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Lôøi Ñaàu Saùch 

 

Toâng Caâu Xaù laø teân goïi cuûa toâng phaùi laø moät danh töø giaûn löôïc cuûa 

Phaïn ngöõ A Tyø Ñaït Ma Caâu Xaù, laø nhan ñeà cuûa moät taùc phaåm cuûa Theá 

Thaân vieát veà chuû thuyeát duy thöïc vaø coù theå dòch laø “Caâu chuyeän cuûa 

Phaùp Toái Thöôïng.” Ñaïi trieát gia Theá Thaân sanh taïi Baïch Sa Ngoõa, 

thuoäc xöù Kieän Ñaø La, xuaát gia theo Höõu Boä. OÂng aâm thaàm ñeán Ca 

Thaáp Di La ñeå hoïc trieát hoïc A Tyø Ñaøm. Khi trôû veà coá höông, oâng vieát 

A Tyø Ñaït Ma Caâu Xaù Luaän (Abhidharma-kosa-sastra) hieän vaãn coøn 60 

quyeån Haùn dòch. Baûn vaên Phaïn ngöõ ñaõ thaát laïc, nhöng may maén chuùng 

ta vaãn coøn moät baûn chuù giaûi do Yasomitra vieát vôùi nhan ñeà laø A Tyø 

Ñaït Ma Caâu Xaù Thích Luaän. Nhôø baûn chuù giaûi naày maø coá Giaùo Sö 

Louis De La Valleùe-Poussin ôû Bæ ñaõ deã daøng trong vieäc taùi laäp baûn vaên 

thaát laïc vaø ñöôïc kieän toaøn bôûi Rahula Sankrityayana ngöôøi Tích Lan. 

Moãi yeáu toá trong vuõ truï ñöôïc Theá Thaân giaûi nghóa chi li trong Luaän 

Caâu Xaù cuûa oâng. Danh töø quan troïng cuûa toâng naày laø ‘hoïc thuyeát veà taát 

caû ñeàu hieän höõu,’ khaúng ñònh moïi hieän höõu, caû taâm vaø vaät, cuõng nhö 

khoâng phaûi taâm vaø khoâng phaûi vaät. Tuy nhieân, ñieàu naày khoâng phaûi ñeå 

thöøa nhaän hieän höõu cuûa ngaõ (atman), moät baûn ngaõ caù bieät hay moät linh 

hoàn hay nguyeân lyù phoå quaùt hay nguyeân nhaân ñaàu tieân. Chuùng ta 

khoâng bieát Theá Thaân coù tieân ñoaùn moïi nguy hieåm do söï thöøa nhaän  coù 

‘Ngaõ,’ seõ xaõy ra hay khoâng maø oâng ñaõ boû ra toaøn chöông chín ñeå baùc 

boû thuyeát Höõu Ngaõ. Caâu Xaù toâng duø chuû tröông raèng taát caû caùc phaùp 

ñeàu thöïc höõu, hoaøn toaøn khaùc vôùi duy thöïc luaän ngaây thô thöôøng tình, 

bôûi vì theo lyù thuyeát cuûa toâng naày, vaïn höõu laø nhöõng phaùp bao goàm caû 

taâm vaø vaät, taát caû cuøng ôû treân cöôùc ñòa nhö nhau. Toâng naày thöøa nhaän 

thöïc taïi tính cuûa moïi phaùp nhöng laïi chaáp nhaän thuyeát khoâng coù toàn 

theå, khoâng coù thöôøng haèng, khoâng coù phuùc laïc ngoaïi tröø Nieát Baøn. Haàu 

heát nhöõng tröôøng phaùi A Tyø Ñaøm coù leõ ñaõ phaùt khôûi sau cuoäc keát taäp 

cuûa Vua A Duïc (khoaûng naêm 240 tröôùc Taây Lòch), bôûi vì vaên hoïc A Tyø 

Ñaøm goàm taát caû 7 boä luaän, laàn ñaàu tieân ñöôïc chaáp nhaän laø moät trong 

Tam taïng Kinh Ñieån (Tripitaka) trong cuoäc keát taäp naày. Trong cuoäc keát 

taäp laàn ñaàu vaø laàn thöù hai chæ coù hai taïng (Kinh vaø Luaät). Boä A Tyø Ñaït 

Ma Caâu Xaù (Abhidharma-Kosa) laø töø Phaïn ngöõ coù nghóa laø “Taïng Vi 

Dieäu Phaùp,” moät trong nhöõng taùc phaåm Phaät giaùo quan troïng, ñöôïc 

Ngaøi Theá Thaân vieát tröôùc khi Ngaøi chuyeån qua Ñaïi Thöøa. Kho baùu A 
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Tyø Ñaït Ma, phaûn aûnh vieäc chuyeån töø Tieåu Thöøa (Hinayana) sang Ñaïi 

Thöøa (Mahayana). Ngaøi Theá Thaân soaïn boä luaän naøy taïi Kashmir vaøo 

khoaûng theá kyû thöù 5 sau Taây lòch. Baûn goác thöôøng ñöôïc tin raèng ñaõ 

ñöôïc vieát theo heä thoáng trieát lyù cuûa tröôøng phaùi Tyø Baø Sa, nhöng luaän 

luaän taïng cuûa Ngaøi Theá Thaân, nhöõng baøi pheâ bình nhöõng yeáu toá chính 

cuûa baûn goác thì töø boái caûnh cuûa tröôøng phaùi ñoái nghòch laø Kinh Löôïng 

Boä. Ñaây laø moät boä luaän haøm suùc baøn luaän veà giaùo thuyeát Tieåu Thöøa. 

Boä luaän bao goàm nhöõng phaân tích chi tieát veà nghieäp thöùc cuûa con 

ngöôøi lieân heä vôùi moâi tröôøng chung quanh, cuõng nhö söï chuyeån hoùa 

xaûy ra trong tieán trình thieàn taäp. Hoïc thuyeát A Tyø Ñaït Ma Caâu Xaù goùp 

phaàn phaùt trieån giaùo thuyeát cuûa tröôøng phaùi Du Giaø veà sau naøy. A Tyø 

Ñaït Ma Caâu Xaù Luaän ñaõ ñöôïc ngaøi Huyeàn Trang dòch sang tieáng Hoa 

vaøo khoaûng nhöõng naêm 651 vaø 654. 

Theo A Tyø Ñaøm Luaän, coù boán loaïi phaùp Höõu Vi bao goàm: Saéc 

Phaùp, Taâm Phaùp, Taâm Sôû Phaùp, vaø Taâm Baát Töông Öng Haønh Phaùp 

(phaùp khoâng thuoäc saéc, cuõng khoâng thuoäc taâm). Töôûng cuõng neân ghi 

nhôù raèng chö phaùp ñöôïc chia laøm hai loaïi: saéc phaùp vaø taâm phaùp. Saéc 

phaùp laø nhöõng gì coù chaát ngaïi. Ñaây cuõng laø moät trong tam höõu. Cuõng laø 

moät trong ba laäu hoaëc nuoâi döôõng doøng sanh töû luaân hoài. Saéc Phaùp coù 

11 phaùp, goàm 5 caên (giaùc quan), 5 caûnh hay nhöõng ñoái töôïng tri giaùc, 

vaø voâ bieåu saéc. 1-5) Töø moät tôùi naêm laø naêm caên goàm coù nhaõn, nhó, tyû, 

thieät, vaø thaân. 6-10)Töø saùu tôùi möôøi laø naêm caûnh: saéc, thanh, höông, vò, 

vaø xuùc. 11) Thöù möôøi moät laø voâ bieåu saéc. 12) Thöù möôøi hai laø Taâm 

Phaùp: Taâm Phaùp laø caùi gì khoâng coù chaát ngaïi maø duyeân khôûi neân caùc 

phaùp goïi laø Taâm Phaùp. Moät phaùp, ñoâi khi ñöôïc chia thaønh naêm phaùp 

töông öùng vôùi naêm caên. 13-50) Töø thöù 13 ñeán 50 laø Taâm Sôû Phaùp: Taâm 

sôû phaùp laø traïng thaùi taâm, ñoái laïi vôùi taâm. Taâm laø goác cuûa vaïn phaùp, coù 

theå saûn sanh ra heát thaûy vaïn phaùp. Taùc nhaân thöù ba trong ba taùc nhaân 

thaân, khaåu vaø yù. Theo Cöông Yeáu Trieát Hoïc Phaät Giaùo cuûa Giaùo Sö 

Junjiro Takakusu, coù 46 taâm sôû phaùp trong Taâm Lyù Hoïc Phaät Giaùo. 

Taâm Sôû Phaùp goàm  coù 46 phaùp, ñöôïc chia thaønh 6 caáp: 13-22) Möôøi 

Bieán Ñaïi Ñòa Phaùp: Bieán Ñaïi Ñòa Phaùp (Mahabhunika) coù nghóa laø nhöõng 

nhieäm vuï toång quaùt, ô û ñaây chæ cho “taâm.” Baát cöù khi naøo taâm hoaït ñoäng, thì 

nhöõng ñaïi ñòa phaùp nhö thoï, töôûng, tö, xuùc, duïc, hueä, nieäm, taùc yù, thaéng 

giaûi, vaø ñònh, vaân vaân luoân luoân cuøng xuaát hieän. 23-32)  Ñaïi Thieän Ñòa 

Phaùp (möôøi ñaïi phieàn naõo phaùp): Phaùp thieän haønh vôùi taát caû taâm sôû 

thieän: Tín, taán, xaû, taøm, quyù, voâ tham, voâ saân, baát haïi, khinh an, vaø baát 
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phoùng daät. 33-38) Saùu ñaïi phieàn naõo ñòa phaùp, nhöõng thöù bò nhieãm oâ 

tham duïc: Voâ minh, phoùng daät, giaûi ñaõi, baát tín, hoân traàm, vaø traïo cöû. 

39-40) Hai ñaïi baát thieän ñòa phaùp: Chuùng cuøng xuaát hieän vôùi taát caû 

nhöõng tö töôûng xaáu xa cuûa voâ taøm vaø voâ quyù. 41-50) Möôøi tieåu phieàn 

naõo ñòa phaùp: Phaãn, phuù, xan, taät, naõo, haïi, haän, huyeãn, cuoáng, vaø kieâu. 

Ñaây laø möôøi phaùp thuoäc ñaëc chaát tham duïc thoâng thöôøng. Chuùng luoân 

ñi theo taám xaáu xa cuõng nhö vôùi taâm laøm chöôùng ngaïi Thaùnh Ñaïo, vaø 

chuùng caàn phaûi ñöôïc loaïi tröø töø töø qua tu taäp, chöù khoâng theå naøo ñöôïc 

ñoaïn tröø töùc khaéc baèng trí tueä. 51-58) Taùm baát ñònh ñòa phaùp: OÁ taùc, 

thuïy mieân, taàm, tö, tham, saân, maïn, vaø nghi. Ñaây laø nhöõng taâm sôû, tính 

chaát cuûa noù laø phi thieän phi aùc. Chuùng laø nhöõng phaùp khoâng theå ñöôïc xeáp 

vaøo naêm phaàn vöøa keå treân. 59-72) Töø phaùp naêm möôi chín ñeán phaùp 

baûy möôi hai laø Taâm Baát Töông Öng Haønh Phaùp: Phaùp khoâng thuoäc 

saéc, cuõng khoâng thuoäc taâm. Taâm Baát Töông Öng Haønh Phaùp laø söï hoaït 

ñoäng cuûa taâm khoâng töông öng vôùi Phaät phaùp hay nhöõng yeáu toá khoâng 

lieân heä tröïc tieáp vôùi söï hoaït ñoäng cuûa taâm thöùc. Ñaây laø möôøi boán Taâm 

Baát Töông Öng Haønh Phaùp: Ñaéc, phi ñaéc, ñoàng phaàn, voâ töôûng quaû, voâ 

töôûng ñònh, dieät taän ñònh, maïng caên, sinh, truï, dò, dieät, danh thaân, cuù 

thaân, vaø vaên thaân. 73-75) Ba Phaùp Voâ Vi: Thöù baûy möôi ba laø Hö khoâng. 

Thöù baûy möôi boán laø Traïch dieät. Thöù baûy möôi laêm laø Phi traïch dieät. 

Ñaây laø ba phaùp voâ vi: Thöù nhaát laø Hö Khoâng. Phaùp khoâng chöôùng ngaïi 

vaø thaâm nhaäp qua taát caû moïi chöôùng ngaïi moät caùch töï do khoâng bieán 

chuyeån. Thöù nhì laø Traïch Dieät. Söï tòch dieät ñaït ñöôïc baèng naêng löïc trí 

tueä nhö Nieát Baøn. Thöù ba laø Phi Traïch Dieät. Söï tòch dieät xaûy ra maø 

khoâng caàn coù nhöõng noã löïc hay söï tòch dieät ñöôïc taïo ra do khuyeát 

duyeân. Phaùp voâ vi laø phaùp xa lìa nhaân duyeân taïo taùc hay khoâng coøn chòu aûnh 

höôûng cuûa nhaân duyeân. Phaùp voâ vi  thöôøng haèng, khoâng thay ñoåi, vöôït thôøi 

gian vaø sieâu vieät. Phaùp voâ vi laø thöïc tính tónh laëng cuûa chö phaùp. Nieát Baøn vaø 

hö khoâng ñöôïc xem nhö laø Voâ Vi Phaùp. 

Quyeån saùch nhoû coù töïa ñeà “Toùm Löôïc Veà Baûy Möôi Laêm Phaùp 

Caâu Xaù Toâng” naøy khoâng phaûi laø moät nghieân cöùu thaâm saâu veà trieát 

thuyeát cuûa Caâu Xaù Toâng trong Phaät Giaùo, maø noù chæ trình baøy sô löôïc 

veà söï lieân heä maät thieát giöõa taâm vaø phaùp trong giaùo thuyeát coát loõi cuûa 

toâng phaùi naày trong giaùo thuyeát Phaät giaùo. Phaät töû thuaàn thaønh neân 

luoân nhôù raèng muïc ñích cuûa ngöôøi tu Phaät laø töï giaùc, nghóa laø töï quaùn 

saùt baèng caùi trí cuûa chính mình chöù khoâng döïa vaøo keû khaùc; giaùc tha 

(sau khi töï mình ñaõ giaùc ngoä laïi thuyeát phaùp ñeå giaùc ngoä cho ngöôøi 
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khaùc, khieán hoï ñöôïc khai ngoä vaø giuùp hoï rôøi boû moïi meâ laàm vaø khoå 

naõo trong voøng luaân hoài) roài cuoái cuøng môùi ñi ñeán giaùc haïnh vieân maõn, 

thoaùt ra khoûi voøng luaân hoài sanh töû ngay trong kieáp naøy. Chính vì 

nhöõng neùt ñaëc thuø vöøa keå treân maø giaùo phaùp nhaø Phaät trôû neân voâ cuøng 

ñaëc bieät. Tuy nhieân, cuõng chính vì vaäy maø giaùo phaùp aáy cuõng laø moät 

vaán ñeà khoâng deã laõnh hoäi nhö nhöõng giaùo phaùp khaùc. Cuoäc haønh trình 

cuûa ngöôøi tu Phaät ñoøi hoûi nhieàu coá gaéng vaø hieåu bieát lieân tuïc. Chính vì 

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

cuõng maïo muoäi bieân soaïn taäp saùch “Toùm Löôïc Veà Baûy Möôi Laêm 

Phaùp Caâu Xaù Toâng” song ngöõ Vieät Anh nhaèm giôùi thieäu giaùo lyù nhaø 

Phaät moät caùch toång quaùt cho Phaät töû ôû moïi trình ñoä, ñaëc bieät laø nhöõng 

ngöôøi sô cô. Nhöõng mong söï ñoùng goùp nhoi naày seõ mang laïi lôïi laïc cho 

nhöõng ai mong caàu coù ñöôïc cuoäc soáng an bình vaø haïnh phuùc.  

    

            Thieän Phuùc 
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Preface 

 

Kosa, name of the school is an abbreviation of Abhidharma-kosa, 

which is the title of Vasubandhu’s work on realism and may be 

translated “The Story of the Higher Dharma.” The great philosopher 

Vasubandhu was born in Purusapura (Peshawar) in Gandhara and 

received his ordination in the Sarvastivada School. He went to Kashmir 

incognito to learn the Abhidharma philosophy. On his return home he 

wrote the Abhidharma-kosa-sastra which is preserved in sixty volumes 

of Chinese translation. The Sanskrit text is lost, but fortunately we have 

a commentary written by Yasomitra called the Abhidharma-kosa-

vyakhya which has facilitated the restoration of the lost text undertaken 

by the late Professor Louis De La Valleùe Poussin of Belgium and 

completed by Rahula Sankrityayana of Ceylon. All elements of the 

universe were minutely explained by Vasubandhu in his Abhidharma-

kosa. The significant name of the School ‘all-things-exist-doctrine’ 

(sarva-asti-vada) affirms all existences, both material and mental, as 

well as that which is neither matter nor mind. This, however, does not 

mean to admit the existence of Self (atman), an individual ego or soul 

or the universal principle or First Cause. Whether or not he anticipated 

the danger of being involved in the admission of Self, Vasubandhu 

devoted the whole ninth chapter of his Abhidharma-kosa sastra to the 

refutation of the atman theory (see Baûy Möôi Laêm Phaùp Caâu Xaù 

Toâng). The Kosa School, though it states that all things exist, is quite 

different from general naïve materialism, because, according to its 

theory, all things are elements (dharmas) which include mind as well as 

matter, all on an equal footing. It asserts the reality of all dharmas and 

yet it admits the theory of no substance, no duration and no bliss except 

Nirvana. Most of the Abhidharma schools probably arose after the 

Council of Asoka (240 B.C.), because the Abhidharma literature, seven 

texts in all, was for the first time recognized as one of the Tripitaka 

(three baskets or collections) in this council. At the time of the first and 

the second councils there were only two Pitakas (Sutras and Vinaya). 

The Treasury of Higher Doctrine is one of the most important works of 

Buddhist scholasticism prior to Vasubandhu's conversion to Mahayana. 

Treasure chamber of the Abhidharma which reflects the transition from 
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the Hinayana to the Mahayana, composed by Vasubandhu in Kashmir 

in the fifth century A.D. The root text is commonly believed to have 

been written in accordance with the philosophical system of the 

Vaibhasika school (based on the philosophical system of the scholastic 

treatise Mahavibhasa), but his commentary on the text, the 

Abhidharma-Kosa-Bhasya, critiques some key elements of the root 

text from the perspective of the rival Sautrantika school. This 

comprehensive treatise discusses the doctrine of Hinayana. This texts 

includes detailed analysis of the action of human consciousness in its 

relationship to the environment as well as transformations that occur in 

the process of meditation practice. Its doctrines would later contribute 

to the development of the theories of the Yogacara School. The 

Treatise of Abhidharmakusa was translated into Chinese between 651 

and 654 by Hsuan-Tsang. 

According to the Abhidharma Sastra, there are four kinds of 

created dharmas include: Material existence or material or things 

which have form, consciousness or mind, the concomitant mental 

functions, and elements neither substantial forms nor mental functions. 

It should be remembered that all things are divided into two classes:  

physical dharma and mental dharma. Physical dharma which has 

substance and resistance. This is also one of three kinds of existence. 

Also one of the three affluences that feed the stream of mortality or 

transmigration. Rupani or Forms with 11 dharmas: 1-5) From one to 

five are five sense organs which comprise of eye, ear, nose, tongue, 

and body. 6-10) From six to ten are five sense objects: Form, sound, 

smell, taste, and touch. 11) Eleventh, Avijnapti-rupa, or element with 

no manifestation. 12) Twelfth, Citta: Mental dharma which is devoid of 

substance or resistance, or the root of all phenomena. Consciousness or 

Mind. This is consciousness itself. Though one, it naturally functions in 

five ways corresponding to the five sense-organs. 13-50) From 13 to 50 

are Mental actions or mental contents or concomitant mental functions. 

The mental ground or condition, mental conditions in contrast to mind 

itself. The Mind from which all things spring. The third of the three 

agents body, mouth and mind. According to The Essentials of Buddhist 

Philosophy composed by Prof. Junjiro Takakusu, there are 46 different 

kinds of concomitant mental functions in Psychological School of 

Buddhism. Citta-samprayukta-sanskara or Caitasika comprise of 46 
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concomitant mental functions or dharmas. This category of mental 

faculties is grouped into six classes: 13-22) Ten general functions or 

universals (Mahabhumika): Mahabhumika means of the universal 

ground (general functions or universals, 10 dharmas), the ground means 

the mind. Whenever the mind functions the universals such as idea, 

will, touch, wish, intellect, remembrance, attention, decision, and 

concentration, ect., always appear concomitantly. 23-32) Ten functions 

of good: Kusala-mahabhumika (skt) or Ten general functions of good 

or moral universal: Belief, energy, indifference, shame, bashfulness, 

non-greediness, non-malevolence, non-injury, confidence, and 

exertion. 33-38) Six general functions of defilement which are 

concomitant with all evil thoughts: Ignorance, idleness, indolence, non-

belief, low-mindedness, and high-mindedness. 39-40) Two general 

functions of evil: Akusala-mahabhumikas are concomitant with all evil 

thoughts of shamelessness and non-bashfulness. 41-50) Ten minor 

functions of defilement: Upaklesa-bhumikas comprise of anger, 

concealment, parsimony, envy, affliction, injury, enmity, deceit, 

fraudulence, and arrogance. These are ten ordinary compassionate 

characters. They always accompany evil mind and also the mental 

mind which hinders the Noble Path, and they are to be eliminated 

gradually by the way of self-culture, not abruptly by the way of insight. 

51-58) Eight indeterminate functions: Aniyata-bhumikas comprise of 

Repentance, drowsiness, reflection, investigation, covetousness, 

hatred, pride, and doubt. These are mental conditions, that of 

undetermined character, open to any influence good or evil. They are 

those which cannot be classified as belonging to any of the five above 

mentioned functions. 59-72) From Dharma number fifty-nine to dharma 

number seventy-two are Citta-viprayukta-sanskaras: Elements neither 

substantial forms nor mental functions. Citta-viprayukta-sanskaras 

means the functioning of the mind not corresponding with the laws or 

factors that are not directly associated with a specific mental function. 

These are fourteen elements neither substantial forms nor mental 

functions: Acquisition, non-acquisition, communionship, fruition of 

thoughtless heaven, thoughtless ecstacy, annihilation trance, life, birth, 

stability, decay, impermanence, name, sentence, and letter. 73-75) 

Three Non-created elements or negative becoming: Asankrta-dharma 

or Seventy-third dharma is Akasa or Space. Seventy-fourth dharma is 
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Pratisamkhya-nirodha or extinction through intellectual power. 

Seventy-fifth dharma is Apratisamkhya-nirodha or extinction due to 

lack of productive cause. These are three non-created dharmas: First, 

akasa or space which gives no hindrance and itself penetrates through 

any hindrance freely and manifests no change. Second, pratisamkhya-

nirodha or extinction, attained by an intellectual power such as 

Nirvana. Third, apratisamkhya-nirodha, an annihilation which takes 

place without premeditated efforts or an extinction caused by the 

absence of a productive cause. Non-created elements are anything not 

subject to cause, condition or dependence. Non-created elements are 

dharmas which are out of time, eternal, inactive, unchanging, and 

supra-mundane. Non-created elements are the states of rest, or the 

inactive principles pervading all things. Nirvana and space are 

considered to be unconditioned dharmas.  

This little book titled “A Summary of Seventy-Five Dharmas of the 

Kosa School” is not a profound philosiphical study of  the Kosa School 

in Buddhist teachings, but a book that briefly points out the 

relationships between dharmas and the mind in the core teachings of 

the Kosa School in Buddhist teachings. Devout Buddhists should 

always remember the goal of any Buddhist cultivator is to achieve self-

enlightening, that is examining with one’s own intelligence, and not 

depending upon another; enlightening or awakening of others, then 

achieve the final accomplishment, to go beyond the cycle of births and 

deaths right in this very life. For these particular reasons, the Buddhist 

Dharma becomes exceptionally special; however, it is also a matter not 

easily comprehensible. The Buddhist practitioners' journey demands 

continuous efforts with right understanding and practice. Presently 

even with so many books available on Buddhism, I venture to compose 

this booklet titled “A Summary of Seventy-Five Dharmas of the Kosa 

School” in Vietnamese and English to introduce general and basic 

things in Buddhism to all Vietnamese Buddhist followers, especially 

Buddhist beginners, hoping this little contribution will help Buddhists in 

different levels to understand on how to achieve and lead a life of 

peace and happiness.  

       

           Thieän Phuùc 
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Chöông Moät 

Chapter One 

 

Nam Phöông Thöôïng Toïa Boä & Thuyeát Nhöùt  

Thieát Höõu Boä: Ñieåm Khôûi Ñaàu Tieân Cuûa  

Baûy Möôi Laêm Phaùp Caâu Xaù Toâng 

 

I. Toång Quan Veà Nam Phöông Thöôïng Toïa Boä:  

Phaät giaùo Nguyeân Thuûy coù khi coøn goïi laø Phaät giaùo Nam Toâng. 

Phaät giaùo Nguyeân Thuûy coù aûnh höôûng lôùn taïi caùc xöù Tích Lan, Mieán 

Ñieän, Thaùi Lan, Laøo vaø Cam Boát. Rieâng taïi Tích Lan, Nam Phöông 

Thöôïng Toïa Boä ñaõ thoáng laõnh xöù naày trong hai ngaøn naêm nay, söï 

thoáng thuoäc cuûa boä phaùi naày vôùi caùc toâng phaùi khaùc trong noäi ñòa AÁn 

Ñoä vaãn chöa roõ raøng. Ñaây laø tröôøng phaùi maø giaùo phaùp töông öùng vôùi 

caùc boä kinh A Haøm. Nhöõng giaùo phaùp naøy thöôøng cho raèng khoâng coù 

baûn chaát cuûa moät caùi ngaõ, chö phaùp coù thöïc, vaø nieát baøn laø hoaøn toaøn 

hoaïi dieät. Khoâng theå naøo caû quyeát söï phaân chia nhöõng boä phaùi ñaõ xaûy 

ra vaøo thôøi ñieåm naøo, tuy nhieân chuùng ta bieát raèng chính söï  truyeàn baù 

chaùnh phaùp vaøo nhöõng vuøng khaùc nhau ñaõ ñöa ñeán söï baát ñoàng vaø trôû 

thaønh nguyeân nhaân chính cho söï phaân chia naøy. Vaøo theá kyû thöù ba 

tröôùc Taây lòch, vua A Duïc ñaõ tích cöïc uûng hoä söï nghieäp truyeàn baù 

chaùnh phaùp tôùi nhöõng vuøng xa hôn. Ngöôøi ta tin raèng chính nhôø söï uûng 

hoä cuûa vua A Duïc trong vieäc truyeàn baù chaùnh phaùp maø sau cuoäc keát 

taäp kinh ñieån laàn thöù ba, phaùi Nhaát Thieát Höõu Boä ñaõ beùn reã maïnh meõ 

ôû phía Taây Baéc vaø phaùi Nguyeân Thuûy ôû phía Nam, roài lan truyeàn ñeán 

Tích Lan. Phaät giaùo coøn aûnh höôûng xa hôn nöõa ñeán caùc vuøng Hy Laïp 

vaø nhöõng vuøng maø Hy Laïp thoáng trò. Suoát hai hay ba theá kyû tieáp theo 

trieàu ñaïi cuûa vua A Duïc, ñaõ coù 18, hoaëc 20, hoaëc hôn theá nöõa nhöõng boä 

phaùi Phaät giaùo ñaõ toàn taïi, ñaùnh daáu söï söï xuaát hieän cuûa thôøi kyø phaân 

chia caùc boä phaùi. Nhöõng boä phaùi Phaät giaùo trong thôøi kyø phaân chia boä 

phaùi ñaàu tieân raát quan taâm vaø nghieâm nhaët tuaân thuû giôùi luaät cuõng nhö 

nghieân cöùu kinh ñieån. Nhaán maïnh ñeán vieäc dòch vaø giaûi thích chính xaùc 

theo nguyeân vaên kinh ñieån. Söï lieân heä giöõa Nam Phöông Thöôïng Toïa 

Boä vaø Phaät Giaùo Nguyeân Thuûy: Tröôøng phaùi Tieåu thöøa ñöôïc thaønh laäp 

sau khi Ñöùc Phaät nhaäp dieät, vaøo khoaûng kyû nguyeân Thieân Chuùa, cuõng 
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vaøo luùc maø tröôøng phaùi Ñaïi thöøa ñöôïc giôùi thieäu. Cöùu caùnh giaûi thoaùt 

cuûa Tieåu thöøa laø töï ñoä. Vaøo thôøi vua A Duïc, tröôøng phaùi Thöôïng Toïa 

Boä ñaõ töï taùch ra laøm ba tröôøng phaùi laø Chính Löôïng Boä, Thuyeát Nhaát 

Thieát Höõu Boä vaø Phaân Bieät Thuyeát Boä. Vaø veà sau naøy, tröôøng phaùi 

Phaân Bieät Thuyeát Boä laïi taùch ra laøm hai phaùi: Mahisasika School ôû 

mieàn Ñoâng Nam AÁn Ñoä, vaø Nguyeân Thuûy Theravada ôû Sri Lanka. 

Nhöõng ñaëc ñieåm khaùc cuûa Nam Phöông Thöôïng Toïa Boä vaø Phaät Giaùo 

Nguyeân Thuûy: Ngöôøi ta tin raèng Theravada laø tröôøng phaùi Tieåu thöøa 

thoaùt thai töø nhoùm Sthavira, phaùt trieån töø nhaùnh Vibhajyavadin, do 

Moggaliputta Tissa laäp ra vaø ñöôïc Mahinda ñöa vaøo Tích Lan vaøo 

khoaûng naêm 250 tröôùc Taây lòch. Hoïc thuyeát cuûa tröôøng phaùi naày döïa 

treân Töù dieäu ñeá, Baùt chaùnh ñaïo, Thaäp nhò nhaân duyeân  vaø voâ ngaõ. Trieát 

lyù cuûa tröôøng phaùi naày raát ñôn giaûn. Taát caû caùc hieän töôïng treân theá 

gian ñeàu mang ba ñaëc tính, ñoù laø söï voâ thöôøng (anitya), khoå (duhkha), 

vaø voâ ngaõ (anatma). Nghóa laø khoâng coù caùi gì ñöôïc goïi laø cuûa rieâng noù, 

khoâng coù gì laø chaéc chaén, khoâng coù gì laø tröôøng cöûu. Moïi hôïp theå ñeàu 

ñöôïc caáu taïo bôûi hai yeáu toá, danh hay phaàn khoâng vaät chaát, vaø saéc töùc 

phaàn vaät chaát. Ngoaøi ra, caùc vaät theå naày coøn ñöôïc moâ taû laø goàm coù taát 

caû naêm uaån (skandhas), ñoù laø saéc hay ñaëc tính vaät chaát, vaø boán ñaëc tính 

phi vaät chaát, thoï, töôûng, haønh, thöùc. Caùc yeáu toá naày ñöôïc xeáp thaønh 12 

xöù vaø 18 giôùi. Möôøi hai xöù goàm saùu caên (maét, tai, muõi, löôõi, thaân, yù), 

vaø saùu traàn (saéc, thinh, höông, vò, xuùc, phaùp). Möôøi taùm giôùi goàm saùu 

caên, saùu traàn, vaø saùu thöùc (söï thaáy bieát cuûa maét, söï nghe bieát cuûa tai, 

söï ngöûi bieát cuûa muõi, söï neám bieát cuûa löôõi, söï tri giaùc cuûa toaøn thaân, vaø 

söï hieåu bieát cuûa yù thöùc). Do ñoù, tröôøng phaùi Phaät giaùo chính thoáng naày 

coù moät quan ñieåm ña nguyeân veà caùc yeáu toá caáu thaønh vuõ truï. 

Theravada nhaán maïnh ñeán söï giaûi thoaùt caù nhaân baèng töï löïc, do tu 

haønh theo caùc qui taéc ñaïo ñöùc haàu ñaït quaû vò A la haùn. Ngaøy nay 

tröôøng phaùi xoùt laïi duy nhaát cuûa Phaät giaùo Tieåu thöøa naày ñaõ vaø ñang 

phaùt trieån roäng raõi taïi caùc quoác gia Ñoâng Nam AÙ. Taïi Nghò Hoäi Hoa 

Thò thaønh, caùc giaùo lyù cuûa tröôøng phaùi naày ñöôïc thöøa nhaän laø cuûa 

tröôøng phaùi Phaân Bieät Thuyeát Boä (Vibhajyavada). Söï khaùc bieät giöõa 

Phaät giaùo Nguyeân Thuûy vaø Ñaïi Thöøa: Phaät giaùo Nguyeân Thuûy cuõng coù 

luùc ñöôïc goïi laø Phaät giaùo Nam Toâng, trong khi Phaät giaùo Ñaïi Thöøa 

ñöôïc goïi laø Baéc Toâng. Caû hai tröôøng phaùi luùc baét ñaàu khoâng phaûi laø 

nhöõng tröôøng phaùi khaùc bieät, nhöng vì nhöõng muïc ñích tu haønh coù 

khaùc, neân hoï phaùt trieån thaønh hai tröôøng phaùi khaùc nhau vaø cuoái cuøng 
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phaùt trieån trong nhöõng vuøng ñòa lyù khaùc nhau. a) Caàu quaû A La Haùn vaø 

Bích Chi Phaät laø Phaät giaùo Nguyeân Thuûy. Muïc ñích cuûa caùc Phaät töû 

theo Phaät giaùo Nguyeân Thuûy laø chaám döùt ngaõ chaáp vaø do ñoù trôû thaønh 

moät baäc A La Haùn, baäc khoâng coøn taùi sanh nöõa. Tìm quaû vò Phaät laø Ñaïi 

Thöøa. Phaät giaùo Ñaïi Thöøa chaáp nhaän nhöõng giaùo thuyeát trong Phaät 

giaùo Nguyeân Thuûy, Phaät giaùo Ñaïi Thöøa daïy raèng tín ñoà Phaät giaùo Ñaïi 

Thöøa coù theå tu taäp quaû vò A La Haùn, nhöng A La Haùn khoâng phaûi laø 

quaû vò toái thöôïng. Phaät giaùo Ñaïi Thöøa ñeà nghò tín ñoà neân ñi theo con 

ñöôøng Boà Taùt ñaïo vì cuoái cuøng con ñöôøng aáy seõ daãn chuùng ta ñeán quaû 

vò Phaät. Phaät töû thuaàn thaønh neân bình taâm töï hoûi: “Söï thaät coù caùi goïi laø 

‘Thöøa’ hay khoâng?” Neáu caâu traû lôøi laø “Coù”, thì quaû thaät laø moät söï meâ 

môø ñaùng tieác, vì Ñöùc Phaät ñaâu coù bao giôø ñeà caäp ñeán thöøa thaëng gì. 

Neáu caâu traû lôøi laø “Khoâng” laø chuùng ta ñaõ ñi ñu ùng ñöôøng, neân tieáp tuïc 

ñi tôùi. Chuùng ta neân tu taäp giaùo phaùp naøo thích hôïp vôùi chuùng ta nhaát, 

chöù ñöøng bình phaåm ai. b) Ñaïi Thöøa nhaán maïnh ñeán “vò tha phoå cöùu,” 

phaùt trieån trí hueä, vaø hoùa ñoä chuùng sanh trong kieáp töông lai; trong khi 

Nguyeân Thuûy chæ mong caàu töï ñoä qua söï tòch dieät nôi nieát baøn. c) 

Trong khi Phaät giaùo Nguyeân Thuûy chuû tröông ñôøi soáng aån só trong röøng 

hoaëc ñi khaát thöïc, thì Ñaïi Thöøa khoâng loaïi boû ñaëc ñieåm naøy, nhöng hoï 

laïi muoán cho ñôøi soáng tu taäp môû roäng hôn cho caû Taêng laãn tuïc. Vôùi lyù 

töôûng naøy, Phaät giaùo Ñaïi Thöøa khoâng mong trôû thaønh A La Haùn ñeå chæ 

giaûi thoaùt cho caù nhaân, maø mong trôû thaønh Boà Taùt vôùi öôùc nguyeän 

thöôïng caàu Boà Ñeà haï hoùa chuùng sanh. d) Boà Taùt Ñaïi Thöøa tu haønh luïc 

ñoä Ba La Maät; trong khi beân Nguyeân Thuûy thì A La Haùn laáy Töù Dieäu 

Ñeá laøm boån giaùo, vaø Ñoäc Giaùc laáy Thaäp Nhò Nhaân Duyeân laøm boån 

giaùo tu haønh. e) Phaät giaùo Ñaïi Thöøa tieán boä vaø khaúng ñònh. f) Trong 

khi Phaät giaùo Nguyeân Thuûy phaùt trieån Taêng ñoaøn nhö laø trung taâm, thì 

Phaät giaùo Ñaïi Thöøa laïi thích höôùng ñeán caù theå hôn. g) Trong khi Phaät 

giaùo Nguyeân Thuûy chuû tröông hoaøn toaøn döïa vaøo kinh ñieån thì Ñaïi 

Thöøa chæ döïa vaøo tinh thaàn coát loõi cuûa Ñöùc Phaät. Vì vaäy, Phaät giaùo 

Nguyeân Thuûy quan taâm ñeán hình thöùc vaø heä thoáng trong tính chaát 

chính thoáng cuûa kinh ñieån. Taïng Kinh Phaät Giaùo Nguyeân Thuûy:  

Truyeàn thoáng giaùo phaùp cuûa caùc tröôûng laõo, truyeàn thoáng duy nhaát cuûa 

moät nhoùm caùc tröôøng phaùi coøn soùt laïi ñöôïc phaùi Ñaïi Thöøa goïi laø “Tieåu 

Thöøa.” Ñaây laø truyeàn thoáng chieám öu theá ôû vuøng Ñoâng Nam AÙ, ñaëc 

bieät laø ôû Thaùi Lan, Sri Lanka, Mieán Ñieän, Laøo vaø Cam Boát. Maëc duø 

khoâng coù cô sôû lòch söû naøo, nhöng tröôøng phaùi Theravada tuyeân boá 
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raèng hoï chính laø haäu thaân cuûa phaùi Thöôïng Toïa Boä ôû AÁn Ñoä. Nguoàn 

goác cuûa truyeàn thoáng naøy ôû Ñoâng Nam AÙ theo veát töø thôøi Mahinda, 

con trai cuûa vua A Duïc, moät vò taêng ñaõ höôùng daãn moät ñoaøn truyeàn 

giaùo ñeán Sri Lanka. Töø cô sôû naøy maø sau naøy noù truyeàn ñi khaép vuøng, 

vaø trong nhöõng thaäp nieân gaàn ñaây noù ñaõ thu huùt moät soá gia taêng ñaùng 

keå nhöõng sinh vieân ôû AÂu Chaâu vaø Myõ Chaâu. Truyeàn thoáng naøy töï haøo 

vì noù laø truyeàn thoáng Phaät giaùo baûo thuû saâu xa nhöõng giaùo phaùp vaø 

thöïc haønh trong kinh taïng Pali, heä thoáng kinh taïng maø truyeàn thoáng 

xem laø giaùo ñieån Phaät giaùo xaùc thöïc duy nhaát. Tuy nhieân, khoâng ai 

trong chuùng ta bieát roõ ñaây laø ngoân ngöõ nguyeân thuûy trong kinh ñieån cuûa 

tröôøng phaùi Thöôïng Toïa Boä hay khoâng. Duø sao ñi nöõa chuùng ta vaãn coù 

theå xem tröôøng phaùi Nguyeân Thuûy nhö laø ñaïi dieän cuûa tröôøng phaùi 

Thöôïng Toïa Boä. Luaän thö coát yeáu cuûa boä phaùi Nam Phöông Thöôïng 

Toïa Boä: Thaéng Nghóa Thuyeát, Phaùp Taäp Luaän, Thanh Tònh Ñaïo. Saùch 

vôû thuoäc Boä Luaän Taïng cuûa tröôøng phaùi Nguyeân Thuûy: i) Boä Phaùp Tuï: 

Boä Phaùp Tuï lieät keâ vaø ñònh nghóa nhöõng taâm thöùc thieän, aùc, vaø trung 

tính. Ñaây cuõng laø moät boä saùch phaân tích veà hình theå cuûa vaät chaát. ii) 

Boä Phaân Tích: Phaân tích hay phaân loaïi chi tieát 16 chuû ñeà chính cuûa 

giaùo phaùp, goàm caùc uaån, caùc duyeân, caùc yeáu toá (ñaïi), caùc caên, söï chuù 

taâm tænh thöùc, caùc yeáu toá giaùc ngoä, thieàn ñònh vaø trí tueä. iii) Boä Chaát 

Ngöõ: Döïa treân nhöõng phaân tích veà caùc uaån, giôùi, vaø tieán haønh baèng 

phöông caùch vaán ñaùp. iv) Boä Nhaân Cheá Ñònh: Phaân tích nhöõng loaïi tính 

tình, baèng nhöõng nhaân toá khaùc nhau goàm töø moät ñeán möôøi nhaân toá. v) 

Boä Ngöõ Toâng: Baùc boû caùc quan ñieåm dò giaùo cuûa caùc tröôøng phaùi Phaät 

giaùo khaùc. vi) Boä Song Ñoái: Lieân quan ñeán vieäc ñònh nghóa roõ raøng caùc 

thuaät ngöõ. vii) Boä Vò Tri: Tranh luaän ñaày ñuû veà taùnh duyeân khôûi. 

 

II. Toång Quan Veà Thuyeát Nhöùt Thieát Höõu Boä:  

Thuyeát Nhaát Thieát Höõu Boä coøn goïi laø Taùt Baø Ña Boä, goïi taét laø 

Nhaát Thieát Höõu Boä hay Höõu Boä, moät trong nhöõng boä phaùi thoaùt thai töø 

Thöôïng Toïa Boä, ñöôïc ngaøi Ca Chieân Dieân Töû thaønh laäp vaøo khoaûng 

300 naêm sau ngaøy Ñöùc Phaät nhaäp Nieát Baøn. Tröôøng phaùi naày daïy veà 

söï hieän höõu hay thöïc höõu cuûa chö phaùp höõu vi vaø voâ vi, trong quaù khöù, 

hieän taïi vaø vò lai. Tröôøng phaùi naày ñaõ phaùt trieån beân AÁn Ñoä trong nhieàu 

theá kyû, sau lan truyeàn roäng raõi qua Trung Hoa vaø Nhaät Baûn. Thuyeát 

Nhaát Thieát Höõu Boä laø moät trong nhöõng phaùi raát baûo thuû trong Thöôïng 

Toïa Boä. Theo truyeàn thuyeát Phaät giaùo, moät soá chö taêng Thöôïng Toïa 
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Boä rôøi Ma Kieät Ñaø ñi ñeán mieàn Baéc AÁn Ñoä, cö truù taïi caùc vuøng  

Mathura, Gandhara vaø Kasmira. Thuyeát Nhaát Thieát Höõu Boä coøn ñöôïc 

bieát ñeán vôùi caùi teân Caên baûn thuyeát Nhöùt Thieát Höõu Boä vaø Thaùnh 

Thuyeát Nhaát Thieát Höõu Boä. Kasmira laø trung taâm hoaït ñoäng cuûa phaùi 

naày vaø tieáng Baéc Phaïn laø vaên töï chính cuûa kinh ñieån Höõu Boä. Vaøo thôøi 

vua Ca Nò Saéc Ca, Höõu Boä raát höng thònh taïi vuøng Baéc AÁn Ñoä vì ñöôïc 

nhaø vua hoä trì. AÛnh höôûng cuûa hoï coøn lan roäng ñeán mieàn Trung AÁn. 

