milieu.
PRECEPTS are the bedrock of
Buddhist soteriology and figure
prominently as a theme among
apocrypha, as, for example, In the
FANWANG JING (BRAHMA ’S NET
SUTRA). This scripture reformulated
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the Mahayana bodhisattva precepts In
part by correlating them with the
Confucian notion of filial piety (xiao),
a conspicuous maneuver that betrays
both the Chinese pedigree of the text as
well as I1ts motive to reconcile two
vastly different value systems. It also
addressed problems arising from
secular  control over  Buddhist
Institutions and membership—a
blending of religious Instruction and
secular concerns that was not atypical
of apocrypha, as we will see again
below.

Other apocrypha that have precepts as
a prominent theme specifically targeted
the LAITY; such texts include the
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Piluo sanmel jing (The Scripture of the
Absorption of Piluo), Tiwel jing (The
Scripture of Tiwel), and Chingjing
faxing jing (The Scripture of Pure
Religious Cultivation). These
apocrypha taught basic lay moral
guidelines, such as the five precepts,
the ten wholesome actions, and the
Importance of DANA (GIVING), all
set within a doctrinal framework of
KARMA (ACTION) and REBIRTH.
These lay precepts are at times
presented as the sufficient cause for
attaining buddhahood, a radically
simplified PATH that i1s no doubt
Intended to encourage the participation
of the laity in Buddhist practice. These
precepts are also often presented as
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being superior to the five constant
virtues (wuchang) of Confucianism, or
to any of the tangible and invisible
elements of the ancient Chinese
worldview, Including the cosmological
network of yin and yang, the five ma-
terial elements, and the five viscera of
Daoist Internal medicine. The idea of
filial piety I1s most conspicuous In the
Fumu enzhong jing (The Scripture on
Profound Gratitude toward Parents),
which 1s based on the Confucian
teaching of “twenty-four [exemplary
types of] filial piety” (ershihsi x1ao).
The text highlights the deeds of an
unfilial son and exhorts him to requite
his parents’ love and sacrifice by
making offerings to the three JEWELS
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(the Buddha, the dharma, and the
SANGHA). The scripture has been one
of the most popular apocrypha since
the medieval period.

The law of karma and rebirth
mentioned above Is a ubiquitous theme
or backdrop of apocrypha. The text
commonly known as the Shiwang jing
(The Scripture on the Ten Kings)
Illustrated the alien Buddhist law to a
Chinese audience by depicting the
afterlife In purgatory. After death, a
person must pass sequentially through
ten hell halls, each presided over by a
judge; the individual’s postmortem fate
depended on the judges’ review of his
or her deeds while on earth. This
bureaucratization of hell was an
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Innovation that mirrored the Chinese
sociopolitical structure. This scripture’s
pervasive Influence can be gauged
from the many paintings, stone
carvings, and sculptures of the ten
Kings—typically garbed In the
traditional attire and headgear of
Chinese officials—that were found iIn
medieval East Asian Buddhist sites.

Given that apocryphal scriptures were
products of specific times and places, it
IS no surprise that they also criticized
not only the contemporary state of
religion but also society as a whole,
and even the state and its policies
toward Buddhism. Such criticisms
were often framed within the
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eschatological notion of the DECLINE
OF THE DHARMA, which was
adapted from Indian sources. The
RENWANG JING (HUMANE KINGS
SUTRA) described corruption in all
segments of society, natural calamities
and epidemics, state control and
persecution of Buddhism, and the
neglect of precepts by Buddhist
adherents. The suggested solution to
this crisis was the perfection of wisdom
(prajna paramita ), whose efficacy
would restore order in religion and
society and even protect the state from
extinction. The scripture was popular
In medieval East Asia, especially
among the ruling class, not least
because of Its assertion of state
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protection. The Shouluo biqgiu jing
(The Scripture of Bhiks u Shouluo)
offered a different solution to
eschatological crisis: It prophesized the
advent of a savior, Lunar-Radiant
Youth, during a time of utter disorder
and corruption. Such a messianic
message Is of course not without
precedent In Indian Buddhism—the
cult of the future Buddha MAITREYA
IS the ubiquitous example—Dbut the
suggestion of a savior In the present
world might easily be construed as
politically subversive, and as a direct
challenge to the authority of the secular
regime. This scripture is one of those
lost apocrypha that was discovered
among the Dunhuang manuscript cache
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some fourteen hundred years after the
first recorded evidence of its
composition.

The preceding coverage has touched
upon only a small part of the story of
Buddhist apocrypha. Even this Dbrief
treatment should make clear, however,
that apocrypha occupy a crucial place
In the history of Buddhism as a vehicle
of Innovation and adaptation, which
bridged the differences between the
Imported texts of the received Buddhist
tradition and indigenous religion,
soclety and culture. As such, they also
offer substantial material for cross-
cultural and comparative studies of
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scripture and canon In different
religious traditions.

See also:

Daoism and Buddhism: Millenarianism
and Millenarian Movements
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