Theo Giaùo sö N. Dutt trong “Caùc Boä Phaùi taïi AÁn Ñoä”, Thuyeát Nhaát 

Thieát Höõu Boä coù ñòa baøn hoaït ñoäng chính taïi vuøng Baéc AÁn, vuøng 

Kasmira, roài lan traøn ñeán Mathura, vaø coù coâng truyeàn baù Phaät giaùo 

Tieåu Thöøa taïi vuøng Trung AÙ, roài töø ñoù truyeàn sang Trung Hoa. Tröôøng 

phaùi naày ñaõ phaùt trieån beân AÁn Ñoä trong nhieàu theá kyû, sau lan truyeàn 

roäng raõi qua Trung Hoa vaø Nhaät Baûn. Thuyeát Nhaát Thieát Höõu Boä vôùi 

chuû thuyeát cho raèng vaïn höõu ñeàu coù thaät. Ñaïi Chuùng Boä (Nhaát Thieát 

Höõu Boä), moät tröôøng phaùi thuoäc Tieåu thöøa, taùch khoûi Thöôïng Toïa Boä 

nguyeân thuûy (Sthavira) döôùi trieàu vua A Duïc, vaøo khoaûng giöõa theá kyû 

thöù ba tröôùc Taây Lòch. Thôøi ñoù tröôøng phaùi Thöôïng Toïa Boä nguyeân 

thuûy bò taùch ra laøm hai, thöù nhaát laø Nhaát Thieát Höõu Boä vaø thöù hai laø 

Phaân Bieät Thuyeát Boä. Maõi cho ñeán baây giôø ngöôøi ta vaãn chöa roõ veà 

nguoàn goác chính xaùc cuûa tröôøng phaùi. Coù leõ laø do keát quaû cuûa Ñaïi Hoäi 

Keát Taäp laàn thöù ba hay do keát quaû cuûa nhöõng phaùi ñoaøn truyeàn giaùo do 

vua A Duïc phaùi tôùi vuøng Gandhara. Tuy nhieân, ñieàu ngöôøi ta bieát roõ laø 

noù ñöôïc thieát laäp vöõng chaéc ôû vuøng Taây Baéc AÁn Ñoä töø raát sôùm. Trong 

Ñaïi Hoäi Keát Taäp laàn thöù tö, döôùi söï baûo trôï cuaû vua Ca Nò Saéc Ca, 500 

Tyø Kheo Nhaát Thieát Höõu Boä ñaõ quy tuï laïi, keát taäp kinh ñieån vaø soaïn 

boä Tyø Baø Sa Luaän. Vaø roài töø ñoù veà sau, tröôøng phaùi naøy ñaõ laøm chuû caû 

vuøng Baéc vaø Taây Baéc AÁn Ñoä trong ít nhaát laø 10 theá kyû. Sau ñoù noù lan 

sang vuøng Kashmir vaø Trung AÙ, roài ñi vaøo ñaát Trung Hoa. Giaùo chuû Ca 

Chieân Dieân Töû cho raèng moät khi haønh giaû ñaõ quen vôùi vieäc ñaët quaù 

khöù töông phaûn vôùi hieän taïi vaø vò lai, thì raát coù theå ngöôøi ñoù seõ trôû neân 

toø moø muoán bieát xem lieäu chæ coù hieän taïi laø hieän höõu, hay caû quaù khöù 

vaø vò lai cuõng hieän höõu. Neáu chæ coù duy nhaát hieän taïi laø hieän höõu thì 

vieäc naày seõ gôïi leân theâm vaán ñeà cuûa söï keùo daøi  cuûa hieän taïi maø nhieàu 

ngöôøi cho laø chæ trong moät thoaùng voâ cuøng ngaén nguûi. Trong tröôøng hôïp 

ñoù, seõ khoâng coù gì toàn taïi keùo daøi qua thôøi gian, vaø ngöôøi ta buoäc phaûi 

cho raèng söï vieäc bò maát ñi vaø ñöôïc taùi taïo trong töøng khoaûnh 

khaéc.Nhöng theo Ca Chieân Dieân Töû thì ñieàu naày taïo ra nhöõng khoù 
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khaên khoâng chæ cho nhöõng tri thöùc thoâng thöôøng, maø caû cho giaùo lyù 

nghieäp quaû vaø söï baùo öùng cuûa Phaät giaùo nöõa. Vì neáu nhö moät haønh 

ñoäng töø quaù khöù, voán ñaõ khoâng toàn taïi ngay sau khi dieãn ra, laïi coù theå 

ñöa ñeán moät keát quaû toát hoaëc xaáu trong nhieàu naêm sau ñoù, vaäy thì 

trong tröôøng hôïp ñoù, coù moät ñieàu gì khoâng toàn taïi maø vaãn hoaït ñoäng vaø 

taïo ra taùc ñoäng trong khi noù khoâng toàn taïi. Vì vaäy Ca Chieân Dieân Töû 

cho raèng, cuõng töông töï nhö vaäy, nhöõng hieåu bieát veà caùc ñoái töôïng quaù 

khöù vaø töông lai nhö ñöôïc xaùc ñònh bôûi trí nhôù vaø döï baùo seõ khoâng coù 

ñöôïc, bôûi vì khoâng theå coù baát cöù söï hieåu bieát naøo, neáu nhö khoâng coù 

moät ñoái töôïng thaät söï cuûa taâm trí. Töø ñoù, Nhaát Thieát Höõu Boä chuû 

tröông moïi thöù ñeàu coù thaät, töùc quaù khöù, vò lai vaø hieän taïi, cuõng nhö hö 

khoâng vaø Nieát Baøn (tröôøng phaùi daïy veà söï hieän höõu hay thöïc höõu cuûa 

chö phaùp höõu vi vaø voâ vi, trong quaù khöù, hieän taïi vaø vò lai). Hoï ñöôïc 

bieát ñeán vôùi caùi teân Thuyeát Nhaát Thieát Höõu Boä vì giaùo thuyeát cuûa hoï 

chuû tröông “vaïn phaùp hieän höõu”. Danh töø Sarvastivada, tieáng Pali laø 

Sabbatthivada (‘sarva’ coù nghóa laø ‘taát caû’, ‘asti’ coù nghóa laø ‘hieän 

höõu’, vaø ‘vada’ coù nghóa laø ‘giaùo thuyeát’. Phaùi naày chuû tröông moïi thöù 

töø quaù khöù, hieän taïi ñeán vò lai ñeàu toàn taïi. Nhaát Thieát Höõu Boä noåi tieáng 

veà hoïc thuyeát lieân quan ñeán Phaät Baûo, noù laäp luaän raèng theå xaùc vaät lyù 

cuûa Ñöùc Phaät khoâng theå laø ñoái töôïng cuûa vieäc ñi tìm Tam Baûo. Noù 

khoâng baèng loøng vôùi loái caét nghóa raèng phaûi ñoàng hoùa Phaät vôùi Phaùp 

thaân theo nghóa laø moät heä thoáng giaùo phaùp, vì nhö theá seõ laø ñoàng hoùa 

Phaät Baûo vôùi Phaùp Baûo. Hoïc thuyeát naøy daïy raèng Phaät Baûo bao goàm 

taát caû nhöõng tònh phaùp laøm neân Ñöùc Phaät nhö moät con ngöôøi Giaùc Ngoä. 

Tröôøng phaùi Nhaát Thieát Höõu Boä ñaõ khai trieån moät soá hoïc thuyeát ñaëc 

tröng cuûa mình. Gioáng nhö Ñaïi Chuùng Boä, tröôøng phaùi Nhaát Thieát Höõu 

Boä chaát vaán thaân phaän tuyeät ñoái cuûa A La Haùn, thaäm chí noù cho raèng 

moät vò A La Haùn vaãn coøn coù theå bò thoái chuyeån. Nhöng caùi laøm cho 

tröôøng phaùi naøy noåi baät laø hoïc thuyeát “moïi söï hieän höõu.” Hoïc thuyeát 

naøy nhaán maïnh raèng, trong khi caùc phaùp, töùc laø caùc yeáu toá khoâng theå 

giaûn löôïc cuûa hieän höõu, coù theå laø taïm thôøi, nhöng chuùng cuõng hieän höõu 

trong quaù khöù vaø töông lai. Thaät vaäy, ba thôøi quaù khöù, hieän taïi vaø töông 

lai phaûi ñöôïc xem nhö laø nhöõng caùch, vaø söï troâi qua cuûa thôøi gian phaûi 

ñöôïc xem nhö laø söï troâi qua cuûa nhöõng phaùp caù nhaân cuûa ba caùch naøy, 

döôùi söï kích thích cuûa nhöõng ñieàu kieän thích hôïp. Hoïc thuyeát naøy vöøa 

phuø hôïp vôùi hoïc thuyeát voâ thöôøng, vöøa caét nghóa ñöôïc laøm sao moät 

haønh vi quaù khöù coù haäu quaû trong töông lai: ñoù laø vì nhöõng phaùp caáu 
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taïo neân haønh vi quaù khöù vaãn coøn toàn taïi, maëc duø theo caùch quaù khöù, vaø 

do ñoù coù theå taïo ñöôïc aûnh höôûng ôû moät thôøi ñieåm sau ñoù. Hoïc thuyeát 

naøy cuõng caét nghóa veà trí nhôù, vì trí nhôù khoâng laø gì khaùc hôn söï nhaän 

thöùc veà moät ñoái töôïng, vaø vì theo moät tieân ñeà cuaû Phaät giaùo, ngöôøi ta 

khoâng theå coù nhaän thöùc maø khoâng coù ñoái töôïng, neân noùi raèng caùc phaùp 

trong quaù khöù vaãn coøn toàn taïi seõ cho pheùp trí nhôù coù ñoái töôïng caàn 

thieát cuûa noù. Vôùi hoïc thuyeát naøy, tröôøng phaùi ñaõ thieát laäp moät khuoân 

maãu quan troïng cho nhöõng lyù thuyeát Ñaïi Thöøa sau naøy veà Ñöùc Phaät. 

Tröôøng phaùi Nhaát Thieát Höõu Boä cuõng ñaõ khai trieån moät hoïc thuyeát caên 

baûn cuûa con ñöôøng vôùi vieäc thöïc haønh saùu Ba La Maät (boá thí, trì giôùi, 

nhaãn nhuïc, tinh taán, thieàn ñònh vaø trí tueä), hoïc thuyeát naøy cuõng seõ coù 

aûnh höôûng  saâu xa tôùi quan nieäm Ñaïi Thöøa veà Boà Taùt. Tröôøng phaùi 

Nhaát Thieát Höõu Boä cuõng laø nguoàn goác phaùt sinh ra “Baùnh xe Ñôøi 

soáng” raát noåi tieáng, baùnh xe aáy veõ laïi luïc ñaïo vaø thaäp nhò nhaân duyeân 

maø caùc ñeä töû cuûa tröôøng phaùi naøy thöôøng veû trong caùc coång tu vieän sau 

naøy. Nhöõng tröôøng phaùi khaùc phaùt sinh töø tröôøng phaùi Nhaát Thieát Höõu 

Boä laø Phaân Bieät Thuyeát Boä vaø Kinh Löôïng Boä. Nhöõng taùc phaåm lôùn 

cuûa tröôøng phaùi naày laø A Tyø Ñaït Ma Caâu Xaù (Abhidharmakosha) cuûa 

Ngaøi Theá Thaân vaø Ñaïi Tyø Baø Sa (Mahavibhasha) ñöôïc soaïn döôùi söï 

höôùng daãn cuûa Vasumitra (Theá Höõu Baø Tu Maät Ña). Giaùo thuyeát cuûa 

tröôøng phaùi naày tieâu bieåu ôû Trung Hoa qua nhöõng caâu “Ngaõ khoâng 

Phaùp höõu,” “Tam theá thöïc höõu,” vaø “Phaùp boån haèng höõu.” 

Söï truyeàn baù Phaät phaùp cuûa Nhaát Thieát Höõu Boä: Ngay töø khi môùi 

thaønh laäp, tröôøng phaùi naøy ñaõ laøm chuû caû vuøng Baéc vaø Taây Baéc AÁn Ñoä 

trong ít nhaát laø 10 theá kyû. Döôùi thôøi vua Ca Nò Saéc Ca, moät hoäi ñoàng 

tröôûng laõo ñöôïc thaønh laäp ñeå san ñònh phaàn kinh ñieån cuûa tröôøng phaùi 

Nhaát Thieát Höõu Boä. Töø ñoù veà sau, kinh ñieån cuûa phaùi naày thöôøng ñöôïc 

vieát baèng tieáng Baéc Phaïn, vaø söï kieän naày ñaõ laøm taêng theâm taàm quan 

troïng cuûa nhöõng ngöôøi Baø La Moân theo veà vôùi Phaät giaùo, vì chæ coù hoï 

môùi coù khaû naêng am hieåu ñöôïc söï phöùc taïp cuûa ngoân ngöõ naày. Nhaát 

Thieát Höõu Boä cuõng ñaõ noã löïc tìm ñöôïc choã ñöùng taïi caùc vuøng ñaát 

Nepal vaø Taây Taïng. Vaøo ñaàu theá kyû thöù 7, theo lôøi môøi cuûa caùc vò vua 

Taây Taïng, boä phaùi naày ñaõ ñeán xaây döïng moät tu vieän raát lôùn gaàn thuû ñoâ 

Lhasa. Nhöng söï coù maët cuûa hoï bò môø nhaït sau ñoù, vì daân chuùng xung 

quanh khoâng maáy quan taâm ñeán nhöõng giaùo lyù thieáu vaéng pheùp maàu. 

Maëc duø khoâng theå töï duy trì söï hieän dieän cuûa mình ñöôïc laâu trong moät 

theá giôùi cuûa nhöõng phaùp thuaät vaø söï maàu nhieäm, nhöng Nhaát Thieát 
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Höõu Boä cuõng taïo ñöôïc moät aûnh höôûng ñaùng keå ñoái vôùi tö töôûng cuûa 

Taây taïng, vì kinh vaên cuûa boä phaùi naày gaàn nhö laø phieân baûn duy nhaát 

cuûa Phaät giaùo thuoäc thôøi kyø tröôùc kia ñaõ ñöôïc ñöa vaøo trong soá nhöõng 

kinh ñieån phieân dòch sang tieáng Taây Taïng. 

Caùc boä saùch cuûa Boä Luaän Taïng cuûa Boä phaùi Thuyeát Nhöùt Thieát 

Höõu Boä: Keát quaû cuûa cao traøo quan taâm ñeán caùc vaán ñeà trieát hoïc laø 

tröôøng hôïp ñaàu tieân veà moät loaït nhöõng boä luaän ñöôïc saùng taïo ra ñeå 

ñaùp öùng vôùi hoaøn caûnh môùi. Boä A Tyø Ñaït Ma roõ raøng ñaõ ñöôïc soaïn ra 

sau laàn phaân phaùi laàn thöù ba. Noäi dung cuûa baûy quyeån A Tyø Ñaït Ma 

cuûa Nhaát Thieát Höõu Boä khaùc xa vôùi noäi dung cuûa baûy quyeån A Tyø Ñaït 

Ma cuûa phaùi Thöôïng Toïa Boä, moät nhaùnh cuûa Phaân Bieät Thuyeát Boä. 

Luaän thö coát yeáu cuûa phaùi Nhaát Thieát Höõu Boä laø boä  A Tyø Ñaït Ma Caâu 

Xaù Luaän vaø caùc sôù giaûi. Döïa vaøo vaên hoïc cuûa phaùi Höõu Boä thì caùc 

phaùi Caên Baûn Nhaát Thieát Höõu Boä, Phaùp taïng Boä, Hoùa Ñòa Boä vaø AÁm 

Quang Boä ñeàu xuaát phaùt töø Nhaát Thieát Höõu Boä. Theo truyeàn thoáng 

khaùc thì 7 chi phaùi Caên Baûn Nhaát Thieát Höõu Boä, Phaùp Taïng Boä, Hoùa 

Ñòa Boä, AÁm Quang Boä, Ña Vaên Boä, vaø Phaân Bieät Thuyeát Boä ñeàu laø 

nhöõng chi phaùi cuûa Höõu Boä. Döa vaøo caùc baûn dòch ôû Trung Hoa, Taây 

Taïng, nhöõng di caûo tìm thaáy taïi Trung AÙ, nepal vaø Gilgit ôû Pakistan, vaø 

nhieàu ñoaïn trong Phoå Dieäu Kinh (Lalitavistara), Phaät Baûn Haïnh Taäp 

Kinh (Mahavastu), vaø A Tyø Ñaït Ma Caâu Xaù Luaän (Abhidharmakosa), 

chuùng ta thaáy roõ raøng kinh ñieån Höõu Boä vieát baèng chöõ Baéc Phaïn, chöõ 

Baéc Phaïn hoãn taïp, goàm kinh, luaät, luaän.  

 

III. Nam Phöông Thöôïng Toïa Boä & Thuyeát Nhöùt Thieát Höõu Boä: 

Ñieåm Khôûi Ñaàu Tieân Cuûa Baûy Möôi Laêm Phaùp Caâu Xaù 

Toâng: 

Thuyeát Nhaát Thieát Höõu Boä ñoàng yù vôùi Nam Phöông Thöôïng Toïa 

Boä treân phöông dieän giaùo nghóa, chia vaïn phaùp laøm 5 loaïi: taâm, phaùp, 

saéc, taâm sôû höõu phaùp, taâm baát töông öng haønh, coù theå ñöôïc chia laøm 75 

phaùp luoân toàn taïi trong quaù khöù, hieän taïi vaø vò lai. Caû Nam Phöông 

Thöôïng Toïa Boä vaø Thuyeát Nhaát Thieát Höõu Boä tin vaøo thuyeát Nghieäp 

vaø Nieát Baøn. Theo hoï, Ñöùc Phaät laø moät con ngöôøi bình thöôøng, nhöng 

Ngaøi ñaõ ñaït ñeán giai ñoaïn giaùc ngoä vaø thöïc chöùng chaân lyù. Hoï tin taát 

caû caùc vò A La Haùn neáu chöa chöùng quaû voâ sanh, vaãn coøn bò chi phoái 

bôûi nhaân duyeân vaø coù theå bò thoái chuyeån. Theo hoï, thì Töù Quaû chæ coù 

theå daàn daàn chöùng ñaéc, trong khi quaû vò thöù hai vaø thöù ba coù theå chöùng 
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ñaéc cuøng moät luùc. i) Khôûi Ñaàu Trí Tueä: Ñöôïc vieát bôûi Ca Chieân Dieân 

Ni Töû, lieân quan tôùi vieäc ñònh nghóa caùc töø. ii) Trình Baøy Cô Sôû: Ñöôïc 

soaïn bôûi Baø Tu Maät Ña, thaûo luaän veà nhöõng yeáu toá naèm trong laõnh vöïc 

phaân taùch caùc uaån vaø boä duyeät laïi söï phaân tích naøy döôùi caùc tieâu ñeà 

Saéc, Taâm, Sôû Höõu; coøn moät danh saùch möôøi söï kieän tích cöïc cuûa taâm 

linh. iii) Söu Taäp Veà Thöùc: Ñöôïc ngaøi Devasarman bieân soaïn, lieân 

quan tôùi vieäc xaùc nhaän caùc hoïc thuyeát cuûa Thuyeát Nhöùt Thieát Höõu Boä 

veà hieän höõu quaù khöù vaø töông lai cuûa chö phaùp vaø voâ ngaõ. iv) Ñaïi Taäp 

(caùc yeáu toá chaát ñoáng laïi vôùi nhau): Ñöôïc vieát bôûi ngaøi Xaù Lôïi Phaát, 

trình baøy caùc yeáu toá chaát ñoáng laò vôùi nhau, nhö phieàn naõo, giôùi, uaån 

vaø caùc vieäc thöïc haønh caàn thieát ñeå ñaït tôùi quaû vò A La Haùn. v) Taâm 

Thöùc & Vuõ Truï Luaän: Ñöôïc vieát bôûi Ngaøi Muïc Kieàn Lieân, thaûo luaän 

veà caùc caùch goïi teân, trình baøy söï phaùt sinh caùc söï kieän taâm thöùc vaø vuõ 

truï luaän. vi) Söu Taäp caùc yeáu Toá: Ñöôïc ngaøi Phuù Laâu Na bieân soaïn, 

trình baøy caùc söï kieän taâm thöùc tieâu cöïc vaø thöôøng haèng. vii) Chuù Giaûi 

Kinh Sangiti: Ñöôïc vieát bôûi ngaøi Ma Ha Caâu Thi La hay Xaù Lôïi Phaát, 

trình baøy caùch thöùc saép ñaët caùc söï vaät ñeå nhôù laïi. Nhaát Thieát Höõu Boä 

vaø Nam Phöông Thöôïng Toïa Boä cho raèng moät saéc phaùp toàn taïi laâu hôn 

taâm phaùp. Saéc phaùp coù theå toàn taïi trong trong 17 saùt na. Taâm phaùp: 

Nhaát Thieát Höõu Boä vaø Nam Phöông Thöôïng Toïa Boä cho raèng moät taâm 

phaùp toàn taïi trong 3 hay 4 saùt na. Saéc phaùp: Khôûi, Truï, vaø Hoaïi dieät. 

 

The Southern Theravada & Sarvastivadah Sects:  

The Starting Point of Seventy-Five  

Dharmas of the Kosa Sect 

 

I. An Overview of the Southern Theravada Buddhism:  

Southern Theravada Buddhism is sometimes referred to as 

Southern Buddhism. It has great influence primarily in Sri Lanka, 

Burma, Thailand, Laos and Cambodia. Especially in Ceylon, the 

Theravadins have dominated this country for two thousand years; their 

affiliations with the sects of Indian mainland are uncertain. This is a 

sect of which teaching corresponds to the Agama sutras. These 

teachings generally hold that the self is without substance, the separate 

elements (dharmas) are real, and Nirvana is neither total annihilation. 

It is uncertain when the division into sects had actually taken place; 
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however, we know that the spread of the faith into various regions led 

to divergence that became a major cause of schism. Missionary efforts 

supported by the great Mauryan emperor Asoka in the third century 

B.C. contributed to the spread of the Dharma to further regions. It is 

believed that due to Asoka’s sponsorship of the spread of Buddhism. 

The Sarvastivada School of Buddhism took strong root in northwest 

India after the Third Council, and the Theravada School in the South, 

extending its influence to Sri Lanka. At that time, Buddhism was 

carried as far west as Greece and the areas under its control. During 

two or three centuries following Asoka’s reign, either 18 or 20, or 

perhaps more Buddhist sects came into existence, marking the advent 

of what is called sectarian Buddhism. Sectarian Buddhism concerned 

itself first and foremost with strict observance of the monastic precepts 

and study of scriptures, pursuits that encouraged dogmatism. Emphasis 

was on literal interpretation of the canon. The relations between the 

Southern Theravada school and Theravada Buddhism: The small or 

inferior vehicle as compared with the greater teaching (Ñaïi thöøa). 

Hinayana is the form of Buddhism which developed after Sakyamuni’s 

death, at about the beginning of the Christian era, when Mahayana 

doctrine were introduced. The objective is personal salvation. By the 

time of King Asoka, the Sthaviravadin School had itself split into the 

Sammitiya, the Sarvastivadin, and the Vibhajyavadin sub-schools. And 

later, the Vibhajyavadin School also split into two branches, the 

Mahisasika School, which was established in the South-Eastern India, 

and the Theravadin School, which was established in Sri Lanka. Other 

characteristics of Southern Theravada and Theravada Buddhism: It is 

believed that Theravada is a Hinayana school from the Sthavira group, 

which developed from the Vibhajyavadin school, founded by 

Moggaliputta Tissa and brought to Ceylon in 250 BC. The teaching of 

the Theravada consists of the four noble truths, the eightfold noble 

path, the doctrine of conditioned  arising and  anatman. The philosophy 

of this school is very simple. All worldly phenomena are subject to 

three characteristics; they are impermanent and transient (anitya), 

suffering (duhkha), and non-self. That is to say, there is nothing in them 

which can be called one’s own, nothing substantial, nothing permanent. 

All compound things are made up of two elements, the non-material 

part (nama), and the material part (rupa). They are further described as 
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consisting of nothing but five constituent groups (skandhas), namely, 

the material quality (rupa), and four non-material qualities, sensation 

(vedana), perception (sanjna), mental formatives (samskara), and 

consciousness (vijnana). These elements are also classified into twelve 

organs and objects of sense (ayatanani) and eighteen dhatus. The 

former consist of the six internal organs of sense (eye, ear, nose, 

tongue, body, and mind). The corresponding objects of sense, namely 

material objects, sounds, smells, tastes, tangibles and those things that 

can be apprehended only by the mind. The eighteen dhatus include the 

six internal organs of sense, the six corresponding objects of sense, and 

six consciousnesses (eye-consciousness, ear-consciousness, nose-

consciousness, tongue-consciousness, body-consciousness and mind-

consciousness. Hence, this most orthodox school of Buddhism has a 

pluralistic conception of the constituent elements of the universe. 

Theravada emphasizes on the liberation of the individual to attain the 

Arhathood, which takes place through one’s own efforts in meditation 

and through observance of the rules of moral discipline and leading a 

monastery life. Today Theravada, the only surviving school of the 

Hinayana, is widespread in the countries of Southeast Asia. At the 

Council of Pataliputra, the teachings of this school were, according to 

Pali sources, certified to be those of the Vibhajyavada school. The 

differences between Theravada and Mahayana Buddhisms: Theravada 

Buddhism is sometimes referred to as Southern Buddhism, while 

Mahayana is referred to as Northern Buddhism. Both Mahayana and 

Theravada began not as separate schools, but because of their different 

goals in cultivation, they developed into different schools and 

eventually spread into different geographic areas. a) To seek for 

Arahathood, Sravakas or Pratyeka-buddhahood is Theravada followers. 

The goal of Theravada Buddhists is to end attachment to self and, 

thereby, becoming an Arhat, who undergoes no more rebirth. To seek 

for Buddhahood is Mahayana. The Mahayana Buddhism accepts all of 

the teachings of the Theravada Buddhism, it teaches that its followers 

can cultivate to become an Arhat, but Arhat is not an ultimate goal. It 

recommends its followers to follow the Path of the Bodhisattva, which 

will eventually lead to Buddhahood. Sincere Buddhists should step 

back and ask ourselves: “In fact, are there any so-called ‘Vehicles’?” If 

our answer is “Yes,” it’s a regretable answer because the Buddha 
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never mentioned about the so-called “Vehicle.” If our answer is “No,” 

we are on the right track of cultivation, so keep move on. We should 

cultivate the dharmas that suit us the most, and try not to criticize other 

people. b) The Mahayanists emphasize the universalism and altruism, 

develop wisdom and the perfect transformation of all living in the 

future state; while the Theravada followers seek for narrow personal 

salvation, seek for the destruction of body and mind and extinction in 

nirvana. c) Whereas Theravada Buddhism emphasizes a forest or 

mendicant denunciative way, while Mahayana not excluding this 

feature, wishes to make the Buddhist life open to all, monks and 

laypeople alike. With the ideal become not only the Arahant for his 

own salvation but they wish to become Bodhisattvas with a vow to 

attain perfect knowledge and to save all sentient beings. d) 

Bodhisattvas in the Mahayana practice six paramitas; while  for the 

Arahanship the Four Noble Truths are the foundation teaching, for 

pratyeka-Buddhahood the twelve nidanas. e) Mahayana Buddhism is 

progressive and affirmative. f) Whereas Theravada Buddhism develops 

with the Order as the center, the Mahayanists concentrate rather upon 

the individual. g) While the Theravada Buddhism lays the greatest 

stress upon the Tripitaka, the Mahayana Buddhism is content to 

propagate the Buddha’s fundamental teaching wherever found. So 

Theravada is both formal and systematic in the scholastic orthodoxy. 

Theravada Nikaya: Order of the Teachings of the Elders, the only 

surviving tradition of the collection of schools referred to collectively 

as “Hinayana” by their Mahayana opponents, and as Nikaya-

Buddhism. It is the dominant tradition in Southeast Asia, is particularly 

strong in Thailand, Sri Lanka, Burma, Laos, and Cambodia. Although 

there is no historical basis for the claim, modern Theravada traces itself 

back to the Sthavira tradition in India. Its origins in Southeast Asia are 

traced back to Mahinda, the son of King Asoka who became a Buddhist 

monk and led a mission to Sri Lanka. From this base it later spread 

throughout the region, and in recent decades has attracted considerable 

increasing numbers of students in Europe and North America. It prides 

itself on being a deeply conservative school of Buddhism and bases its 

teachings and practices on the Pali Canon, which it considers to be the 

only authentic Buddhist canon. However, no one is clear if this was the 

language of the original canon of the Sthaviravadin School. However, 
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it is possible for us to consider Theravada as representative of the 

Sthaviravadin School. The chief text books of the Southern 

Theravadins: Atthasalini. A Commentary to the Dhammasangani, and 

Visuddhimagga of Buddhaghosa. Books of the Theravadin 

Abhidhamma-Pitaka: i) Dhammasangani (p): The classification of 

things which lists and defines good, bad, and neutral mental states, this 

is also an analysis of material form. ii) Vibhanga (p): Analysis, offering 

a detailed analysis or classification of sixteen major topics of the 

Dharma, including the skandhas, nidanas, the elements, the faculties, 

mindfulness, bojjhangas, jhanas, and insight. iii) Dhutakatha (p): 

Discussion of the elements, based on the skandha and ayatana 

analyses, and proceeding by means of questions and answers. 

Discussion of the elements, based on the skandha and ayatana 

analyses, and proceeding by means of questions and answers.  iv) 

Puggalapannati (p): Puggalapannati or description of personalities, the 

analyses of human character types, by various factors that range in 

number from one to ten. v) Kathavatthu (p): Subjects of controversy, 

the refutation of the heterodox views of other Buddhist schools. vi) 

Yamaka (p): The pairs, concerned with clear definition of terms. vii) 

Patthana (p): Causal relations, a full discussion of pratitya-samutpada.    

 

II. An Overview of the Sarvastivadah Sect:   

The Sarvastivadah school or Realistic school, Prajnaptivadinah, a 

branch of the Sthavira, one of the subsects which was founded by 

Katyayaniputra in around 300 years after the Buddha’s Nirvana. This 

School preaches the Existence of All Things which held that dharmas 

have a real existence in the past, present and future. This school took 

the view of phenomenality and reality, founded on the Prajnapti-sastra. 

This school flourished in India for many centuries and was widely 

studied in China and Japan. The Sarvastivada was one of the most 

orthodox branches of Sthavira. According to Buddhist legendary, some 

Sthavira monks from Magadha went towards Northern India and settled 

in Mathura, Gandhara, and Kasmira. The Sarvastivadins were also 

known as the Mulasarvastivadins and the Aryasarvastivadins. Kasmira 

was the chief center of the activities of the Sarvastivadins. They used 

Sanskrit as the language of their sacred scriptures. During the reign of 

Kaniska the Sarvastivadins became very popular in Northern India. 
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King Kaniska patronized them in his kingdom. It was because of him 

they were able to attain popularity in Northern India. Their influence 

also reached Central Asia. According to Dr. N. Dutt in “Buddhist Sects 

in India”, the Sarvastivadins had its sphere of activities in Northern 

India extending from Kasmira to Mathura and was responsible for the 

propagation of Hinayana Buddhism in Central Asia where it was 

carried to China. This school took the view of phenomenality and 

reality, founded on the Prajnapti-sastra.  This school flourished in India 

for many centuries and was widely studied in China and Japan. 

Sarvastivada is the name of a school with the doctrine that all things 

are real. Sarvastivada is a Sanskrit term for “Everything exists.” This is 

a school of Hinayana that split off from the Sthaviras or Sthaviravada 

under the reign of king Asoka, sometime around the mid-third century 

B.C. At that time, the Sthaviravadin School split into two branches, the 

first was the Sarvastivadin and the second was the Vibhajyavadin. Until 

now it is not clear about the precise origins for its formation. What is 

clear is that it became firmly established in north and north-west India 

at an early date. At the Fourth Council, sponsored by king Kaniska, 

five hundred Sarvastivadin monks gathered, established a canon for 

their own, and compiled several commentarial works called Vibhasas. 

From this time on it was to dominate north and north-western India for 

at least ten centuries. And later it also spread through to Kashmir and 

Central Asia, and then found its way to China. According to the founder 

of the school, Katyayaniputra, once a monk had got used to contrasting 

the past with the present and future, he might well become curious to 

know whether only the present really exists, or also the past and future. 

If only the present exists, this raises the further point of its duration, 

which many regarded as lasting just one single instant. In that case 

nothing will endure for any length of time, and one must assume that it 

is annihilated and re-created from instant to instant. This raises 

difficulties not only for the commonsense, but according to 

Katyayaniputra, also for the Buddhist doctrine of “Karma” and 

“Retribution”. For if a past action, which has ceased to exist 

immediately after taking place should lead to a reward or punishment 

many years later, then in that case something which does not exist is 

operative, has an effect, at a time when it does not exist. Likewise, so 

Katyayaniputra thought, the knowledge of past and future objects, as 
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attested by memory and prediction, would be impossible, since no 

knowledge is possible without an actual object in front of the mind. In 

consequence he evolved the “Pan-realistic” theory, which became the 

peculiar thesis of the Sarvastivadins. In consequence, the 

Sarvastivadins teach that everything exists, i.e. past, future and present, 

as well as space and Nirvana (the school which preaches the Existence 

of All Things which held that dharmas have a real existence in the past, 

present and future). They were known as Sarvastivadins because of 

their fundamental doctrine of “sarvamasti” (all things exist). The 

meaning of the term “Sarvastivada”, Pali Sabbatthivada (sarva means 

all, asti means exist, and vada means doctrine) is all exist. This school 

believes that “Everything Is” or “Everything exists.” That is to say 

everything, past, present and future exists simultaneously. The name of 

the school derives from its realistic and pluralistic doctrines, according 

to which the basic building blocks of the universe  are simple truths 

called Dharmas, which exist during the three times: past, present and 

future. The phenomena of experience are composed of these dharmas, 

and are regarded as momentary (ksanika) by Sarvastivada, each 

combination of dharmas coming into being in dependence upon causes 

and conditions, enduring for only a moment, and then passing away. In 

the Sarvastivada system, there are seventy-five dharmas, seventy-two 

of which are conditioned (samskrta), and three of which are 

unconditioned (asamskrta). The Sarvastivadin School is to be noted for 

its teachings concerning the Buddha Jewel. It was not satisfied with the 

explanation that the Buddha was to be identified with the Dharmakaya, 

in the sense of the body of the doctrine, because this then made the 

Buddha Jewel much the same as the Dharma Jewel. It maintained that 

the Buddha Jewel consisted of all the pure dharmas that made up the 

Buddha as an Enlightened being. The Sarvastivadin School developed 

a number of distinctive doctrines. Like the Mahasanghika School it 

questioned the absolute status of the Arhat, even maintaining the 

possibility of his regression. But its distinctive doctrine of “all exists.” 

This doctrine emphasized that, while dharmas, the irreducible elements 

of existence, might be momentary, they also exist in the past and the 

future. In fact, the three time: past, present and future are to be seen as 

‘modes’, and the passing of time as the moving of individual dharma 

between these three modes, under the stimulus of appropriate 
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conditions. This was both consistent with the doctrine of impermanence 

and explained how a past action could have some fruit in the future 

because the dharmas constituting that past action still existed and 

capable of exerting an influence at a later time. Memory too was 

explained by this doctrine, for it is nothing more than the consciousness 

of an object, and since it is axiomatic in Buddhism that one cannot have 

consciousness without an object, to say that past dharmas still existed 

allowed memory its necessary object. The Sarvastivadin School 

established an important precedent for the later Mahayana doctrines 

concerning the Buddha. It also developed a fundamental doctrine of the 

path which involved the practice of six perfections  (generosity, 

morality, patience, energy, meditation, and wisdom), a doctrine that 

was to have profound repercussions in the Mahayana concept of the 

Bodhisattva. The Sarvastivadin School was also the originator of the 

famous “Wheel of Life,” depicting the six realms of existence and the 

twelve nidanas, or links, of the Pratiya-samutpada or the twelve links 

of  “Cause and Effect” or “Karmic Causality” which its followers often 

painted inside the gateway to their monasteries. Its most famous 

offshoots were the Vaibhasika and the Sautrantika Schools. Most 

important works of this school are the Abhidharmakosha by 

Vasubandhu (Treasury of Higher Doctrine) and the Mahavibhasha (the 

Great Book of Alternatives) which was composed under the leading of 

Vasumitra. Their teachings represented in Chinese by the words “The 

self is empty, the Dharma exists,” “The three times are real existence,” 

and “The universe is eternal existence.” 

The propagation of the Buddha’s teachings of the Sarvastivadins: 

Since the founding period, the Sarvastivadins had dominated the north 

and north-western India for at least ten centuries. Under the reign of 

king Kanishka a Council is said to have been held which fixed the 

Sarvastivadin Canon. From that time onwards the Sarvastivadin 

writings were normally in Sanskrit, and this fact would increase the 

relative weight of the Brahmin converts who alone would be fully 

conversant with the complications of this language. Sarvastivadins also 

attempted to gain a foothold in Nepal and Tibet. From the beginning of 

the seventh century, Tibetan kings invited monks of the Sarvastivadins 

to come to Tibet to establish a monastery near Lhasa, but their 

settlement soon withered away because the surrounding people 
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remaining indifferent to a teaching which lacked in magical paractices. 

Although they could not maintain themselves for long in this world of 

magic and wichcraft, the Sarvastivadins have nevertheless exerted a 

considerable influence on the thought of Tibet, because their literature 

is practically the only version of the older type of Buddhism to find its 

way into the Canon of translated scriptures.   

Books of the Sarvastivadins Abhidharma Pitaka: As the result of 

the emergence of an interest in philosophical questions we have the 

first instance of a whole class of canonical literature being created to 

meet a new situation. The Abhidharma books were clearly composed 

after the third division of the schools. The contents of the seven 

Abhidharma books of the Sarvastivadins differ greatly from those of 

the seven books of the Theravadins, who are an offshoot of the 

Vibhajyavadins. Chief text books of the Sarvastivadins are the 

Abhidharmakosa and its commentaries. According to the tradition of 

the Sarvastivadins, Mulasarvastivadins, the Dharmaguptas, The 

Mahisasakas, and the Kasyapiyas were offshoots of the Sarvastivadins. 

According to another tradition, Mulasarvastivadins, the Dharmaguptas, 

The Mahisasakas, the Kasyapiyas, the Bahusrutiyas, the Tamrasatiyas, 

and the Vibhajjavadins were the seven divisions of the Sarvastivadins. 

According to Chinese and Tibetan translations, manuscripts discovered 

in Central Asia, Nepal and Gilgit in Pakistan and from several passages 

referred to in the Lalitavistara, Mahavastu, and Abhidharmakosa, it is 

clear that the Sarvastivadins had their own canon in Sanskrit or in 

mixed Sanskrit. It had three divisions: Sutra, Vinaya and Abhidharma.  

 

III. The Southern Theravada & Sarvastivadah Sects: The 

Starting Point of Seventy-Five Dharmas of the Kosa Sect: 

The Sarvastivadins agreed with the Theravadins in their doctrinal 

points. They held that five dharmas, i.e., mind, mental states, matter, 

states independent of the mind, and the unconstituted, which could be 

sub-divided into seventy-five, remain intact in their subtlest forms in 

the past, present and future. They believed in the doctrine of Karma 

and Nirvana. According to them, the Buddha was a human being, but 

He reached the stage of enlightenment and realized the truth. All 

Arhats did not  receive non-birth, and were ruled by the twelvefold 

chain of causation, and had chance of retrogression. According to them, 
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the four stages of santification should be realized gradually and the 

second and third stages could be reached all at once. i) Jnanaprasthana: 

The “Setting forth of Wisdom”, by Katyayaniputra, concerned with 

definition of terms. ii) Prakaranapada: The basis of exposition, by 

Vasumitra, discusses elements under the skandha analysis and a 

revision of that analysis under the heading of rupa, citta, and Caitasika 

dharmas; also introduces a list of ten positive mental events. iii) 

Vijnanakaya: The collection on consciousnesses, written by 

Devasarman, concerned with substantiating the Sarvastivadin doctrines 

on the past and future existence of dharmas, and anatman. iv) 

Dharmaskandha: Written by Sariputra, discussion of the klesas, 

ayatanas, and skandhas, and the practices required to gain Arahantship. 

v) Prajnaptisastra: The treatise on designations, written by 

Maudgalyayana, the arising of mental events, and cosmology. vi) 

Dhatukaya: The collection of elements, written by Purna, discussion of 

ever-present and negative mental events. vii) Sangitiparyaya: Written 

by Mahakausthila or Sariputra. This is the way of putting things in the 

rehearsal, a commentary on the Sangiti Sutra. The Sarvastivadins and 

Southern Theravadins assume that a unit of matter may last longer  

than a thought-unit. It may last for 17 thought-moments: Thought-unit: 

The Sarvastivadins and Southern Theravadins assume that a unit of 

thought (thought-unit) lasts for 3 or 4 moments. Unit of matter: Birth or 

origination which lasts for half a thought-moment, subsistence which 

lasts for about sixteen and a half thought-moments, and decay which 

lasts for half a thought-moment.  
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Chöông Hai 

Chapter Two 

 

Toång Quan Veà Caâu Xaù Toâng 

 

Toâng Caâu Xaù laø teân goïi cuûa toâng phaùi laø moät danh töø giaûn löôïc cuûa 

Phaïn ngöõ A Tyø Ñaït Ma Caâu Xaù, laø nhan ñeà cuûa moät taùc phaåm cuûa Theá 

Thaân vieát veà chuû thuyeát duy thöïc vaø coù theå dòch laø “Caâu chuyeän cuûa 

Phaùp Toái Thöôïng.” Ñaïi trieát gia Theá Thaân sanh taïi Baïch Sa Ngoõa, 

thuoäc xöù Kieän Ñaø La, xuaát gia theo Höõu Boä. OÂng aâm thaàm ñeán Ca 

Thaáp Di La ñeå hoïc trieát hoïc A Tyø Ñaøm. Khi trôû veà coá höông, oâng vieát 

A Tyø Ñaït Ma Caâu Xaù Luaän (Abhidharma-kosa-sastra) hieän vaãn coøn 60 

quyeån Haùn dòch. Baûn vaên Phaïn ngöõ ñaõ thaát laïc, nhöng may maén chuùng 

ta vaãn coøn moät baûn chuù giaûi do Yasomitra vieát vôùi nhan ñeà laø A Tyø 

Ñaït Ma Caâu Xaù Thích Luaän. Nhôø baûn chuù giaûi naày maø coá Giaùo Sö 

Louis De La Valleùe-Poussin ôû Bæ ñaõ deã daøng trong vieäc taùi laäp baûn vaên 

thaát laïc vaø ñöôïc kieän toaøn bôûi Rahula Sankrityayana ngöôøi Tích Lan. 

Moãi yeáu toá trong vuõ truï ñöôïc Theá Thaân giaûi nghóa chi li trong Luaän 

Caâu Xaù cuûa oâng. Danh töø quan troïng cuûa toâng naày laø ‘hoïc thuyeát veà taát 

caû ñeàu hieän höõu,’ khaúng ñònh moïi hieän höõu, caû taâm vaø vaät, cuõng nhö 

khoâng phaûi taâm vaø khoâng phaûi vaät. Tuy nhieân, ñieàu naày khoâng phaûi ñeå 

thöøa nhaän hieän höõu cuûa ngaõ (atman), moät baûn ngaõ caù bieät hay moät linh 

hoàn hay nguyeân lyù phoå quaùt hay nguyeân nhaân ñaàu tieân. Chuùng ta 

khoâng bieát Theá Thaân coù tieân ñoaùn moïi nguy hieåm do söï thöøa nhaän  coù 

‘Ngaõ,’ seõ xaûy ra hay khoâng maø oâng ñaõ boû ra toaøn chöông chín ñeå baùc 

boû thuyeát Höõu Ngaõ. Caâu Xaù toâng duø chuû tröông raèng taát caû caùc phaùp 

ñeàu thöïc höõu, hoaøn toaøn khaùc vôùi duy thöïc luaän ngaây thô thöôøng tình, 

bôûi vì theo lyù thuyeát cuûa toâng naày, vaïn höõu laø nhöõng phaùp bao goàm caû 

taâm vaø vaät, taát caû cuøng ôû treân cöôùc ñòa nhö nhau. Toâng naày thöøa nhaän 

thöïc taïi tính cuûa moïi phaùp nhöng laïi chaáp nhaän thuyeát khoâng coù toàn 

theå, khoâng coù thöôøng haèng, khoâng coù phuùc laïc ngoaïi tröø Nieát Baøn. Haàu 

heát nhöõng tröôøng phaùi A Tyø Ñaøm coù leõ ñaõ phaùt khôûi sau cuoäc keát taäp 

cuûa Vua A Duïc (khoaûng naêm 240 tröôùc Taây Lòch), bôûi vì vaên hoïc A Tyø 

Ñaøm goàm taát caû 7 boä luaän, laàn ñaàu tieân ñöôïc chaáp nhaän laø moät trong 

Tam taïng Kinh Ñieån (Tripitaka) trong cuoäc keát taäp naày. Trong cuoäc keát 

taäp laàn ñaàu vaø laàn thöù hai chæ coù hai taïng (Kinh vaø Luaät). 
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“Abhidharma-Kosa” (A Tyø Ñaït Ma Caâu Xaù) laø töø Phaïn ngöõ coù 

nghóa laø “Taïng Vi Dieäu Phaùp,” moät trong nhöõng taùc phaåm Phaät giaùo 

quan troïng, ñöôïc Ngaøi Theá Thaân vieát tröôùc khi Ngaøi chuyeån qua Ñaïi 

Thöøa. Kho baùu A Tyø Ñaït Ma, phaûn aûnh vieäc chuyeån töø Tieåu Thöøa 

(Hinayana) sang Ñaïi Thöøa (Mahayana). Ngaøi Theá Thaân soaïn boä luaän 

naøy taïi Kashmir vaøo khoaûng theá kyû thöù 5 sau Taây lòch. Baûn goác thöôøng 

ñöôïc tin raèng ñaõ ñöôïc vieát theo heä thoáng trieát lyù cuûa tröôøng phaùi Tyø Baø 

Sa, nhöng luaän luaän taïng cuûa Ngaøi Theá Thaân, nhöõng baøi pheâ bình 

nhöõng yeáu toá chính cuûa baûn goác thì töø boái caûnh cuûa tröôøng phaùi ñoái 

nghòch laø Kinh Löôïng Boä. Ñaây laø moät boä luaän haøm suùc baøn luaän veà 

giaùo thuyeát Tieåu Thöøa. Boä luaän bao goàm nhöõng phaân tích chi tieát veà 

nghieäp thöùc cuûa con ngöôøi lieân heä vôùi moâi tröôøng chung quanh, cuõng 

nhö söï chuyeån hoùa xaûy ra trong tieán trình thieàn taäp. Hoïc thuyeát A Tyø 

Ñaït Ma Caâu Xaù goùp phaàn phaùt trieån giaùo thuyeát cuûa tröôøng phaùi Du 

Giaø veà sau naøy. A Tyø Ñaït Ma Caâu Xaù Luaän ñaõ ñöôïc ngaøi Huyeàn 

Trang dòch sang tieáng Hoa vaøo khoaûng nhöõng naêm 651 vaø 654. 

Caâu Xaù Toâng coù A Tyø Ñaït Ma Caâu Xaù Luaän ñöôïc ngaøi Theá Thaân 

bieân soaïn, ngaøi Paramartha vaø Huyeàn Trang ñôøi nhaø Ñöôøng dòch sang 

Hoa ngöõ. Phaïn ngöõ coù nghóa laø “Caùi gioû Vi Dieäu Phaùp.” Ñaây laø taïng 

thöù ba trong tam taïng kinh ñieån Phaät giaùo, chöùa ñöïng nhöõng baøi luaän 

baøn thaûo veà nhöõng giaùo lyù chính yeáu cuûa ñaïo Phaät. Luaän Taïng bao 

goàm phaàn giaûi thích vaø bieän luaän kinh ñieån hay nhöõng lôøi Phaät daïy. 

Luaän Taïng ñaàu tieân ñöôïc moïi ngöôøi coâng nhaän laø cuûa ngaøi Ñaïi Ca 

Dieáp, moät ñeä töû cuûa Phaät bieân soaïn, nhöng maõi veà sau naày môùi hoaøn 

thaønh. Luaän Taïng taäp trung chính yeáu vaøo trieát hoïc vaø taâm lyù hoïc, 

thöôøng ñöôïc goïi taét laø Luaän. Nhöõng lôøi giaûng vaø phaân tích veà caùc hieän 

töôïng taâm thaàn vaø taâm linh chöùa ñöïng trong nhöõng thôøi thuyeát phaùp 

cuûa Phaät vaø caùc ñeä töû cuûa Ngaøi. Boä Luaän Taïng ñaõ ñöôïc dòch sang Hoa 

ngöõ goàm ba phaàn: Ñaïi Thöøa Luaän, Tieåu Thöøa Luaän, vaø Toáng Nguyeân 

Tuïc Nhaäp Taïng Chö Luaän (960-1368 sau Taây Lòch). Ñaây cuõng laø cô sôû 

giaùo lyù chuû yeáu cuûa phaùi Nam Toâng. Vi Dieäu Phaùp laø taïng thöù ba trong 

Tam Taïng Kinh Ñieån Phaät Giaùo cuûa tröôøng phaùi Phaät giaùo Nguyeân 

Thuûy. Maëc duø haàu heát caùc tröôøng phaùi Phaät giaùo nguyeân thuûy ñeàu coù 

boä luaän taïng rieâng cuûa hoï, nhöng chæ coù hai boä coøn ñeán ngaøy nay: 1) 

Thuyeát Nhaát Thieát Höõu Boä A Tyø Ñaït Ma, coøn baûn Hoa ngöõ vaø Taây 

Taïng; vaø 2) A Tyø Ñaït Ma Phaät Giaùo Nguyeân Thuûy, baûn chöõ Pali. 



 33 

Noäi dung boä luaän, theo Giaùo Sö Junjiro Takakusu trong Cöông Yeáu 

Trieát Hoïc Phaät Giaùo. Theo aán baûn naày vaø dòch baûn cuûa Trung Hoa, noäi 

dung cuûa Caâu Xaù Luaän nhö sau: 1) Phaân bieät giôùi veà caùc phaùp. 2) Phaân 

bieät caên veà caùc quan naêng. 3) Phaân bieät theá gian veà theá giôùi. 4) Phaân 

bieät nghieäp veà caùc nghieäp. 5) Phaân bieät tuøy mieân veà caùc phieàn naõo. 6) 

Phaân bieät Hieàn Thaùnh veà Thaùnh giaû vaø ñaïo. 7) Phaân bieät trí veà trí thöùc. 

8) Phaân bieät ñònh veà tö duy. Haùn dòch coù moät phaåm thöù chín (Phaù Ngaõ 

Phaåm). Khi vieát Caâu Xaù Luaän, Theá Thaân hình nhö ñaõ noi theo taùc 

phaåm cuûa vò tieàn boái laø ngaøi Phaùp Cöùu, goïi laø Taïp A Tyø Ñaït Ma Taâm 

Luaän (Samyukta-abhidharma-hrdaya); vaø taùc phaåm naày laïi laø sôù giaûi 

veà A Tyø Ñaøm Taâm Luaän cuûa ngaøi Phaùp Thöôïng. So saùnh kyõ caû ba taùc 

phaåm naày chuùng ta seõ thaáy raèng Theá Thaân ñaõ coù tröôùc maët nhöõng taùc 

phaåm cuûa caùc vò tieàn boái, neáu khoâng thì nhöõng vaán ñeà ñöôïc thaûo luaän 

trong caùc taùc phaåm naày chaéc chaén cuõng laø chuû tröông chung cuûa hoïc 

phaùi naày. Taùm chöông ñaàu cuûa taùc phaåm caét nghóa nhöõng söï kieän hay  

nhöõng yeáu toá ñaëc thaéng laø saéc vaø taâm, trong khi  chöông chín laø chöông 

cuoái cuøng minh giaûi nguyeân lyù cô baûn vaø toång quaùt, töùc Voâ Ngaõ, moät 

nguyeân lyù maø heát thaûy caùc hoïc phaùi Phaät giaùo khaùc ñeàu phaûi noi theo. 

Ñaëc bieät chöông chín hình nhö xuaát phaùt töø quan ñieåm rieâng cuûa Theá 

Thaân, vì khoâng coù daáu veát gì veà chuû ñeà naày trong nhöõng saùch khaùc. 

Maëc duø Caâu Xaù Luaän gioáng vôùi Taâm Luaän veà chuû ñeà, nhöng khoâng coù 

chöùng côù naøo noùi raèng noù vay möôïn Taâm Luaän khi thaønh laäp caùc quan 

ñieåm, bôûi vì Theá Thaân raát töï do  vaø quaùn trieät trong tö töôûng cuûa mình, 

vaø oâng khoâng ngaàn ngaïi laáy nhöõng  chuû tröông cuûa baát cöù boä phaùi naøo 

ngoaøi chuû tröông rieâng cuûa mình khi tìm thaáy ôû chuùng loái lyù luaän tuyeät 

haûo.  

Baûy Möôi Laêm Phaùp Caâu Xaù Toâng: Theo A Tyø Ñaøm Luaän, 75 

phaùp ñöôïc Caâu Xaù Toâng phaân chia laøm naêm caáp trong hai loaïi höõu vi 

vaø voâ vi. Saéc Phaùp coù 11 phaùp, goàm 5 caên (giaùc quan), 5 caûnh hay 

nhöõng ñoái töôïng tri giaùc, vaø voâ bieåu saéc. Naêm caên goàm coù nhaõn, nhó, 

tyû, thieät, vaø thaân. Naêm caûnh goàm coù saéc, thanh, höông, vò, xuùc. 11) 

Phaùp thöù möôøi moät laø Voâ bieåu saéc laø nhöõng yeáu toá khoâng hieån hieän. 

12) Phaùp thöù möôøi hai laø Thöùc hay Taâm, daàu laø moät phaùp, nhöng ñoâi 

khi ñöôïc chia thaønh naêm phaùp töông öùng vôùi naêm caên. Taâm Sôû Phaùp: 

coù 46 phaùp, ñöôïc chia thaønh 6 caáp. Bieán Ñaïi Ñòa Phaùp (nhieäm vuï toång 

quaùt) coù 10 phaùp: thoï, töôûng, tö, xuùc, duïc, hueä, nieäm, taùc yù, thaéng giaûi, 

vaø ñònh. Ñaïi thieän ñòa phaùp goàm 10 phaùp: tín, taán, xaû, taøm, quyù, voâ 
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tham, voâ saân, baát haïi, khinh an, vaø baát phoùng daät. Ñaïi phieàn naõo ñòa 

phaùp goàm saùu phaùp: voâ minh, phoùng daät, giaûi ñaõi, baát tín, hoân traàm vaø 

traïo cöû. Ñaïi baát thieän ñòa phaùp goàm hai phaùp: voâ taøm vaø voâ quyù. Tieåu 

phieàn naõo ñòa phaùp bao goàm möôøi phaùp: phaãn, phuù, xan, taät, naõo, haïi, 

haän, huyeãn, cuoáng, vaø kieâu. Baát ñònh ñòa phaùp bao goàm 8 phaùp: oá taùc, 

thuïy mieân, taàm, tö, tham, saân, maïn, vaø nghi. Taâm Baát Töông Öng Haønh 

Phaùp, phaùp khoâng thuoäc saéc, cuõng khoâng thuoäc taâm, goàm 14 phaùp: ñaéc, 

phi ñaéc, ñoàng phaàn, voâ töôûng quaû, voâ töôûng ñònh, dieät taän ñònh, maïng 

caên, sinh, truï, dò, dieät, danh thaân, cuù thaân, vaø vaên thaân. Voâ vi Phaùp goàm 

ba phaùp: hö khoâng, traïch dieät, vaø phi traïch dieät. 

 

An Overview of the Kosa Sect 

 

Kosa, name of the school is an abbreviation of Abhidharma-kosa, 

which is the title of Vasubandhu’s work on realism and may be 

translated “The Story of the Higher Dharma.” The great philosopher 

Vasubandhu was born in Purusapura (Peshawar) in Gandhara and 

received his ordination in the Sarvastivada School. He went to Kashmir 

incognito to learn the Abhidharma philosophy. On his return home he 

wrote the Abhidharma-kosa-sastra which is preserved in sixty volumes 

of Chinese translation. The Sanskrit text is lost, but fortunately we have 

a commentary written by Yasomitra called the Abhidharma-kosa-

vyakhya which has facilitated the restoration of the lost text undertaken 

by the late Professor Louis De La Valleùe Poussin of Belgium and 

completed by Rahula Sankrityayana of Ceylon. All elements of the 

universe were minutely explained by Vasubandhu in his Abhidharma-

kosa. The significant name of the School ‘all-things-exist-doctrine’ 

(sarva-asti-vada) affirms all existences, both material and mental, as 

well as that which is neither matter nor mind. This, however, does not 

mean to admit the existence of Self (atman), an individual ego or soul 

or the universal principle or First Cause. Whether or not he anticipated 

the danger of being involved in the admission of Self, Vasubandhu 

devoted the whole ninth chapter of his Abhidharma-kosa sastra to the 

refutation of the atman theory (see Baûy Möôi Laêm Phaùp Caâu Xaù 

Toâng). The Kosa School, though it states that all things exist, is quite 

different from general naïve materialism, because, according to its 
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theory, all things are elements (dharmas) which include mind as well as 

matter, all on an equal footing. It asserts the reality of all dharmas and 

yet it admits the theory of no substance, no duration and no bliss except 

Nirvana. Most of the Abhidharma schools probably arose after the 

Council of Asoka (240 B.C.), because the Abhidharma literature, seven 

texts in all, was for the first time recognized as one of the Tripitaka 

(three baskets or collections) in this council. At the time of the first and 

the second councils there were only two Pitakas (Sutras and Vinaya).  

A Sanskrit term for “Treasury of Higher Doctrine,” one of the most 

important works of Buddhist scholasticism prior to his conversion to 

Mahayana. Treasure chamber of the Abhidharma which reflects the 

transition from the Hinayana to the Mahayana, composed by 

Vasubandhu in Kashmir in the fifth century A.D. The root text is 

commonly believed to have been written in accordance with the 

philosophical system of the Vaibhasika school (based on the 

philosophical system of the scholastic treatise Mahavibhasa), but his 

commentary on the text, the Abhidharma-Kosa-Bhasya, critiques some 

key elements of the root text from the perspective of the rival 

Sautrantika school. This comprehensive treatise discusses the doctrine 

of Hinayana. This texts includes detailed analysis of the action of 

human consciousness in its relationship to the environment as well as 

transformations that occur in the process of meditation practice. Its 

doctrines would later contribute to the development of the theories of 

the Yogacara School. The Treatise of Abhidharmakusa was translated 

into Chinese between 651 and 654 by Hsuan-Tsang.  

Kosa Sect has the Abhidharma-kosa-sastra, composed by 

Vasubandhu, translated into Chinese by Paramartha and Hsuan-Tsang 

during the T’ang dynasty. Abhidharma-kosa-sastra is a Sanskrit term 

for “Basket of Higher Doctrine,” or “Basket of Philosophical treatises 

of the Doctrine.” This is the third of the three baskets (tripitaka) of the 

Buddhist canon, which contains scholastic treatises that discuss the 

central doctrines of Buddhism. It comprises the philosophical works. 

The first compilation is accredited to Maha-Kasyapa, disciple of 

Buddha, but the work is of a later period. The primary focus of 

Abhidharma Pitaka is on philosophy and psychology, usually known or 

called by the short name Abhidharma. Books of psychological analysis 

and synthesis. Earliest compilation of Buddhist philosophy and 
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psychology, concerning psychological and spiritual phenomena 

contained in the discourses of the Buddha and his principal disciples 

are presented in a systematic order. The Chinese version is in three 

sections: the Mahayana Philosophy, the Hinayana Philosophy, and the 

Sung and Yuan Addenda (960-1368 AD). The Abhidharma also reflects 

the views of Hinayana. The Abhidharma is the third division of the 

Buddhist Canon of the Theravadan School. Although most of the early 

Buddhist schools probably developed their own Abhidharmas, only two 

complete versions are extant today: 1) the Sarvastivada Abhidharma, 

which exists in Chinese and Tibetan; and 2) the Theravada 

Abhidharma, which is preserved in Pali. 

The contents of the Abhidharma-kosa, according to Prof. Junjiro 

Takakusu in the Essentials of Buddhist Philosophy. According to the 

published text and the Chinese vesion, the contents of the Abhidharma-

kosa are as follows: 1) Distinguishing on Elements. 2) Distinguishing 

on Organs. 3) Distinguishing on Worlds. 4) Distinguishing on Actions. 

5) Distinguishing on Drowsiness or Passion. 6) Distinguishing on the 

Noble Personality and the Path. 7) Distinguishing on Knowledge. 8) 

Distinguishing on Meditation. The Chinese text has a ninth chapter on 

Refutation of the Idea of the Self. In writing the Abhidharma-kosa, 

Vasubandhu seems to have followed the work of his predecessor, 

Dharmatrata, called Samyukta-abhidharma-hrdaya, and this, again, is a 

commentary on Dharmottara’s Abhidhama-hrdaya. A careful 

comparison of the three works will indicate that Vasubandhu had 

before him his predecessor’s works, or else such questions as discussed 

in these works must have been common topics of the school. The first 

eight chapters of the work explain special facts or element of matter 

and mind, while the ninth and last chapter elucidates the general basic 

principle of selflessness that should be followed by all Buddhist 

schools. Especially the ninth chapter seems to originate from 

Vasubandhu’s own idea, for there is no trace of this subject in the other 

books. Though the Kosa thus resembles the Hrdaya in subject matter, 

there is no indication that the former is indebted to the latter in forming 

opinions, for Vasubandhu was very free and thorough in his thinking, 

and he did not hesitate to take the tenets of any school other than his 

own when he found excellent reasoning in them. 
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In the Abhidharma, 75 dharmas mentioned by the Kosa school are 

arranged in five categories and classified into two categories, created 

and uncreated. Five sense organs: 1) Eye (Caksus (skt), 2) Ear (Srotra 

(skt), 3) Nose (Ghrana (skt), 4) Tongue (Jihva (skt), and 5) Body (Kaya 

(skt). Five sense objects: 6) Form (Rupa (skt), 7) Sound (Sabda (skt), 8) 

Smell (Gandha (skt), 9) Taste (Rasa (skt), and 10) Touch (Sparsa (skt). 

The eleventh dharmas is Avijnapti-rupa, which means element with no 

manifestation. 12) The twelfth dharma is Consciousness or Mind. This 

is consciousness itself. Though one, it naturally functions in five ways 

corresponding to the five sense-organs. Citta-samprayukta-sanskara or 

Caitasika: The concomitant mental functions, 46 dharmas. This 

category of mental faculties is grouped into six classes. General 

functions or universals (Mahabhumika (skt), 10 dharmas: 13) 

Perception (Vedana (skt), 14) Idea (Samjna (skt), 15) Will (Cetana 

(skt), 16) Touch (Sparsa (skt), 17) Wish (Chanda (skt), 18) Intellect 

(Mati (skt), 19) Remembrance (Smrti (skt), 20) Attention (Manaskara 

(skt), 21) Decision (Adhimoksa (skt), and 22) Concentration (Samadhi 

(skt). General functions of good (Kusala-mahabhumika (skt), comprise 

of ten dharmas: 23) Belief (Sraddha (skt), 24) Energy (Virya (skt), 25)  

Indifference (Upeksa (skt), 26) Shame (Hri (skt), 27) Bashfulness 

(Apatrapya (skt), 28) Non-greediness (Alobha (skt), 29) Non-

malevolence (Advesa (skt), 30) Non-injury (Ahimsa (skt), 31) 

Confidence (Prasrabdhi (skt), and 32) Exertion (Apramada (skt). 

General functions of defilement comprise of six dharmas: 33) 

Ignorance (Moha (skt), 34) Idleness (Pramada (skt), 35) Indolence 

(Kausidya (skt), 36) Non-belief (Asraddhya (skt), 37) Low-mindedness 

(Styana (skt), and 38) High-mindedness (Auddhatya (skt). General 

functions of evil (Akusala-mahabhumika (skt), comprise of two 

dharmas: 39) Shamelessness (Ahrikya (skt), and 40) Non-bashfulness 

(Anapatrapya (skt). Minor functions of defilement (Upaklesa-bhumika 

(skt), comprise of ten dharmas: 41) Anger (Krodha (skt), 42) 

Concealment (Mraksa (skt), 43) Parsimony (Matsarya (skt), 44) Envy 

(Irsya (skt), 45) Affliction (Pradasa (skt), 46) Injury (Vihimsa (skt), 47) 

Enmity (Upanaha (skt), 48) Deceit (Maya (skt), 49) Fraudulence 

(Saihya (skt), and 50) Arrogance (Mada (skt). Indeterminate functions 

(Aniyata-bhumika (skt) comprise of eight dharmas: 51) Repentance 

(Kaukrtya (skt), 52) Drowsiness (Middha (skt), 53) Reflection (Vitarka 
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(skt), 54) Investigation (Vikara (skt), 55) Covetousness (Raga (skt), 56) 

Hatred (Pratigha (skt), 57) Pride (Mana (skt), and 58) Doubt (Vicikitsa 

(skt). Elements neither substantial forms nor mental functions (Citta-

viprayukta-sanskara (skt) comprise of fourteen dharmas: 59) 

Acquisition (Prapti (skt), 60) Non-acquisition (Aprapti (skt), 61) 

Communionship (Sabhagata (skt), 62) Fruition of thoughtless heaven 

(Asamjnika (skt), 63) Thoughtless ecstacy (Asamjnika-samapatti (skt), 

64) Annihilation trance (Nirodha-samapatti (skt), 65) Life (Jivita (skt), 

66) Birth (Jati (skt), 67) Stability (Sthiti (skt), 68) Decay (Jara (skt), 69) 

Impermanence (Anityata (skt), 70) Name (Nama-kaya (skt), 71) 

Sentence Pada-kaya (skt), and 72) Letter (Vyanjana-kaya (skt). Non-

created elements or negative becoming (Asankrta-dharma (skt) 

comprise of three dharmas: 73) Space (Akasa (skt), 74) Extinction 

through intellectual power (Pratisamkhya-nirodha (skt), and 75) 

Extinction due to lack of productive cause (Apratisamkhya-nirodha 

(skt).  
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Chöông Ba 

Chapter Three 

 

A Tyø Ñaït Ma Caâu Xaù Luaän 

 

A Tyø Ñaït Ma Caâu Xaù Luaän, kho baùu Vi Dieäu Phaùp, phaûn aûnh vieäc 

chuyeån töø Tieåu Thöøa (Hinayana) sang Ñaïi Thöøa (Mahayana) ñöôïc 

Ngaøi Theá Thaân soaïn taïi Kashmir vaøo khoaûng theá kyû thöù 5 sau coâng 

nguyeân. A Tyø Ñaït Ma Caâu Xaù, teân goïi cuûa toâng phaùi laø moät danh töø 

giaûn löôïc cuûa Phaïn ngöõ A Tyø Ñaït Ma Caâu Xaù, laø nhan ñeà cuûa moät taùc 

phaåm cuûa Theá Thaân vieát veà chuû thuyeát duy thöïc vaø coù theå dòch laø “Caâu 

chuyeän cuûa Phaùp Toái Thöôïng.” Ñaïi trieát gia Theá Thaân sanh taïi Baïch 

Sa Ngoõa, thuoäc xöù Kieän Ñaø La, xuaát gia theo Höõu Boä. OÂng aâm thaàm 

ñeán Ca Thaáp Di La ñeå hoïc trieát hoïc A Tyø Ñaøm. Khi trôû veà coá höông, 

oâng vieát A Tyø Ñaït Ma Caâu Xaù Luaän (Abhidharma-kosa-sastra) hieän 

vaãn coøn 60 quyeån Haùn dòch. Baûn vaên Phaïn ngöõ ñaõ thaát laïc, nhöng may 

maén chuùng ta vaãn coøn moät baûn chuù giaûi do Yasomitra vieát vôùi nhan ñeà 

laø A Tyø Ñaït Ma Caâu Xaù Thích Luaän. Nhôø baûn chuù giaûi naøy maø coá 

Giaùo Sö Louis De La Valleùe-Poussin ôû Bæ ñaõ deã daøng trong vieäc taùi laäp 

baûn vaên thaát laïc vaø ñöôïc kieän toaøn bôûi Rahula Sankrityayana ngöôøi 

Tích Lan. Moãi yeáu toá trong vuõ truï ñöôïc Theá Thaân giaûi nghóa chi li trong 

Luaän Caâu Xaù cuûa oâng. Danh töø quan troïng cuûa toâng naøy laø ‘hoïc thuyeát 

veà taát caû ñeàu hieän höõu,’ khaúng ñònh moïi hieän höõu, caû taâm vaø vaät, cuõng 

nhö khoâng phaûi taâm vaø khoâng phaûi vaät. Tuy nhieân, ñieàu naày khoâng 

phaûi ñeå thöøa nhaän hieän höõu cuûa ngaõ (atman), moät baûn ngaõ caù bieät hay 

moät linh hoàn hay nguyeân lyù phoå quaùt hay nguyeân nhaân ñaàu tieân. Chuùng 

ta khoâng bieát Theá Thaân coù tieân ñoaùn moïi nguy hieåm do söï thöøa nhaän  

coù ‘Ngaõ,’ seõ xaõy ra hay khoâng maø oâng ñaõ boû ra toaøn chöông chín ñeå 

baùc boû thuyeát Höõu Ngaõ. Caâu Xaù toâng duø chuû tröông raèng taát caû caùc 

phaùp ñeàu thöïc höõu, hoaøn toaøn khaùc vôùi duy thöïc luaän ngaây thô thöôøng 

tình, bôûi vì theo lyù thuyeát cuûa toâng naày, vaïn höõu laø nhöõng phaùp bao 

goàm caû taâm vaø vaät, taát caû cuøng ôû treân cöôùc ñòa nhö nhau. Toâng naøy 

thöøa nhaän thöïc taïi tính cuûa moïi phaùp nhöng laïi chaáp nhaän thuyeát khoâng 

coù toàn theå, khoâng coù thöôøng haèng, khoâng coù phuùc laïc ngoaïi tröø Nieát 

Baøn. Haàu heát nhöõng tröôøng phaùi A Tyø Ñaøm coù leõ ñaõ phaùt khôûi sau 

cuoäc keát taäp cuûa Vua A Duïc (khoaûng naêm 240 tröôùc Taây Lòch), bôûi vì 
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vaên hoïc A Tyø Ñaøm goàm taát caû 7 boä luaän, laàn ñaàu tieân ñöôïc chaáp nhaän 

laø moät trong Tam taïng Kinh Ñieån (Tripitaka) trong cuoäc keát taäp naøy. 

Trong cuoäc keát taäp laàn ñaàu vaø laàn thöù hai chæ coù hai taïng (Kinh vaø 

Luaät).   

A Tyø Ñaït Ma Caâu Xaù Luaän coøn ñöôïc goïi laø Toång Minh Luaän. 

Abhidharma-Kosa laø töø Phaïn ngöõ coù nghóa laø “Taïng Vi Dieäu Phaùp,” 

moät trong nhöõng taùc phaåm Phaät giaùo quan troïng, ñöôïc Ngaøi Theá Thaân 

vieát  tröôùc khi Ngaøi chuyeån qua Ñaïi Thöøa. Kho baùu A Tyø Ñaït Ma, 

phaûn aûnh vieäc chuyeån töø Tieåu Thöøa (Hinayana) sang Ñaïi Thöøa 

(Mahayana). Ngaøi Theá Thaân soaïn boä luaän naøy taïi Kashmir vaøo khoaûng 

theá kyû thöù 5 sau Taây lòch. Baûn goác thöôøng ñöôïc tin raèng ñaõ ñöôïc vieát 

theo heä thoáng trieát lyù cuûa tröôøng phaùi Tyø Baø Sa, nhöng luaän luaän taïng 

cuûa Ngaøi Theá Thaân, nhöõng baøi pheâ bình nhöõng yeáu toá chính cuûa baûn 

goác thì töø boái caûnh cuûa tröôøng phaùi ñoái nghòch laø Kinh Löôïng Boä. Ñaây 

laø moät boä luaän haøm suùc baøn luaän veà giaùo thuyeát Tieåu Thöøa. Boä luaän 

bao goàm nhöõng phaân tích chi tieát veà nghieäp thöùc cuûa con ngöôøi lieân heä 

vôùi moâi tröôøng chung quanh, cuõng nhö söï chuyeån hoùa xaûy ra trong tieán 

trình thieàn taäp. Hoïc thuyeát A Tyø Ñaït Ma Caâu Xaù goùp phaàn phaùt trieån 

giaùo thuyeát cuûa tröôøng phaùi Du Giaø veà sau naøy. A Tyø Ñaït Ma Caâu Xaù 

Luaän ñaõ ñöôïc ngaøi Huyeàn Trang dòch sang tieáng Hoa vaøo khoaûng 

nhöõng naêm 651 vaø 654. Boä A Tyø Ñaït Ma caâu Xaù Luaän ñöôïc ngaøi Theá 

Thaân soaïn ra ñeå phaûn baùc laïi tröôøng phaùi Tyø Baø Sa, ñöôïc ngaøi Huyeàn 

Trang dòch ra Hoa ngöõ döôùi thôøi nhaø Ñöôøng. Noäi dung boä luaän, theo 

Giaùo Sö Junjiro Takakusu trong Cöông Yeáu Trieát Hoïc Phaät Giaùo. Thöù 

nhaát, theo aán baûn naày vaø dòch baûn cuûa Trung Hoa, noäi dung cuûa Caâu 

Xaù Luaän nhö sau: Phaân bieät giôùi veà caùc phaùp, Phaân bieät caên veà caùc 

quan naêng, Phaân bieät theá gian veà theá giôùi, Phaân bieät nghieäp veà caùc 

nghieäp, Phaân bieät tuøy mieân veà caùc phieàn naõo, Phaân bieät Hieàn Thaùnh 

veà Thaùnh giaû vaø ñaïo, Phaân bieät trí veà trí thöùc, Phaân bieät ñònh veà tö 

duy. Ngoaøi ra, Haùn dòch coù moät phaåm thöù chín (Phaù Ngaõ Phaåm). Thöù 

nhì, theo nguoàn taøi lieäu cuûa A Tyø Ñaït Ma: Khi vieát Caâu Xaù Luaän, Theá 

Thaân hình nhö ñaõ noi theo taùc phaåm cuûa vò tieàn boái laø ngaøi Phaùp Cöùu, 

goïi laø Taïp A Tyø Ñaït Ma Taâm Luaän (Samyukta-abhidharma-hrdaya); 

vaø taùc phaåm naày laïi laø sôù giaûi veà A Tyø Ñaøm Taâm Luaän cuûa ngaøi Phaùp 

Thöôïng. So saùnh kyõ caû ba taùc phaåm naày chuùng ta seõ thaáy raèng Theá 

Thaân ñaõ coù tröôùc maët nhöõng taùc phaåm cuûa caùc vò tieàn boái, neáu khoâng 

thì nhöõng vaán ñeà ñöôïc thaûo luaän trong caùc taùc phaåm naày chaéc chaén 
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cuõng laø chuû tröông chung cuûa hoïc phaùi naày. Taùm chöông ñaàu cuûa taùc 

phaåm caét nghóa nhöõng söï kieän hay  nhöõng yeáu toá ñaëc thaéng laø saéc vaø 

taâm, trong khi  chöông chín laø chöông cuoái cuøng minh giaûi nguyeân lyù 

cô baûn vaø toång quaùt, töùc Voâ Ngaõ, moät nguyeân lyù maø heát thaûy caùc hoïc 

phaùi Phaät giaùo khaùc ñeàu phaûi noi theo. Ñaëc bieät chöông chín hình nhö 

xuaát phaùt töø quan ñieåm rieâng cuûa Theá Thaân, vì khoâng coù daáu veát gì veà 

chuû ñeà naày trong nhöõng saùch khaùc. Maëc duø Caâu Xaù Luaän gioáng vôùi 

Taâm Luaän veà chuû ñeà, nhöng khoâng coù chöùng côù naøo noùi raèng noù vay 

möôïn Taâm Luaän khi thaønh laäp caùc quan ñieåm, bôûi vì Theá Thaân raát töï 

do  vaø quaùn trieät trong tö töôûng cuûa mình, vaø oâng khoâng ngaàn ngaïi laáy 

nhöõng  chuû tröông cuûa baát cöù boä phaùi naøo ngoaøi chuû tröông rieâng cuûa 

mình khi tìm thaáy ôû chuùng loái lyù luaän tuyeät haûo. 

Hai nhaân vaät Chaân Ñeá vaø Huyeàn Trang coù coâng raát lôùn trong 

chuyeän dòch thuaät vaø söï phaùt trieån cuûa boä A Tyø Ñaït Ma Caâu Xaù Luaän 

taïi Trung Quoác. Khi Caâu Xaù Luaän cuûa Theá Thaân ñöôïc truyeàn baù ôû 

Kieän Ñaø La, lieàn gaëp phaûi söï choáng ñoái nghieâm khaéc töø beân trong vaø 

beân ngoaøi boä phaùi cuûa oâng (töùc Höõu Boä). Duø vaäy, hình nhö thaéng lôïi 

cuoái cuøng ñaõ veà phía oâng, bôûi vì taùc phaåm cuûa oâng phoå bieán khaép xöù 

AÁn Ñoä, noù ñöôïc giaûng daïy roäng raõi vaø coù nhieàu chuù giaûi veà noù ñöôïc 

vieát ôû Na Lan Ñaø, Valabhi vaø nhöõng nôi khaùc. Noù ñöôïc dòch sang Taïng 

ngöõ do Jinamittra vaø dòch sang Hoa ngöõ laàn ñaàu do Chaân Ñeá töø naêm 

563 ñeán naêm 567 sau Taây Lòch, vaø laàn sau do Huyeàn Trang, ngöôøi ñaõ 

töøng du hoïc taïi Na Lan Ñaø vaøo khoaûng nhöõng naêm 651-564 sau Taây 

Lòch. Ñaëc bieät ôû Trung Hoa coù nhieàu khaûo cöùu  vaø ít ra coù baûy boä sôù 

giaûi ñöôïc vieát caên keû veà noù, moãi boä coù treân hai hay ba möôi quyeån. 

Tröôùc khi Caâu Xaù Luaän ñöôïc dòch, ôû Trung Hoa ñaõ coù moät hoïc phaùi 

meänh danh laø Tì Ñaøm Toâng, döùng ñaàu trong baûn danh saùch veà caùc toâng 

phaùi Trung Hoa ôû treân. Tyø Ñaøm laø teân goïi taét cuûa tieáng Trung Hoa veà 

A Tyø Ñaït Ma (Abhidharma). Toâng phaùi naày ñaïi dieän cho chi phaùi Höõu 

Boä ôû Kieän Ñaø La. Nhöõng taùc phaåm chính cuûa phaùi naày, cuøng vôùi baûn 

sôù giaûi Tyø Baø Sa ñöôïc dòch sang Haùn vaên raát sôùm, vaøo khoaûng nhöõng 

naêm 383-434 sau Taây Lòch. Baûn ñaïi sôù Ñaïi Tyø Baø Sa thuoäc chi phaùi 

Kashmir cuõng ñöôïc phieân dòch, nhöng khoâng coù toâng phaùi Trung Hoa 

naøo ñaïi dieän caû. Khi Caâu Xaù Luaän cuûa Theá Thaân ñöôïc Chaân Ñeá dòch 

vaøo khoaûng nhöõng naêm 563-567 sau Taây Lòch, vaø Huyeàn Trang dòch 

vaøo khoaûng nhöõng naêm 651-654 sau Taây Lòch, töø ñoù Caâu Xaù Toâng 

(Kosa) xuaát hieän, ñöôïc nghieân cöùu töôøng taän vaø trôû thaønh moät neàn taûng 
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thieát yeáu cho taát caû nhöõng khaûo cöùu Phaät hoïc. Tyø Ñaøm toâng hoaøn toaøn 

ñöôïc thay theá  bôûi toâng phaùi môùi mang teân laø Caâu Xaù Toâng.  

 

The Abhidharma-Kosa Sastra 

 

Abhidharma-Kosa-sastra, treasure chamber of of the Abhidharma 

which reflects the transition from the Hinayana to the Mahayana, 

composed by Vasubandhu in Kashmir in the fifth century AD. 

Abhidharma-kosa school of Vasubandhu, name of the school is an 

abbreviation of Abhidharma-kosa, which is the title of Vasubandhu’s 

work on realism and may be translated “The Story of the Higher 

Dharma.” The great philosopher Vasubandhu was born in Purusapura 

(Peshawar) in Gandhara and received his ordination in the 

Sarvastivada School. He went to Kashmir incognito to learn the 

Abhidharma philosophy. On his return home he wrote the Abhidharma-

kosa-sastra which is preserved in sixty volumes of Chinese translation. 

The Sanskrit text is lost, but fortunately we have a commentary written 

by Yasomitra called the Abhidharma-kosa-vyakhya which has 

facilitated the restoration of the lost text undertaken by the late 

Professor Louis De La Valleùe Poussin of belgium and completed by 

Rahula Sankrityayana of Ceylon. All elements of the universe were 

minutely explained by Vasubandhu in his Abhidharma-kosa. The 

significant name of the School ‘all-things-exist-doctrine’ (sarva-asti-

vada) affirms all existences, both material and mental, as well as that 

which is neither matter nor mind. This, however, does not mean to 

admit the existence of Self (atman), an individual ego or soul or the 

universal principle or First Cause. Whether or not he anticipated the 

danger of being involved in the admission of Self, Vasubandhu devoted 

the whole ninth chapter of his Abhidharma-kosa sastra to the refutation 

of the atman theory (see Baûy Möôi Laêm Phaùp Caâu Xaù Toâng). The 

Kosa School, though it states that all things exist, is quite different from 

general naïve materialism, because, according to its theory, all things 

are elements (dharmas) which include mind as well as matter, all on an 

equal footing. It asserts the reality of all dharmas and yet it admits the 

theory of no substance, no duration and no bliss except Nirvana. Most 

of the Abhidharma schools probably arose after the Council of Asoka 
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(240 B.C.), because the Abhidharma literature, seven texts in all, was 

for the first time recognized as one of the Tripitaka (three baskets or 

collections) in this council. At the time of the first and the second 

councils there were only two Pitakas (Sutras and Vinaya). 

Abhidharma-Kosa (Abhidharma Storehouse Treatise) is a Sanskrit 

term for “Treasury of Higher Doctrine,” one of the most important 

works of Buddhist scholasticism prior to his conversion to Mahayana. 

Treasure chamber of the Abhidharma which reflects the transition from 

the Hinayana to the Mahayana, composed by Vasubandhu in Kashmir 

in the fifth century A.D. The root text is commonly believed to have 

been written in accordance with the philosophical system of the 

Vaibhasika school (based on the philosophical system of the scholastic 

treatise Mahavibhasa), but his commentary on the text, the 

Abhidharma-Kosa-Bhasya, critiques some key elements of the root 

text from the perspective of the rival Sautrantika school. This 

comprehensive treatise  discusses the doctrine of Hinayana. This texts 

includes detailed analysis of the action of human consciousness in its 

relationship to the environment as well as transformations that occur in 

the process of meditation practice. Its doctrines would later contribute 

to the development of the theories of the Yogacara School. The 

Treatise of Abhidharmakusa was translated into Chinese between 651 

and 654 by Hsuan-Tsang. The Abhidharma-kosa-sastra is a 

philosophical work by Vasubandhu refuting doctrines of the Vibhasa 

school, translated into Chinese by Hsuan-Tsang during the T’ang 

dynasty. 

The contents of the Abhidharma-kosa, according to Prof. Junjiro 

Takakusu in the Essentials of Buddhist Philosophy: First, according to 

the published  text and the Chinese vesion, the contents of the 

Abhidharma-kosa are as follows: On Elements, On Organs, On Worlds, 

On Actions, On Drowsiness or Passion, On the Noble Personality and 

the Path, On Knowledge, On Meditation. Besides, the Chinese text has 

a ninth chapter on Refutation of the Idea of the Self. Second, according 

to sources of Abhidharma: In writing the Abhidharma-kosa, 

Vasubandhu seems to have followed the work of his predecessor, 

Dharmatrata, called Samyukta-abhidharma-hrdaya, and this, again, is a 

commentary on Dharmottara’s Abhidhama-hrdaya. A careful 

comparison of the three works will indicate that Vasubandhu had 
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before him his predecessor’s works, or else such questions as discussed 

in these works must have been common topics of the school. The first 

eight chapters of the work explain special facts  or element of matter 

and mind, while the ninth and last chapter elucidates the general basic 

principle of selflessness that should be followed by all Buddhist 

schools. Especially the ninth chapter seems to originate from 

Vasubandhu’s own idea, for there is no trace of this subject in the other 

books. Though the Kosa thus resembles the Hrdaya in subject matter, 

there is no indication that the former is indebted  to the latter in 

forming opinions, for Vasubandhu was very free and thorough in his 

thinking, and he did not hesitate to take the tenets of any school other 

than his own when he found excellent reasoning in them. 

Paramartha and Hsuan-Tsang were attributed in translations and 

Development of the Abhidharma-Kosa in China.  When Vasubandhu’s 

Abhidharma-kosa was made public in Gandhara, it met with rigorous 

opposition from inside and from outside of his school. Yet the final 

victory seems to have been on his side, for his work enjoyed popularity 

in India; it was taught widely  and several annotations of it were made 

in Nalanda, Valabhi and elsewhere. It was translated into Tbetan by 

Jinamitra and into Chinese first by Paramartha of Valabhi during 563-

567 A.D. and later by Hsuan-Tsang who studied at Nalanda University 

during 561-564 A.D. In China especially serious studies were made, 

and at least seven elaborate commentaries, each amounting to more 

than twenty or thirty Chinese volumes, were written on it. Before the 

translation of the Abhidharma-kosa there was in China a school called 

P’i-T’an Tsung which is the first one in the list of Chinese sects given 

above. P’i T’an being the Chinese abbreviation of Abhidharma. This 

Chinese school represents the Gandhara branch of Sarvastivadins. The 

principal texts of this school with Vibhasa commentary were translated 

into Chinese as early as 383-434 A.D. The larger Vibhasa commentary 

belonging to the Kashmir branch was also translated, but there 

appeared no Chinese school or sect representing it. When the Kosa text 

of Vasubandhu was translated by Paramartha during 563-567 A.D. and 

again by Hsuan-Tsang during 651-654 A.D., the Kosa School, or Chu-

Sheâ Tsung, came into existence, was seriously studied, and was made 

into an indispensable basis of all Buddhist studies. The P’i T’an School 

came to be entirely replaced by the new Kosa School.  
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Chöông Boán 

Chapter Four 

 

Toùm Löôïc Veà Baûy Möôi Laêm  

Phaùp Caâu Xaù Toâng 

 

I. Toång Quan & YÙ Nghóa Cuûa Phaùp Trong Giaùo Thuyeát Phaät 

Giaùo: 

Noùi chung, phaùp coù nghóa laø söï vaät. Phaùp coøn coù nghóa laø luaät vaø 

giaùo phaùp noùi chung. Phaùp coøn coù nghóa laø luaät vuõ truï hay traät töï maø 

theá giôùi chuùng ta phaûi phuïc toøng, nhöng theo ñaïo Phaät, ñaây laø luaät 

“Luaân Hoài Nhaân Quaû”Phaùp töø voâ thæ voâ chung maø taát caû moïi hieän 

töôïng theo nhaân duyeân tuøy thuoäc vaøo ñoù. Khi phaùp coù nghóa laø hieän 

töôïng, noù chæ moïi hieän töôïng, söï vaät vaø bieåu hieän cuûa hieän thöïc. Moïi 

hieän töôïng ñeàu chòu chung luaät nhaân quaû, bao goàm caû coát tuûy giaùo 

phaùp Phaät giaùo. Phaùp laø moät danh töø raéc roái, khoù xöû duïng cho ñuùng 

nghóa; tuy vaäy, phaùp laø moät trong nhöõng thuaät ngöõ quan troïng vaø thieát 

yeáu nhaát trong Phaät Giaùo. Phaùp coù nhieàu nghóa. Do goác chöõ Phaïn “dhr” 

coù nghóa laø “naém giöõ” hay “mang vaùc”, hình nhö luoân luoân coù moät caùi 

gì ñoù thuoäc yù töôûng “toàn taïi” ñi keøm vôùi noù. Nguyeân thuûy noù coù nghóa 

laø luaät vuõ truï, traät töï lôùn maø chuùng ta phaûi theo, chuû yeáu laø nghieäp löïc 

vaø taùi sinh. Hoïc thuyeát cuûa Phaät, ngöôøi ñaàu tieân hieåu ñöôïc vaø neâu ra 

nhöõng luaät naày. Kyø thaät, nhöõng giaùo phaùp chaân thaät ñaõ coù tröôùc thôøi 

Phaät lòch söû, baûn thaân Phaät chæ laø moät bieåu hieän. Hieän nay töø “dharma” 

thöôøng ñöôïc duøng ñeå chæ giaùo phaùp vaø söï thöïc haønh cuûa ñaïo Phaät. 

Phaùp coøn laø moät trong “tam baûo” theo ñoù ngöôøi Phaät töû ñaït thaønh söï 

giaûi thoaùt, hai “baûo” khaùc laø Phaät baûo vaø Taêng baûo. Theo Phaïn ngöõ, 

chöõ “Phaùp” phaùt xuaát töø caên ngöõ “Dhri” coù nghóa laø caàm naém, mang, 

hieän höõu, hình nhö luoân luoân coù moät caùi gì ñoù thuoäc yù töôûng “toàn taïi” 

ñi keøm vôùi noù. YÙ nghóa thoâng thöôøng vaø quan troïng nhaát cuûa “Phaùp” 

trong Phaät giaùo laø chaân lyù. Thöù hai, phaùp ñöôïc duøng vôùi nghóa “hieän 

höõu,” hay “höõu theå,” “ñoái töôïng,” hay “söï vaät”. Thöù ba, phaùp ñoàng 

nghóa vôùi “ñöùc haïnh,” “coâng chaùnh,” “chuaån taéc,” veà caû ñaïo ñöùc vaø tri 

thöùc. Thöù tö, coù khi phaùp ñöôïc duøng theo caùch bao haøm nhaát, goàm taát 

caû nhöõng nghóa lyù vöøa keå, neân chuùng ta khoâng theå dòch ra ñöôïc. Trong 
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tröôøng hôïp naày caùch toát nhaát laø cöù ñeå nguyeân goác chöù khoâng dòch ra 

ngoaïi ngöõ. 

Theo Phaät giaùo, phaùp coù nghóa laø giaùo phaùp cuûa Phaät. Nhöõng lôøi 

daïy cuûa Ñöùc Phaät chuyeân chôû chaân lyù. Phöông caùch hieåu vaø yeâu 

thöông ñöôïc Ñöùc Phaät daïy trong giaùo phaùp cuûa Ngaøi. Ñöùc Phaät daïy 

giaùo phaùp cuûa Ngaøi nhaèm giuùp chuùng ta thoaùt khoûi khoå ñau phieàn naõo 

do nguyeân nhaân cuoäc soáng haèng ngaøy vaø ñeå cho chuùng ta khoûi bò maát 

nhaân phaåm, cuõng nhö khoâng bò sa vaøo aùc ñaïo nhö ñòa nguïc, ngaï quyû, 

suùc sanh, vaân vaân. Phaùp nhö chieác beø cho chuùng ta caùi gì ñoù ñeå baùm 

víu khi chuùng ta trieät tieâu nhöõng vöôùng maéc gaây cho chuùng ta khoå ñau 

phieàn naõo vaø laên troâi beân bôø sanh töû. Phaät phaùp chæ nhöõng phöông caùch 

roïi saùng noäi taâm, nhaèm giuùp cho chuùng ta vöôït thoaùt bieån ñôøi ñau khoå 

ñeå ñaùo ñöôïc bæ ngaïn Nieát Baøn. Moät khi ñaõ ñaùo ñöôïc bæ ngaïn, thì ngay 

caû Phaät phaùp cuõng phaûi xaû boû. Phaùp khoâng phaûi laø moät luaät leä phi 

thöôøng taïo ra hay ban boá bôûi ngöôøi naøo ñoù. Theo Ñöùc Phaät, thaân theå 

cuûa chuùng ta laø Phaùp, taâm ta laø Phaùp, toaøn boä vuõ truï laø Phaùp. Hieåu 

ñöôïc thaân, taâm vaø nhöõng ñieàu kieän traàn theá laø hieåu ñöôïc Phaùp. Phaùp töø 

voâ thæ voâ chung maø taát caû moïi hieän töôïng theo nhaân duyeân tuøy thuoäc 

vaøo ñoù. Phaùp bao goàm nhöõng lôøi daïy vaø nhöõng baøi thuyeát phaùp cuûa 

Phaät Thích Ca Maâu Ni trong aáy ñaõ giaûi roõ yù nghóa cuûa Nhaát Theå Tam 

Baûo vaø con ñöôøng ñi ñeán theå hieän ñöôïc noù. Phaùp baûo, bao goàm nhöõng 

baøi giaûng, baøi thuyeát phaùp cuûa chö Phaät (töùc laø nhöõng ñaáng giaùc ngoä 

vieân maõn) nhö ñaõ thaáy trong caùc kinh ñieån vaø baûn vaên Phaät giaùo khaùc 

vaãn ñöôïc phaùt trieån. 

Ñoái vôùi giaùo lyù Phaät giaùo, chö phaùp voâ thöôøng vaø khoâng coù thöïc 

theå, duyeân hôïp hay möôïn caùc phaùp khaùc maø coù, nhö möôïn uaån maø coù 

chuùng sanh, möôïn coät keøo maø coù nhaø cöûa. Taát caû chæ laø hieän töôïng giaû 

taïm vaø khoâng thaät. Teân goïi chæ laø giaû danh, laø daáu hieäu hay caùi töôïng 

tröng taïm thôøi. Caùc phaùp do nhaân duyeân giaû hôïp taïm bôï maø coù chöù 

khoâng coù thöïc theå. Caùc phaùp voâ danh, do ngöôøi ta giaû trao cho caùi teân, 

chöù ñeàu laø hö giaû khoâng thöïc. Trong Kinh Laêng Giaø, Ñöùc Phaät nhaéc 

ngaøi Mahamati: “Naøy Mahamati! Vì bò raøng buoäc vaøo caùc teân goïi, caùc 

hình aûnh vaø daáu hieäu, neân phaøm phu ñeå maëc cho taâm thöùc cuûa hoï lang 

baït.” Moïi söï moïi vaät hieän höõu nhôø söï phoái hôïp cuûa caùc vaät khaùc vaø chæ 

laø goïi teân theo loái kinh nghieäm (nhö boán thöù saéc, thinh, höông, vò, xuùc, 

nhaân duyeân hoøa hôïp vôùi nhau ñeå thaønh moät caùi gì ñoù trong moät thôøi 

gian höõu haïn roài tan hoaïi, chaúng haïn nhö söõa boø, kyø thaät laø do boán thöù 
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aáy duyeân hôïp maø thaønh, chöù khoâng bao giôø coù caùi töï theå cuûa söõa). Chö 

phaùp hay moïi hieän töôïng tuøy theo nhaân duyeân maø giaû hoøa hôïp, laø söï 

phoái hôïp cuûa caùc yeáu toá, chöù khoâng coù thöïc theå (hoøa hôïp aét phaûi coù ly 

taùn, ñoù laø söï hoøa hôïp nhöùt thôøi chöù khoâng vónh cöûu). Caùc phaùp hay 

hieän töôïng do nhaân duyeân sinh ra, nhö boùng hoa trong nöôùc, hay aùnh 

traêng nôi ñaùy gieáng, khoâng coù thöïc tính. Tuy khoâng coù thöïc tính, laïi 

khoâng phaûi laø phaùp hö voâ. Söï hieän höõu cuûa chö phaùp chæ laø giaû höõu, 

neáu khoâng muoán noùi laø khoâng hôn gì söï hieän höõu cuûa loâng ruøa söøng 

thoû.  

Theo Kinh Baùt Nhaõ Ba La Maät Ña Taâm Kinh, baûn chaát cuûa chö 

phaùp ñeàu khoâng sanh, khoâng dieät, khoâng nhô, khoâng saïch, khoâng taêng, 

khoâng giaûm. Ñöùc Phaät daïy: “Nhöõng ai thaáy ñöôïc Phaùp laø thaáy Ta.” 

Phaùp laø giaùo phaùp cuûa Phaät hay nhöõng lôøi Phaät daïy. Phaùp laø con ñöôøng 

hieåu vaø thöông maø Ñöùc Phaät ñaõ daïy. Phaùp laø toaøn boä giaùo thuyeát Phaät 

giaùo, caùc quy taéc ñaïo ñöùc bao goàm kinh, luaät, giôùi. Phaùp coøn laø nhöõng 

phaûn aùnh cuûa caùc hieän töôïng vaøo taâm con ngöôøi, noäi dung taâm thaàn, yù 

töôûng. Phaùp laø nhöõng nhaân toá toàn taïi maø tröôøng phaùi Tieåu thöøa cho ñoù 

laø neàn taûng cuûa nhaân caùch kinh nghieäm. Theo Giaùo Sö Junjiro 

Takakusu trong Cöông Yeáu Trieát Hoïc Phaät Giaùo, chöõ “Phaùp” (Dharma) 

coù naêm nghóa nhö sau. Thöù nhaát “Dharma” laø caùi ñöôïc naém giöõ hay lyù 

töôûng neáu chuùng ta giôùi haïn yù nghóa cuûa noù trong nhöõng taùc vuï taâm lyù 

maø thoâi. Trình ñoä cuûa lyù töôûng naày seõ sai bieät tuøy theo söï tieáp nhaän 

cuûa moãi caù theå khaùc nhau. ÔÛ Ñöùc Phaät, noù laø söï toaøn giaùc hay vieân 

maõn trí (Bodhi). Thöù ñeán, lyù töôûng dieãn taû trong ngoân töø seõ laø giaùo 

thuyeát, giaùo lyù, hay giaùo phaùp cuûa Ngaøi. Thöù ba, lyù töôûng ñeà ra cho caùc 

ñeä töû cuûa Ngaøi laø luaät nghi, giôùi caám, giôùi ñieàu, ñöùc lyù. Thöù tö, lyù 

töôûng laø ñeå chöùng ngoä seõ laø nguyeân lyù, thuyeát lyù, chaân lyù, lyù tính, baûn 

tính, luaät taéc, ñieàu kieän. Thöù naêm, lyù töôûng theå hieän trong moät yù nghóa 

toång quaùt seõ laø thöïc taïi, söï kieän, söï theå, yeáu toá (bò taïo hay khoâng bò 

taïo), taâm vaø vaät, yù theå vaø hieän töôïng, nhöõng phaûn aùnh cuûa caùc hieän 

töôïng vaøo taâm con ngöôøi, noäi dung taâm thaàn, yù töôûng, vaø nhöõng nhaân 

toá toàn taïi maø tröôøng phaùi Tieåu thöøa cho ñoù laø neàn taûng cuûa nhaân caùch 

kinh nghieäm. Theo phaùi Trung Quaùn, chöõ Phaùp trong Phaät Giaùo coù 

nhieàu yù nghóa. Nghóa roäng nhaát thì noù laø naêng löïc tinh thaàn, phi nhaân 

caùch beân trong vaø ñaèng sau taát caû moïi söï vaät. Trong ñaïo Phaät vaø trieát 

hoïc Phaät giaùo, chöõ Phaùp goàm coù boán nghóa. Thöù nhaát, phaùp coù nghóa laø 

thöïc taïi toái haäu. Noù vöøa sieâu vieät vöøa ôû beân trong theá giôùi, vaø cuõng laø 
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luaät chi phoái theá giôùi. Thöù nhì, phaùp theo yù nghóa kinh ñieån, giaùo nghóa, 

toân giaùo phaùp, nhö Phaät Phaùp. Thöù ba, phaùp coù nghóa laø söï ngay thaúng, 

ñöùc haïnh, loøng thaønh khaån. Thöù tö, phaùp coù nghóa laø thaønh toá cuûa söï 

sinh toàn. Khi duøng theo nghóa naày thì thöôøng ñöôïc duøng cho soá nhieàu. 

 

II. Toùm Löôïc Veà Baûy Möôi Laêm Phaùp Caâu Xaù Toâng: 

Caâu Xaù laø teân goïi cuûa toâng phaùi, laø moät danh töø giaûn löôïc cuûa 

Phaïn ngöõ A Tyø Ñaït Ma Caâu Xaù, laø nhan ñeà cuûa moät taùc phaåm cuûa Theá 

Thaân vieát veà chuû thuyeát duy thöïc vaø coù theå dòch laø “Caâu chuyeän cuûa 

Phaùp Toái Thöôïng.” Ñaïi trieát gia Theá Thaân sanh taïi Baïch Sa Ngoõa, 

thuoäc xöù Kieän Ñaø La, xuaát gia theo Höõu Boä. OÂng aâm thaàm ñeán Ca 

Thaáp Di La ñeå hoïc trieát hoïc A Tyø Ñaøm. Khi trôû veà coá höông, oâng vieát 

A Tyø Ñaït Ma Caâu Xaù Luaän (Abhidharma-kosa-sastra) hieän vaãn coøn 60 

quyeån Haùn dòch. Baûn vaên Phaïn ngöõ ñaõ thaát laïc, nhöng may maén chuùng 

ta vaãn coøn moät baûn chuù giaûi do Yasomitra vieát vôùi nhan ñeà laø A Tyø 

Ñaït Ma Caâu Xaù Thích Luaän. Nhôø baûn chuù giaûi naøy maø coá Giaùo Sö 

Louis De La Valleùe-Poussin ôû Bæ ñaõ deã daøng trong vieäc taùi laäp baûn vaên 

thaát laïc vaø ñöôïc kieän toaøn bôûi Rahula Sankrityayana ngöôøi Tích Lan. 

Moãi yeáu toá trong vuõ truï ñöôïc Theá Thaân giaûi nghóa chi li trong Luaän 

Caâu Xaù cuûa oâng. Danh töø quan troïng cuûa toâng naøy laø ‘hoïc thuyeát veà taát 

caû ñeàu hieän höõu,’ khaúng ñònh moïi hieän höõu, caû taâm vaø vaät, cuõng nhö 

khoâng phaûi taâm vaø khoâng phaûi vaät. Tuy nhieân, ñieàu naày khoâng phaûi ñeå 

thöøa nhaän hieän höõu cuûa ngaõ (atman), moät baûn ngaõ caù bieät hay moät linh 

hoàn hay nguyeân lyù phoå quaùt hay nguyeân nhaân ñaàu tieân. Chuùng ta 

khoâng bieát Theá Thaân coù tieân ñoaùn moïi nguy hieåm do söï thöøa nhaän  coù 

‘Ngaõ,’ seõ xaõy ra hay khoâng maø oâng ñaõ boû ra toaøn chöông chín ñeå baùc 

boû thuyeát Höõu Ngaõ. Caâu Xaù toâng duø chuû tröông raèng taát caû caùc phaùp 

ñeàu thöïc höõu, hoaøn toaøn khaùc vôùi duy thöïc luaän ngaây thô thöôøng tình, 

bôûi vì theo lyù thuyeát cuûa toâng naày, vaïn höõu laø nhöõng phaùp bao goàm caû 

taâm vaø vaät, taát caû cuøng ôû treân cöôùc ñòa nhö nhau. Toâng naøy thöøa nhaän 

thöïc taïi tính cuûa moïi phaùp nhöng laïi chaáp nhaän thuyeát khoâng coù toàn 

theå, khoâng coù thöôøng haèng, khoâng coù phuùc laïc ngoaïi tröø Nieát Baøn. Haàu 

heát nhöõng tröôøng phaùi A Tyø Ñaøm coù leõ ñaõ phaùt khôûi sau cuoäc keát taäp 

cuûa Vua A Duïc (khoaûng naêm 240 tröôùc Taây Lòch), bôûi vì vaên hoïc A Tyø 

Ñaøm goàm taát caû 7 boä luaän, laàn ñaàu tieân ñöôïc chaáp nhaän laø moät trong 

Tam taïng Kinh Ñieån (Tripitaka) trong cuoäc keát taäp naøy. Trong cuoäc keát 

taäp laàn ñaàu vaø laàn thöù hai chæ coù hai taïng (Kinh vaø Luaät). 
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Baûy möôi laêm phaùp Caâu Xaù Toâng ñöôïc trích ra trong boä A Tyø Ñaït 

Ma Caâu Xaù Luaän, boä Luaän “Kho Taøng Phaùp Baûo” ñöôïc Ngaøi Theá 

Thaân soaïn vaøo theá kyû thöù naêm sau Taây Lòch. Ñaây laø boä luaän quan 

troïng nhaát, giaûi thích ñaày ñuû veà toâng phaùi Nhaát Thieát Höõu Boä cuûa Phaät 

giaùo Tieåu Thöøa, ñöôïc ngaøi Paramartha vaø Huyeàn Trang ñôøi nhaø Ñöôøng 

dòch sang Hoa ngöõ. Theo A Tyø Ñaøm Luaän, 75 phaùp ñöôïc Caâu Xaù Toâng 

phaân chia laøm naêm caáp trong hai loaïi höõu vi vaø voâ vi. Noùi veà Höõu Vi 

Phaùp, coù boán loaïi. Thöù nhaát laø Saéc Phaùp: Saéc Phaùp coù 11 phaùp goàm 5 

caên (giaùc quan), 5 caûnh hay nhöõng ñoái töôïng tri giaùc, vaø voâ bieåu saéc: 1-

5) Naêm caên: nhaõn, nhó, tyû, thieät, thaân. 6-10)Naêm caûnh: saéc, thanh, 

höông, vò, xuùc. 11) Phaùp thöù möôøi moät laø Voâ bieåu saéc. Thöù nhì laø Taâm 

Phaùp: 12) Moät phaùp, ñoâi khi ñöôïc chia thaønh naêm phaùp töông öùng vôùi 

naêm caên. Thöù ba laø Taâm Sôû Phaùp: Coù 46 phaùp, ñöôïc chia thaønh 6 caáp. 

13-22) Möôøi phaùp Bieán Ñaïi Ñòa Phaùp (nhieäm vuï toång quaùt): Thoï, 

töôûng, tö, xuùc, duïc, hueä, nieäm, taùc yù, thaéng giaûi, vaø ñònh. 23-32)  Ñaïi 

thieän ñòa phaùp vôùi möôøi thieän phaùp: Tín, taán, xaû, taøm, quyù, voâ tham, voâ 

saân, baát haïi, khinh an, vaø baát phoùng daät. 33-38) Ñaïi phieàn naõo ñòa phaùp 

vôùi saùu phieàn naõo ñòa phaùp: Voâ minh, phoùng daät, giaûi ñaõi, baát tín, hoân 

traàm, vaø traïo cöû. 38-40) Ñaïi baát thieän ñòa phaùp vôùi hai ñaïi baát thieän ñòa 

phaùp: Voâ taøm vaø voâ quyù. 41-50) Tieåu phieàn naõo ñòa phaùpvôùi möôøi tieåu 

phieàn naõo ñòa phaùp: Phaãn, phuù, xan, taät, naõo, haïi, haän, huyeãn, cuoáng, 

vaø kieâu. 51-58) Baát ñònh ñòa phaùp vôùi taùm baát ñònh ñòa phaùp: OÁ taùc, 

thuïy mieân, taàm, tö, tham, saân, maïn, vaø nghi. Thöù tö laø Taâm Baát Töông 

Öng Haønh Phaùp: Phaùp khoâng thuoäc saéc, cuõng khoâng thuoäc taâm. 59-72) 

Möôøi boán Taâm Baát Töông Öng Haønh Phaùp: Ñaéc, phi ñaéc, ñoàng phaàn, 

voâ töôûng quaû, voâ töôûng ñònh, dieät taän ñònh, maïng caên, sinh, truï, dò, dieät, 

danh thaân, cuù thaân, vaø vaên thaân. Thöù naêm laø Tam Voâ Vi Phaùp: 73) Hö 

khoâng, 74) Traïch dieät, vaø 75) Phi traïch dieät. 

 

A Summary of Seventy-Five Dharmas   

In the Kosa School 

 

I. An Overview & Meanings of Dharma in Buddhist 

Teachings: 

 

Generally speaking, dharma means things, events, and phenomena. 

Dharma also means duty, law or doctrine. The Dharma also means the 
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cosmic law which is underlying our world, but according to Buddhism, 

this is the law of karmically determined rebirth. The Dharma that is the 

law of beginningless and endless becoming, to which all phenomena 

are subject according to causes and conditions. When dharma means 

phenomenon, it indicates all phenomena, things and manifestation of 

reality. All phenomena are subject to the law of causation, and this 

fundamental truth comprises the core of the Buddha’s teaching. 

Dharma is a very troublesome word to handle properly and yet at the 

same time it is one of the most important and essential technical terms 

in Buddhism.  Dharma has many meanings. A term derived from the 

Sanskrit root “dhr,” which” means “to hold,” or “to bear”; there seems 

always to be something of the idea of enduring also going along with it. 

Originally, it means the cosmic law which underlying our world; above 

all, the law of karmically determined rebirth. The teaching of the 

Buddha, who recognized and regulated this law. In fact, dharma 

(universal truth) existed before the birth of the historical Buddha, who 

is no more than a manifestation of it. Today, “dharma” is most 

commonly used to refer to Buddhist doctrine and practice. Dharma is 

also one of the three jewels on which Buddhists rely for the attainment 

of liberation, the other jewels are the Buddha and the Samgha. 

Etymologically, it comes from the Sanskrit root “Dhri” means to hold, 

to bear, or to exist; there seems always to be something of the idea of 

enduring also going along with it. The most common and most 

important meaning of “Dharma” in Buddhism is “truth,” “law,” or 

“religion.” Secondly, it is used in the sense of “existence,” “being,” 

“object,” or “thing.” Thirdly, it is synonymous with “virtue,” 

“righteousness,” or “norm,” not only in the ethical sense, but in the 

intellectual one also. Fourthly, it is occasionally used in a most 

comprehensive way, including all the senses mentioned above. In this 

case, we’d better leave the original untranslated rather than to seek for 

an equivalent in a foreign language.  

According to Buddhism, dharma means Buddhist doctrine or 

teachings. The teaching of the Buddhas which carry or hold the truth. 

The way of understanding and love taught by the Buddha doctrine. The 

Buddha taught the Dharma to help us escape the sufferings and 

afflictions caused by daily life and to prevent us from degrading human 

dignity, and descending into evil paths such as hells, hungry ghosts, and 
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animals, etc. The Dharma is like a raft that gives us something to hang 

onto as we eliminate our attachments, which cause us to suffer and be 

stuck on this shore of birth and death. The Buddha’s dharma refers to 

the methods of inward illumination; it takes us across the sea of our 

afflictions to the other shore, nirvana. Once we get there, even the 

Buddha’s dharma should be relinquished. The Dharma is not an 

extraordinary law created by or given by anyone. According to the 

Buddha, our body itself is Dharma; our mind itself is Dharma; the 

whole universe is Dharma. By understanding the nature of our physical 

body, the nature of our mind, and worldly conditions, we realize the 

Dharma. The Dharma that is the law of beginningless and endless 

becoming, to which all phenomena are subject according to causes and 

conditions. The Dharma, which comprises the spoken words and 

sermons of Sakyamuni Buddha wherein he elucidated the significance 

of the Unified Three Treasures and the way to its realization. The 

Dharma, the teaching imparted by the Buddha. All written sermons and 

discourses of Buddhas (that is, fully enlightened beings) as found in the 

sutras and other Buddhist texts still extant.  

To Buddhist theories, nothing is real and permanent, the five 

aggregates make up beings, pillars and rafters make a house, etc. All is 

temporal and merely phenomenal, fallacious, and unreal. Names are 

only provisionary symbol or sign. All dharmas are empirical 

combinations without permanent reality. All things are false and 

fictitious and unreal names, i.e. nothing has a name of itself, for all 

names are mere human appellations. In the Lankavatara Sutra, the 

Buddha reminded Mahamati: “Mahamati! As they are attached to 

names, images, and signs, the ignorant allow their minds to wander 

away.” Things which exist only in name, i.e. all things are 

combinations of other things and are empirically named. All things or 

phenomena are combinations of elements without permanent reality, 

phenomena, empirical combinations without permanent reality. The 

phenomenal which no more exists than turtle’s hair or rabbit’s horns. 

According to the Prajnaparamita Heart Sutra, the basic 

characteristic of all dharmas is not arising, not ceasing, not defiled, not 

immaculate, not increasing, not decreasing. The Buddha says: “He who 

sees the Dharma sees me.” Dharma means the teaching of the Buddha. 

Dharma also means the doctrine of understanding and loving. Dharma 
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means the doctrines of Buddhism, norms of behavior and ethical rules 

including pitaka, vinaya and sila. Dharma also means reflection of a 

thing in the human mind, mental content, object of thought or idea. 

Dharma means factors of existence which the Hinayana considers as 

bases of the empirical personality. According to Prof. Junjiro Takakusu 

in The Essentials of Buddhist Philosophy, the word “Dharma” has five 

meanings. First, dharma would mean ‘that which is held to,’ or ‘the 

ideal’ if we limit its meaning to mental affairs only. This ideal will be 

different in scope as conceived by different individuals. In the case of 

the Buddha it will be Perfect Enlightenment or Perfect Wisdom 

(Bodhi).  Secondly, the ideal as expressed in words will be his Sermon, 

Dialogue, Teaching, Doctrine. Thirdly, the ideal as set forth for his 

pupils is the Rule, Discipline, Precept, Morality. Fourthly, the ideal to 

be realized will be the Principle, Theory, Truth, Reason, Nature, Law, 

Condition. Fifthly, the ideal as realized in a general sense will be 

Reality, Fact, Thing, Element (created and not created), Mind-and-

Matter, Idea-and-Phenomenon, reflection of a thing in the human mind, 

mental content, object of thought or idea, and factors of existence 

which the Hinayana considers as bases of the empirical personality. 

According to the Madhyamakas, Dharma is a protean word in 

Buddhism. In the broadest sense it means an impersonal spiritual 

energy behind and in everything. There are four important senses in 

which this word has been used in Buddhist philosophy and religion. 

First, dharma in the sense of one ultimate Reality. It is both 

transcendent and immanent to the world, and also the governing law 

within it. Second, dharma in the sense of scripture, doctrine, religion, as 

the Buddhist Dharma. Third, dharma in the sense of righteousness, 

virtue, and piety. Fourth, dharma in the sense of ‘elements of 

existence.’ In this sense, it is generally used in plural. 

 

II. A Summary of Seventy-Five Dharmas In the Kosa School:  

Kosa, name of the school, is an abbreviation of Abhidharma-kosa, 

which is the title of Vasubandhu’s work on realism and may be 

translated “The Story of the Higher Dharma.” The great philosopher 

Vasubandhu was born in Purusapura (Peshawar) in Gandhara and 

received his ordination in the Sarvastivada School. He went to Kashmir 

incognito to learn the Abhidharma philosophy. On his return home he 
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wrote the Abhidharma-kosa-sastra which is preserved in sixty volumes 

of Chinese translation. The Sanskrit text is lost, but fortunately we have 

a commentary written by Yasomitra called the Abhidharma-kosa-

vyakhya which has facilitated the restoration of the lost text undertaken 

by the late Professor Louis De La Valleùe Poussin of belgium and 

completed by Rahula Sankrityayana of Ceylon. All elements of the 

universe were minutely explained by Vasubandhu in his Abhidharma-

kosa. The significant name of the School ‘all-things-exist-doctrine’ 

(sarva-asti-vada) affirms all existences, both material and mental, as 

well as that which is neither matter nor mind. This, however, does not 

mean to admit the existence of Self (atman), an individual ego or soul 

or the universal principle or First Cause. Whether or not he anticipated 

the danger of being involved in the admission of Self, Vasubandhu 

devoted the whole ninth chapter of his Abhidharma-kosa sastra to the 

refutation of the atman theory (see Baûy Möôi Laêm Phaùp Caâu Xaù 

Toâng). The Kosa School, though it states that all things exist, is quite 

different from general naïve materialism, because, according to its 

theory, all things are elements (dharmas) which include mind as well as 

matter, all on an equal footing. It asserts the reality of all dharmas and 

yet it admits the theory of no substance, no duration and no bliss except 

Nirvana. Most of the Abhidharma schools probably arose after the 

Council of Asoka (240 B.C.), because the Abhidharma literature, seven 

texts in all, was for the first time recognized as one of the Tripitaka 

(three baskets or collections) in this council. At the time of the first and 

the second councils there were only two Pitakas (Sutras and Vinaya). 

Seventy-Five Dharmas In the Kosa School were extracted from  

the Abhidharma-kosa-sastra, the sastra of “Treasure Chamber of the 

Abhidharma” composed by Vasubandhu in the fifth century AD. This is 

the most important compilation of the Sarvastivada (Hinayana) 

teaching. It was translated into Chinese by Paramartha and Hsuan-

Tsang during the T’ang dynasty. In the Abhidharma, 75 dharmas 

mentioned by the Kosa school are arranged in five categories and 

classified into two categories, created and uncreated. Talking about the 

created dharmas, there are four kinds: The first kind is the Rupani or 

forms: There are eleven dharmas: 1-5) Five sense organs: Eye, ear, 

nose, tongue, and body. 6-10) Five sense objects: Form, sound, smell, 

taste, and touch. 11) The eleventh dharma is the Avijnapti-rupa or 
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element with no manifestation. The second kind is the Citta or mind: 

12) Consciousness or Mind. This is consciousness itself. Though one, it 

naturally functions in five ways corresponding to the five sense-organs. 

The third kind is the Citta-samprayukta-sanskara or Caitasika: There 

are 46 dharmas of concomitant mental functions. This category of 

mental faculties is grouped into six classes: 13-22) Ten Mahabhumika 

dharmas or General functions or universals: Perception, idea, will, 

touch, wish, intellect, remembrance, attention, decision, and 

concentration. 23-32)  Kusala-mahabhumika  with ten general functions 

of good:  Belief, energy, indifference, shame, bashfulness, non-

greediness, non-malevolence, non-injury, confidence, and exertion. 33-

38) General functions of defilement with six general functions of 

defilement: Ignorance, idleness, indolence, non-belief, low-

mindedness, and high-mindedness. 39-40) Akusala-mahabhumika with 

two general functions of evil: Shamelessness and non-bashfulness. 41-

50) Upaklesa-bhumika with ten minor functions of defilement: Anger, 

concealment, parsimony, envy, affliction, injury, enmity, deceit, 

fraudulence, and arrogance. 51-58) Aniyata-bhumika with eight 

indeterminate functions: Repentance, drowsiness, reflection, 

investigation, covetousness, hatred, pride, and doubt. The fourth kind 

is the Citta-viprayukta-sanskara: Elements neither substantial forms 

nor mental functions. 59-72) Fourteen elements neither substantial 

forms nor mental functions: Acquisition, non-acquisition, 

communionship, fruition of thoughtless heaven, thoughtless ecstacy, 

annihilation trance, life, birth, stability, decay, impermanence, name, 

sentence, and letter. The fifth kind is the Asankrta-dharma: 73-75) 

Non-created elements or negative becoming. 73) Akasa  or Space, 74) 

Pratisamkhya-nirodha  or Extinction through intellectual power. 75) 

Apratisamkhya-nirodha or Extinction due to lack of productive cause.  
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Chöông Naêm 

Chapter Five 

 

Möôøi Saéc Phaùp & Moät Voâ Bieåu Saéc 

Trong Baûy Möôi Laêm Phaùp Caâu Xaù Toâng 

 

I. Toång Quan Veà Saéc Phaùp Trong Giaùo Thuyeát Nhaø Phaät: 

Chö phaùp ñöôïc chia laøm hai loaïi: saéc phaùp vaø taâm phaùp. Saéc phaùp 

laø nhöõng gì coù chaát ngaïi. Saéc laø hình theå, nhöng thöôøng duøng theo 

nghóa theå chaát, coù moät vò trí trong khoâng gian, vaø ngaên ngaïi vôùi nhöõng 

hình theå khaùc. Vaäy, saéc coù theå tích, do ñoù coù haïn cuoäc, bò tuøy thuoäc. 

Saéc phaùt hieän khi hoäi ñuû nhöõng nhaân duyeân naøo ñoù, vaø tuøy nhöõng nhaân 

duyeân aáy maø truï moät thôøi gian, roài tieâu dieät maát. Saéc voán voâ thöôøng, leä 

thuoäc, hö giaû, töông ñoái, nghòch ñaûo vaø sai bieät. Ñaây cuõng laø moät trong 

tam höõu. Cuõng laø moät trong ba laäu hoaëc nuoâi döôõng doøng sanh töû luaân 

hoài. Theo quan nieäm Phaät Giaùo, vaïn höõu sinh khôûi do taâm, vaø chæ coù 

taâm maø thoâi. Nhöùt laø trong hoïc thöùc “Duy Thöùc,” caùi maø chuùng ta goïi 

laø hieän höõu noù tieán haønh töø thöùc maø ra. Theo Duy Thöùc Toâng, moïi vaät 

hieän höõu ñöôïc xeáp tuøy theo baûn taùnh cuûa noù vaøo ba loaïi: Thöù nhaát laø 

Voïng Höõu Taùnh: Coøn ñöôïc goïi laø “Bieán Keá Sôû Chaáp Taùnh.” Nhöõng 

hieän höõu khoâng thaät voán ñoàng thôøi khoâng coù moät baûn theå, nhö ma quyû 

chæ hieän höõu trong söï töôûng töôïng cuûa con ngöôøi chöù khoâng coù trong 

thöïc taïi. Thöù nhì laø Giaû Höõu Taùnh: Coøn ñöôïc goïi laø “Y Tha Khôûi 

Taùnh.” Nhöõng höõu theå giaû taïm hay nhaát thôøi khoâng coù taùnh thöôøng taïi, 

nhö caên nhaø ñöôïc döïng baèng goã, gaïch, ngoùi, vaân vaân. Noù chæ hieän höõu 

baèng moät traøng toång hôïp nhöõng nhaân duyeân vaø khoâng töï höõu. Noù 

khoâng coù thöïc taïi thöôøng toàn. Thöù ba laø Chaân Höõu Taùnh: Coøn ñöôïc goïi 

laø “Vieân Thaønh Thaät Taùnh.” Nhöõng höõu theå chaân thaät, nghóa laø phi höõu 

trong yù nghóa cao nhaát cuûa danh töø naày, xa lìa taát caû töôùng khoâng thaät 

vaø giaû taïm hay voâ töôùng. Söï thöïc, caùi naày khoâng phaûi laø phi höõu maø laø 

hieän höõu sieâu vieät. Taùnh naày coøn ñöôïc goïi laø “Baûn Theå cuûa taát caû” vaø 

chæ coù nhöõng ngöôøi coù trí tueä sieâu vieät môùi thaáu hieåu noù ñöôïc. Taùnh 

naày tieâu bieåu nhöõng gì coøn soùt laïi sau khi hai taùnh tröôùc ñaõ bò loaïi boû. 

Kinh ñieån Pali ñaõ tuyeân boá saùu caên, saùu traàn vaø saùu thöùc cuõng nhö 

naêm uaån ñeàu laø khoâng taùnh nhö sau: “Maét laø khoâng phaûi ngaõ vaø baát cöù 
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caùi gì thuoäc veà ngaõ; saéc khoâng phaûi laø ngaõ vaø baát cöù caùi gì thuoäc veà 

ngaõ; thöùc khoâng phaûi laø ngaõ vaø baát cöù caùi gì thuoäc veà ngaõ.” Trong Baùt 

Nhaõ Taâm Kinh, Ñöùc Phaät baûo ngaøi Xaù Lôïi Phaát: “Naøy Xaù Lôïi Phaát! 

Theá giôùi hieän töôïng hay saéc töôùng naøy laø khoâng, vaø khoâng quaû thöïc laø 

theá giôùi hieän töôïng. Khoâng khoâng khaùc vôùi theá giôùi hieän töôïng hay 

Saéc, theá giôùi hieän töôïng hay Saéc khoâng khaùc vôùi Khoâng. Caùi gì laø theá 

giôùi hieän töôïng thì caùi ñoù laø Khoâng, caùi gì Khoâng thì caùi ñoù laø theá giôùi 

hieän töôïng.” Taâm Kinh giaûi thích yù nieäm Taùnh Khoâng roäng ra nhö sau: 

“Saéc chaúng khaùc vôùi khoâng,” hoaëc “Khoâng chaúng khaùc vôùi saéc” vaø 

“Taùnh khoâng cuûa chö phaùp khoâng sanh khoâng dieät, khoâng nhieãm, 

khoâng tònh, khoâng taêng, khoâng giaûm,” nghóa laø saéc khoâng coù baûn chaát 

cuûa chính noù, noù sanh khôûi laø do duyeân sanh, do ñoù saéc laø khoâng hoaëc 

ñoàng nghóa vôùi khoâng. Nhö vaäy, khaùch theå, chuû theå vaø thöùc ñeàu tuøy 

thuoäc laãn nhau. Thöïc teá cuûa caùi naøy laø phuï thuoäc vaøo caùi khaùc; neáu caùi 

naøy giaû thì nhöõng caùi khaùc cuõng laø giaû. Chuû theå nhaän thöùc vaø yù thöùc 

cuûa khaùch theå beân ngoaøi haún cuõng laø giaû. Vì vaäy, khi moät ngöôøi nhaän 

thöùc beân trong hoaëc beân ngoaøi ñeàu laø voïng töôûng, thì seõ thaáy khoâng coù 

gì caû, taïo taùc vaø huûy dieät, nhieãm vaø tònh, taêng vaø giaûm... Do theá, noùi 

raèng “Taùnh khoâng cuûa chö phaùp khoâng sanh, khoâng dieät, khoâng nhieãm, 

khoâng tònh, khoâng taêng, khoâng giaûm.” Tuy nhieân, treân thöïc teá chuùng ta 

khoâng theå noùi raèng moät phaùp vöøa laø thaät vaø ñoàng thôøi vöøa laø khoâng 

thaät. ÔÛ ñaây taùnh khoâng phaûi ñöôïc ñònh nghóa nhö lyù duyeân khôûi. Coù söï 

lieân heä maät thieát toàn taïi giöõa lyù duyeân khôûi vaø taùnh khoâng. Caùi naøy 

bao haøm caùi kia, caû hai khoâng theå taùch rôøi nhau. Taùnh khoâng laø heä quaû 

hôïp lyù cuûa quan ñieåm cuûa Ñöùc Phaät veà lyù duyeân khôûi. 

 

II. Möôøi Saéc Phaùp & Moät Voâ Bieåu Saéc Trong Baûy Möôi Laêm 

Phaùp Caâu Xaù Toâng: 

Chö phaùp ñöôïc chia laøm hai loaïi: saéc phaùp vaø taâm phaùp. Saéc phaùp 

laø nhöõng gì coù chaát ngaïi. Ñaây cuõng laø moät trong tam höõu. Cuõng laø moät 

trong ba laäu hoaëc nuoâi döôõng doøng sanh töû luaân hoài. Möôøi saéc phaùp 

bao goàm nguõ caên vaø nguõ traàn. Nguõ Caên: Theo Kinh Phuùng Tuïng trong 

Tröôøng Boä Kinh, coù naêm caên: maét, tai, muõi, löôõi, vaø thaân. Theo Tyø 

Kheo Piyananda trong Nhöõng Haït Ngoïc Trí Tueä Phaät Giaùo, baïn phaûi 

luoân tænh thöùc veà nhöõng cô quan cuûa giaùc quan nhö maét, tai, muõi, löôõi, 

thaân vaø söï tieáp xuùc cuûa chuùng vôùi theá giôùi beân ngoaøi. Baïn phaûi tænh 

thöùc veà nhöõng caûm nghó phaùt sinh do keát quaû cuûa nhöõng söï tieáp xuùc aáy. 
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Haønh giaû tu Phaät neân luoân nhôù raèng nguõ caên coù theå laø nhöõng cöûa ngoõ 

ñi vaøo ñòa nguïc, ñoàng thôøi chuùng cuõng laø nhöõng cöûa ngoõ quan troïng ñi 

vaøo ñaïi giaùc, vì töø ñoù maø chuùng ta gaây toäi taïo nghieäp, nhöng cuõng nhôø 

ñoù maø chuùng ta coù theå haønh trì chaùnh ñaïo. Nguõ Traàn: Gioáng nhö Luïc 

Traàn. Theo Phaät giaùo, saùu caûnh bao goàm saéc, thanh, höông, vò, xuùc, vaø 

phaùp hay voâ bieåu saéc. Saùu caûnh naày ñoái laïi vôùi luïc caên nhaõn, nhó, tyû, 

thieät, thaân, yù laø caûnh trí, aâm thanh, vò, xuùc, yù töôûng cuõng nhö thò giaùc, 

thính giaùc, khöùu giaùc, vò giaùc, xuùc giaùc vaø taâm phaân bieät. Trong ñoù 

phaùp goàm coù cöïc löôïc saéc, cöïc huyùnh saéc, thoï sô daõn saéc, bieán keá sôû 

khôûi saéc vaø ñònh sôû sanh töï saéc. Haønh giaû tu Thieàn neân luoân nhôù veà söï 

lieân heä giöõa Nguõ Caên vaø Nguõ Traàn trong böôùc ñöôøng tu taäp thieàn ñònh 

cuûa mình. Thöù nhaát laø maét ñang tieáp xuùc vôùi saéc. Thöù nhì laø tai ñang 

tieáp xuùc vôùi thanh. Thöù ba laø muõi ñang tieáp xuùc vôùi muøi. Thöù tö laø löôõi 

ñang tieáp xuùc vôùi vò. Thöù naêm laø thaân ñang tieáp xuùc vôùi söï xuùc chaïm. 

Moät Voâ Bieåu Saéc: Coøn goïi laø Voâ Taùc Saéc. Theo quan ñieåm cuûa Ñaïi 

Chuùng Boä, voâ bieåu saéc laø saéc theå khoâng bieåu hieän ra ngoaøi, nhöng coù 

coâng naêng phoøng ngöøa söï sai traùi vaø toäi aùc.  

 

Ten Form Dharmas & One Element With No 

Manifestation In Seventy-Five  

Dharmas of the Kosa Sect 

 

I. An Overview of Form Dharmas in Buddhist Teachings: 

All things are divided into two classes:  physical dharma and 

mental dharma. Physical dharma which has substance and resistance. 

Form is used more in the sense of “substance,” or “something 

occupying space which will resist replacement by another form.” So it 

has extension, it is limited and conditioned. It comes into existence 

when conditions are matured, as Buddhists would say, and staying as 

long as they continue, pass away. Form is impermanent, dependent, 

illusory, relative, antithetical, and distinctive. This is also one of three 

kinds of existence. Also one of the three affluences that feed the 

stream of mortality or transmigration. According to the Buddhist idea, 

all things are born from mind and consist of mind only. Especially in 

the idealistic theory, what we generally call existence proceeds from 

consciousness. According to the Mind-Only School, everything that 



 58 

exists is classified as to the nature of its origin into three species: First, 

parikalpita-laksana or false existence, also called “Character of Sole 

Imagination.” Those of false existence which are at the same time 

bereft of an original substance (adravya), just like a ghost that exists 

merely in one’s imagination but not in reality. Second, paratantra-

laksana or temporary or transitory existence, also called “Character of 

Dependence upon others.” Those of temporary or transitory existence, 

having no permanent character (asvabhava), like a house that is built 

by timbers, stones, tiles, etc. It exists only by a combination of causes 

or causal combination, and is not self-existent. It has no permanent 

reality. Third, parinispanna-laksana or true existence, also called 

“Character of Ultimate Reality.” Those of true existence, that is to say, 

non-existent in the highest sense of the word, bereft of all false and 

temporary nature (alaksana). This is, in truth, not non-existence but 

transcendental existence. This is also called the “Substratum of all” and 

can be known only by a person of supreme knowledge. It represents 

merely the remainder after the elimination of the first two. 

The Pali scripture declares six sense-organs, six sense-objects and 

six consciousnesses as well as five aggregates are Sunyata as “Eye is 

void of self and anything belonging to self; form is void from self and 

anything belonging to self; visual consciousness is void of self and 

anything belonging to self.” Matter is just the immaterial, the 

immaterial is just matter (form is emptiness and the very emptiness is 

form). In the Heart Sutra, the Buddha told Sariputra: “Sariputra! This 

phenomenal world or form is emptiness, and emptiness is truly the 

phenomenal world. Emptiness is not different from the phenomenal 

world, the phenomenal world is not different from emptiness. What is 

the phenomenal world that is emptiness, what is emptiness that is the 

phenomenal world.” The Hrdaya Sutra expands this concept by 

emphasis that “Rupa does not differ from Sunya”, or “Sunya does not 

differ from rupa” and “Sunya of all things is not created, not 

annihilated, not impure, not pure, not increasing, and not decreasing.” 

It means that because rupa must have no nature of its own, it is 

produced by causes or depend on anything else, so rupa is sunyata or 

identical with void. Therefore, the perceived object, the perceiving 

subject and knowledge are mutually interdependent. The reality of one 

is dependent upon others; if one is false, the others must be false. The 
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perceiving subject and knowledge of the external object must also be 

false. So what one perceives within or without is illusory. Therefore, 

there is nothing, creation and annihilation, pure and impure, increase 

and decrease and so on. However, in reality, we cannot say a thing to 

be either real or unreal at the same time. Here, Sunyata must be 

defined as Pratityasamutpada. There is the intimate connection that 

exists between causality and sunyata. The one presupposes the other; 

the two are inseparably connected. Sunyata is the logical consequence 

of the Buddha’s view of causality and effection. 

 

II. Ten Form Dharmas & One Element With No Manifestation 

in Seventy-Five Dharmas of the Kosa Sect: 

All things are divided into two classes: physical dharma and mental 

dharma. Physical dharma which has substance and resistance. This is 

also one of three kinds of existence. Also one of the three affluences 

that feed the stream of mortality or transmigration. Eleven form 

dharmas comprise of the five sense-organs and the Six objects or 

modes of sense (matter, sound, smell, taste, touch, things). According to 

the Sangiti Sutta in the Long Discourses of the Buddha, there are five 

roots or faculties (indriyani): eyes, ears, nose, tongue, and body.  

According to Bikkhu Piyananda in The Gems Of Buddhism Wisdom, 

you must always be aware of the sense organs such as eye, ear, nose, 

tongue and body and the contact they are having with the outside 

world. You must be aware of the feelings that are arising as a result of 

this contact. Zen practitioners should always remember that the five 

sense-organs can be entrances to the hells; at the same time, they can 

be some of the most important entrances to the great enlightenment; 

for with them, we create karmas and sins, but also with them, we can 

practise the right way. The Five Objective Fields: Similar to the six 

objective fields of the six senses  of sight, sound, smell, taste, touch and 

idea or thought; rupa, form and colour, is the field of vision; sound of 

hearing, scent of smelling, the five flavours of tasting, physical feeling 

of touch, and mental presentation of discernment or element with no 

manifestation (Avijnapti-rupa (skt). Dharmas include a substantial form 

analyzed to utmost, the smallest atom; an unsubstantial form as aerial 

space or color analyzed to utmost, the remotest atom; a perceptive 

form conceived at ordination, the innermost impression; a momentary 
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illusive form; and a form produced by meditation. Buddhist 

practitioners should always remember the relationship between the 

five faculties and the Six modes of sense in the path of their own 

cultivation. First, eye is now in contact with forms (rupa). Second, ear 

is now in contact with sound. Third, nose is now in conatct with smell. 

Fourth, tongue is now in contact with taste. Fifth, body is now in contact 

with touching. Avijgapti-rupa (skt): Also called Element with no 

manifestation. According to the Sarvastivadin view, this invisible 

power can resist evil.  
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Chöông Saùu 

Chapter Six 

 

Taâm Phaùp Trong Baûy Möôi Laêm  

Phaùp Caâu Xaù Toâng 

 

Chö phaùp ñöôïc chia laøm hai loaïi: saéc phaùp vaø taâm phaùp. Saéc phaùp 

laø nhöõng gì coù chaát ngaïi. Ñaây cuõng laø moät trong tam höõu. Cuõng laø moät 

trong ba laäu hoaëc nuoâi döôõng doøng sanh töû luaân hoài. Theo giaùo lyù nhaø 

Phaät, saéc taâm khoâng hai, do vaäy vaïn phaùp duy taâm cuõng laïi laø duy saéc 

(döïa vaøo duy thöùc voâ caûnh do ngaøi Hoä Phaùp laäp ra, vaø duy caûnh voâ 

thöùc do ngaøi Thanh Bieän laäp ra). Coù taùm taâm phaùp laø taùm töï töôùng cuûa 

thöùc, ñeàu bieät laäp nhau. Naêm thöùc ñaàu laäp thaønh nhaän thöùc giaùc quan, 

thöù saùu laø yù thöùc (mano-vijnana), thöù baûy laø maït na thöùc (manas) vaø 

thöù taùm laø A Laïi Da thöùc (citta). Theo töï taùnh, taát caû caùc thöùc naày leä 

thuoäc vaøo moät phaùp khaùc, töùc laø y tha khôûi töôùng (paratantra-laksana) 

nhöng chuùng khoâng phaûi chæ laø töôûng töôïng (parikalpitalaksana). Giaû 

thuyeát veà thöïc taïi bieät laäp cuûa 8 thöùc naày laø lyù thuyeát rieâng cuûa Hoä 

Phaùp vaø khoâng theå tìm thaáy ôû ñaâu khaùc trong Phaät giaùo, ngay caû trong 

Tieåu Thöøa. Noùi caùch khaùc, Taâm Phaùp laø caùi gì khoâng coù chaát ngaïi maø 

duyeân khôûi neân caùc phaùp goïi laø Taâm Phaùp.  

Trong Phaät giaùo, thuaät ngöõ Baéc Phaïn “Vijnana” coù nghóa laø “Hoàn 

Thaàn” laø teân goïi khaùc cuûa taâm thöùc. Nguyeân Thuûy laäp ra saùu thöùc, Ñaïi 

Thöøa laäp ra taùm thöùc naày ñoái vôùi nhuïc theå goïi laø “hoàn thaàn,” maø ngoaïi 

ñaïo goïi laø “linh hoàn”. Thöùc laø teân goïi khaùc cuûa taâm. Thöùc coù nghóa la ø 

lieãu bieät, phaân bieät, hieåu roõ. Taâm phaân bieät hieåu roõ ñöôïc caûnh thì goïi 

laø thöùc. Theo Phaät giaùo, “Taùnh” töùc laø “Phaät.” “Thöùc” töùc laø “Thaàn 

Thöùc”, “YÙ” töùc laø “Taâm Phaân Bieät”, vaø “Taâm” töùc laø söï suy nghó voïng 

töôûng. Baûn taùnh thì luùc naøo cuõng quang minh saùng suoát, khoâng coù bæ, 

khoâng coù thöû, khoâng ñeïp, khoâng xaáu; khoâng rôi vaøo soá löôïng hay phaân 

bieät... Nhöng khi coù “Thöùc” roài thì con ngöôøi laïi bò rôi vaøo soá löôïng vaø 

phaân bieät. “YÙ” cuõng taïo neân söï phaân bieät, vaø ñaây chính laø thöùc thöù saùu. 

Ñaây laø thöùc töông ñoái oâ nhieãm. Trong khi thöùc thöù baûy vaø thöùc thöù taùm 

thì töông ñoái thanh tònh hôn. Coù taùm loaïi thöùc: maét, tai, muõi, löôõi, thaân, 

yù, maït na, vaø a laïi da thöùc. Veà maët cô baûn maø noùi, thöùc khoâng phaûi coù 
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taùm loaïi duø noù coù taùm teân goïi. Thöùc chæ laø moät nhöng laïi coù taùm boä 

phaän khaùc nhau. Daàu coù taùm boä phaän khaùc nhau nhöng vaãn do chæ moät 

thöùc kieåm soaùt. “Thöùc” laø haønh ñoäng phaân bieät bao goàm söï hieåu bieát, 

nhaän bieát, trí thoâng minh, vaø kieán thöùc. Thöùc goàm coù taùm thöù; naêm thöù 

ñaàu laø keát quaû cuûa nhöõng haønh ñoäng lieân heä ñeán nguõ caên; thöùc thöù saùu 

bao goàm taát caû nhöõng caûm giaùc, yù kieán vaø söï phaùn ñoaùn; thöùc thöù baûy 

laø yù thöùc (caùi ngaõ thaàm thaàm); thöùc thöù taùm laø A Laïi Da hay Taøng 

Thöùc, nôi chöùa ñöïng taát caû nhöõng nghieäp, duø thieän, duø aùc hay trung 

tính. Thöùc coøn coù nghóa laø söï nhaän thöùc, söï phaân bieät, yù thöùc, nhöng 

moãi töø naày ñeàu khoâng bao goàm heát yù nghóa chöùa ñöïng trong vijnana. 

Thöùc laø caùi trí hay caùi bieát töông ñoái. Töø naày laém khi ñöôïc duøng theo 

nghóa ñoái laäp vôùi Jnana trong yù nghóa tri thöùc ñôn thuaàn. Jnana laø caùi trí 

sieâu vieät thuoäc caùc chuû ñeà nhö söï baát töû, söï phi töông ñoái, caùi baát khaû 

ñaéc, vaân vaân, trong khi Vijnana bò raøng buoäc vôùi taùnh nhò bieân cuûa caùc 

söï vaät. 

Khi noùi ñeán “Thöùc” ngöôøi ta thöôøng laàm töôûng ñeán ñaây chæ laø phaàn 

yù thöùc, phaàn tinh thaàn maø theo taâm lyù hoïc Phaät giaùo goïi laø thöùc thöù 

saùu. Kyø thaät, coù saùu thöùc caên baûn, trong ñoù thöùc thöù saùu laø yù thöùc. Taâm 

lyù hoïc Phaät giaùo döïa treân quaù trình nhaän thöùc töø saùu naêng löïc nhaän 

thöùc: thaáy, nghe, ngöûi, neám, xuùc chaïm, vaø suy nghó. Moãi naêng löïc lieân 

quan ñeán moät giaùc quan cuøng vôùi moät thöùc nhaän bieát hoaït ñoäng ñaëc 

bieät töông öùng vôùi giaùc quan ñoù. Thöùc thöù saùu hay yù thöùc, khoâng phaûi 

laø taâm, noù laø chöùc naêng cuûa taâm, noù khoâng tuøy thuoäc vaøo baát cöù caên 

naøo, nhöng noù leä thuoäc vaøo söï töông tuïc cuûa “Taâm”. YÙ thöùc nhaän bieát 

taát caû saùu ñoái töôïng (saéc, thanh, höông, vò, xuùc, vaø hieän töôïng) caû trong 

quaù khöù, hieän taïi vaø vò lai, roài chuyeån giao taát caû tin töùc cho Maït Na 

thöùc ñeå noù chuyeån giao cho Taøng Thöùc löu tröõ. Chuùng ta haõy thöû quan 

saùt thaân taâm ñeå xem trong hai thöù ñoù chuùng ta coù theå tìm thaáy ñöôïc caùi 

“Ta” noù naèm ôû ñaâu, vaø chuùng ta thaáy caùi “Ta” noù chaúng ôû thaân maø 

cuõng chaúng ôû taâm. Nhö vaäy caùi “Ta” chæ laø teân goïi cuûa moät toång hôïp 

nhöõng yeáu toá vaät chaát vaø tinh thaàn. Haõy xeùt veà saéc uaån, saéc töông öùng 

vôùi caùi maø chuùng ta goïi laø vaät chaát hay yeáu toá vaät chaát. Noù chaúng 

nhöõng laø xaùc thaân maø chuùng ta ñang coù, maø coøn laø taát caû nhöõng vaät 

chaát chung quanh chuùng ta nhö nhaø cöûa, ñaát ñai, röøng nuùi, bieån caû, vaân 

vaân. Tuy nhieân, yeáu toá vaät chaát töï noù khoâng ñuû taïo neân söï nhaän bieát. 

Söï tieáp xuùc ñôn giaûn giöõa maét vaø ñoái töôïng nhìn thaáy, hay giöõa tai vaø 

tieáng ñoäng khoâng theå ñem laïi keát quaû nhaän bieát neáu khoâng coù thöùc. 
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Chæ khi naøo yù thöùc, naêm giaùc quan vaø naêm ñoái töôïng cuûa noù cuøng hieän 

dieän môùi taïo neân söï nhaän bieát. Noùi caùch khaùc, khi maét, ñoái töôïng cuûa 

maét, vaø yù thöùc cuøng hoaït ñoäng thì söï nhaän bieát veà ñoái töôïng cuûa maét 

môùi ñöôïc taïo neân. Vì vaäy, yù thöùc laø yeáu toá toái caàn thieát trong vieäc taïo 

neân söï nhaän bieát. YÙ Thöùc töùc laø thöùc thöù saùu hay taâm. Giaùc quan naày 

phoái hôïp vôùi naêm giaùc quan maét, tai, muõi, löôõi, vaø thaân ñeå taïo neân söï 

nhaän bieát. Vieäc phoái hôïp giöõa nhöõng yeáu toá vaät chaát vaø tinh thaàn taïo 

neân söï thaønh hình yù thöùc noäi taâm, vaø tính chaát cuûa naêm uaån naày ñeàu ôû 

trong traïng thaùi thay ñoåi khoâng ngöøng. Ngoaøi ra, chuùng ta coøn coù thöùc 

thöù baûy, hay Maït Na Thöùc, coù coâng naêng chuyeån tieáp taát caû tin töùc töø yù 

thöùc qua A Laïi Da Thöùc; vaø A Laïi Da Thöùc coù coâng naêng nhö moät 

Taøng Thöùc hay nôi löu tröõ taát caû tin töùc.  

Theo Phaät giaùo, saùu thöùc ñaàu: Nhaõn thöùc (Caksur-vijnana (skt), Nhó 

thöùc( Srotra-vijnana (skt), Tyû thöùc (Ghrana-vijnana (skt), Thieät thöùc 

(Jihva-vijnana (skt), Thaân thöùc (Kaya-vijnana (skt), YÙ thöùc (Mano-

vijnana (skt) hay söï suy nghó phoái hôïp vôùi caùc caên. Hai thöùc sau: Maït-

Na thöùc hay YÙ caên. Ñaây laø lyù trí taïo ra moïi hö voïng. Noù chính laø 

nguyeân nhaân gaây ra baûn ngaõ (taïo ra hö voïng veà moät caùi “toâi” chuû theå 

ñöùng taùch rôøi vôùi theá giôùi khaùch theå). Maït Na Thöùc cuõng taùc ñoäng nhö 

laø cô quan chuyeån vaän “haït gioáng” hay “chuûng töû” cuûa caùc kinh 

nghieäm giaùc quan ñeán thöùc thöù taùm (hay taøng thöùc). A Laïi Da thöùc hay 

Taøng thöùc. Taøng thöùc laø nôi chöùa ñöïng taát caû chuûng töû cuûa caùc thöùc, töø 

ñaây töông öùng vôùi caùc nhaân duyeân, caùc haït gioáng ñaëc bieät laïi döôïc 

thöùc Maït Na chuyeån vaän ñeán saùu thöùc kia, keát thaønh haønh ñoäng môùi 

ñeán löôït caùc haønh ñoäng naày laïi saûn xuaát ra caùc haït gioáng khaùc. Quaù 

trình naày coù tính caùch ñoàng thôøi vaø baát taän. Cuõng theo Phaät giaùo, Maït 

Na Thöùc vaø naêm taâm thöùc taäp hôïp laïi vôùi nhau nhö caùc trieát gia ñaõ 

vaïch ra. Heä thoáng naêm caên thöùc naày phaân bieät caùi gì thieän vôùi caùi gì 

khoâng thieän. Maït Na Thöùc phoái hôïp  vôùi naêm caên thöùc thuû chaáp caùc 

hình saéc vaø töôùng traïng trong khía caïnh ña phöùc cuûa chuùng; vaø khoâng 

coù luùc naøo ngöng hoaït ñoäng caû. Ñieàu naày ta goïi laø ñaëc tính saùt na 

chuyeån (taïm bôï cuûa caùc thöùc). Toaøn boä heä thoáng caùc thöùc naày bò quaáy 

ñoäng khoâng ngöøng vaø vaøo moïi luùc gioáng nhö  soùng cuûa bieån lôùn. Töø 

moät ñeán naêm (gioáng nhö (I)). Thöù saùu, Nhö Lai Taïng, cuõng goïi laø A 

Laïi Da Thöùc. Nhö Lai Taïng chöùa trong noù nhöõng nguyeân nhaân caû toát 

laãn xaáu, vaø töø nhöõng nguyeân nhaân naày maø taát caû luïc ñaïo (saùu ñöôøng 

hieän höõu) ñöôïc taïo thaønh. Noù cuõng gioáng nhö nhöõng dieãn vieân ñoùng 
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caùc vai khaùc nhau maø khoâng nuoâi döôõng yù nghó naøo veà ‘toâi vaø cuûa 

toâi.’” A Laïi Da coù nghóa laø chöùa taát caû. Noù ñi chung vôùi baûy thöùc ñöôïc 

sinh ra trong ngoâi nhaø voâ minh. Chöùc naêng cuûa A Laïi Da Thöùc laø nhìn 

vaøo chính noù trong ñoù taát caû taäp khí (vasana) töø thôøi voâ thæ ñöôïc giöõ laïi 

theo moät caùch vöôït ngoaøi tri thöùc (baát tö nghì: acintya) vaø saún saøng 

chuyeån bieán (parinama), nhöng noù khoâng coù hoaït naêng trong töï noù, noù 

khoâng bao giôø hoaït ñoäng, noù chæ nhaän thöùc, theo yù nghóa naày thì noù 

gioáng nhö moät taám kieáng; noù laïi gioáng nhö bieån, hoaøn toaøn phaúng laëng 

khoâng coù soùng xao ñoäng söï yeân tónh cuûa noù; vaø noù thanh tònh khoâng bò 

oâ nhieãm, nghóa laø noù thoaùt khoûi caùi nhò bieân cuûa chuû theå vaø ñoái töôïng. 

Vì noù laø caùi haønh ñoäng nhaän thöùc ñôn thuaàn, chöa coù söï khaùc bieät giöõa 

ngöôøi bieát vaø caùi ñöôïc bieát. Thöù baûy, Maït Na thöùc. Nhöõng côn soùng 

laøm gôïn maët bieån A Laïi Da thöùc khi caùi nguyeân lyù cuûa ñaëc thuø goïi laø 

vishaya hay caûnh giôùi thoåi vaøo treân ñoù nhö gioù. Nhöõng côn soùng ñöôïc 

khôûi ñaàu nhö theá laø theá giôùi cuûa nhöõng ñaëc thuø naày ñaây trong ñoù tri 

thöùc phaân bieät, tình caûm chaáp thuû, vaø phieàn naõo, duïc voïng ñaáu tranh ñeå 

ñöôïc hieän höõu vaø ñöôïc söï toái thaéng. Caùi nhaân toá phaân bieät naày naèm 

beân trong heä thoáng caùc thöùc vaø ñöôïc goïi laø maït na (manas); thöïc ra, 

chính laø khi maït na khôûi söï vaän haønh thì moät heä thoáng caùc thöùc hieån loä 

ra. Do ñoù maø caùc thöùc ñöôïc goïi laø “caùi thöùc phaân bieät caùc ñoái töôïng” 

(söï phaân bieät thöùc: vastu-prativikalpa-vijnana). Chöùc naêng cuûa Maït na 

chuû yeáu laø suy nghó veà A Laïi Da, saùng taïo vaø phaân bieät chuû theå vaø ñoái 

töôïng töø caùi nhaát theå thuaàn tuùy cuûa A Laïi Da. Taäp khí tích taäp trong A 

Laïi Da giôø ñaây bò phaân ra thaønh caùi nhò bieân tính cuûa taát caû caùc hình 

thöùc vaø taát caû caùc loaïi. Ñieàu naày ñöôïc so saùnh vôùi ña phöùc cuûa soùng 

quaáy ñoäng bieån A Laïi Da. Maït na laø moät tinh linh xaáu theo moät nghóa 

vaø laø moät tinh linh toát theo nghóa khaùc, vì söï phaân bieät töï noù khoâng 

phaûi laø xaáu, khoâng nhaát thieát luoân luoân laø söï phaùn ñoaùn laàm laïc hay hö 

voïng phaân bieät (abhuta-parikalpa) hay lyù luaän sai traùi (hyù luaän quaùi aùc: 

prapanca-daushthulya). Nhöng noù trôû thaønh nguoàn goác cuûa tai hoïa lôùn 

lao khi noù taïo ra nhöõng khaùt voïng ñöôïc ñaët caên baûn treân nhöõng phaùn 

ñoaùn laàm laïc, nhö laø khi noù tin vaøo caùi thöïc tính cuûa moät ngaõ theå roài 

trôû neân chaáp vaøo ngaõ theå maø cho raèng ñaáy laø chaân lyù toái haäu. Vì maït 

na khoâng nhöõng chæ laø caùi tri thöùc phaân bieät maø coøn laø moät nhaân toá öôùc 

voïng vaø do ñoù laø moät taùc giaû. Thöù taùm laø Maït Na Thöùc. Chöùc naêng cuûa 

maït na thöùc theo giaû thieát laø suy nghó veà maït na, nhö nhaõn thöùc suy 

nghó veà theá giôùi hình saéc vaø nhó thöùc suy nghó veà theá giôùi cuûa aâm 
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thanh; nhöng thöïc ra, ngay khi maït na thöùc phaùt sinh ra caùi nhò bieân cuûa 

chuû theå vaø ñoái töôïng do töø caùi nhaát theå tuyeät ñoái cuûa A Laïi Da thì maït 

na thöùc vaø quaû thöïc taát caû caùc thöùc khaùc cuõng baét ñaàu vaän haønh. Chính 

vì theá maø Ñöùc Phaät baûo: “Nieát Baøn cuûa Phaät giaùo chính laø söï taùch xa 

caùi maït na thöùc phaân bieät sai laàm. Vì  maït na thöùc laøm nguyeân nhaân vaø 

sôû duyeân thì söï phaùt sinh baûy thöùc coøn laïi xaõy ra. Laïi nöõa, khi maït na 

thöùc phaân bieät vaø chaáp thuû vaøo theá giôùi cuûa caùc ñaëc thuø ôû beân ngoaøi thì 

taát caû caùc loaïi taäp khí (vasana) ñöôïc sinh ra theo, vaø A Laïi da ñöôïc 

chuùng nuoâi döôõng cuøng vôùi caùi yù töôûng veà “toâi vaø cuûa toâi,” maït na naém 

giöõ noù, baùm vaøo noù, suy nghó veà noù maø thaønh hình vaø phaùt trieån. Tuy 

nhieân, trong baûn chaát, maït na vaø maït na thöùc khoâng khaùc gì nhau, 

chuùng nhôø A Laïi Da laøm nguyeân nhaân vaø sôû duyeân. Vaø khi moät theá 

giôùi beân ngoaøi thöïc voán chæ laø söï bieåu hieän cuûa chính caùi taâm mình bò 

chaáp chaët maø cho laø thöïc, thì caùi heä thoáng taâm thöùc (taâm tuï: citta-

kalapa) lieân heä hoã töông ñöôïc sinh ra trong toång theå cuûa noù. Gioáng nhö 

nhöng con soùng bieån, ñöôïc vaän haønh bôûi côn gioù cuûa moät theá giôùi beân 

ngoaøi laø theá giôùi do chính caùi taâm ngöôøi ta bieåu hieän ra, sinh khôûi vaø 

bieán dieät. Do ñoù baûy thöùc kia dieät theo vôùi söï dieät cuûa maït na thöùc.” 

 

Mental Dharmas In Seventy-Five  

Dharmas of the Kosa Sect 

 

All things are divided into two classes: physical dharma and mental 

dharma. Physical dharma which has substance and resistance. This is 

also one of three kinds of existence. Also one of the three affluences 

that feed the stream of mortality or transmigration. According to 

Buddhist teachings, all things are matter because mind and matter are 

identical, for matter is mind. There are eight consciousnesses (mind) 

are all separate. The first five constitute sense-consciousness 

(Vijnana), the sixth is the sense-center (mano-vijnana), the seventh is 

the thought-center of self-consciousness (citta). By nature all of these 

consciousnesses are dependent on something else, i.e., cause 

(paratantra-laksana), but they are not mere imagination (parikalpita-

laksana). The assumption of the separate reality of the eight 

consciousnesses is Dharmapala’s special tenet and nowhere else in 

Buddhism can it be seen, not even in Hinayana. In other words, Mental 
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dharma is dharma that devoid of substance or resistance, or the root of 

all phenomena.  

In Buddhist teachings, the Sanskrit term “Vijnana” is another name 

for “Consciousness.” Theravada considered the six kinds of 

consciousness as “Vijnana.” Mahayana considered the eight kinds of 

consciousness as “Vijnana.” Externalists considered “vijnana” as a 

soul. Consciousness is another name for mind. Consciousness means 

the art of distinguishing, or perceiving, or recognizing, discerning, 

understanding, comprehending, distinction, intelligence, knowledge, 

learning. It is interpreted as the “mind,” mental discernment, 

perception, in contrast with the object discerned. According to 

Buddhism, our “Nature” is the “Buddha”. The “Consciousness” is the 

“Spirit”, the “Intention” or “Mano-vijnana” is the “Discriminating 

Mind”, and the “Mind” is what constantly engages in idle thinking. The 

“Nature” is originally perfect and bright, with no conception of self, 

others, beauty, or ugliness; no falling into numbers and discriminations. 

But as soon as there is “Consciousness”, one falls into numbers and 

discriminations. The “Intention” or “Mano-vijnana” also makes 

discriminations, and it is the sixth consciousness. It is relatively turbid, 

while the seventh and eighth consciousnesses are relatively more pure. 

There are eight kinds of consciousness: eye, ear, nose, tongue, body, 

mind, klista-mano-vijnana, and alaya-vijnana. Fundamentally speaking, 

consciousness is not of eight kinds, although there are eight kinds in 

name. We could say there is a single headquarters with eight 

departments under it. Although there are eight departments, they are 

controlled by just one single headquarters. “Vijnana” translated as 

“consciousness” is the act of distinguishing or discerning including 

understanding, comprehending, recognizing, intelligence, knowledge. 

There are eight consciousnesses. The first five arise as a result of the 

interaction of the five sense organs (eye, ear, nose, tongue, and mind) 

and the five dusts (Gunas); the sixth consciousness comes into play, all 

kinds of feelings, opinions and judgments will be formed (the one that 

does all the differentiating); the seventh consciousness (Vijnana) is the 

center of ego; the eighth consiousness is the Alayagarbha (a laïi da), the 

storehouse of consciousness, or the storehouse of all deeds or actions 

(karmas), whether they are good, bad or neutral. “Vijnana” also means 

cognition, discrimination, consciousness, but as any one of these does 
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not cover the whole sense contained in Vijnana. “Vijnana” also means 

relative knowledge. This term is usually used as contrasted to Jnana in 

purely intellectual sense. Jnana is transcendental knowledge dealing 

with such subjects as immortality, non-relativity, the unattained, etc., 

whereas Vijnana is attached to duality of things.   

When we talk about “Consciousnesses” we usually misunderstand 

with the sixth consciousness according to Buddhist psychology. In fact, 

there are six basic sense consciousnesses, and the sixth one being the 

mental consciousness. Buddhist psychology bases the perception 

process on six sense faculties: sight, hearing, smell, taste, touch and 

thought. Each faculty relates to a sense organ (eye, ear, nose, tongue, 

body and mind) and to a consciousness which functions specifically 

with that organ. The sixth consciousness, or the mind consciousness is 

not the mind, it is the function of the mind; it does not depend on any of 

the five sense faculties, but on the immediately preceding continuum 

of mind. Mental consciousness apprehends not only objects (form, 

sound, taste, smell and touch) in the present time, but it also 

apprehends objects and imagines in the past and even in the future, 

then it transfers these objects or imagines to the seventh consciousness, 

and in turn, the seventh consiousness will transfer these objects to the 

Alaya Consciousness. Let us examine the body and mind to see 

whether in either of them we can locate the self, we will find in neither 

of of them. Then, the so-called “Self” is just a term for a collection of 

physical and mental factors. Let us first look at the aggregate matter of 

form. The aggregate of form corresponds to what we would call 

material or physical factors. It includes not only our own bodies, but 

also the material objects that surround us, i.e., houses, soil, forests, and 

oceans, and so on. However, physical elements by themselves are not 

enough to produce experience. The simple contact between the eyes 

and visible objects, or between the ear and sound cannot result in 

experience without consciousness. Only the co-presence of 

consciousness together with the sense of organ and the object of the 

sense organ produces experience. In other words, it is when the eyes, 

the visible object and consciousness come together that the experience 

of a visible object is produced. Consciousness is therefore an 

extremely important element in the production of experience. 

Consciousness or the sixth sense, or the mind. This sense organ 
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together with the other five sense organs of eyes, ears, nose, tongue, 

and body to produce experience. The physical and mental factors of 

experience worked together to produce personal experience, and the 

nature of the five aggregates are in constant change. Therefore, 

according to the Buddha’s teachings, the truth of a man is selfless. The 

body and mind that man misunderstands of his ‘self’ is not his self, it is 

not his, and he is not it.” Devout Buddhists should grasp this idea firmly 

to establish an appropriate method of cultivation not only for the body, 

but also for the speech and mind. Besides, we also have the seventh 

consciousness, or the mano-vijnana, which is the transmitting 

consciousness that relays sensory information from the mind to the 

Alaya Consciousness, or the eighth consciousness which functions as a 

storehouse of all sensory information.  

According to Buddhist teachings, the first six-sense 

consciousnesses: seeing or sight consciouness, hearing or hearing 

consciousness, smelling or scent consciousness, tasting ot taste 

consciousness, touch or touch consciousness, and mind or mano 

consciousness (the mental sense or intellect, mentality, apprehension, 

the thinking consciousness that coordinates the perceptions of the sense 

organs). The last two-sense consciousnesses: Seventh, Klista-mano-

vijnana or Klistamanas consciousness. The discriminating and 

constructive sense. It is more than the intellectually perceptive. It is the 

cause of all egoism (it creates the illusion of a subject “I” standing 

apart from the object world) and individualizing of men and things (all 

illusion arising from assuming the seeming as the real). The self-

conscious defiled mind, which thinks, wills, and is the principal factor 

in the generation of subjectivity. It is a conveyor of the seed-essence of 

sensory experiences to the eighth level of subconsciousness. Eighth, 

Alaya-vijnana or Alaya consciousness. The storehouse consciousness 

or basis from which come all seeds of consciousness or from which it 

responds to causes and conditions, specific seeds are reconveyed by 

Manas to the six senses, precipitating new actions, which in turn 

produce other seeds. This process is simultaneous and endless. 

According to Buddhist teachings, this system of the five sense-vijnanas 

is in union with Manovijnana and this muatuality makes the system 

distinguish between what is good and what is not good. Manovijnana in 

union with the five sense-vijnanas grasps forms and appearances in 
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their multitudinous apsect; and there is not a moment’s cessation of 

activity. This is called the momentary character of the Vijnanas. This 

system of vijnanas is stirred uninterruptedly and all the time like the 

waves of the great ocean. From One to Five (same as in (I)). Sixth, 

Tathatgata-garbha, also known as Alayavijnana. The Tathagata-garbha 

contains in itself causes alike good and not-good, and from which are 

generated all paths of existence. It is like an actor playing different 

characters without harboring any thought of  ‘me and mine.’” Alaya 

means all-conserving. It is in company with the seven Vijnanas which 

are generated in the dwelling-house of ignorance. The function of 

Alayavijnana is to look into itself where all the memory (vasana) of the 

beginningless past is preserved in a way beyond consciousness 

(acintya) and ready for further evolution (parinama); but it has no 

active energy in itself; it never acts, it simply perceives, it is in this 

exactly like a mirror; it is again like the ocean, perfectly smooth with 

no waves disturbing its tranquillity; and it is pure and undefiled, which 

means that it is free from the dualismof subject and object. For it is the 

pure act of perceiving, with no differentiation yet of the knowing one 

and the known. Seventh, Manas consciousness. The waves will be seen 

ruffling the surface of the ocean of Alayavijnana when the principle of 

individuation known as Vishaya blows over it like the wind. The waves 

thus started are this world of particulars where the intellect 

discriminates, the affection clings, and passions and desires struggle for 

existence and supremacy. This particularizing agency sits within the 

system of Vijnanas and is known as Manas; in fact it is when Manas 

begins to operate that a system of the Vijnanas manifests itself. They 

are thus called “object-discriminating-vijnana” (vastu-prativikalpa-

vijnana). The function of Manas is essentially to reflect upon the Alaya 

and to creat and to discriminate subject and object from the pure 

oceans of the Alaya. The memory accumulated (ciyate) in the latter is 

now divided into dualities of all forms and all kinds. This is compared 

to the manifoldness of waves that stir up the ocean of Alaya. Manas is 

an evil spirit in one sense and a good one in another, for discrimination 

in itself is not evil, is not necessarily always false judgment (abhuta-

parikalpa) or wrong reasoning (prapanca-daushthulya). But it grows to 

be the source of great calamity when it creates desires based upon its 

wrong judgments, such as when it believes in the reality of an ego-
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substance and becomes attached to it as the ultimate truth. For manas is 

not only a discriminating intelligence, but a willing agency, and 

consequently an actor. Eighth, Manovijnana consciousness. The 

function of Manovijnana is by hypothesis to reflect on Manas, as the 

eye-vijnana reflects on the world of forms and the ear-vijnana on that 

of sounds; but in fact as soon as Manas evolves the dualism of subject 

and object out of the absolute unity of the Alaya, Manovijnana and 

indeed all the other Vijnanas begin to operate. Thus, in the 

Lankavatara Sutra, the Buddha said: “Buddhist Nirvana consists in 

turning away from the wrongfully discriminating Manovijnana. For 

with Manovijnana as cause (hetu) and support (alambana), there takes 

place the evolution of the seven Vijnanas. Further, when Manovijnana 

discerns and clings to an external world of particulars, all kinds of 

habit-energy (vasana) are generated therefrom, and by them the Alaya 

is nurtured. Together with the thought of “me and mine,” taking hold of 

it and clinging to it, and reflecting upon it, Manas thereby takes shape 

and is evolved. In substance (sarira), however, Manas and 

Manovijnana are not differentthe one from the other, they depend upon 

the Alaya as cause and support. And when an external world is 

tenaciously held as real which is no other than the presentation of one’s 

own mind, the mentation-system (citta-kalapa), mutually related, is 

evolved in its totality. Like the ocean waves, the Vijnanas set in motion 

by the wind of an external world which is the manifestation of one’s 

own mind, rise and cease. Therefore, the seven Vijnanas cease with 

the cessation of Manovijnana.” 
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Chöông Baûy 

Chapter Seven 

 

Boán Möôi Saùu Taâm Sôû Phaùp 

Trong Baûy Möôi Laêm Phaùp Caâu Xaù Toâng 

 

I. Toång Quan Veà Taâm Sôû Trong Phaät Giaùo: 

Nhö treân ñaõ ñeà caäp, taâm laø moät teân khaùc cuûa A Laïi Da Thöùc (vì noù 

tích taäp haït gioáng cuûa chö phaùp hoaëc huaân taäp caùc haït gioáng töø chuûng 

töû chuûng phaùp maø noù huaân taäp). Khoâng gioáng nhö xaùc thaân vaät chaát, 

caùi taâm laø phi vaät chaát. Chuùng ta nhaän thöùc ñöôïc nhöõng tö töôûng vaø 

caûm nghó cuûa chuùng ta cuøng nhieàu ñieàu khaùc baèng tröïc giaùc, vaø chuùng 

ta keát luaän söï hieän höõu cuûa chuùng baèng pheùp loaïi suy. Taâm laø goác cuûa 

muoân phaùp. Trong Taâm Ñòa Quaùn Kinh, Ñöùc Phaät daïy: “Trong Phaät 

phaùp, laáy taâm laøm chuû. Taát caû caùc phaùp ñeàu do taâm sanh.” Taâm taïo ra 

chö Phaät, taâm taïo thieân ñöôøng, taâm taïo ñòa nguïc. Taâm laø ñoäng löïc 

chính laøm cho ta sung söôùng hay ñau khoå, vui hay buoàn, traàm luaân hay 

giaûi thoaùt. Taâm keát hôïp chaët cheõ vôùi thaân ñeán ñoä caùc traïng thaùi tinh 

thaàn aûnh höôûng tröïc tieáp ñeán söùc khoûe vaø söï an vui cuûa thaân. Moät soá 

baùc só khaúng quyeát raèng khoâng coù moät chöùng beänh naøo ñöôïc xem 

thuaàn tuùy laø thaân beänh caû. Do ñoù, tröø khi traïng thaùi tinh thaàn xaáu naày 

laø do aùc nghieäp do kieáp tröôùc gaây ra quaù naëng, khoù coù theå thay ñoåi 

ñöôïc trong moät sôùm moät chieàu, coøn thì ngöôøi ta coù theå chuyeån ñoåi 

nhöõng traïng thaùi xaáu ñeå taïo ra söï laønh maïnh veà tinh thaàn, vaø töø ñoù thaân 

seõ ñöôïc an laïc. Taâm con ngöôøi aûnh höôûng ñeán thaân moät caùch saâu xa, 

neáu cöù ñeå cho taâm hoaït ñoäng moät caùch böøa baõi vaø nuoâi döôõng nhöõng tö 

duy baát thieän, taâm coù theå gaây ra nhöõng tai haïi khoù löôøng ñöôïc, thaäm 

chí coù theå gaây ra saùt nhaân. Tuy nhieân, taâm cuõng coù theå chöõa laønh moät 

caùi thaân beänh hoaïn. Khi taâm ñöôïc taäp trung vaøo nhöõng tö duy chaân 

chaùnh vôùi tinh taán vaø söï hieåu bieát chaân chaùnh thì hieäu quaû maø noù taïo ra 

cuõng voâ cuøng toát ñeïp. Moät caùi taâm vôùi nhöõng tö duy trong saùng vaø 

thieän laønh thaät söï seõ daãn ñeán moät cuoäc soáng laønh maïnh vaø thö thaùi. 

Thaät vaäy, Ngoaïi tröø taâm ra, khoâng coøn thöù gì khaùc. Taâm, Phaät, chuùng 

sanh khoâng sai khaùc. Haønh giaû tu Thieàn neân luoân nhôù raèng treân ñôøi naøy 

khoâng coù caùi gì heát ngoaøi yù thöùc, vì caùc hieän töôïng chæ laø nhöõng phoùng 
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chieáu cuûa yù thöùc maø thoâi. Taát caû ñeàu laø taâm, taâm toûa traøn khaép moïi 

nôi, trong moïi thaân theå. Phaøm phu nhaän thöùc caùi ña phöùc, nhöng khoâng 

coù caùi gì coù theå ñöôïc neâu ñònh trong Duy Taâm. Nhöõng chöùc naêng cuûa 

taâm raát roäng lôùn vaø khoâng tính ñeám ñöôïc. Chính vì vaäy maø Phaät luoân 

nhaéc nhôû töù chuùng, “Taâm nhö vöôïn chuyeàn caây.” Taâm vöông laø taùc 

duïng cuûa taâm (hieåu bieát chö phaùp), coøn taâm sôû laø phaåm chaát hay ñieàu 

kieän cuûa nhöõng taùc duïng aáy (tham, saân, si, etc).  

Taâm Sôû hay coøn goïi laø yeáu toá taâm lyù hay chi thieàn. Nhöõng chi 

thieàn naày giuùp naâng caùc caáp thanh tònh taâm cuûa haønh giaû töø thaáp leân 

cao. Coù naêm yeáu toá taâm lyù hay chi thieàn: taàm, saùt, phæ, laïc, vaø nhaát 

ñieåm taâm. Taâm phaùp sôû höõu cuûa taâm vöông hay nhöõng ñieàu kieän tinh 

thaàn, nhöõng ñoùng goùp cuûa taâm, ñaëc bieät laø nhöõng phaåm chaát luaân lyù, 

tình caûm, thöông yeâu, haän thuø, vaân vaân. Taâm Sôû Haønh bao goàm taát caû 

duïc voïng ham muoán khôûi leân do taâm sôû haønh. Khi chuùng ta thaáy caùi gì 

haáp daãn thì chuùng ta khôûi sinh loøng ham muoán vaø muoán ñaït cho baèng 

ñöôïc. Ngöôïc laïi, khi chuùng ta thaáy caùi gì khoâng haáp daãn thì chuùng ta 

sanh taâm nhaøm chaùn khoâng muoán, coù khi coøn sanh taâm oaùn gheùt noù 

nöõa laø khaùc. Taâm Sôû Haønh bao goàm taát caû duïc voïng ham muoán khôûi 

leân do taâm sôû haønh. Khi chuùng ta thaáy caùi gì haáp daãn thì chuùng ta khôûi 

sinh loøng ham muoán vaø muoán ñaït cho baèng ñöôïc. Ngöôïc laïi, khi chuùng 

ta thaáy caùi gì khoâng haáp daãn thì chuùng ta sanh taâm nhaøm chaùn khoâng 

muoán, coù khi coøn sanh taâm oaùn gheùt noù nöõa laø khaùc.  

 

II. Toùm Löôïc Veà Boán Möôi Saùu Taâm Sôû Phaùp Trong Baûy Möôi 

Laêm Phaùp Caâu Xaù Toâng:  

Theo Cöông Yeáu Trieát Hoïc Phaät Giaùo cuûa Giaùo Sö Junjiro 

Takakusu, coù 46 taâm sôû phaùp trong Taâm Lyù Hoïc Phaät Giaùo. Töø thöù 

nhaát ñeán thöù möôøi laø möôøi ñaïi ñòa phaùp coù nhöõng nhieäm vuï toång quaùt, 

ôû ñaây chæ cho “taâm.” Baát cöù khi naøo taâm hoaït ñoäng, thì nhöõng ñaïi ñòa 

phaùp nhö thoï, töôûng, tö, vaân vaân luoân luoân cuøng xuaát hieän. Töø thöù 

möôøi moät ñeán thöù hai möôi laø thaäp ñaïi thieän ñòa phaùp (möôøi ñaïi phieàn 

naõo phaùp); möôøi phaùp thieän haønh vôùi taát caû taâm sôû thieän. Möôøi Ñaïi 

Thieän Ñòa Phaùp Hay Möôøi Phaùp Thieän hay möôøi taâm sôû trong Caâu Xaù 

Luaän: ñöùc tin (tín), sieâng naêng (caàn), khoâng vöôùng maéc (xaû), xaáu hoå 

ñoái vôùi loãi laàm cuûa chính mình (taøm), xaáu hoå ñoái vôùi loãi laàm cuûa ngöôøi 

(quyù), khoâng tham, khoâng saân, baát toån haïi (ngöôøi vaø vaät), khinh an, 

khoâng buoâng lung phoùng tuùng (töï chuû). Laïi coù Möôøi Thieän Ñòa Phaùp 
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Khaùc: thoï, töôûng, tö, xuùc, duïc, tueä, nieäm, taùc yù, thaéng giaûi, vaø tam ma 

ñòa. Töø thöù hai möôi moát ñeán thöù hai möôi saùu laø Saùu Loaïi Phieàn Naõo 

Lôùn, nhöõng thöù bò nhieãm oâ tham duïc. Thöù nhaát laø Tham Phieàn Naõo: 

Ñaây laø loaïi phieàn naõo gaây ra bôûi tham aùi hay muoán coù (nhieãm tröôùc 

thaønh tính roài sinh ra khoå nghieäp). Thöù nhì laø Saân Phieàn Naõo: Ñaây laø 

loaïi phieàn naõo gaây ra bôûi saân haän (do caêm gheùt maø thaønh tính, döïa vaøo 

baát an vaø aùc haønh maø taïo thaønh nghieäp). Thöù ba laø Si Phieàn Naõo: Ñaây 

laø loaïi phieàn naõo gaây ra bôûi si meâ (meâ muoäi môø aùm veà söï lyù maø thaønh 

tính, döïa vaøo nhöõng nghi hoaëc maø taùc thaønh nghieäp). Thöù tö laø Maïn 

Phieàn Naõo: Ñaây laø loaïi phieàn naõo gaây ra bôûi kieâu ngaïo (do thoùi caäy 

mình taøi hôn ngöôøi maø thaønh tính vaø sanh ra khoå nghieäp). Thöù naêm laø 

Nghi Phieàn Naõo: Ñaây laø loaïi phieàn naõo gaây ra bôûi nghi hoaëc (do ngôø 

vöïc veà chaân lyù maø thaønh tính, töø ñoù ngaên caûn tín taâm roài haønh ñoäng taø 

vaïy maø thaønh nghieäp). Thöù saùu laø AÙc Kieán Phieàn Naõo: Ñaây laø loaïi 

phieàn naõo gaây ra bôûi aùc kieán hay taø kieán (do aùc kieán suy nghó ñaûo ñieân 

maø thaønh tính, ngaên caûn thieän kieán roài haønh ñoäng taø vaïy gaây ra aùc 

nghieäp). Töø thöù hai möôi baûy ñeán thöù hai möôi taùm laø hai ñaïi baát thieän 

ñòa phaùp cuøng xuaát hieän vôùi taát caû nhöõng tö töôûng xaáu xa. Hai Ñaïi Baát 

Thieän Ñòa Phaùp Bao Goàm: Voâ taøm vaø voâ quyù. Töø thöù hai möôi chín 

ñeán thöù ba möôi taùm laø möôøi tieåu phieàn naõo phaùp. Theo Caâu Xaù Luaän, 

coù Möôøi Taâm Sôû Khôûi Daäy Töø Söï Voâ Minh Chöa Giaùc Ngoä: töùc giaän 

(phaãn), che ñaäy toäi loãi (phuù), buûn xæn (khan), ghen gheùt (taät ñoá), phieàn 

toaùi (naõo), aùc yù (haïi), haän thuø, daâm loaïn, doái traù (cuoáng), vaø ngaõ maïn 

coáng cao (maïn). Möôøi phaùp naøy thuoäc ñaëc chaát tham duïc thoâng thöôøng. 

Chuùng luoân ñi theo taám xaáu xa cuõng nhö vôùi taâm laøm chöôùng ngaïi 

Thaùnh Ñaïo, vaø chuùng caàn phaûi ñöôïc loaïi tröø töø töø qua tu taäp, chöù 

khoâng theå naøo ñöôïc ñoaïn tröø töùc khaéc baèng trí tueä. Töø thöù ba möôi chín 

ñeán thöù boán möôi saùu laø taùm baát ñònh phaùp. Taùm Baát Ñònh Ñòa Phaùp 

Bao Goàm: OÁ taùc, thuïy mieân, taàm, tö, tham, saân, maïn, vaø nghi. Chuùng laø 

nhöõng phaùp khoâng theå ñöôïc xeáp vaøo naêm phaàn vöøa keå treân. Theo Phaùp 

Töôùng Toâng, baát ñònh phaùp laø phaùp khoâng thieän khoâng aùc. 
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Forty-Six Concomitant Mental Functions 

In Seventy-Five Dharmas of the Kosa Sect 

 

I. An Overview of The Functioning Consciousnesses in 

Buddhist Teachings: 

As mentioned above, “Mind” is another name for Alaya-vijnana. 

Unlike the material body, immaterial mind is invisible. We are aware 

of our thoughts and feelings and so forth by direct sensation, and we 

infer their existence in others by analogy. The mind is the root of all 

dharmas. In Contemplation of the Mind Sutra, the Buddha taught: “All 

my tenets are based on the mind that is the source of all dharmas." The 

mind has brought about the Buddhas, the Heaven, or the Hell. It is the 

main driving force that makes us happy or sorrowful, cheerful or sad, 

liberated or doomed. The mind is so closely linked with the body that 

mental states affect the body’s health and well-being. Some doctors 

even confirm that there is no such thing as a purely physical disease. 

Unless these bad mental states are caused by previous evil acts, and 

they are unalterable, it is possible so to change them as to cause mental 

health and physical well-being to follow thereafter. Man’s mind 

influences his body profoundly. If allowed to function viciously and 

entertain unwholesome thoughts, mind can cause disaster, can even kill 

a being; but it can also cure a sick body. When mind is concentrated on 

right thoughts with right effort and understanding, the effect it can 

produce is immense. A mind with pure and wholesome thoughts really 

does lead to a healthy and relaxed life. As a matter of fact, Outside the 

mind, there is no other thing. Mind, Buddha, and all the living, these 

three are not different (the Mind, the Buddha and sentient beings are 

not three different things). Zen practitioners should always remember 

that nothing exists outside the mind (consciousness), since all 

phenomena are projections of consciousness. All is mind, mind 

pervades in all places, in all the bodies. The ignorance perceive 

multiplicity, but there is nothing predicable in Mind-Only. The 

functions of mind are very extensive and numberless. That’s why the 

Buddha always remineded his disciples, “Mind is like an unrest 

monkey jumping from one tree to another.” Fundamental 
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Consciousness is the functioning mind and the later is its qualities or 

conditions. 

The Qualities of the Functioning Mind, also called the conditions 

(mental actions) of the functioning mind are also called the mental 

factors, also called psychic factors or jhana factors, that help raise the 

practitioner from lower to higher levels of mental purity. There are five 

jhana factors: initial application, sustained application, rapture, 

happiness, and one-pointedness of mind. Mental conditions or 

emotions; the attributes of the mind, especially the moral qualities, 

emotions, love, hate, etc. Mental factor intention includes all of our 

desires develop because of the thoughts of our mental factor intention. 

When we see an attractive object, we develop a wish to obtain that 

object. In contrary, when we see an unattractive object, we develop a 

wish not to obtain that object; sometimes we hate the object. 

 

II. Forty-Six Concomitant Mental Functions in Seventy-Five 

Dharmas of the Kosa Sect: 

According to The Essentials of Buddhist Philosophy composed by 

Prof. Junjiro Takakusu, there are 46 different kinds of concomitant 

mental functions in Psychological School of Buddhism. From the first to 

the tenth are Ten General Functions or Universals or Mahabhumika 

which means of the universal ground, the ground means the mind. 

Whenever the mind functions the universals such as idea, will, ect., 

always appear concomitantly. From the eleventh to the twentieth are 

ten general functions of good or moral universal; they accompany all 

good mental functions. Ten Mental Conditions For Cultivation of 

Goodness in the Kosa Sastra: faith, zeal, renunciation, shame for one’s 

own sins, shame for another’s sins, no desire, no dislike, no harm, 

calmness, and self-control. There are also ten other mental conditions 

for cultivation of goodness; feeling, perception, contemplation, touch, 

desire, wisdom (insight), mindfulness, to have the thought arise, 

supreme liberation, and samadhi. From the twenty-first to the twenty-

sixth are Six Great Afflictions, or the six great klesa; they are 

concomitant with all evil thoughts. These six passion or distressers (six 

general functions of evil) comprise of: First, afflictions caused by 

desire or desire to have. Second, afflictions caused by resentment or 

anger. Third, afflictions caused by stupidity or ignorance. Fourth, 



 76 

afflictions caused by pride or self-conceit. Fifth, afflictions caused by 

doubt. Sixth, afflictions caused by  False views. From the twenty-

seventh to the twenty-eighth are two general functions of evil; they are 

concomitant with all evil thoughts. Two General Functions of Evil 

comprise of: Shamelessness and non-bashfulness. From the twenty-

ninth to the thirty-eighth are ten functions of ordinary character (ten 

lesser illusions). According to the Kosa Sastra, there are ten lesser 

evils or illusions or temptations. Ten Minor Moral Defects Arising 

From Unenlightenment: anger, hidden sin, stinginess, envy, vexation, 

ill-will, hate, adultation, deceit, and pride. They are those of ordinary 

compassionate character. They always accompany evil mind and also 

the mental mind which hinders the Noble Path, and they are to be 

eliminated gradually by the way of self-culture, not abruptly by the 

way of insight. From the the thirty-ninth to the forty-sixth are eight 

Indeterminate Functions. Eight Indeterminate Functions (Aniyata-

bhumika (skt)): Repentance, drowsiness, reflection, investigation, 

covetousness, hatred, pride, and doubt. They are those which cannot be 

classified as belonging to any of the five above mentioned functions. 

According to the Fa-Hsiang School, an element does not have a good 

or evil nature. 
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Chöông Taùm 

Chapter Eight 

 

Möôøi Ñieàu Thieän Trong  

Baûy Möôi Laêm Phaùp Caâu Xaù Toâng  

 

I. Toång Quan & YÙ Nghóa Cuûa Thieän Phaùp & Baát Thieän Phaùp 

Trong Giaùo Thuyeát Nhaø Phaät: 

Toång Quan & YÙ Nghóa Cuûa Thieän Phaùp Trong Giaùo Thuyeát Nhaø 

Phaät: Ñieàu Thieän laø haønh ñoäng coá yù phuø hôïp vôùi Baùt Thaùnh Ñaïo. Nhö 

vaäy ñieàu thieän khoâng nhöõng chæ phuø hôïp vôùi chaùnh nghieäp, maø coøn phuø 

hôïp vôùi chaùnh kieán, chaùnh tö duy, chaùnh chaùnh ngöõ, chaùnh maïng, 

chaùnh tinh taán, chaùnh nieäm vaø chaùnh ñònh nöõa. Theo Kinh Phaùp Cuù, 

caâu 183, Ñöùc Phaät daïy: “Chôù laøm caùc ñieàu aùc, gaéng laøm caùc vieäc laønh, 

giöõ taâm yù trong saïch. AÁy lôøi chö Phaät daïy.” Ñieàu Thieän seõ giuùp con 

ngöôøi cheá ngöï ñöôïc nhöõng phieàn naõo khôûi leân trong taâm. Ngöôïc laïi, 

neáu con ngöôøi laøm ñieàu aùc seõ phaûi nhaän chòu caùc haäu quaû khoå ñau 

trong ñôøi naøy hay ñôøi keá tieáp. Nhö vaäy, thieän nghieäp coù coâng naêng 

thanh loïc boån taâm vaø mang laïi haïnh phuùc cho mình vaø tha nhaân. Thieän 

laø traùi vôùi aùc, laø nhöõng haønh phaùp höõu laäu vaø voâ laäu thuaän ích cho ñôøi 

naày vaø ñôøi khaùc (treân thoâng vôùi Boà Taùt vaø Phaät, döôùi thaáu trôøi vaø 

ngöôøi). Theo Phaät giaùo, thieän nghieäp laø haønh ñoäng coá yù phuø hôïp vôùi 

Baùt Thaùnh Ñaïo. Nhö vaäy thieän nghieäp khoâng nhöõng chæ phuø hôïp vôùi 

chaùnh nghieäp, maø coøn phuø hôïp vôùi chaùnh kieán, chaùnh tö duy, chaùnh 

chaùnh ngöõ, chaùnh maïng, chaùnh tinh taán, chaùnh nieäm vaø chaùnh ñònh 

nöõa. Theo Kinh Phaùp Cuù, caâu 183, Ñöùc Phaät daïy: “Chôù laøm caùc ñieàu 

aùc, gaéng laøm caùc vieäc laønh, giöõ taâm yù trong saïch. AÁy lôøi chö Phaät daïy.” 

Thieän nghieäp seõ giuùp con ngöôøi cheá ngöï ñöôïc nhöõng phieàn naõo khôûi 

leân trong taâm. Ngöôïc laïi, neáu con ngöôøi laøm aùc nghieäp seõ phaûi nhaän 

chòu caùc haäu quaû khoå ñau trong ñôøi naøy hay ñôøi keá tieáp. Moät ngöôøi toát, 

tin theo thuyeát nhaân quaû cuûa Phaät Giaùo vaø soáng moät ñôøi thieän laønh. 

Treân ñôøi naøy coù hai haïng ngöôøi, haïng öa tranh luaän vaø gaây söï vaø haïng 

öa hoøa thuaän vaø hoan hyû. Haïng ngöôøi ñaàu coù theå noùi laø haïng ngöôøi ñoäc 

aùc ngu si vaø phoùng ñaõng. Haïng thöù hai laø loaïi haønh thieän, coù trí hueä vaø 

bieát soáng cheá ngöï ñieàu phuïc. Ñöùc Phaät ñaõ phaân loaïi roõ raøng giöõa thieän 
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vaø aùc vaø Ngaøi khuyeân taát caû ñeä töû cuûa mình khoâng neân laøm aùc, laøm 

caùc haïnh laønh vaø giöõ cho taâm yù trong saïch. Ngaøi daïy raèng laøm aùc thì 

deã, laøm laønh khoù hôn, nhöng caùc ñeä töû cuûa Ngaøi phaûi bieát löïa choïn 

giöõa aùc vaø thieän, vì keû aùc phaûi ñi xuoáng ñòa nguïc vaø chòu raát nhieàu khoå 

ñau, coøn baäc Thieän seõ ñöôïc leân coõi trôøi vaø höôûng thoï haïnh phuùc. 

Theo Töông Öng Boä Kinh, Phaåm Ambapali, coù hai phaùp cô baûn veà 

caùc thieän phaùp. Thöù nhaát laø giôùi kheùo thanh tònh bao goàm y cöù treân giôùi 

vaø an truù treân giôùi. Theo Kinh Tröôøng Boä, Phuùng Tuïng Kinh, coù ba 

thieän caên. Ñoái vôùi chö Taêng Ni coù voâ tham, voâ saân, voâ si; boá thí, töø bi, 

trí hueä; thaân laønh, khaåu laønh, yù laønh. Tam thieän caên duøng ñeå phaùt trieån 

giôùi haïnh: voâ tham thieän caên, voâ saân thieän caên, vaø voâ si thieän caên. Ñoái 

vôùi Phaät töû taïi gia, coù ba thöù thieän caên: boá thí thieän caên; bi Maãn thieän 

caên; vaø trí hueä thieän caên. Laïi coù Tam Thieän Ñaïo hay ba con ñöôøng hay 

ba traïng thaùi ñi leân. Thöù nhaát laø thieân ñaïo, do nghieäp laønh baäc treân maø 

böôùc tôùi. Thöù nhì laø nhôn ñaïo, do nghieäp laønh baäc giöõa maø böôùc tôùi. 

Thöù ba laø a-tu-la ñaïo, do nghieäp laønh baäc döôùi maø böôùc.  Theo Tröôøng 

Boä, Kinh Phuùng Tuïng, coù ba loaïi thieän giôùi. Thöù nhaát laø ly duïc giôùi. 

Thöù nhì laø voâ saân giôùi. Thöù ba laø voâ haïi giôùi. Theo Kinh Tröôøng Boä, 

Phuùng Tuïng Kinh, coù ba thieän haïnh: thaân thieän haïnh, khaåu thieän haïnh, 

vaø yù thieän haïnh. Tam Thieän Nghieäp bao goàm khoâng tham, khoâng saân 

vaø khoâng si. Theo A Tyø Ñaït Ma Luaän, coù ba cöûa thieän nghieäp thuoäc veà 

duïc giôùi. Thöù nhaát laø thaân nghieäp thuoäc nôi Cöûa Thaân: khoâng saùt sanh, 

khoâng troäm caép vaø khoâng taø daâm. Thöù nhì laø khaåu nghieäp thuoäc nôi 

Cöûa Khaåu: khoâng noùi doái, khoâng noùi lôøi ñaâm thoïc, khoâng noùi lôøi thoâ loã, 

vaø khoâng noùi lôøi nhaûm nhí. Thöù ba laø yù nghieäp thuoäc nôi cöûa YÙ: khoâng 

tham aùi, khoâng saân haän, vaø khoâng taø kieán. Theo Tröôøng Boä, Kinh 

Phuùng Tuïng, coù ba loaïi suy nghó thieän laønh. Thöù nhaát laø Ly duïc taàm. 

Thöù nhì laø Voâ saân taàm. Thöù nhì laø Voâ saân taàm. Thöù ba laø Voâ haïi taàm. 

Theo Tröôøng Boä, Kinh Phuùng Tuïng, coù ba loaïi thieän töôûng. Thöù nhaát laø 

Ly duïc töôûng. Thöù nhì laø Voâ saân töôûng. Thöù ba laø Voâ haïi töôûng. 

Theo Ñaïi Thöøa, coù boán thöù thieän caên ñöa ñeán nhöõng quaû vò toát 

ñeïp: Thanh Vaên, Duyeân Giaùc, Boà Taùt, vaø Phaät. Theo Caâu Xaù Toâng, coù 

boán thöù thieän caên ñöa ñeán nhöõng quaû vò toát ñeïp: noaõn phaùp, ñænh phaùp, 

nhaãn phaùp, vaø theá ñeä nhaát phaùp. Theo Kinh Thuû Laêng Nghieâm, quyeån 

Taùm, coù boán thöù thieän caên ñöa ñeán nhöõng quaû vò toát ñeïp. Ñöùc Phaät ñaõ 

nhaéc ngaøi A Nan veà töù gia haïnh nhö sau: “OÂng A Nan! Ngöôøi thieän 

nam ñoù, thaûy ñeàu thanh tònh, 41 taâm gaàn thaønh boán thöù dieäu vieân gia 
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haïnh.” Thöù nhaát laø Noaõn Ñòa: Laáy Phaät giaùc ñeå duøng laøm taâm mình, 

döôøng nhö hieåu roõ Phaät giaùc maø kyø thaät chöa hieåu roõ. Ví duï nhö 

khoang caây laáy löûa, löûa saép chaùy leân, maø chöa thaät söï chaùy. Ñaây goïi laø 

noaõn ñòa. Thöù nhì laø Ñænh Ñòa: Laïi laáy taâm mình thaønh ñöôøng loái ñi 

cuûa Phaät, döôøng nhö nöông maø chaúng phaûi nöông. Nhö leân nuùi cao, 

thaân vaøo hö khoâng, döôùi chaân coøn chuùt ngaïi. Goïi laø Ñænh Ñòa. Thöù ba 

laø Nhaãn Ñòa: Taâm vaø Phaät ñoàng nhau, thì kheùo ñöôïc trung ñaïo. Nhö 

ngöôøi nhaãn vieäc, chaúng phaûi mang söï oaùn, maø cuõng chaúng phaûi vöôït 

haún söï aáy. Ñoù goïi laø nhaãn ñòa. Thöù tö laø Theá ñeä nhaát ñòa: Soá löôïng tieâu 

dieät, trung ñaïo giöõa meâ vaø giaùc, ñeàu khoâng coøn teân goïi. Ñaây goïi laø theá 

ñeä nhaát ñòa. Theo Tröôøng Boä, Kinh Phuùng Tuïng, coù taùm loaïi Thieän: 

Chaùnh Kieán, Chaùnh Tö Duy, Chaùnh Ngöõ, Chaùnh Nghieäp, Chaùnh Maïng, 

Chaùnh Tinh Taán, Chaùnh Nieäm, vaø Chaùnh Ñònh. 

Trong Kinh Phaùp Cuù, Ñöùc Phaät daïy: “Nhö thöù hoa töôi ñeïp chæ phoâ 

tröông maøu saéc maø chaúng coù höông thôm, nhöõng ngöôøi chæ bieát noùi 

ñieàu laønh maø khoâng laøm ñieàu laønh chaúng ñem laïi ích lôïi (51). Nhö thöù 

hoa töôi ñeïp, vöøa coù maøu saéc, laïi coù höông thôm, nhöõng ngöôøi noùi ñieàu 

laønh vaø laøm ñöôïc ñieàu laønh seõ ñöa laïi keát quaû toát (52). Nhö töø ñoáng 

hoa coù theå laøm neân nhieàu traøng hoa, töø nôi thaân ngöôøi coù theå taïo neân 

nhieàu vieäc thieän (53). Neáu ñaõ laøm vieäc laønh haõy neân thöôøng laøm maõi, 

neân vui laøm vieäc laønh; heã chöùa laønh nhöùt ñònh thoï laïc (118). Khi 

nghieäp laønh chöa thaønh thuïc, ngöôøi laønh cho laø khoå, ñeán khi nghieäp 

laønh thaønh thuïc, ngöôøi laønh môùi bieát laø laønh (120). Chôù neân khinh ñieàu 

laønh nhoû, cho raèng “chaúng ñöa laïi quaû baùo cho ta.” Phaûi bieát gioït nöôùc 

nheåu laâu ngaøy cuõng laøm ñaày bình. Keû trí sôû dó toaøn thieän bôûi chöùa doàn 

töøng khi ít maø neân (122).” Trong Kinh Töù Thaäp Nhò Chöông, chöông 

14, Ñöùc Phaät daïy: “Coù moät vò Sa Moân hoûi Phaät: “Ñieàu gì laø thieän? 

Ñieàu gì laø lôùn nhaát?” Ñöùc Phaät daïy: “Thöïc haønh Chaùnh Ñaïo, giöõ söï 

chaân thaät laø thieän. Chí nguyeän hôïp vôùi Ñaïo laø lôùn nhaát.”  

Toång Quan & YÙ Nghóa Cuûa Baát Thieän Phaùp Trong Giaùo Thuyeát 

Nhaø Phaät: 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. Theo Thanh Tònh Ñaïo, baát thieän nghieäp laø nhöõng vieäc laøm baát 

thieän vaø laø con ñöôøng daãn ñeán aùc ñaïo. Taâm baát thieän taïo ra nhöõng tö 
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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. Theo Thanh 

Tònh Ñaïo, baát thieän haïnh hay taø haïnh laø laøm nhöõng ñieàu ñaùng lyù khoâng 

neân laøm, vaø khoâng laøm caùi neân laøm, do tham saân si vaø sôï. Chuùng ñöôïc 

goïi laø ñöôøng xaáu vì ñoù laø nhöõng con ñöôøng maø baäc Thaùnh khoâng ñi. AÙc 

haïnh nôi yù, khaåu hay thaân, ñöa ñeán aùc baùo. Baát thieän ngoân hay lôøi noùi 

ñoäc aùc hay mieäng ñoäc aùc (gaây phieàn naõo cho ngöôøi). Trong Kinh Phaùp 

Cuù, Ñöùc Phaät daïy: “Chôù neân noùi lôøi baát thieän thoâ aùc. Khi ngöôi duøng 

lôøi thoâ aùc noùi vôùi ngöôøi khaùc. Ngöôøi khaùc cuõng duøng lôøi thoâ aùc noùi vôùi 

ngöôi, thöông thay nhöõng lôøi noùng giaän thoâ aùc chæ laøm cho caùc ngöôi 

ñau ñôùn khoù chòu nhö ñao gaäy maø thoâi (133). Neáu ngöôi maëc nhieân nhö 

caùi ñoàng la beå tröôùc nhöõng ngöôøi ñem lôøi thoâ aùc caõi vaõ ñeán cho mình, 

töùc laø ngöôi ñaõ töï taïi ñi treân ñöôøng Nieát Baøn. Ngöôøi kia chaúng laøm sao 

tìm söï tranh caõi vôùi ngöôi ñöôïc nöõa (134).” Baát thieän kieán hay aùc kieán 

laø kieán giaûi aùc hay söï thaáy hieåu xaáu aùc vôùi nhöõng quan nieäm sai laàm 

vaø coá chaáp (söï suy löôøng ñieân ñaûo veà töù dieäu ñeá laøm oâ nhieãm trí tueä): 

thaân kieán, bieân kieán, taø kieán, kieán thuû, vaø giôùi caám thuû.  

Baát thieän laø haønh vi traùi ñaïo lyù (seõ chuoác laáy khoå baùo trong hieän 

taïi vaø töông lai). Baát thieän phaùp laø ñieàu 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 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. Baát 

thieän nghieäp hay aùc nghieäp Tham, Saân, Si do Thaân, Khaåu, YÙ gaây neân. 

Baát thieän nghieäp laø haønh ñoäng cuûa thaân khaåu yù laøm toån haïi caû mình 
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laãn ngöôøi, seõ ñöa ñeán quaû baùo xaáu. Baát thieän nghieäp goàm coù nhöõng 

nghieäp sau ñaây: tham, saân, si, maïn, nghi, taø kieán, saùt, ñaïo, daâm, voïng. 

Theo Kinh Thi Ca La Vieät, coù boán nguyeân nhaân gaây neân baát thieän 

nghieäp: tham duïc, saân haän, ngu si, vaø sôï haõi. Theo Kinh Thi Ca La 

Vieät, Ñöùc Phaät daïy: “Naøy gia chuû töû, vì vò Thaùnh ñeä töû khoâng tham 

duïc, khoâng saân haän, khoâng ngu si, khoâng sôï haõi, neân vò aáy khoâng laøm 

ra baát thieän nghieäp theo boán lyù do keå treân.” Trong Kinh Phaùp Cuù, Ñöùc 

Phaät daïy: “Nhö seùt do saét sinh ra roài trôû laïi aên saét, cuõng nhö aùc nghieäp 

do ngöôøi ta gaây ra roài trôû laïi daét ngöôøi ta ñi vaøo coõi aùc (240).” 

Baát thieän Ñaïo goàm coù ba thöù, coøn goïi laø tam ñoà aùc ñaïo goàm ñòa 

nguïc, ngaï quyû vaø suùc sanh. Ñaây laø ba ñöôøng cuûa traïng thaùi taâm, thí duï 

nhö khi chuùng ta coù taâm töôûng muoán gieát haïi ai, thì ngay trong giaây 

phuùt ñoù, chuùng ta ñaõ sanh vaøo ñòa nguïc vaäy. Chuùng sanh trong aùc ñaïo 

chaúng gaëp ñöôïc Phaät phaùp, chaúng bao giôø tu taäp thieän nghieäp, vaø luoân 

laøm haïi ngöôøi khaùc. Thænh thoaûng A-Tu-La cuõng ñöôïc xem nhö baát 

thieän ñaïo vì duø coù phöôùc ñöùc coõi trôøi nhöng laïi thieáu coâng ñöùc vaø coù 

quaù nhieàu saân haän. Coù boán thöù duïc baát thieän caên baûn. Boán thöù naày 

ñöôïc xem laø nhöõng phieàn naõo caên baûn baét nguoàn töø kieán giaûi cho raèng 

thöïc söï coù moät baûn theå ñöôïc goïi laø ngaõ-linh hoàn thöôøng haèng. Thöù nhaát 

laø tin vaøo söï hieän höõu cuûa moät ngaõ theå. Thöù nhì laø söï meâ muoäi veà caùi 

ngaõ. Thöù ba laø söï kieâu maïn veà caùi ngaõ. Thöù tö laø söï töï yeâu thöông 

mình.  

Taát caû nghieäp ñöôïc kieåm soaùt bôûi ba thöù thaân, khaåu, yù. Coù ba 

nghieäp nôi thaân, boán nghieäp nôi mieäng, vaø ba nghieäp nôi yù. 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. Thuaät ngöõ Baéc Phaïn “akusala” ñöôïc duøng ñeå chæ “khuynh 

höôùng xaáu aùc.” 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 ne ân 

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 
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con khæ, nhöng saâu trong taâm thöùc, nhöõng daáu veát vi teá vaãn coøn toàn 

ñoïng. 

Theo Phaät giaùo, ngöôøi baát thieän laø 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. Cuõng theo Phaät 

giaùo, keû baát thieän laø keû phaïm phaûi nhöõng toäi loãi gheâ sôï vaø laø nhöõng keû 

maø taâm trí daãy ñaày tham, saân, si. Nhöõng keû phaïm phaûi voïng ngöõ, nhaøn 

ñaøm hyù luaän, noùi lôøi ñoäc aùc, noùi löôõi hai chieàu. Nhöõng keû lôïi duïng loøng 

toát cuûa keû khaùc; nhöõng keû vì lôïi laïc rieâng tö maø löôøng gaït keû khaùc; 

nhöõng keû saùt sanh, troäm caép, taø daâm, möu keá thaâm ñoäc, luoân nghó tôùi 

quyû keá. 

AÁn Quang Ñaïi Sö khuyeân ngöôøi chuyeân nhaát nieäm Phaät cho taâm 

mình khoâng coøn tham luyeán chi ñeán vieäc traàn lao beân ngoaøi. Ñöøng 

queân caùi cheát ñang rình raäp beân mình chaúng bieát xaõy ra luùc naøo. Neáu 

nhö khoâng chuyeân nhaát nieäm Phaät caàu sanh veà Taây Phöông, thì khi caùi 

cheát ñeán thình lình, chaéc chaén laø phaûi bò ñoïa vaøo trong tam ñoà aùc ñaïo. 

Nôi ñoù phaûi chòu khoå coù khi ñeán voâ löôïng chö Phaät ra ñôøi heát roài maø 

vaãn coøn bò xoay laên trong aùc ñaïo, khoâng ñöôïc thoaùt ly. Vì theá, haønh giaû 

luùc naøo cuõng phaûi nghó ñeán thaân ngöôøi mong manh, caùi cheát thình lình. 

Ñôøi tröôùc vaø ñôøi naày ñaõ taïo ra voâ löôïng voâ bieân aùc nghieäp, vaø luoân 

nghó ñeán söï khoå nôi tam ñoà aùc ñaïo ñang ñôïi chuùng ta, ñeå luoân tænh ngoä 

maø taâm khoâng coøn tham luyeán chi ñeán caùc caûnh nguõ duïc, luïc traàn ôû 

beân ngoaøi nöõa. Neáu nhö bò ñoïa vaøo ñòa nguïc thì bò caûnh non ñao, röøng 

kieám, loø löûa, vaïc daàu; moät ngaøy ñeâm soáng cheát ñeán vaïn laàn, söï ñau 

khoå cuøng cöïc khoâng sao taû xieát. Neáu nhö bò ñoïa vaøo ngaï quyû thì thaân 

mình xaáu xa hoâi haùm. Buïng lôùn nhö caùi troáng, coøn coå hoïng thì nhoû nhö 

caây kim; ñoùi khaùt maø khoâng aên uoáng ñöôïc. Khi thaáy thöùc aên nöôùc uoáng 
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thì caùc vaät aáy ñeàu hoùa thaønh ra than löûa, chòu ñoùi khaùt khoå sôû, laên loän, 

khoùc la trong muoân vaïn kieáp. Neáu nhö bò ñoïa vaøo suùc sanh thì bò 

nghieäp chôû, keùo, naëng neà, bò ngöôøi gieát maø aên thòt, hoaëc bò caûnh loaøi 

maïnh aên loaøi yeáu, haân taâm kinh sôï, khuûng hoaûng, khoâng luùc naøo yeân.  

Coù naêm loaïi baát thieän hay naêm loaïi aùc treân theá gian naày. Thöù nhaát 

laø taøn baïo: Moïi sinh vaät, ngay caû caùc loaøi coân truøng, chieán ñaáu nhau. 

Maïnh hieáp yeáu, yeáu löøa maïnh; cöù theá maø ñaùnh nhau vaø baïo taøn vôùi 

nhau. Thöù nhì laø löøa gaït vaø thieáu thaønh thaät: Khoâng coøn laèn meù (toân ti 

traät töï) ñuùng ñaén giöõa cha con, anh em, choàng vôï, baø con laõo aáu. Heã coù 

dòp laø truïc lôïi vaø löøa gaït nhau, khoâng coøn öu tö gì ñeán thaønh tín. Thöù ba 

laø thaùi ñoä xaáu aùc daãn ñeán baát coâng vaø xaáu aùc: Khoâng coøn laèn meù veà 

haïnh kieåm cuûa nam nöõ. Moïi ngöôøi ñeàu muoán coù tö töôûng xaáu aùc cuûa 

rieâng mình, töø ñoù daãn ñeán nhöõng tranh caõi, ñaùnh nhau, baát coâng vaø xaáu 

aùc. Thöù tö laø khoâng toân troïng quyeàn lôïi cuûa ngöôøi khaùc: Ngöôøi ta coù 

khuynh höôùng khoâng toân troïng quyeàn lôïi cuûa ngöôøi khaùc, töï taâng boác 

thoåi phoàng mình leân baèng coâng söùc cuûa ngöôøi khaùc, laøm göông xaáu veà 

haïnh kieåm, baát coâng trong lôøi noùi, löøa gaït, phæ baùng vaø lôïi duïng ngöôøi 

khaùc. Thöù naêm laø xao laõng nhieäm vuï: Ngöôøi ta coù khuynh höôùng xao 

laõng boån phaän cuûa mình ñoái vôùi ngöôøi khaùc. Hoï chæ nghó ñeán söï thoaûi 

maùi cho rieâng mình, vaø queân maát ñi nhöõng aân hueä maø hoï ñaõ nhaän do 

ñoù gaây ra söï khoù chòu cho ngöôøi khaùc cuõng nhö ñöa ñeán nhöõng baát 

coâng. 

Theo Tröôøng Boä, Kinh Phuùng Tuïng, coù taùm loaïi baát thieän: taø kieán, 

taø tö duy, taø ngöõ, taø nghieäp, taø maïng, taø tinh taán, taø nieäm, vaø taø ñònh. 

Coù taùm loaïi baát thieän giaùc hay aùc giaùc: duïc giaùc, saân giaùc, naõo giaùc, 

thaân lyù giaùc (nhôù nhaø), quoác ñoä giaùc (aùi quoác hay nghó ñeán söï lôïi ích 

cuûa quoác gia), baát töû giaùc (khoâng thích caùi cheát), toäc tính giaùc (vì cao 

voïng cho doøng hoï), vaø khinh vuï giaùc (khi deã hay thoâ loã vôùi ngöôøi 

khaùc). Theo Kinh Phuùng Tuïng trong Tröôøng Boä Kinh, coù chín söï baát 

thieän hay xung ñoät khôûi leân bôûi tö töôûng baèng caùch nghó raèng: “Coù lôïi 

ích gì maø nghó raèng moät ngöôøi ñaõ laøm haïi, ñang laøm haïi, vaø seõ laøm haïi 

mình, haïi ngöôøi mình thöông, hoaëc haïi ngöôøi mình gheùt.” Thöù nhaát laø 

ngöôøi aáy ñaõ laøm haïi toâi. Thöù nhì laø ngöôøi aáy ñang laøm haïi toâi. Thöù ba 

laø ngöôøi aáy seõ laøm haïi toâi. Thöù tö laø ngöôøi aáy ñaõ laøm haïi ngöôøi toâi 

thöông meán. Thöù naêm laø ngöôøi aáy ñang laøm haïi ngöôøi toâi thöông meán. 

Thöù saùu laø ngöôøi aáy seõ laøm haïi ngöôøi toâi thöông meán. Thöù baûy laø ngöôøi 

aáy ñaõ laøm haïi ngöôøi toâi khoâng thöông khoâng thích. Thöù taùm laø ngöôøi aáy 



 84 

ñang laøm haïi ngöôøi toâi khoâng thöông khoâng thích. Thöù chín laø ngöôøi aáy 

seõ laøm haïi ngöôøi toâi khoâng thöông meán. Coå Ñöùc daïy: “Laøm vieäc baát 

thieän ‘thí nhö nhôn thoùa thieân, hoaøn tuøng kyû thaân truïy.’” Nghóa laø laøm 

aùc nhö ngöôøi phun nöôùc mieáng leân trôøi, nöôùc mieáng rôi trôû xuoáng ngay 

nôi maët chính hoï. Hoaëc laø “Ngaäm maùu phun ngöôøi nhô mieäng mình.” 

Naêm Ñeà Nghò cuûa Ñöùc Phaät ích lôïi thöïc tieãn cho haønh giaû nhaèm traùnh 

nhöõng tö töôûng baát thieän. Thöù nhaát laø coá taïo nhöõng tö töôûng toát, traùi 

nghòch vôùi loaïi tö töôûng trôû ngaïi, nhö khi bò loøng saân haän laøm trôû ngaïi 

thì neân taïo taâm töø. Thöù nhì laø suy nieäm veà nhöõng haäu quaû xaáu coù theå 

xaûy ra, nhö nghó raèng saân haän coù theå ñöa ñeán toäi loãi, saùt nhaân, vaân vaân. 

Thöù ba laø khoâng ñeå yù, coá queân laõng nhöõng tö töôûng xaáu xa aáy. Thöù tö 

laø ñi ngöôïc doøng tö töôûng, phaêng laàn leân, tìm hieåu do ñaâu tö töôûng oâ 

nhieãm aáy phaùt sanh, vaø nhö vaäy, trong tieán trình ngöôïc chieàu aáy, haønh 

giaû queân daàn ñieàu xaáu. Thöù naêm laø giaùn tieáp vaän duïng naêng löïc vaät 

chaát.  

Trong Kinh Phaùp Cuù, Ñöùc Phaät daïy: “Haõy gaáp ruùt laøm laønh, cheá 

chæ taâm toäi aùc. Heã bieáng nhaùc vieäc laønh giôø phuùt naøo thì taâm öa chuyeän 

aùc giôø phuùt naáy (116). Neáu ñaõ lôõ laøm aùc chôù neân thöôøng laøm hoaøi, chôù 

vui laøm vieäc aùc; heã chöùa aùc nhöùt ñònh thoï khoå (117). Khi nghieäp aùc 

chöa thaønh thuïc, keû aùc cho laø vui, ñeán khi nghieäp aùc thaønh thuïc keû aùc 

môùi hay laø aùc (119). Chôù khinh ñieàu aùc nhoû, cho raèng “chaúng ñöa laïi 

quaû baùo cho ta.” Phaûi bieát gioït nöôùc nheåu laâu ngaøy cuõng laøm ñaày bình. 

Keû ngu phu sôû dó ñaày toäi aùc bôûi chöùa doàn töøng khi ít maø neân (121). 

Ngöôøi ñi buoân mang nhieàu cuûa baùu maø thieáu baïn ñoàng haønh, traùnh xa 

con ñöôøng nguy hieåm laøm sao, nhö keû tham soáng traùnh xa thuoác ñoäc 

theá naøo, thì caùc ngöôi cuõng phaûi traùnh xa ñieàu aùc theá aáy (123). Vôùi baøn 

tay khoâng thöông tích, coù theå naém thuoác ñoäc maø khoâng bò nhieãm ñoäc, 

vôùi ngöôøi khoâng laøm aùc thì khoâng bao giôø bò aùc (124). Ñem aùc yù xaâm 

phaïm ñeán ngöôøi khoâng taø vaïy, thanh tònh vaø voâ nhieãm, toäi aùc seõ trôû laïi 

keû laøm aùc nhö ngöôïc gioù tung buïi (125). Moät soá sinh ra töø baøo thai, keû 

aùc thì ñoïa vaøo ñòa nguïc, ngöôøi chính tröïc thì sinh leân chö thieân, nhöng 

coõi Nieát baøn chæ daønh rieâng cho nhöõng ai ñaõ dieät saïch nghieäp sanh töû 

(126). Chaúng phaûi bay leân khoâng trung, chaúng phaûi laën xuoáng ñaùy beå, 

chaúng phaûi chui vaøo hang saâu nuùi thaúm, duø tìm khaép theá gian naày, 

chaúng coù nôi naøo troán khoûi aùc nghieäp ñaõ gaây (127). AÙc nghieäp chính do 

mình taïo, töø mình sinh ra. AÙc nghieäp laøm haïi keû ngu phu deã daøng nhö 

kim cang phaù hoaïi baûo thaïch (161). Vieäc hung aùc thì deã laøm nhöng 
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chaúng lôïi gì cho ta, traùi laïi vieäc töø thieän coù lôïi cho ta thì laïi raát khoù laøm 

(163). Nhöõng ngöôøi aùc tueä ngu si, vì taâm taø kieán maø vu mieät giaùo phaùp 

A-la-haùn, vu mieät ngöôøi laønh Chaùnh ñaïo vaø giaùo phaùp ñöùc Nhö Lai ñeå 

töï mang laáy baïi hoaïi, nhö gioáng coû caùch-tha heã sinh hoa quaû xong lieàn 

tieâu dieät (164). Laøm döõ bôûi ta maø nhieãm oâ cuõng bôûi ta, laøm laønh bôûi ta 

maø thanh tònh cuõng bôûi ta. Tònh hay baát tònh ñeàu bôûi ta, chöù khoâng ai coù 

theå laøm cho ai thanh tònh ñöôïc (165). Chôù neân phæ baùng, ñöøng laøm naõo 

haïi, giöõ giôùi luaät tinh nghieâm, uoáng aên coù chöøng möïc, rieâng ôû choã tòch 

tònh, sieâng tu taäp thieàn ñònh; aáy lôøi chö Phaät daïy (185). 

Trong Kinh Töù Thaäp Nhò Chöông, Ñöùc Phaät daïy: “Ngöôøi aùc nghe 

noùi ai laøm ñieàu thieän thì ñeán ñeå phaù hoaïi. Khi gaëp ngöôøi nhö vaäy, caùc 

oâng phaûi töï chuû, ñöøng coù töùc giaän traùch moùc. Bôûi vì keû mang ñieàu aùc 

ñeán thì hoï seõ laõnh thoï ñieàu aùc ñoù (6). Coù ngöôøi nghe ta giöõ ñaïo, thöïc 

haønh taâm ñaïi nhaân töø, neân ñeán maéng ta; ta im laëng khoâng phaûn öùng. 

Ngöôøi kia maéng xong, ta lieàn hoûi: OÂng ñem leã vaät ñeå bieáu ngöôøi khaùc, 

ngöôøi kia khoâng nhaän thì leã vaät aáy trôû veà vôùi oâng khoâng? Ngöôøi kia 

ñaùp: “Veà chöù.” Ta baûo: “Nay oâng maéng ta, ta khoâng nhaän thì töï oâng 

röôùc hoïa vaøo thaân, gioáng nhö aâm vang theo tieáng, boùng theo hình, roát 

cuoäc khoâng theå traùnh khoûi. Vaäy haõy caån thaän, ñöøng laøm ñieàu aùc.” (7). 

Keû aùc haïi ngöôøi hieàn gioáng nhö ngöôùc maët leân trôøi maø nhoå nöôùc 

mieáng, nhoå khoâng tôùi trôøi, nöôùc mieáng laïi rôi xuoáng ngay maët mình. 

Ngöôïc gioù tung buïi, buïi chaúng ñeán ngöôøi khaùc, trôû laïi dô thaân mình, 

ngöôøi hieàn khoâng theå haïi ñöôïc maø coøn bò hoïa vaøo thaân.” (8). 

 

II. Toùm Löôïc Veà Möôøi Ñieàu Thieän Trong Baûy Möôi Laêm Phaùp 

Caâu Xaù Toâng: 

Duy Thöùc Toâng vaøo thôøi cuûa Ngaøi Theá Thaân laø heä thoáng Du Giaø 

ñöôïc caûi bieán vaø baûn vaên chính yeáu laø Duy Thöùc Tam Thaäp Tuïng cuûa 

Theá Thaân, trong ñoù 24 baøi tuïng ñaàu noùi veà töôùng cuûa caùc phaùp, hai baøi 

keá noùi veà taùnh cuûa caùc phaùp, vaø boán baøi sau cuøng noùi veà giai ñoaïn cuûa 

caùc Thaùnh giaû. Hoïc thuyeát cuûa Duy Thöùc toâng chuù troïng ñeán töôùng cuûa 

taát caû caùc phaùp; döïa treân ñoù, luaän thuyeát veà Duy Thöùc Hoïc ñöôïc laäp 

neân ñeå minh giaûi raèng ly thöùc voâ bieät phaùp hay khoâng coù phaùp naøo 

taùch bieät khoûi thöùc ñöôïc. Muïc ñích chính cuûa Duy Thöùc Hoïc laø chuyeån 

hoùa taâm trong tu haønh ñeå ñi ñeán giaùc ngoä vaø giaûi thoaùt. Trong ñoù, tuïng 

thöù naêm, Tam Thaäp Tuïng nhaán maïnh ñeán möôøi ñieàu thieän Duy Thöùc. 

Thöù Nhaát Laø Tín: Tín chæ loøng tin nôi Ñöùc Phaät vaø Phaät phaùp, vaø heát 
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loøng tu taäp theo nhöõng lôøi daïy ñoù. Coù loøng tin saâu saéc ñoái vôùi thöïc theå 

cuûa chö phaùp, tònh ñöùc Tam baûo, vaø thieän caên cuûa theá gian vaø xuaát theá 

gian; coù khaû naêng ñem laïi ñôøi soáng thanh tònh vaø hoùa giaûi nghi hoaëc. 

Thöù Nhì Laø Taøm Quyù: Taøm laø Töï theïn, töï mình suy xeùt vaø hoå theïn cho 

loãi laàm cuûa chính mình (moät trong nhöõng taâm sôû). Hoå theïn toäi loãi (laáy 

söï hoå vôùi beân ngoaøi laøm cuûa baùu), caûm giaùc hoå theïn veà nhöõng gì caàn 

phaûi hoå theïn. Caûm giaùc hoå theïn khi laøm hay nghó ñeán ñieàu xaáu xa, toäi 

loãi. Trong khi Quyù coù nghóa laø hoå theïn vì vieäc laøm xaáu cuûa ngöôøi (ñoái 

vôùi vieäc xaáu mình laøm maø khoâng ai bieát, tuy nhieân baûn thaân mình caûm 

thaáy xaáu hoå thì goïi laø “Taøm.” Ñoái vôùi vieäc xaáu mình laøm maø ngöôøi 

khaùc thaáy, mình thaáy xaáu hoå thì goïi laø “Quyù” hay hoå theïn). Thöù Ba Laø 

Voâ Tham Thieän Caên: Caên laønh nôi maø loøng tham khoâng coøn nöõa. Thöù 

Tö Laø Voâ Saân Thieän Caên: Goác laønh cuûa voâ saân. Thöù Naêm Laø Voâ Si 

Thieän Caên: Goác laønh cuûa voâ si. Thöù Saùu Laø Caàn: Tinh Caàn laø teân cuûa 

taâm sôû, nghóa laø chuyeân caàn, hay tinh taán. Nhöõng noã löïc aáy ñöôïc dieãn 

taû nhö laø nhaèm phaù huûy nhöõng quaáy aùc khôûi leân trong taâm, vaø ngaên 

ngöøa khoâng cho chuùng khôûi leân theâm; phaùt khôûi nhöõng ñieàu thieän laønh 

chöa phaùt khôûi, vaø laøm taêng tröôûng nhöõng ñieàu thieän laønh ñaõ ñöôïc phaùt 

khôûi. Tinh taán trong Phaät giaùo haøm yù söùc maïnh tinh thaàn hay nghò löïc 

chöù khoâng phaûi laø söùc maïnh theå chaát. Söùc maïnh theå chaát troäi hôn ôû caùc 

loaøi vaät, trong khi nghò löïc tinh thaàn chæ coù ôû con ngöôøi, dó nhieân laø 

nhöõng ngöôøi coù theå khôi daäy vaø phaùt trieån yeáu toá tinh thaàn naày ñeå chaën 

ñöùng nhöõng tö duy aùc vaø trau doài nhöõng tö duy trong saùng vaø thieän 

laønh. Thöù Baûy Laø Khinh An: Ngöôøi tu theo Phaät thöôøng traûi qua giai 

ñoaïn “khinh an” tröôùc khi tieán vaøo “ñònh”. Khinh an laø moät trong 

nhöõng cöûa ngoõ quan troïng ñi vaøo ñaïi giaùc, vì nhôø ñoù maø haønh vi cuûa 

chuùng ta deã daøng ñöôïc kieåm soaùt. Haønh giaû tu Thieàn neân luoân nhôù 

raèng neáu, trong khi tu taäp Thieàn ñònh hoaëc ñöôïc khinh an, hoaëc thaáy 

taâm trí môû mang, khoâng ñöôïc cho ñoù laø thöïc chöùng. Theo Baùc Sôn Ngöõ 

Luïc, khi Thieàn sö Baùc Sôn ñang tham thoaïi ñaàu "Voâ Löu Tích" cuûa 

Thuyeàn Töû Hoøa Thöôïng, moät hoâm nhaân luùc ñang xem quyeån "Truyeàn 

Ñaêng Luïc," tôùi choã caâu truyeän Trieäu Chaâu baûo moät vò Taêng, "OÂng phaûi 

ñi ba ngaøn daëm ñeå gaëp ngöôøi daïy môùi ñöôïc Ñaïo." Thình lình Baùc Sôn 

caûm thaáy nhö vöøa truùt boû gaùnh naëng ngaøn caân, vaø töï cho mình laø ñaïi 

ngoä. Nhöng ñeán khi gaëp Hoøa Thöôïng Baûo Phöông thì Baùc Sôn môùi bieát 

laø mình voâ minh nhö theá naøo. Vì vaäy, haønh giaû tu Thieàn neân bieát raèng 

daàu ñaõ ñaït ngoä cuõng phaûi tham vaán vôùi moät baäc thaày lôùn tröôùc ñaõ, neáu 
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khoâng cuõng chöa goïi laø ngoä. Thöù Taùm Laø Baát Phoùng Daät: Baát Phoùng 

Daät Haønh laø thaän troïng. Baát phoùng daät laø khoâng töï tieän phoùng tuùng, maø 

phaûi taäp trung tö töôûng vaøo nhöõng ñieàu thieän laønh. Baát phoùng daät ñöôïc 

xem laø moät thieän taâm sôû theo Phaùp Töôùng Toâng. Thieän taâm sôû naøy 

giuùp haønh giaû ñoái khaùng vôùi nhöõng aùc phaùp vaø tu taäp thieän phaùp; tuy 

nhieân, noù chæ laø taïm thôøi chöù khoâng phaûi laø moät taâm sôû thaät. Thöù Chín 

Laø Haønh Xaû: Hoaøn toaøn buoâng boû. Döûng döng tröôùc moïi phieàn toaùi. 

Thöù Möôøi Laø Baát Haïi: Baát Haïi laø khoâng toån haïi hay khoâng laøm haïi 

ñeán ai. Baát toån haïi laø moät trong möôøi taâm sôû trong giaùo thuyeát Phaùp 

Töôùng Toâng. Trong Duy Thöùc Hoïc, taâm sôû baát toån haïi laø taâm sôû nhaát 

thôøi khôûi leân töø taâm sôû “voâ saân haän.” 

 

Ten Good Things in Seventy-Five  

Dharmas of the Kosa Sect 

 

I. An Overview & Meanings of Kusala & Akusala Dharmas in 

Buddhist Teachings:  

An Overview & Meanings of Kusala Dharmas in Buddhist 

Teachings: “Kusala” means volitional action that is done in accordance 

with the Aryan Eightfold Noble Path. So, Kusala is not only in 

accordance with the right action, but it is also always in accordance 

with the right view, right understanding, right speech, right livelihood, 

right energy, right concentration and right samadhi. According to the 

Dharmapada Sutra, verse 183, the Buddha taught: Not to do evil, to do 

good, and to purify one’s mind, this is the teaching of the Buddhas.” 

Kusala karmas or good deeds will help a person control a lot of 

troubles arising from his mind. Inversely, if a person does evil deeds he 

will receive bad results in this life and the next existence which are 

suffering. Thus, wholesome deeds clean our mind and give happiness 

to oneself and others. Kusala means good, right, and wholesome. It is 

contrary to the unwholesome. According to Buddhism, kusala karma 

means volitional action that is done in accordance with the Aryan 

Eightfold Noble Path. So, Kusala karma is not only in accordance with 

the right action, but it is also always in accordance with the right view, 

right understanding, right speech, right livelihood, right energy, right 

concentration and right samadhi. According to the Dharmapada Sutra, 
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verse 183, the Buddha taught: Not to do evil, but to do good, and to 

purify one’s mind, this is the teaching of the Buddhas.” Kusala karmas 

or good deeds will help a person control a lot of troubles arising from 

his mind. Inversely, if a person does evil deeds he will receive bad 

results in this life and the next existence which are suffering. An honest 

man, especially one who believes in Buddhist ideas of causality and 

lives a good life. There are two classes of people in this life, those who 

are inclined to quarrel and addicted to dispute, and those who are bent 

to living in harmony and happy in friendliness. The first class can be 

classified wicked, ignorant and heedless folk. The second class 

comprised of good, wise and heedful people. The Buddha has made a 

clear distinction between wickedness and goodness and advises all his 

disciples not to do evil actions, to perform good ones and to purify their 

own heart. He know that it is easy to do evil action. To perform 

meritorious one far more difficult. But His disciples should know how 

to select in between evil and good, because wicked people will go to 

hell and undergo untold suffering, while good ones will go to Heaven 

and enjoy peaceful bliss. Moreover, Good one even from afar shrine 

like the mountain of snow with their meritorious actions, while bad 

ones are enveloped in darkness like an arrow shot in the night.”  

According to The Connected Discourses of the Buddha, Chapter 

Ambapali, there are two starting points of wholesome states. First, 

virtue that is well purified which includes basing upon virtue and 

establishing upon virtue. Second, view that is straight. According to The 

Long Discourses of the Buddha, there are three good (wholesome) 

roots. For Monks and Nuns, there are the wholesome roots of non-

greed, non-hatred, and non-delusion (no selfish desire, no ire, no 

stupidity); the wholesome roots of almsgiving, kindness, and wisdom; 

and the wholesome roots of good deeds, good words, good thoughts. 

Three good roots for all moral development: the wholesome root of no 

lust or selfish desire, the wholesome root of no ire or no hatred, and the 

wholesome root of no stupidity. For Ordinary People, there are three 

wholesome roots: the wholesome root of almsgiving; the wholesome 

root of mercy; and the wholesome root of wisdom. There are also three 

good upward directions or states of existence. The first path is the 

wholesome path: This is the highest class of goodness rewarded with 

the deva life. The second path is the path of human beings: The middle 
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class of goddness with a return to human life. The third path is the path 

of asuras: The inferior class of goodness with the asura state. 

According to The Long Discourses of the Buddha, Sangiti Sutra, there 

are three kinds of wholesome element. First, the wholesome element 

of renunciation. Second, the wholesome element of non-enmity. Third, 

the wholesome element of non-cruelty. According to the Long 

Discourses of the Buddha, there are three kinds of right conduct: right 

conduct in body, right conduct in speech, and right conduct in thought. 

Three good deeds (the foundation of all development) include no lust 

(no selfish desire), no anger, and no stupidity (no ignorance). According 

to the Abhidharma, there are three doors of wholesome kamma 

pertaining to the sense-sphere. First, bodily action pertaining to the 

door of the body: not to kill, not to steal, and not to commit sexual 

misconduct. Second, verbal action pertaining to the door of speech: not 

to have false speech, not to slander, not to speak harsh speech, and not 

to speak frivolous talk. Third, mental action pertaining to the door of 

the mind: not to have Covetousness, not to have Ill-will, and not to 

have wrong views. According to The Long Discourses of the Buddha, 

Sangiti Sutra, there are three kinds of wholesome investigation. First, 

the wholesome investigation of renunciation. Second, the wholesome 

investigation of non-enmity. Third, the wholesome investigation of 

non-cruelty. According to The Long Discourses of the Buddha, Sangiti 

Sutra, there are three kinds of wholesome perception. First, the 

wholesome perception of renunciation. Second, the wholesome 

perception of non-enmity. Third, the wholesome perception of non-

cruelty.  

According to the Mahayana, there are four good roots, or sources 

from which spring good fruit or development: Sravakas, Pratyeka-

buddhas, Bodhisattvas, and Buddhas. According to the Kosa Sect, there 

are four good roots, or sources from which spring good fruit or 

development: the level of heat, the level of the summit, the level of 

patience, and the level of being first in the world. According to the 

Surangama Sutra, book Eight, There are four good roots, or sources 

from which spring good fruit or development. The Buddha reminded 

Ananda as follows: “Ananda! When these good men have completely 

purified these forty-one minds, they further accomplish four kinds of 

wonderfully perfect additional practices.” The first root is the level of 
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heat: When the enlightenment of a Buddha is just about to become a 

function of his own mind, it is on the verge of emerging but has not yet 

emerged, and so it can be compared to the point just before wood 

ignites when it is drilled to produce fire. Therefore, it is called ‘the 

level of heat.’ The second root is the level of the summit: He continues 

on with his mind, treading where the Buddhas tread, as if relying and 

yet not. It is as if he were climbing a lofty mountain, to the point where 

his body is in space but there remains a slight obstruction beneath him. 

Therefore it is called ‘the level of the summit.’ The third root is the 

level of patience: When the mind and the Buddha are two and yet the 

same, he has well obtained the middle way. He is like someone who 

endures something when it seems impossible to either hold it in or let it 

out. Therefore it is called '‘he level of patience.'’ The fourth root is the 

level of being first in the world: When numbers are destroyed, there are 

no such designations as the middle way or as confusion and 

enlightenment; this is called the ‘level of being first in the world.’ 

According to the Long Discourses of the Buddha, Sangiti Sutra, there 

are eight right factors: Right views, Right thinking, Right speech, Right 

action, Right livelihood, Right effort, Right mindfulness, and Right 

concentration. 

In the Dharmapada Sutra, the Buddha taught: “As a flower that is 

colorful and beautiful, but without scent, even so fruitless is the well-

spoken words of one who does not practice it (Dharmapada 51). As the 

flower that is colorful, beautiful, and full of scent, even so fruitful is the 

well-spoken words of one who practices it (Dharmapada 52). As from a 

heap of flowers many a garland is made, even so many good deeds 

should be done by one born to the mortal lot (Dharmapada 53). If a 

person does a meritorious deed, he should do it habitually, he should 

find pleasures therein, happiness is the outcome of merit (Dharmapada 

118). Even a good person sees evil as long as his good deed has not yet 

ripened; but when his good deed has ripened, then he sees the good 

results (Dharmapada 120). Do not disregard small good, saying, “It will 

not matter to me.” Even by the falling of drop by drop, a water-jar is 

filled; likewise, the wise man, gathers his merit little by little 

(Dharmapada 122).” In the Forty-Two Sections Sutra, chapter 14, the 

Buddha taught: “A Sramana asked the Buddha: “What is goodness? 

What is the foremost greatness?” The Buddha replied: “To practice the 



 91 

Way and to protect the Truth is goodness. To unite your will with the 

Way is greatness.” 

An Overview & Meanings of Akusala Dharmas in Buddhist 

Teachings: Akusala dharmas or 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. 

According to The Path of Purification, 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. According 

to The Path of Purification, “Bad Ways” is a term for doing what ought 

not to be done and not doing what ought to be done, out of desire, hate, 

delusion, and fear. They are called “bad ways” because they are ways 

not to be travel by Noble Ones. Incorrect conduct in thought, word or 

deed, which leads to evil recompense. Unwholesome speech or 

slanderous or evil-speech which cause afflictions. In the Dharmapada 

Sutra, the Buddha taught: “Do not speak unwholesome or harsh words 

to anyone. Those who are spoken to will respond in the same manner. 

Angry speech nourishes trouble. You will receive blows in exchange 

for blows (Dharmapada 133). If like a cracked gong, you silence 

yourself, you already have attained Nirvana. No vindictiveness 

(quarrels) will be found in you (Dharmapada 134).” Unwholesome 

views or wrong views mean seeing or understanding in a wrong or 

wicked and grasping manner. There are five kinds of wrong views: 

wrong views of the body, one-sided views, wrong views which are 
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inconsistent with the dharma, wrong views caused by attachment to 

one’s own errouneous understanding, and wrong views or wrong 

understandings of the precepts.  

Unwholesome deeds are bad, wrong, cruel, evil or mischievous 

acts. Unwholesome 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 

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. Unwholesome or evil karmas of greed, 

hatred and ignorance, all created by body, mouth and speech. 

Unwholesome or harmful actions, or conduct in thought, word, or deed 

(by the body, speech, and mind) to self and others which leads to evil 

recompense (negative path, bad deeds, or black path). Unwholesome 

or negative Karma includes: greed, anger, ignorance, pride, doubt, 

wrong views, killing, stealing, sexual misconduct, and unwholesome 

thoughts. According to the Sigalaka Sutra, there are four causes of 

unwholesome or evil actions: unwholesome action springs from 

attachment, ill-will, ignorance, and fear. According to the Sigalaka 

Sutra, the Buddha taught: “If the Ariyan disciple does not act out of 

attachment, ill-will, folly or fear, he will not do evil from any one of 

the four above mentioned causes.” In the Dharmapada Sutra, the 

Buddha taught: “As rust sprung from iron eats itself away when arisen, 

just like ill deeds lead the doer to a miserable state (Dharmapada 240).  

There are three kinds of unwholesome paths (the states of woe, 

realms of woe, evil realms, or evil ways). Also called evil ways or 

three evil paths, or destinies of hells, hungry ghosts and animals. These 

are three paths which can be taken as states of mind, i.e., when 

someone has a vicious thought of killing someone, he is effectively 

reborn, for that moment, in the hells. Sentient beings in evil realms do 

not encounter the Buddhadharma, never cultivate goodness, and 

always harm others. Sometimes the Asura realm is also considered an 
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unwholesome or evil realm because though they have heavenly merits, 

they lack virtues and have much hatred. There are four fundamental 

unwholesome passions. These four are regarded as the fundamental 

evil passions originating from the view that there is really an eternal 

substance known as ego-soul. First, the belief in the existence of an 

ego-substance. Second, ignorance about the ego. Third, conceit about 

the ego. The fourth fundamental unwholesome passion is self-love. 

All karmas are controlled by the threefold deed (body, speech, and 

mind). Three deeds of the body, four deeds of the mouth, and three 

deeds of the mind. Accoridng to Buddhism, evil phenomena refers to 

supernatural phenomena which are said to be side effects of sitting 

meditation (Zazen), such as clairvoyance and othe 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. “Akusala” is a Sanskrit term 

for “bonds of assumptions of bad states.” 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, an unwholesome person means an evil 

person, 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 
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harmony, to friendliness and to peace. Also according to the Buddhism, 

the unwholesome people are those who commit unbelievable crimes 

and whose minds are filled with greed, hatred and ignorance. Those 

who commit lying, gossip, harsh speech, and double-tongued. Those 

who abuse others’ good heart; those who cheat others for their own 

benefits; those who kill, steal; those who act lasciviously; those who 

think of wicked plots; those who always think of wicked (evil) scheme. 

Great Master Ying-Kuang reminded Buddhist followers to 

singlemindedly recite the Buddha’s name if they wish for their mind 

not to be attaching and wandering to the external world. Do not forget 

that death is lurking and hovering over us, it can strike us at any 

moment. If we do not wholeheartedly concentrate to practice Buddha 

Recitation, praying to gain rebirth to the Western Pureland, then if 

death should come suddenly, we are certain to be condemned to the 

three unwholesome realms where we must endure innumerable 

sufferings and sometime infinite Buddhas have in turn appeared in the 

world, but we are still trapped in the evil paths and unable to find 

liberation. Thus, cultivators should always ponder the impermanence of 

a human life, while death could come at any moment without warning. 

We should always think that we have committed infinite and endles 

unwholesome karmas in our former life and this life, and the sufferings 

awaiting for us in the unwholesome realms. Upon thinking all these, we 

will be awakened in every moment, and we no longer have greed and 

lust for the pleasures of the five desires and six elements of the 

external world. If condemned to hell, then we will experience the 

torturous and agonizing conditions of a moutain of swords, a forest of 

knives, stoves, frying pans; in each day and night living and dying ten 

thousand times, the agony of pain and suffering is inconceivable. If 

condemned to the path of hungry ghost, then the body is hideously ugly 

wreaking foul odors. Stomach is large as a drum but neck is as small as 

a needle; though starving and thirsty, the offenders cannot eat or drink. 

When seeing food and drinks, these items transform into coals and 

fires. Thus, they must endure the torture and suffering of famine and 

thirst, throwing, banging their bodies against everything, crying out in 

pain and agony for tens and thousands of kalpas. If condemned to the 

animal realm, then they must endure the karmic consequences of 

carrying and pulling heavy loads, get slaughtered for food, or the strong 
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prey on the weak, mind and body always paranoid, frightened, and 

fearful of being eaten or killed, without having any moment of peace.  

There are five kinds of unwholesome deeds in this world. The first 

kinds of unwholesome deed is Cruelty: Every creature, even insects, 

strives against one another. The strong attack the weak; the weak 

deceive the strong; everywhere there is fighting and cruelty. The 

second kinds of unwholesome deed is Deception and lack of Sincerity: 

There is a lack of a clear demarcation between the rights of a father 

and a son, between an elder brother and a younger; between a husband 

and a wife; between a senior relative and a younger. On every 

occasion, each one desires to be the highest and to profit off others. 

They cheat each other. They don’t care about sincerity and trust. The 

third kinds of unwholesome deed is wicked behavior that leads to 

Injustice and wickedness: There is a lack of a clear demarcation as to 

the behavior between men and women. Everyone at times has impure 

and lasvicious thoughts and desires that lead them into questionable 

acts and disputes, fighting, injustice and wickedness. The fourth kinds 

of unwholesome deed is Disrespect the rights of others: There is a 

tendency for people to disrespect the rights of others, to exaggerate 

their own importance at the expense of others, to set bad examples of 

behavior and, being unjust in their speech, to deceive, slander and 

abuse others. The fifth kinds of unwholesome deed is to neglect their 

duties: There is a tendency for people to neglect their duties towards 

others. They think too much of their own comfort and their own desires; 

they forget the favors they have received and cause annoyance to 

others that often passes into great injustice.  

According to the Long Discourses of the Buddha, Sangiti Sutra, 

there are eight unwholesome factors: wrong views, wrong thinking, 

wrong speech, wrong action, wrong livelihood, wrong effort, wrong 

mindfulness, and wrong concentration. Eight wrong perceptions of 

thought: desire, hatred, vexation with others, home-sickness, patriotism 

or thoughts of the country’s welfare, dislike of death, ambition for 

one’s clan or family, and slighting or being rude to others. According to 

the Sangiti Sutta in the Long Discourses of the Buddha, there are nine 

unwholesome causes of malice which are stirred up by the thought 

“There is no use to think that a person has harmed, is harming, or will 

harm either you, someone you love, or someone you hate”. First, he 
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has done me an injury. Second, he is doing me an injury. Third, he will 

do me an injury. Fourth, he has done an injury to someone who is dear 

and pleasant to me. Fifth, he is doing an injury to someone and 

pleasant to me. Sixth, he will do an injury to someone who is dear and 

pleasant to me. Seventh, he has done an injury to someone who is 

hateful and unpleasant to me. Eighth, he is doing an injury to someone 

who is hateful and unpleasant to me. Ninth, he will do an injury to 

someone who is hateful and unpleasant to me. Ancient virtues taught 

on unwholesome doings as followed: “Those who spit at the sky, 

immediately the spit will fall back on their face.” Or To harbor blood to 

spit at someone, the mouth is the first to suffer from filth. Five practical 

suggestions to prevent evil thoughts given by the Buddha. First, 

harbouring a good thought opposite to the encroaching one, e.g., 

loving-kindness in the case of hatred. Second, reflecting upon possible 

evil consequences, e.g., anger sometimes results in murder. Third, 

simple neglect or becoming wholly inattentive to them. Fourth, tracing 

the cause which led to the arising of the unwholesome thoughts and 

thus forgetting them in the retrospective process. Fifth, direct physical 

force. 

In the Dharmapada Sutra, the Buddha taught: “Let’s hasten up to 

do good. Let’s restrain our minds from evil thoughts, for the minds of 

those who are slow in doing good actions delight in evil (Dharmapada 

116). If a person commits evil, let him not do it again and again; he 

should not rejoice therein, sorrow is the outcome of evil (Dharmapada 

117). Even an evil-doer sees good as long as evil deed has not yet 

ripened; but when his evil deed has ripened, then he sees the evil 

results (Dharmapada 119). Do not disregard (underestimate) small evil, 

saying, “It will not matter to me.” By the falling of drop by drop, a 

water-jar is filled; likewise, the fool becomes full of evil, even if he 

gathers it little by little (Dharmapada 121). A merchant with great 

wealth but lacks of companions, avoids a dangerous route, just as one 

desiring to live avoids poison, one should shun evil things in the same 

manner (Dharmapada 123). With a hand without wound, one can touch 

poison; the poison does not afftect one who has no wound; nor is there 

ill for him who does no wrong. (Dharmapada 124). Whoever harms a 

harmless person who is pure and guiltless, the evil falls back upon that 

fool, like dust thrown against the wind (Dharmapada 125). Some are 
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born in a womb; evil-doers are reborn in hells; the righteous people go 

to blissful states; the undefiled ones pass away into Nirvana 

(Dharmapada 126). Neither in the sky, nor in mid-ocean, nor in 

mountain cave, nowhere on earth where one can escape from the 

consequences of his evil deeds (Dharmapada 127). The evil is done by 

oneself; it is self-born, it is self-nursed. Evil grinds the unwise as a 

diamond grinds a precious stone (Dharmapada 161). Bad deeds are 

easy to do, but they are harmful, not beneficial to oneself. On the 

contrary, it is very difficult to do that which is beneficial and good for 

oneself (Dharmapada 163). The foolish man who slanders the 

teachings of the Arhats, of the righteous and the Noble Ones. He 

follows false doctrine, ripens like the kashta reed, only for its own 

destruction (Dharmapada 164). By oneself the evil is done, by oneself 

one is defiled or purified. Purity or impurity depend on oneself. No one 

can purify another (Dharmapada 165). Not to slander, not to harm, but 

to restrain oneself in accordance with the fundamental moral codes, to 

be moderate in eating, to dwell in secluded abode, to meditate on 

higher thoughts, this is the teaching of the Buddhas (Dharmapada 

185).” 

In the Forty-Two Sections Sutra, the Buddha taught: “The Buddha 

said: “When an evil person hears about virtue and intentionally or 

voluntarily comes to cause trouble, you should restrain yourself and 

should not become angry or upbraid him. Then, the one who has come 

to do evil will do evil to himself.” There was one who, upon hearing 

that I protect the way and practice great humane compassion, 

intentionally or voluntarily came to scold me. I was silent and did not 

reply. When he finished scolding me, I asked, ‘If you are courteous to 

people and they do not accept your courtesy, the courtesy returns to 

you, does it not?’ He replied, ‘It does.’ I said, ‘Now you are scolding 

me but I do not receive it. So, the misfortune returns to you and must 

remain with you. It is just as inevitable as the echo that follows a sound 

or as the shadow that follows a form. In the end, you cannot avoid it. 

Therefore, be careful not to do evil.” An evil person who harms a sage 

is like one who raises his head and spits at heaven. Instead of reaching 

heaven, the spittle falls back on him. It is the same with one who 

throws dust into the wind instead of going somewhere else, the dust 
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returns to fall on the thrower’s body. The sage cannot be harmed; 

misdeed will inevitably destroy the doer.” 

 

II. Summaries of Ten Good Things of Seventy-Five Dharmas of 

the Kosa Sect: 

The Idealistic School at the time of Vasubandhu is a reformed 

Yogacara system and its fundamental text is Vasubandhu’s 

Vijnaptimatrata-trimsika, a versified text on the theory of mere 

ideation in thirty stanzas, of which the first twenty-four are devoted to 

the special character (svalaksana) of all dharmas, the next two to the 

nature (svabhava) of all dharmas, and the last four to the stages of the 

noble personages. The doctrine of Idealism School concerns chiefly 

with the facts or specific characters (lakshana) of all elements on which 

the theory of idealism was built in order to elucidate that no element is 

separate from ideation. The main goal of the Studies of Consciousness-

Only is to transform the mind in cultivation in order to attain 

enlightenment and liberation. In the Vijnaptimatrata-Trimsika, the fifth 

stanza emphasized on the Ten Good Things in the Studies of 

Consciousness-Only. First, Saddha (p): Trust or Faith means an 

attitude of belief in the Buddha and his teachings, and devote oneself 

to cultivate those teachings. Faith regarded as the faculty of the mind 

which sees, appropriates, and trusts the things of religion; it joyfully 

trusts in the Buddha, in the pure virtue of the Triratna and earthly and 

transcendental goodness; it is the cause of the pure life, and the solvent 

of doubt. Second, Hri and Apatrapya (skt): Hri means shame on self. 

Moral shame, in sense of being ashamed to do wrong. The treasure of 

moral shame (one of the seven treasures of Enlightened Beings). While 

Apatrapya means Ashamed for the misdeeds of others. Third, Alobho 

Kusala (p): Good root of absence of craving or wholesome root of non-

greed. Fourth, Adoso kusala (p): Wholesome root of non-hatred. Fifth, 

Amoho Kusala (p): Wholesome root of no folly (non-delusion). Sixth, 

Virya (skt): Energy, zeal, fortitude, virility... The efforts are  described 

as that to destroy such evil as has arisen in the mind, to prevent any 

more arising; to produce such good as has not yet arisen, and to 

increase the good which has arisen. Effort in Buddhism implies mental 

energy and not physical strength. The latter is dominant in animals 

whereas mental energy is so in man, who must stir up and develop this 
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mental factor in order to check evil and cultivate healthy thoughts. 

Seventh, Passaddhi (p): Prasrabdhi-bodhyanga means light ease, an 

initial expedient in the cultivation of Buddhist practices. Before 

samadhi is actually achieved, one experiences “light-ease.” 

Entrustment is one of the most important entrances to the great 

enlightenment; for with it, conduct is at ease already managed. Zen 

practitioners should always remember that if, during your work, you 

experience comfort ot lightness, or come to some understanding or 

discovery, you must not assume that these things constitute true 

"realization". According to "Po-shan yu-lu", when Zen master  Po-shan 

worked on the Ferry Monk's koan, "Leaving no Trace", one day, while 

reading "The Transmission of the Lamp," he came upon the story in 

which Chao-chou told a monk, "You have to meet someone three 

thousand miles away to get the Tao." Suddenly he felt as if he had 

dropped the thousand-pound burden and believed that he had attained 

the great "realization". But when he met Master Pao Fang he soon saw 

how ignorant he was. Thus, Zen practitioners should know that even 

after you have attained Enlightenment and feel safe and comfortable, 

you still cannot consider the work done until you have consulted a 

great master. Eighth, Appamado (p): No looseness or no slackness. 

Vigilant means staying watchful and alert. No slackness or no 

looseness means concentration of mind and will on the good. No 

looseness is one of the good mental function elements in the doctrine 

of the Fa-Hsiang School. Appamado is a mental function of resisting 

evil existences and cultivating good ones; however, it’s only a 

provisional element, not a real one. Ninth, Upeksa-Sambodhi (skt): 

Complete abandonment or indifference to all disturbances of 

subconscious or ecstatic mind. Tenth, Ahimsa (skt): Harmlessness, not 

injury, or doing harm to none, one of the ten good mental function in 

the doctrine of the Fa-Hsiang School. In Consciousness-only, the 

mental function of “not harming others” is a provisionally named 

function, arising dependent upon the mental function of no-anger.  
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Chöông Chín 

Chapter Nine 

 

Möôøi Boán Phaùp Baát Töông Öng 

Trong Baûy Möôi Laêm Phaùp Caâu Xaù Toâng 

 

Trong Duy Thöùc Hoïc, coù möôøi boán Phaùp Baát Töông Öng hay möôøi 

boán hieän töôïng khoâng gaén lieàn vôùi taâm. Ñaây laø möôøi boán taâm khoâng bò 

phieàn naõo. Noùi caùch khaùc, ñaây laø nhöõng phaùp khoâng taïo nghieäp bôûi ba 

thöù thaân, khaåu, vaø yù vì chuùng laø nhaân taïo ra nhöõng ñieàu kieän trong 

töông lai. Möôøi boán yeáu toá khoâng ñi lieàn vôùi taâm bao goàm ñaéc, maïng 

caên, chuùng ñoàng phaän, dò sanh taùnh, voâ töôûng ñònh, dieät taän ñònh, voâ 

töôûng baùo, danh thaân, cuù thaân, vaên thaân, sanh, truï, laõo, voâ thöôøng, löu 

chuyeån, ñònh dò, töông öng, theá toác, thöù ñeä, thôøi, phöông, soá, hoøa hieäp 

taùnh, vaø baát hoøa hieäp taùnh. Trong soá caùc phaùp höõu vi, 14 phaùp ñaàu 

khoâng töông öùng vôùi taâm hay vaät. Chuùng chaúng phaûi laø saéc maø cuõng 

chaúng phaûi laø taâm. 1) Söï Thuû Ñaéc: Söï thuû ñaéc laø naêng löïc raøng buoäc 

moät vaät theå ñaït ñöôïc vôùi keû ñaït ñöôïc noù. 2) Baát Thuû Ñaéc: Baát thuû ñaéc 

laø naêng löïc laøm phaân ly moät vaät theå vôùi sôû höõu chuû cuûa noù. 3) Chuùng 

Ñoàng Phaàn: Chuùng ñoàng phaàn laø naêng löïc taïo ra nhöõng ñaëc loaïi hay 

boä loaïi ñeå coù nhöõng hình thöùc töông töï nhö cuoäc soáng. 4-6) Nhöõng Keát 

Quaû, Khoâng Tö Töôûng vaø Khoâng Ñieàu Kieän: Chæ ñaït ñöôïc baèng thieàn 

ñònh (voâ töôûng quaû, voâ töôûng ñònh, dieät taän ñònh). 7) Maïng Caên hay 

sinh löïc laø nhöõng naêng löïc keùo daøi ñôøi soáng. 8-11) Töø 8 ñeán 11 Bao 

Goàm Söï Soáng vaø Söï Cheát Cuûa Sinh Theå, tyû nhö nhöõng laøn soùng sinh 

hoùa (sanh, laõo, beänh, töû). 12-14) Töø Phaùp 12 Ñeán Phaùp 14 Laø Nhöõng 

Boä Phaän Cuûa Danh, Cuù vaø Vaên: Taát caû ñeàu lieân heä ñeán ngoân ngöõ.  

 

Fourteen Non-Interactive Activity Dharmas 

In Seventy-Five Dharmas of the Kosa Sect 

 

These are fourteen minds which are not associated with affliction 

or fourteen non-interrelated minds. In other words, these are dharmas 

that do not to produce karma, either by action of body, words, and 
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thought, which educe the kernel of the next rebirth because these 

deeds or character as the cause of future conditions. Fourteen 

phenomena not associated with mind: attainment (prapti (skt), life 

faculty (jivitendriya (skt), generic Similarity (nikaya-Sabhaga (skt), 

dissimilarity (visabhaga (skt), no-thought samadhi (asamjnisamapatti 

(skt), samadhi of extinction (nirodha-samapatti (skt), reward of  no-

thought (asamjnika (skt), bodies of nouns (namakaya (skt), bodies of 

sentences (padakaya (skt), bodies of phonemes (vyanjanakaya (skt), 

birth (jati (skt), dwelling (sthiti (skt), aging (jara (skt), impermanence 

(anityata (skt), revolution (pravritti (skt), distinction (pratiniyama (skt), 

interaction (yoga (skt), speed (java (skt), sequence (anukrama (skt), 

time  (kala (skt), direction (desha (skt), numeration (samkhya (skt), 

combination (samagri (skt), and discontinuity (anyathatva (skt). Among 

the created, or conditioned elements, first fourteen dharmas are those 

which have no connection with form or mind. They are neither matter 

nor mind: 1) Acquisition (Prapti (skt): Acquisition is the power that 

binds an acquired object to the one who acquires it. 2) Non-Acquisition 

(Aprapti (skt): Non-acquisition is the power that separates an object 

from the possessor. 3) Communion-Ship (Sabhaga (skt): 

Communionship is the power that causes a species or a class to have 

similar forms of life. 4-6) From 4 to 6 are Thoughtless,  Conditionless, 

and Effects: Attained by meditation (fruition of thoughtless heaven, 

thoughtless ecstacy, annihilation trance). 7) Life or Vital Power (Jivita-

indrya (skt): Life or Vital power is the power that gives longevity. 8-

11) From 8 to 11 Are Elements That Imply the Life and Death of 

Being, i.e., the waves of becoming and expiration (birth, old age, 

sickness, and death). 12-14) From 12 to 14 Are Elements of Names, 

Sentences and Letters: They all related to speech. 
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Chöông Möôøi 

Chapter Ten 

 

Ba Phaùp Voâ Vi Trong Baûy Möôi Laêm  

Phaùp Caâu Xaù Toâng 

 

I. Toång Quan & YÙ Nghóa Cuûa Phaùp Höõu Vi vaø Voâ Vi Trong 

Giaùo Thuyeát Phaät Giaùo:  

Toång Quan & YÙ Nghóa Cuûa Phaùp Höõu Vi Trong Giaùo Thuyeát 

Phaät Giaùo: Phaùp Haønh hay phaùp höõu vi laø phaùp ñöôïc thaønh laäp bôûi 

nhaân duyeân hay ñieàu kieän. Taát caû caùc hieän töôïng bò aûnh höôûng bôûi quy 

luaät sanh, truï, dò vaø dieät. Chö phaùp haønh voâ thöôøng. Haønh phaùp voâ 

thöôøng, töùc laø phaùp dieät maát. Ñaây laø moät trong boán aâm thanh quaûng ñaïi 

cuûa Ñöùc Nhö Lai, “Ñaïi chuùng neân bieát taát caû haønh phaùp traøn ñaày 

nhöõng khoå nhö hoøn saét noùng, haønh phaùp voâ thöôøng, laø phaùp dieät maát. 

Nieát Baøn tòch tònh voâ vi an laïc lìa xa khoán khoå, tieâu saïch nhieät naõo.” 

Chuùng sanh nghe xong sieâng tu phaùp laønh, nôi Thanh Vaên thöøa ñöôïc 

tuøy thuaän aâm thanh nhaãn. Chö phaùp haønh ñeàu laø khoå. Ñaây laø moät trong 

boán loaïi aâm thanh quaûng ñaïi cuûa Ñöùc Nhö Lai, “Ñaïi chuùng neân bieát taát 

caû haønh phaùp ñeàu laø khoå. Nhöõng laø ñòa nguïc khoå, suùc sanh khoå, ngaï 

quyû khoå, khoâng phöôùc ñöùc laø khoå, chaáp ngaõ vaø ngaõ sôû laø khoå (chaáp caùi 

toâi vaø caùi cuûa toâi), taïo nhöõng aùc haïnh laø khoå. Muoán sanh leân coõi trôøi 

hay nhôn gian phaûi gieo caên laønh, sanh trong nhôn thieân rôøi khoûi caùc 

choã naïn.” Chuùng sanh nghe xong boû lìa ñieân ñaûo tu nhöõng haïnh laønh, 

rôøi khoûi nhöõng choã naïn maø sanh leân coõi nhôn thieân. Chö phaùp haønh voâ 

ngaõ coù nghóa laø thaân voâ ngaõ; taâm voâ ngaõ; vaø caûnh cuõng voâ ngaõ. Khi 

Ñöùc Phaät ñöa ra khaùi nieäm veà “Voâ ngaõ,” Ngaøi ñaõ laøm ñaûo loän khoâng 

bieát bao nhieâu quan nieäm veà vuõ truï vaø nhaân sinh. Ñöùc Phaät ñaõ giaùng 

moät ñoøn lôùn treân yù nieäm phoå bieán vaø kieân coá nhaát cuûa loaøi ngöôøi thôøi 

ñoù: yù nieäm veà söï toàn taïi cuûa caùi “ngaõ” thöôøng coøn. Nhöõng ai thaáu hieåu 

ñöôïc voâ ngaõ ñeàu bieát raèng noù ñöôïc ñöa ra ñeå ñaùnh ñoå yù nieäm veà “ngaõ” 

chöù khoâng phaûi laø moät ñoà aùn môùi cuûa thöïc taïi. Khaùi nieäm “Voâ ngaõ” laø 

phöông tieän, chöù khoâng phaûi laø cöùu caùnh. Neáu noù trôû thaønh moät yù nieäm 

thì noù cuõng caàn ñöôïc phaù vôõ nhö bao nhieâu yù nieäm khaùc. Chöøng naøo 

maø chuùng ta coøn chaáp vaøo caùi “Ta”, chöøng aáy chuùng ta coøn phaûi baûo 
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veä mình, baûo veä cuûa caûi, taøi saûn, uy tín, laäp tröôøng vaø ngay caû ñeán lôøi 

noùi cuûa mình. Nhöng moät khi vaát boû ñöôïc loøng tin vaøo caùi “Ta” ñoäc laäp 

vaø thöôøng coøn, chuùng ta coù theå soáng vôùi moïi ngöôøi moät caùch thoaûi maùi 

vaø an bình. Ñöùc Phaät daïy: “Hieåu ñöôïc voâ ngaõ laø chìa khoùa ñi vaøo ñaïi 

giaùc, vì tin vaøo caùi “Ta” laø ñoàng nghóa vôùi voâ minh, vaø voâ minh laø moät 

trong ba loaïi phieàn naõo chính (tham, saân, si). Moät khi nhaän bieát, hình 

dung hay quan nieäm raèng chuùng ta laø moät thöïc theå, ngay laäp töùc chuùng 

ta taïo ra söï ly giaùn, phaân chia giöõa mình vaø ngöôøi cuõng nhö söï vaät 

quanh mình. Moät khi coù yù nieäm veà caùi ta, chuùng ta seõ phaûn öùng vôùi 

ngöôøi vaø söï vaät quanh mình baèng caûm tình hay aùc caûm. Ñoù laø söï nguy 

hieåm thaät söï cuûa söï tin töôûng vaøo moät caùi ta coù thaät. Chính vì vaäy maø 

söï choái boû caùi ‘Ta’ chaúng nhöõng laø chìa khoùa chaám döùt khoå ñau phieàn 

naõo, maø noù coøn laø chìa khoùa ñi vaøo cöûa ñaïi giaùc.” 

Phaùp höõu vi laø phaùp coù lieân quan ñeán caùc phaùp khaùc. Caùc phaùp 

trong cuoäc soáng haèng ngaøy cuûa chuùng ta laø höõu vi theo hai caùch: moät laø 

moãi phaùp tuøy thuoäc vaøo voâ soá caùc phaùp khaùc xung quanh noù, vaø hai laø 

taát caû caùc phaùp bò raøng buoäc vôùi nhau, roài daãn ñeán khoå ñau vaø voâ minh 

ngang qua möôøi hai maéc xích nhaân duyeân noái vôùi nhau. Ñöùc Phaät ñaõ 

keát luaän vôùi moät baøi keä noåi tieáng trong kinh Kim Cang Baùt Nhaõ Ba La 

Maät Ña nhö sau: “Nhaát thieát höõu vi phaùp, nhö moäng huyeãn baøo aûnh, 

nhö loä dieäc nhö ñieån, phaûi quaùn saùt nhö vaäy.” Caùc phaùp trong cuoäc ñôøi 

naøy ngaén nguûi vaø choùng phai taøn nhö gioït nöôùc vaø aùnh chôùp. Moãi söï 

hieän höõu cuûa chuùng chôït noåi leân, roài nhanh choùng bieán maát gioáng nhö 

boït boùng vaø chuùng coù theå chæ ñöôïc thích thuù hieän höõu trong choác laùt. Söï 

voâ thöôøng thay ñoåi caûnh töôïng xung quanh chuùng ta. Noù choùng thay 

ñoåi gioáng nhö nhöõng daùng hình cuûa ñaùm maây bay luoân thay ñoåi hình 

thuø maø chuùng ta ngaém trong nhöõng ngaøy heø oi böùc. Söï xuaát hieän cuûa 

theá giôùi naøy gioáng nhö aûo giaùc, nhö ngöôøi bò nhaëm maét thaáy hoa ñoám 

maø ngöôøi bình thöôøng khoâng thaáy vaäy. Gioáng nhö nhaø aûo thuaät bieåu 

dieãn troø aûo thuaät ñaùnh löøa chuùng ta vaø noù laø khoâng thaät. Gioáng nhö 

ngoïn ñeøn tieáp tuïc chaùy saùng chæ khi daàu coøn, cuõng vaäy theá giôùi naøy cuûa 

chuùng ta chæ tieáp tuïc khi khaùt aùi coøn toàn taïi. Ngöôøi giaùc ngoä thaáy roõ 

baûn chaát thöïc taïi nhö noù ñang laø, khi so saùnh vôùi vieäc quaùn saùt söï hieän 

höõu thoâng thöôøng cuûa chuùng ta thì caùi nhìn cuûa chuùng ta laø giaû taïo, laø 

giaác mô, khoâng coù thaät nhö noù ñang laø. Cuoái cuøng, nhöõng gì chuùng ta 

thaáy xung quanh chuùng ta coù theå gioáng nhö caùc vì sao. Caùc vì sao 

khoâng coù theå thaáy ñöôïc nöõa khi maët trôøi moïc leân saùng choùi; cuõng vaäy 
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caùc phaùp cuûa theá gian naøy coù theå ñöôïc thaáy chæ trong maøn ñeâm toái cuûa 

voâ minh vaø trong söï vaéng maët cuûa caùc thöïc nghieäm tröïc giaùc. Nhöng 

chuùng seõ khoâng coøn hieän höõu nöõa khi chuùng ta chöùng nghieäm lyù baát 

nhò tuyeät ñoái. 

Haønh giaû neân nhôù ñieàu thöù nhaát laø phaùp höõu vi chæ taát caû moïi hieän 

töôïng sinh dieät tuøy thuoäc vaøo nhaân duyeân. Samskrita theo nghóa ñen laø 

“keát hôïp vôùi nhau,” vaø phaûn nghóa cuûa töø naøy laø “voâ laäu,” ñeå chæ caùi gì 

khoâng sanh ra bôûi nhaân duyeân. Moïi vaät ñeàu phaûi chòu sanh, truï laïi moät 

luùc, thay ñoåi, roài dieät, laø höõu laäu. Khoâng deã gì cho ra moät nghóa Anh 

ngöõ töông ñöông vôùi “Samskrita,” nghóa laø höõu vi (coù taïo taùc). Toaøn boä 

nhöõng hieän töôïng coù lieân quan vôùi nhau, qui ñònh laãn nhau vaø tuaân theo 

luaät sanh truï dò dieät. ‘Samskrita’ coøn coù nghóa laø baát cöù caùi gì  laøm moät 

ñieàu gì taïo ra moät keát quaû naøo ñoù; baát cöù caùi gì coù theå ñöôïc taïo ra do 

aûnh höôûng cuûa luaät nhaân quaû  vaø tuøy thuoäc hay duyeân laãn nhau. Chö 

phaùp ñöôïc chia laøm hai nhoùm chính, theo A Tyø Ñaït Ma Caâu Xaù Luaän, 

coù 72 höõu vi phaùp vaø ba voâ vi phaùp, nhöng theo tröôøng phaùi Duy Thöùc 

hay Du Giaø thì coù 94 phaùp höõu vi vaø saùu phaùp voâ vi; ñieàu thöù hai laø taát 

caû phaùp höõu vi (haønh phaùp) ñeàu ñöa ñeán khoå ñau. Phaùp höõu vi laø phaùp 

ñöôïc thaønh laäp bôûi nhaân duyeân hay ñieàu kieän. Taát caû caùc hieän töôïng bò 

aûnh höôûng bôûi quy luaät sanh, truï, dò vaø dieät. Theo lôøi Phaät daïy trong 

Kinh Hoa Nghieâm, coù boán thöù aâm thanh quaûng ñaïi cuûa Nhö Lai. Loaïi 

aâm thanh quaûng ñaïi cuûa Ñöùc Nhö Lai, “Ñaïi chuùng neân bieát taát caû phaùp 

höõu vi (haønh phaùp) ñeàu laø khoå. Nhöõng laø ñòa nguïc khoå, suùc sanh khoå, 

ngaï quyû khoå, khoâng phöôùc ñöùc laø khoå, chaáp ngaõ vaø ngaõ sôû laø khoå 

(chaáp caùi toâi vaø caùi cuûa toâi), taïo nhöõng aùc haïnh laø khoå. Muoán sanh leân 

coõi trôøi hay nhôn gian phaûi gieo caên laønh, sanh trong nhôn thieân rôøi 

khoûi caùc choã naïn.” Chuùng sanh nghe xong boû lìa ñieân ñaûo tu nhöõng 

haïnh laønh, rôøi khoûi nhöõng choã naïn maø sanh leân coõi nhôn thieân. Ñaïi 

chuùng neân bieát taát caû phaùp höõu vi (haønh phaùp) traøn ñaày nhöõng khoå nhö 

hoøn saét noùng, haønh phaùp voâ thöôøng, laø phaùp dieät maát. Nieát Baøn tòch 

tònh voâ vi an laïc lìa xa khoán khoå, tieâu saïch nhieät naõo.” Chuùng sanh 

nghe xong sieâng tu phaùp laønh, nôi Thanh Vaên thöøa ñöôïc tuøy thuaän aâm 

thanh nhaãn. 

Haønh giaû neân luoân nhôù veà nhöõng ñaëc ñieåm cuûa Phaùp höõu vi: Phaùp 

höõu vi laø phaùp coøn naèm trong phaïm truø ñieàu kieän, laøm cho yù chí vaø 

nghò löïc chuùng ta höôùng ngoaïi caàu hình töôùng thay vì höôùng noäi caàu 

laáy taâm Phaät. Phaùp höõu vi baát tònh vì chuùng bò oâ nhieãm bôûi tam ñoäc 



 106 

tham saân si. Coâng ñöùc vaø phöôùc ñöùc höõu vi seõ ñöa ñeán söï luaân hoài 

trong voøng sanh töû. Phaùp höõu vi laø phaùp taïo taùc hay tieán trình cuûa 

nghieäp löïc (phaøm caùc söï vaät do nhaân duyeân sinh ra ñeàu laø höõu vi caû). 

Phaùp höõu vi ñoái laïi vôùi “voâ vi” voán töï nhieân nhö theá chöù khoâng do 

nhôn duyeân sinh ra. Theo Kinh Kim Cang, heát thaûy caùc phaùp höõu vi 

nhö moäng, huyeãn, boït, hình; nhö söông, nhö ñieän chôùp. Phaøm caùi gì coù 

hình töôùng ñeàu laø phaùp höõu vi. Phaùp höõu vi cuõng gioáng nhö giaác moäng, 

moät thöù huyeãn hoùa, moät caùi boït nöôùc, hay moät caùi boùng hình, moät tia 

chôùp, vaân vaân, toaøn laø nhöõng thöù hö voïng, khoâng coù thöïc chaát. Phaät töû 

neân quaùn saùt theá giôùi höõu vi nhö theá naøy: “Noù nhö sao mai, boït nöôùc, 

gioït söông, nhö ngoïn ñeøn taøn daàn, nhö aûo aûnh, nhö maây troâi, giaác 

moäng, tia chôùp.” Neáu chuùng ta coù theå quaùn moïi vaät nhö vaäy thì chuùng 

ta môùi coù theå hieãu roõ leõ chaân thaät, ñeå mình khoâng chaáp tröôùc, khoâng bò 

voïng töôûng quaáy nhieãu nöõa. 

Coù ba loaïi phaùp höõu vi: 1) Saéc phaùp: Saéc phaùp laø nhöõng gì coù chaát 

ngaïi. 2) Taâm Phaùp: Phi saéc phaùp. 3) Phi saéc phi taâm phaùp: Nhöõng phaùp 

khoâng phaûi saéc maø cuõng khoâng phaûi taâm. Theo Thaéng Phaùp Yeáu Luaän, 

phaùp höõu vi ñöôïc chia laøm boán loaïi: 1) Saéc Phaùp: Saéc phaùp coù 11, goàm 

5 caên hay naêm giaùc quan, 5 caûnh hay nhöõng ñoái töôïng tri giaùc, vaø Voâ 

bieåu saéc. 2) Taâm Phaùp: Taâm phaùp coù moät, ñoâi khi ñöôïc chia thaønh 5 

phaùp töông öùng vôùi 5 caên. 3) Taâm Sôû Phaùp: Taâm sôû phaùp ñöôïc chia 

thaønh 6 caáp, töùc laø nhöõng nhieäm vuï toång quaùt, thieän, baát thieän, phieàn 

naõo, tieåu phieàn naõo vaø baát ñònh. 4) Taâm Baát Töông Öng Haønh Phaùp: 

Taâm baát töông öng haønh phaùp khoâng thuoâc saéc cuõng khoâng thuoäc taâm, 

coù 14 phaùp.  

Toång Quan & YÙ Nghóa Cuûa Phaùp Voâ Vi Trong Giaùo Thuyeát Phaät 

Giaùo: Voâ vi  laø moät thuaät ngöõ cuûa Laõo giaùo coù nghóa ñen laø “khoâng 

laøm,” “khoâng gaéng söùc,” “khoâng göôïng eùp,” hay khoâng mieãn cöôõng taïo 

taùc. Noù khoâng aùm chæ söï baát ñoäng hay löôøi bieáng. Chuùng ta chæ khoâng 

neân gaéng söùc vì nhöõng vieäc khoâng chaân thaät, laøm cho chuùng ta hoùa muø 

ñeán noãi khoâng thaáy ñöôïc töï taùnh. Tuy nhieân, ñaây laø moät khaùi nieäm cuûa 

Thieàn veà haønh ñoäng töùc thôøi, chöù khoâng coù vaán ñeà chuaån bò tröôùc, 

thuaät ngöõ naøy ñöôïc xem nhö laø söï dieãn taû veà taâm cuûa moät vò thaày ñaõ 

chöùng ñaéc. Chæ coù ngöôøi naøo khoâng coøn luyeán chaáp vaøo keát quaû cuûa 

haønh ñoäng môùi coù theå haønh xöû caùch naøy, vaø ngöôøi ta noùi voâ vi bieåu thò 

nhö laø söï hoaøn toaøn töï do cuûa haønh ñoäng thích öùng khoâng ngaên ngaïi 

tröôùc moïi hoaøn caûnh. Phaùi Ñaøm Ma Cuùc Ña xem “phaùp voâ vi” nhö 
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“chaân taùnh” vaø “söï thöôøng haèng cuûa söï vaät”, töùc laø thöïc chaát cuûa 

chuùng. Ñieàu ñoù khoâng theå laøm thay ñoåi baûn taùnh saâu saéc cuûa chuùng, 

hay taát caû nhöõng heä quaû cuûa chuùng, chaúng haïn nhö nhöõng haønh ñoäng 

toát khoâng theå coù haäu quaû xaáu ñöôïc. Taát caû voâ 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 (trong Tònh Ñoä Luaän: “Voâ Vi Phaùp Thaân laø phaùp tính thaân. Phaùp 

tính tòch dieät cho neân phaùp thaân voâ töôùng). 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. Phaùp Voâ Vi 

(duøng ñeå dieät boû heát chö töôùng. Thaân taâm ñoái vôùi caûnh khoâng coøn caûm 

ñoäng, khoâng öa, khoâng gheùt, khoâng ham, khoâng chaùn, khoâng vui, 

khoâng buoàn, khoâng möøng, khoâng giaän). Nieát Baøn vaø hö khoâng ñöôïc 

xem nhö laø Voâ Vi Phaùp. Noùi toùm laïi, 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. Trong 

giaùo lyù nguyeân thuûy chæ coù Nieát baøn  môùi ñöôïc coi laø Voâ vi maø thoâi. 

Theo caùc tröôøng phaùi khaùc thì phaùp voâ vi laø phaùp khoâng sanh saûn ra 

nhaân duyeân.  

Theo Thuyeát Nhaát Thieát Höõu Boä, voâ vi phaùp goàm coù ba loaïi: 1) hö 

khoâng; 2) traïch dieät phaùp; vaø 3) voâ traïch dieät phaùp. Tuy nhieân, tröôøng 

phaùi Nguyeân Thuûy chæ chaáp nhaän coù moät phaùp voâ vi maø thoâi, ñoù laø 

Nieát Baøn hay “Voâ Traïch Dieät 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 xaûy ra ñeàu ñöôïc xem nhö laø chöôùng ngaïi trong tu taäp.  

Theo caùc tröôøng phaùi Ñaïi Thöøa, coù saùu phaùp  voâ vi hay dieät phaùp. 

Phaùp Voâ Vi (duøng ñeå dieät boû heát chö töôùng. Thaân taâm ñoái vôùi caûnh 

khoâng coøn caûm ñoäng, khoâng öa, khoâng gheùt, khoâng ham, khoâng chaùn, 
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khoâng vui, khoâng buoàn, khoâng möøng, khoâng giaän). Phaùp khoâng sanh 

dieät. Coâng ñöùc voâ vi laø nhöõng nhaân giaûi thoaùt khoûi luaân hoài sanh töû. 

Thöù nhaát laø Hö khoâng voâ vi (chôn nhö hay phaùp taùnh, khoâng theå duøng 

yù thöùc suy nghó hay lôøi noùi baøn luaän ñöôïc. Noù phi saéc, phi taâm, khoâng 

sanh dieät, khoâng caáu tònh, khoâng taêng giaûm). Thöù nhì laø Traïch dieät voâ 

vi (Do duøng trí hueä voâ laäu, löïa choïn dieät tröø heát caùc nhieãm oâ, neân chôn 

nhö voâ vi môùi hieän). Thöù ba laø Phi traïch voâ vi dieät phaùp (Voâ vi khoâng 

caàn löïa choïn dieät tröø caùc phieàn naõo). Thöù tö laø Baát ñoäng dieät voâ vi (Ñeä 

töù thieàn ñaõ lìa ñöôïc ba ñònh döôùi, ra khoûi tam tai, khoâng coøn bò möøng, 

giaän, thöông, gheùt, vaân vaân laøm chao ñoäng nôi taâm). Thöù naêm laø 

Töôûng thoï dieät voâ vi (Khi ñöôïc dieät taän ñònh, dieät tröø heát thoï vaø töôûng). 

Thöù saùu laø Chôn nhö voâ vi (Khoâng phaûi voïng goïi laø chôn, khoâng phaûi 

ñieân ñaûo goïi laø nhö, töùc laø thöïc taùnh cuûa caùc phaùp). 

 

II. Toùm Löôïc Veà Ba Phaùp Voâ Vi Trong Baûy Möôi Laêm Phaùp 

Caâu Xaù Toâng: 

Nhö treân ñaõ noùi, Voâ Vi hay söï taïo taùc khoâng coù nhaân duyeân. Phaùp 

voâ vi 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. Trong giaùo lyù 

nguyeân thuûy chæ coù Nieát baøn  môùi ñöôïc coi laø Voâ vi maø thoâi. Theo caùc 

tröôøng phaùi khaùc thì phaùp voâ vi laø phaùp khoâng sanh saûn ra nhaân duyeân. 

Theo Caâu Xaù toâng trong A Tyø Ñaøm Luaän, coù ba phaùp voâ vi: Thöù Nhaát 

Laø Hö Khoâng: Phaùp khoâng chöôùng ngaïi vaø thaâm nhaäp qua taát caû moïi 

chöôùng ngaïi moät caùch töï do khoâng bieán chuyeån. Thöù Nhì Laø Traïch 

Dieät: Phaùp voâ vi coù khaû naêng bieän bieät hö thaät vaø loaïi tröø tham duïc 

baèng trí tueä. Söï tòch dieät ñaït ñöôïc baèng naêng löïc trí tueä nhö Nieát Baøn. 

Thöù Ba Laø Phi Traïch Dieät: Phaùp voâ vi khoâng coøn taùnh phaân taùch nöõa 

(phaùp tòch dieät khoâng nhôø naêng löïc choïn löïa cuûa chaùnh trí maø nhôø ôû söï 

thieáu sanh duyeân). Söï tòch dieät xaûy ra maø khoâng caàn coù nhöõng noã löïc 

hay söï tòch dieät ñöôïc taïo ra do khuyeát duyeân. Tuy nhieân, tröôøng phaùi 

Nguyeân Thuûy chæ chaáp nhaän coù moät phaùp voâ vi maø thoâi, ñoù laø Nieát Baøn 

hay “Voâ Traïch Dieät 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 
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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 xaûy ra 

ñeàu ñöôïc xem nhö laø chöôùng ngaïi trong tu taäp. 

 

Three Non-Created Dharmas 

In Seventy-Five Dharmas of the Kosa Sect 

 

I. An Overview & Meanings of Conditioned and Unconditioned 

Dharmas In Buddhist Teachings: 

An Overview & Meanings of Conditioned Dharmas In Buddhist 

Teachings: Active, conditioned, produced or functioning dharmas are 

all phenomena which are influenced by the production or birth, 

duration or existence, change, and annihilation. All conditioned states 

are impermanent and passing away. This is one of the four great voices 

of the Buddha, “You should know that the myriad pains of all 

conditioned states are as searing as balls hot iron. Conditioned states 

are impermanent and pass away. Nirvana  is tranquil, unfabricated 

well-being, beyond all burning, extinguishing all inflaming afflictions.” 

Having heard this, sentient beings diligently practice good principles, 

and in the vehicle of listeners to Buddha’s voice attain the tolerance of 

conformity to the message. All conditioned states are miserable. This is 

one of the four great voices of the Buddha, “You all should know that 

all conditioned states are miserable. There is the misery of hells, the 

misery of animality, the misery of hungry ghosthood, the misery of lack 

of virtue, the misery of clinging to self and possessions, the misery of 

evildoing. If you want to be born human or divine, you should plant 

roots of goodness. Born in the human world or in a heaven, you will 

leave all situations in which enlightenment is difficult.” Sentient 

beings, having heard this, give up error and perversity, practice good 

actions, leave all difficulties behind, and are born in the human world 

or in heaven. All conditioned states are without a Self means the body 

has no-self; the mind has no-self; and the environment has no-self. 

When Sakyamuni Buddha put forth the notion of “no-self,” he upsets 
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many concepts about life in the universe. He blasted our most firm and 

widespread conviction, that of a permanent self. Those who understand 

“not self” know that its function is to overthrow “self,” not to replace it 

with a new concept of reality. The notion of “not self” is a method, not 

a goal. If it becomes a concept, it must be destroyed along with all 

other concepts. As long as we still cling to the self, we will always 

have to defend ourselves, our property, our prestige, opinions, and 

even our words. But once we give up the belief in an independent and 

permanent self, we will be able to live with everyone in peace and 

pleasure. The Buddha taught: “Understanding not-self is a key to great 

enlightenment for the belief in a self is synonymous with ignorance, 

and ignorance is the most basic of the three afflictions (greed, anger, 

and stupidity). Once we identify, imagine, or conceive ourselves as an 

entity, we immediately create a schism, a separation between 

ourselves and the people and things around us. Once we have this 

conception of self, we respond to the people and things around us with 

either attachment or aversion. That’s the real danger of the belief of a 

self. Thus, the rejection of the self is not only the key of the end of 

sufferings and afflictions, but it is also a key to the entrance of the 

great enlightenment.” 

Conditioned Dharmas (functioning dharmas or active dharmas) are 

things that are related to something else. All things of our everyday 

world are functioning dharmas in two ways: each one is dependent on a 

multiplicity of other events which surround it, and all of them are 

linked to suffering and ignorance through the twelve links of the chain 

of causation. The Buddha concludes with the famous verse in the 

Vajrachedika-Prajna-Paramita Sutra: “All phenomena are like a 

dream, an illusion, abubble and a shadow, like dew and lightning. Thus 

should you meditate upon them.” Like dew drops and a lightening flash 

the things of this world are evanescent and short-lived. Each 

experience bursts soon, like a bubble, and it can be enjoyed only for a 

moment. The transformation of the earthly scene concerns us, and our 

true welfare, no more do the changing shapes of the clouds we may 

watch on a hot summer day. The appearance of this world is like a 

hallucination which springs from a disease in the organ of vision about 

as real as the spots which livery people see before their eyes. Like a 

magical shows it deceives, deludes and defrauds us, and it is false, 
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when measured by what we slowly learn about ultimate reality. As a 

lamp goes on burning only as long as fuel is fed into it, so also this 

world of ours continues only while craving supplies the drive. The 

enlightened awake to reality as it is; compared with their vision of true 

reality our normal experience is that of a dream, unreal and not to be 

taken seriously. Finally, what we see around us can be likened to the 

stars. As stars are no longer seen when the sun has risen, so also the 

things of this world are visible only in the darkness of ignorance, and, 

in the absence of reactions to them, they are no longer noticed when 

the true non-dual knowledge of the Absolute has taken place. 

Practitioners should remember first, conditioned dharma refers to 

phenomena that arise and pass away in dependence upon causes and 

conditions. It literally means “put together” or “made”,  and its opposite 

term, unconditioned (asamskrita), refers to whatever is not produced in 

dependence upon causes and conditions. Everything that is subject to 

arising (utpada), and abiding, change (sthityan-yathatva), and then, 

extinction (vyaya) is conditioned. It is not easy to give one English 

equivalent for Samskrita. Samskrita means presence of becoming 

(Formed, conditioned); all interdependent and mutually conditioning 

phenomena, the essential characteristic of which  is that they arise, 

subsist, change and pass away (anything that does something and is 

productive of some effect that come under the law of causation and 

mutual dependence). Samskrita also means anything that does 

something and productive of some effect, anything that can be brought 

under the law of causation and mutual dependence. Dharmas are 

grouped under the two heads, and those belonging to the samskrita are 

seventy-two and those of asamkrita are three according to the 

Abhidharmakosa; whereas the Vijnaptimatra or Yogacara school has 

ninety-four samskrita-dharmas and six asamskrita-dharmas; second, all 

conditioned dharmas (functioning dharmas) are miserable. Active, 

conditioned, produced or functioning dharmas. All phenomena which 

are influenced by the production or birth, duration or existence, change, 

and annihilation. According to the Buddha in The Flower Adornment 

Sutra, there are four great voices of the Buddha, without master or 

maker, without discrimination, not entering, not emerging, yet 

producing four great voices. One of the four great voices of the Buddha 

states: “You all should know that all conditioned states (conditioned 
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dharmas) are miserable. There is the misery of hells, the misery of 

animality, the misery of hungry ghosthood, the misery of lack of virtue, 

the misery of clinging to self and possessions, the misery of evildoing. 

If you want to be born human or divine, you should plant roots of 

goodness. Born in the human world or in a heaven, you will leave all 

situations in which enlightenment is difficult.” Sentient beings, having 

heard this, give up error and perversity, practice good actions, leave all 

difficulties behind, and are born in the human world or in heaven. You 

should know that the myriad pains of all conditioned states are as 

searing as balls hot iron. Conditioned states are impermanent and pass 

away. Nirvana  is tranquil, unfabricated well-being, beyond all burning, 

extinguishing all inflaming afflictions.” Having heard this, sentient 

beings diligently practice good principles, and in the vehicle of 

listeners to Buddha’s voice attain the tolerance of conformity to the 

message.  

Practitioners should always remember characteristics of 

Conditioned dharmas. Anything which serves to divert beings away 

from inherent Budha-nature. Outflows are so called because they are 

turning of energy and attention outward rather than inward. Various 

phenomena in the world, made up of elements with outflows. That is to 

say these phenomena are worldly and impure, indeed, leaking (höõu 

laäu), because they are tainted by the three poisons of greed, anger and 

ignorance. Conditioned merits and virtues lead to rebirth with samsara.  

The processes resulting from the laws of karma. Productive or 

functioning dharmas are opposite of passive, inert, inactive, non-

causative, laisser-faire. According to the Vajra Sutra, any thing with 

shape or form is considered a “dharma born of conditions.” All things 

born of conditions are like dreams, illusory transformations, bubbles of 

foam, and shadows. Like dewdrops and lightning, they are false and 

unreal. Devout Buddhists should always view the conditioned world as 

follows: “It is like a star, a bubble, a dewdrop, a fading lamp, a fantasy, 

a drifting cloud, a dream, and a flash of lightning.” If we can 

contemplate everything in this way, we are able to understand the 

truth, let go of attachments, and put an end to random thoughts.  

There are three active dharmas or three functioning dharmas: 1) 

Pratigha: Matter or form  which has substantial resistance or material or 

things which have form. 2) The mind (mental). 3) Entities neither of 
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matter nor mind. According to The Compendium of Philosophy, the 

created or conditioned elements are divided into four classes: 1) Form: 

Form has 11 dharmas consisting of the five sense-organs, five sense-

objects, and form-with-no manifestations. 2) Consciousness: 

Consciousness has one dharma, sometimes subdivided into five 

dharmas corresponding to the sense-organs. 3) The Concomitant 

Mental Functions: The Concomitant Mental Functions with 46 dharmas, 

are subdivided into six grades, i.e., general, goodsfoul, evil, minor foul 

and indeterminate functions. 4) Elements independent of 

consciousness, with 14 dharmas, are neither form nor consciousness.   

An Overview & Meanings of Unconditioned Dharmas In Buddhist 

Teachings: The unconditioned dharma is a Taoist term has the literal 

meaning of “non-doing” or “non-striving” or “not making.” It does not 

imply inaction or mere idling. We are merely to cease striving for the 

unreal things which blind us to our true self. However, this is a Zen 

notion of acting spontaneously, without premeditation, considered to be 

an expression of the mind of an awakened master. Only a person who 

is unattached to the result of actions is able to act in this way, and it is 

characterized as perfect freedom of action that responds without 

hesitation to circumstances. The Dharmaguptakas consider 

“Unconditioned dharmas” as “suchness” and “continuity in things,” by 

which they understand that which in their nature does not change and in 

virtue of which, for example, good deeds do not produce evil fruits. 

The 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 unconditioned 

dharma, the ultimate inertia from which all forms come, the noumenal 

source of all phenomenal. Nirvana and space are considered to be 

unconditioned dharmas. In short, 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. In original teaching only Nirvana was regarded as 

Unconditioned. According to other traditions, Unconditioned dharmas 

are those which are not produced to causes and conditions.  
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In Sarvastivada school, there are three types of unconditioned 

dharmas: 1) space (akasa); 2) analytical cessetions (pratisamkhya-

nirodha); and 3) non-analytical cessations (apratisamkhya-nirodha). 

The Theravada tradition, however, only recognizes one unconditioned 

dharma, Nirvana, which is a non-analytical cessation. 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.  

According to the Mahayana Buddhist Schools, there are six 

unconditioned dharmas or six inactive or metaphysical concepts. The 

unconditioned dharma, the ultimate inertia from which all forms come, 

the noumenal source of all phenomenal. Those dharmas which do not 

arise or cease, and are not transcient, such as Nirvana, the Dharma 

body, etc. Unconditioned merits and and virtues are the causes of 

liberation from birth and death. First, Unconditioned Empty Space 

(Akasha). Second, Unconditioned Extinction (Pratisamkhyanirodha) 

which is attained through selection. Extinction obtained by knowledge. 

Third, Unconditioned Extinction (Apratisamkhyanirodha) which is 

Unselected. Extinction not by knowledge but by nature. Fourth, 

Unconditioned Unmoving Extinction (Aninjya). Extinction by a 

motionless state of heavenly meditation. Fifth, Unconditioned 

Extinction of Feeling (Samjnavedayitanirodha). Extinction by the 

stoppage of idea and sensation by an arhat. Sixth, Unconditioned True 

Suchness (Tathata).  

 

II. Summaries of Three Non-Created Dharmas of Seventy-Five 

Dharmas of the Kosa Sect:  

“Unconditioned” means “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 
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arising, dwelling and passing away. In original teaching only Nirvana 

was regarded as Unconditioned. According to other traditions, 

Unconditioned dharmas are those which are not produced to causes and 

conditions. According to the Kosa School in the Abhidharma, there are 

three non-created dharmas (Asamskritas (skt)). First, Akasa: Space 

which gives no hindrance and itself penetrates through any hindrance 

freely and manifests no change. Second, Pratisamkhya-Nirodha: 

Unconditioned dharma that has the ability to discriminate the true from 

the false and elimination of desire by wisdom. Extinction, attained by 

an intellectual power such as Nirvana. Third, Apratisamkhya-Nirodha: 

Extinction not obtained by knowledge but by nature (non-analytical 

cessation). An annihilation which takes place without premeditated 

efforts or an extinction caused by the absence of a productive cause. 

The Theravada tradition, however, only recognizes one unconditioned 

dharma, Nirvana, which is a non-analytical cessation. 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.  
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Phuï Luïc A 

Appendix A 

 

Hieåu Bieát Veà Taâm  

Theo Quan Ñieåm Phaät Giaùo 

 

I. Toång Quan Vaø YÙ Nghóa Cuûa Taâm: 

“Citta” laø moät Phaïn ngöõ, ñöôïc taïm coi laø Taâm hay yù. Taâm suy 

nghó, töôûng töôïng, lyù luaän, vaân vaân. Ñaây cuõng chính laø taâm thöùc. Taâm 

thöùc naøy haønh söï qua naêm ngaû ñöôøng töông öùng vôùi naêm caên. “Citta” 

aùm chæ tieán trình taâm thöùc vaø thöôøng ñöôïc saùch vôû AÁn Ñoä coi nhö ñoàng 

nghóa vôùi Maït Na vaø A Laïi Da thöùc. Trong nhaän thöùc luaän cuûa Phaät 

giaùo Taây Taïng, ngöôøi ta aùm chæ “citta” nhö laø moät caùi “taâm chính,” 

ñöôïc thaùp tuøng theo bôûi nhöõng taâm sôû. Ñònh nghóa veà “Taâm” ñoåi khaùc 

tuøy theo daân toäc vaø vaên hoùa. Neáu hoûi moät ngöôøi Vieät Nam bình thöôøng 

raèng taâm ôû choã naøo, ngöôøi aáy seõ chæ vaøo traùi tim hay loàng ngöïc; tuy 

nhieân, ñeå traû lôøi cho cuøng caâu hoûi naày, ngöôøi Taây phöông seõ chæ vaøo 

caùi ñaàu cuûa hoï. Theo Phaät giaùo, taâm hay yeáu toá tinh thaàn ñöôïc ñònh 

nghóa laø söï saùng suoát vaø hieåu bieát. Noù khoâng coù hình töôùng, khoâng ai 

nhìn thaáy noù; tuy nhieân, taâm taïo taùc moïi haønh ñoäng khieán chuùng ta ñau 

khoå vaø laên troâi trong luaân hoài sanh töû. Taát caû moïi hoaït ñoäng vaät chaát, 

lôøi noùi hay tinh thaàn ñeàu tuøy thuoäc taâm ta. Phaän söï cuûa taâm laø nhaän 

bieát ñöôïc ñoái töôïng. Noù phaân bieät giöõa hình thöùc, phaåm chaát, vaân vaân. 

Caùch duy nhaát ñeå ñaït ñöôïc Phaät taùnh laø huaán luyeän vaø chuyeån hoùa taâm 

cho ñeán khi chuùng ta hoaøn toaøn thoaùt khoûi nhöõng nhieãm tröôïc. Trong 

Anh ngöõ, “mind” coù nghóa laø traùi tim, tinh thaàn, hay linh hoàn. Mind vôùi 

chöõ “m” thöôøng coù nghóa laø choã ôû cuûa lyù trí, “Mind” vôùi chöõ “M” vieát 

hoa coù nghóa laø chaân lyù tuyeät ñoái. Theo kinh nghieäm nhaø thieàn, thì taâm 

laø toaøn boä tænh thöùc, noùi caùch khaùc laéng nghe khi nghe laø tænh thöùc. 

Theo Phaät giaùo, taâm laø goác cuûa muoân phaùp. “Taâm” hay “YÙ” töùc laø 

“Taâm Phaân Bieät” cuûa mình, töùc laø thöùc thöù saùu. “Taâm” khoâng nhöõng 

phaân bieät maø coøn ñaày daãy voïng töôûng. Trong saùu thöùc ñaàu coù theå noùi 

laø loaïi coù taùnh tri giaùc, do nôi luïc caên maø phaùt ra saùu thöù tri giaùc naày. 

Luïc caên töùc laø maét, tai, muõi, löôõi, thaân, vaø yù; chuùng phaùt xuaát ra thaáy 

(thò giaùc), nghe (thính giaùc), ngöûi (khöùu giaùc), neám (vò giaùc), xuùc chaïm 
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(xuùc giaùc nôi thaân), vaø hieåu bieát (tri giaùc nôi yù). Con ngöôøi ta gaây toäi 

taïo nghieäp nôi saùu caên naày, maø tu haønh giaùc ngoä cuõng ôû nôi saùu caên 

naày. Neáu khoâng bò ngoaïi caûnh chi phoái thì ñoù chính laø ñang coù tu taäp; 

ngöôïc laïi, neáu bò caûnh giôùi beân ngoaøi laøm cho xoay chuyeån töùc laø ñoïa 

laïc. Trong Taâm Ñòa Quaùn Kinh, Ñöùc Phaät daïy: “Trong Phaät phaùp, laáy 

taâm laøm chuû. Taát caû caùc phaùp ñeàu do taâm sanh.” Taâm taïo ra chö Phaät, 

taâm taïo thieân ñöôøng, taâm taïo ñòa nguïc. Taâm laø ñoäng löïc chính laøm cho 

ta sung söôùng hay ñau khoå, vui hay buoàn, traàm luaân hay giaûi thoaùt. Coù 

moät soá töø ngöõ Sanskrit vaø Ba Li chæ taâm nhö Mana, Citta, Vijnana, 

Vinnana. Taâm laø moät teân khaùc cuûa A Laïi Da Thöùc (vì noù tích taäp haït 

gioáng cuûa chö phaùp hoaëc huaân taäp caùc haït gioáng töø chuûng töû chuûng 

phaùp maø noù huaân taäp). Khoâng gioáng nhö xaùc thaân vaät chaát, caùi taâm laø 

phi vaät chaát. Chuùng ta nhaän thöùc ñöôïc nhöõng tö töôûng vaø caûm nghó cuûa 

chuùng ta cuøng nhieàu ñieàu khaùc baèng tröïc giaùc, vaø chuùng ta keát luaän söï 

hieän höõu cuûa chuùng baèng pheùp loaïi suy.  

Theo Hoøa Thöôïng Dhammananda trong Nhöõng Haït Ngoïc Trí Tueä 

Phaät Giaùo, taâm coù theå ñöôïc ñònh nghóa ñôn giaûn laø söï nhaän thöùc veà moät 

ñoái töôïng bôûi khoâng coù moät taùc nhaân hay linh hoàn chæ huy moïi hoaït 

ñoäng. Taâm bao goàm traïng thaùi tính thoaùng qua luoân luoân troãi leân roài 

maát ñi nhanh nhö tia chôùp. “Vì sinh ra ñeå thaønh nguoàn cuûa noù vaø cheát 

ñi ñeå trôû thaønh loái vaøo cuûa noù, noù beàn vöõng traøn treà nhö con soâng nhaän 

nöôùc töø caùc suoái nguoàn boài theâm vaøo doøng chaûy cuûa noù.” Moãi thöùc 

nhaát thôøi cuûa doøng ñôøi khoâng ngöøng thay ñoåi, khi cheát ñi thì truyeàn laïi 

cho thöùc keá thöøa toaøn boä naêng löôïng cuûa noù, taát caû nhöõng caûm töôûng 

ñaõ ghi khoâng bao giôø phai nhaït. Cho neân moãi thöùc môùi goàm coù tieàm löïc 

cuûa thöùc cuõ vaø nhöõng ñieàu môùi. Taát caû nhöõõng caûm nghó khoâng phai 

nhaït ñöôïc ghi vaøo caùi taâm khoâng ngöøng thay ñoåi, vaø taát caû ñöôïc truyeàn 

thöøa töø ñôøi naày sang ñôøi kia baát chaáp söï phaân huûy vaät chaát taïm thôøi nôi 

thaân. Vì theá cho neân söï nhôù laïi nhöõng laàn sanh hay nhöõng bieán coá trong 

quaù khöù trôû thaønh moät khaû naêng coù theå xaûy ra. Taâm laø con dao hai löôõi, 

coù theå xöû duïng cho caû thieän laãn aùc. Moät tö töôûng noåi leân töø moät caùi 

taâm voâ hình coù theå cöùu hay phaù hoaïi caû theá giôùi. Moät tö töôûng nhö vaäy 

coù theå laøm taêng tröôûng hay giaûm ñi daân cö cuûa moät nöôùc. Taâm taïo 

Thieân ñaøng vaø ñòa nguïc cho chính mình. 

Taâm coøn ñöôïc ñònh nghóa nhö laø toaøn boä heä thoáng “thöùc”, boån 

nguyeân thanh tònh, hay taâm. Taâm thöôøng ñöôïc dòch laø “yù töôûng.” Trong 

Kinh Laêng Giaø cuõng nhö trong caùc kinh ñieån Ñaïi Thöøa khaùc, citta ñöôïc 
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dòch ñuùng hôn laø “taâm.” Khi noù ñöôïc ñònh nghóa laø “söï chaát chöùa” hay 

“nhaø kho” trong ñoù caùc chuûng töû nghieäp ñöôïc caát chöùa, thì citta khoâng 

chæ rieâng nghóa yù töôûng maø noù coøn coù yù nghóa coù tính caùch höõu theå hoïc 

nöõa. Trong Kinh Phaùp Cuù, Ñöùc Phaät daïy: “Taâm daãn ñaàu caùc haønh vi, 

taâm laø chuû, taâm taïo taùc taát caû.” Trong Phaät giaùo khoâng coù söï phaân bieät 

giöõa taâm vaø thöùc. Caû hai ñeàu ñöôïc duøng nhö ñoàng nghóa. Theo Ñaïi Sö 

AÁn Quang: “Taâm bao haøm heát khaép caû thaäp phaùp giôùi, ñoù laø Phaät phaùp 

giôùi, Boà Taùt phaùp giôùi, Duyeân Giaùc phaùp giôùi, Thanh Vaên phaùp giôùi, 

Thieân phaùp giôùi, Nhaân phaùp giôùi, A Tu La phaùp giôùi, Suùc Sanh phaùp 

giôùi, Ngaï Quyû phaùp giôùi, vaø Ñòa Nguïc phaùp giôùi. Moät taâm maø hay sanh 

taát caû. Phaät cuõng do taâm sanh, maø ñòa nguïc cuõng do taâm taïo.” Taâm keát 

hôïp chaët cheõ vôùi thaân ñeán ñoä caùc traïng thaùi tinh thaàn aûnh höôûng tröïc 

tieáp ñeán söùc khoûe vaø söï an vui cuûa thaân. Moät soá baùc só khaúng quyeát 

raèng khoâng coù moät chöùng beänh naøo ñöôïc xem thuaàn tuùy laø thaân beänh 

caû. Do ñoù, tröø khi traïng thaùi tinh thaàn xaáu naày laø do aùc nghieäp do kieáp 

tröôùc gaây ra quaù naëng, khoù coù theå thay ñoåi ñöôïc trong moät sôùm moät 

chieàu, coøn thì ngöôøi ta coù theå chuyeån ñoåi nhöõng traïng thaùi xaáu ñeå taïo 

ra söï laønh maïnh veà tinh thaàn, vaø töø ñoù thaân seõ ñöôïc an laïc. Taâm con 

ngöôøi aûnh höôûng ñeán thaân moät caùch saâu xa, neáu cöù ñeå cho taâm hoaït 

ñoäng moät caùch böøa baõi vaø nuoâi döôõng nhöõng tö duy baát thieän, taâm coù 

theå gaây ra nhöõng tai haïi khoù löôøng ñöôïc, thaäm chí coù theå gaây ra saùt 

nhaân. Tuy nhieân, taâm cuõng coù theå chöõa laønh moät caùi thaân beänh hoaïn. 

Khi taâm ñöôïc taäp trung vaøo nhöõng tö duy chaân chaùnh vôùi tinh taán vaø söï 

hieåu bieát chaân chaùnh thì hieäu quaû maø noù taïo ra cuõng voâ cuøng toát ñeïp. 

Moät caùi taâm vôùi nhöõng tö duy trong saùng vaø thieän laønh thaät söï seõ daãn 

ñeán moät cuoäc soáng laønh maïnh vaø thö thaùi. 

Theo Phaät giaùo, taâm coøn ñöôïc goïi laø yù thöùc, yù thöùc khoâng tuøy 

thuoäc vaøo baát cöù caên naøo, nhöng leä thuoäc vaøo söï lieân tuïc cuûa taâm. YÙ 

thöùc chaúng nhöõng nhaän bieát caû saùu ñoái töôïng goàm saéc, thanh, höông, 

vò, xuùc vaø caùc hieän töôïng trong quaù khöù, hieän taïi vaø ngay caû vò lai. YÙ 

thöùc seõ cuøng ta löõ haønh töø kieáp naày qua kieáp khaùc, trong khi naêm thöùc 

tröôùc chæ laø nhöõng taâm taïm thôøi. YÙ thöùc coøn laø moät trong naêm uaån. 

Chöùc naêng cuûa maït na thöùc theo giaû thieát laø suy nghó veà maït na, nhö 

nhaõn thöùc suy nghó veà theá giôùi hình saéc vaø nhó thöùc suy nghó veà theá giôùi 

cuûa aâm thanh; nhöng thöïc ra, ngay khi maït na thöùc phaùt sinh ra caùi nhò 

bieân cuûa chuû theå vaø ñoái töôïng do töø caùi nhaát theå tuyeät ñoái cuûa A Laïi 

Da thì maït na thöùc vaø quaû thöïc taát caû caùc thöùc khaùc cuõng baét ñaàu vaän 
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haønh. Chính vì theá maø trong Kinh Laêng Giaø, Ñöùc Phaät baûo: “Nieát Baøn 

cuûa Phaät giaùo chính laø söï taùch xa caùi maït na thöùc phaân bieät sai laàm. Vì 

maït na thöùc laøm nguyeân nhaân vaø sôû duyeân thì söï phaùt sinh baûy thöùc 

coøn laïi xaûy ra. Laïi nöõa, khi maït na thöùc phaân bieät vaø chaáp thuû vaøo theá 

giôùi cuûa caùc ñaëc thuø ôû beân ngoaøi thì taát caû caùc loaïi taäp khí (vasana) 

ñöôïc sinh ra theo, vaø A Laïi da ñöôïc chuùng nuoâi döôõng cuøng vôùi caùi yù 

töôûng veà “toâi vaø cuûa toâi,” maït na naém giöõ noù, baùm vaøo noù, suy nghó veà 

noù maø thaønh hình vaø phaùt trieån. Tuy nhieân, trong baûn chaát, maït na vaø 

maït na thöùc khoâng khaùc gì nhau, chuùng nhôø A Laïi Da laøm nguyeân 

nhaân vaø sôû duyeân. Vaø khi moät theá giôùi beân ngoaøi thöïc voán chæ laø söï 

bieåu hieän cuûa chính caùi taâm mình bò chaáp chaët maø cho laø thöïc, thì caùi 

heä thoáng taâm thöùc (taâm tuï:citta-kalapa) lieân heä hoã töông ñöôïc sinh ra 

trong toång theå cuûa noù. Gioáng nhö nhöng con soùng bieån, ñöôïc vaän haønh 

bôûi côn gioù cuûa moät theá giôùi beân ngoaøi laø theá giôùi do chính caùi taâm 

ngöôøi ta bieåu hieän ra, sinh khôûi vaø bieán dieät. Do ñoù baûy thöùc kia dieät 

theo vôùi söï dieät cuûa maït na thöùc.” 

Töôûng cuõng neân ghi nhaän, taâm tænh thöùc laø yù thöùc veà moät caùi gì hay 

laø tieán trình nghó nhôù veà caùi gì. Chuùng ta ñaõ hoïc chöõ “tænh thöùc” theo 

nghóa nhaän bieát hay chæ laø chaêm chuù veà caùi gì, nhöng nghóa cuûa tænh 

thöùc khoâng döøng laïi ôû ñoù. Trong tænh thöùc cuõng coù nhöõng yeáu toá cuûa 

ñònh vaø tueä ñi keøm. Ñònh vaø tueä ñi vôùi nhau laø thieàn quaùn treân söï thieáu 

vaéng moät thöïc theå rieâng bieät. Theo Kinh Nieäm Xöù, haønh giaû neân “quaùn 

nieäm thaân theå trong thaân theå, quaùn nieäm caûm thoï trong caûm thoï, quaùn 

nieäm taâm thöùc nôi taâm thöùc, quaùn nieäm ñoái töôïng taâm thöùc nôi ñoái 

töôïng taâm thöùc.” Nghóa laø haønh giaû phaûi soáng chaùnh nieäm vôùi thaân theå, 

chöù khoâng phaûi laø khaûo cöùu veà thaân theå nhö moät ñoái töôïng, soáng chaùnh 

nieäm vôùi caûm giaùc, taâm thöùc vaø ñoái töôïng taâm thöùc chöù khoâng phaûi laø 

khaûo cöùu veà caûm giaùc, taâm thöùc vaø ñoái töôïng taâm thöùc nhö nhöõng ñoái 

töôïng. Khi chuùng ta quaùn nieäm veà thaân theå, chuùng ta soáng vôùi thaân theå 

cuûa chuùng ta nhö moät thöïc taïi vôùi taát caû söï chaêm chuù vaø tænh taùo cuûa 

mình, mình vaø thaân theå laø moät, cuõng nhö khi aùnh saùng chieáu vaøo moät 

nuï hoa noù thaâm nhaäp vaøo nuï hoa vaø laøm cho nuï hoa heù nôû. Coâng phu 

quaùn nieäm laøm phaùt hieän khoâng phaûi laø moät yù nieäm veà thöïc taïi maø laø 

moät caùi thaáy tröïc tieáp veà thöïc taïi. Caùi thaáy ñoù laø tueä, döïa treân nieäm vaø 

ñònh. Haønh giaû tu Phaät phaûi neân luoân nhôù raèng trong tu taäp, tu taäp taâm 

laø khoù khaên nhaát, vì moïi thöù treân ñôøi naøy ñeàu xuaát phaùt töø taâm töø maét, 

tai, muõi, löôõi, thaân... Taát caû ñeàu nhaän caûm thoï roài göûi veà taâm ñeå taâm 
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ñeå coù haønh ñoäng caàn thieát. Taâm laø chuû cuûa taát caû caùc cô quan trong heä 

thoáng thaân taâm cuûa chuùng ta. Haønh giaû tu Phaät cuõng phaûi neân luoân nhôù 

raèng neáu chuùng ta muoán coù moät cuoäc soáng an laïc, tænh thöùc vaø haïnh 

phuùc hay moät cuoäc tu giaûi thoaùt, daàu thích hay khoâng thích, chuùng ta 

khoâng coù löïa choïn naøo khaùc hôn laø phaûi tu taäp thuaàn hoùa taâm mình. 

Chuùng ta phaûi luoân tænh thöùc trong moïi luùc, daàu trong luùc ñi, ñöùng, 

naèm, ngoài. Ñieàu naøy coù nghóa laø khi ñi chuùng ta coù chaùnh nieäm, khi 

ñöùng chuùng ta coù chaùnh nieäm, khi naèm chuùng ta coù chaùnh nieäm, khi 

ngoài chuùng ta coù chaùnh nieäm. Noùi caùch khaùc, chuùng ta phaûi ñaët tænh 

thöùc vaøo ñi ñöùng naèm ngoài trong moïi luùc vaø döôùi moïi tình huoáng. 

 

II. Hieåu Bieát Cô Baûn Veà Taâm Theo Quan Ñieåm Phaät Giaùo: 

Trong Phaät giaùo, taâm laø goác cuûa muoân phaùp. Taâm hay yù laø Taïng 

nghieäp, hay nôi toàn tröû nghieäp, thieän hay baát thieän. Thuaät ngöõ Baéc 

Phaïn Citta coøn ñöôïc ñònh nghóa nhö laø toaøn boä heä thoáng cuûa thöùc, boån 

nguyeân thanh tònh, hay taâm. Beân caïnh ñoù, citta thöôøng ñöôïc dòch laø “yù 

töôûng.” Trong Kinh Laêng Giaø cuõng nhö trong caùc kinh ñieån Ñaïi Thöøa 

khaùc, citta ñöôïc dòch ñuùng hôn laø “taâm.” Khi noù ñöôïc ñònh nghóa laø “söï 

chaát chöùa” hay “nhaø kho” trong ñoù caùc chuûng töû nghieäp ñöôïc caát chöùa, 

thì citta khoâng chæ rieâng nghóa yù töôûng maø noù coøn coù yù nghóa coù tính 

caùch höõu theå hoïc nöõa. Trong Kinh Phaùp Cuù, Ñöùc Phaät daïy: “Taâm daãn 

ñaàu caùc haønh vi, taâm laø chuû, taâm taïo taùc taát caû.” Taâm laø moät teân khaùc 

cuûa A Laïi Da Thöùc (vì noù tích taäp haït gioáng cuûa chö phaùp hoaëc huaân 

taäp caùc haït gioáng töø chuûng töû chuûng phaùp maø noù huaân taäp). Khoâng 

gioáng nhö xaùc thaân vaät chaát, caùi taâm laø phi vaät chaát. Chuùng ta nhaän 

thöùc ñöôïc nhöõng tö töôûng vaø caûm nghó cuûa chuùng ta cuøng nhieàu ñieàu 

khaùc baèng tröïc giaùc, vaø chuùng ta keát luaän söï hieän höõu cuûa chuùng baèng 

pheùp loaïi suy. Taâm laø goác cuûa muoân phaùp. Trong Taâm Ñòa Quaùn Kinh, 

Ñöùc Phaät daïy: “Trong Phaät phaùp, laáy taâm laøm chuû. Taát caû caùc phaùp 

ñeàu do taâm sanh.” Taâm taïo ra chö Phaät, taâm taïo thieân ñöôøng, taâm taïo 

ñòa nguïc. Taâm laø ñoäng löïc chính laøm cho ta sung söôùng hay ñau khoå, 

vui hay buoàn, traàm luaân hay giaûi thoaùt. Trong Thieàn, taâm ñöôïc duøng ñeå 

chæ hoaëc laø tinh thaàn cuûa moät ngöôøi theo nghóa toaøn boä nhöõng söùc 

maïnh veà yù thöùc, tinh thaàn, traùi tim, hay taâm hoàn, hoaëc laø söï hieän thöïc 

tuyeät ñoái, tinh thaàn thaät söï naèm beân ngoaøi nhò nguyeân cuûa taâm vaø vaät. 

Ñeå cho haønh giaû deã hieåu hôn veà Taâm, caùc vò thaày Phaät giaùo thöôøng 

chia Taâm ra laøm nhieàu giai taàng, nhöng ñoái vôùi Thieàn, Taâm laø moät 
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toaøn theå vó ñaïi, khoâng coù nhöõng thaønh phaàn hay phaân boä. Caùc ñaëc tính 

theå hieän, chieáu dieäu vaø voâ töôùng cuûa Taâm hieän höõu ñoàng thôøi vaø 

thöôøng haèng, baát khaû phaân ly trong caùi toaøn theå.  

Theo Phaät giaùo, trí tueä khoâng phaûi laø söï chaát ñoáng cuûa tri thöùc. 

Traùi laïi, noù laø söï vuøng vaãy ñeå thoaùt khoûi caùc tri thöùc aáy. Noù ñaäp vôõ 

nhöõng tri thöùc cuõ ñeå laøm phaùt sinh nhöõng tri thöùc môùi phuø hôïp vôùi thöïc 

taïi hôn. Khi Copernicus phaùt hieän traùi ñaát quay xung quanh noù vaø quay 

xung quanh maët trôøi, coù bieát bao nhieâu yù nieäm cuõ veà thieân vaên hoïc bò 

suïp ñoå, trong ñoù coù yù nieäm treân vaø döôùi. Thuyeát Löôïng Töû hieän thôøi 

ñang phaán ñaáu maõnh lieät ñeå vöôït thoaùt caùc yù nieäm ñoàng nhaát vaø nhaân 

quaû voán laø nhöõng yù nieäm caên baûn xöa nay cuûa khoa hoïc. Khoa hoïc 

cuõng ñang daán thaân treân con ñöôøng ruõ boû yù nieäm nhö ñaïo hoïc. Caùi 

hieåu bieát nôi con ngöôøi ñöôïc dieãn dòch thaønh khaùi nieäm, tö töôûng vaø 

ngoân ngöõ. Caùi bieát ôû ñaây laø tri thöùc thu löôïm ñöôïc baèng caùch chaát 

chöùa. Noù laø caùi thaáy tröïc tieáp vaø mau leï. Veà maët tình caûm thì goïi laø 

caûm xuùc; veà maët tri thöùc thì goïi laø tri giaùc. Noù laø moät tröïc giaùc chöù 

khoâng phaûi laø keát quaû cuûa suy luaän. Coù khi noù hieän höõu traøn ñaày trong 

chuùng ta, nhöng chuùng ta khoâng dieãn dòch noù thaønh khaùi nieäm ñöôïc, 

khoâng duøng hình thöùc tö duy ñeå chuyeân chôû noù ñöôïc vaø do ñoù khoâng 

dieãn taû ñöôïc thaønh lôøi. Khoâng theå dieãn taû neân lôøi, ñoù laø taâm traïng cuûa 

chuùng ta vaøo luùc ñoù. Coù nhöõng tri thöùc ñöôïc noùi trong ñaïo Phaät laø “baát 

khaû tö, baát khaû nghò, baát khaû thuyeát,” nghóa laø khoâng theå suy tö, nghò 

luaän vaø laäp thaønh hoïc thuyeát ñöôïc. Ngoaøi ra, söï hieåu bieát coøn laø mieáng 

chaén giuùp baûo veä haønh giaû khoûi söï taán coâng cuûa tham, saân vaø si. Con 

ngöôøi thöôøng haønh ñoäng sai quaáy laø do bôûi voâ minh hoaëc khoâng thaáy roõ 

ñöôïc chính mình, khoâng thaáy roõ nhöõng khaùt voïng muoán ñaït haïnh phuùc 

cuõng phöông caùch naøo ñeå ñaït ñöôïc chaân haïnh phuùc. Söï hieåu bieát coøn 

giuùp haønh giaû coù khaû naêng trieät tieâu nhieãm tröôïc vaø taêng cöôøng ñöùc 

tính toát nôi chính mình. 

 

III. Ñaëc Taùnh Cuûa Taâm: 

Taát caû duïc voïng ham muoán khôûi leân do taâm (taâm sôû haønh). Khi 

chuùng ta thaáy caùi gì haáp daãn thì chuùng ta khôûi sinh loøng ham muoán vaø 

muoán ñaït cho baèng ñöôïc. Ngöôïc laïi, khi chuùng ta thaáy caùi gì khoâng haáp 

daãn thì chuùng ta sanh taâm nhaøm chaùn khoâng muoán, coù khi coøn sanh taâm 

oaùn gheùt noù nöõa laø khaùc. Theo leä thöôøng maø noùi, haàu heát moïi chöôùng 

ngaïi ñeàu gaây neân bôûi taâm thaàn meâ muoäi hay phieàn naõo gaây neân bôûi 
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nhöõng ham muoán trong taâm. Chính caùi taâm phaân bieät hay taâm meâ môø 

naøy naèm treân noùc cuûa coõi sanh töû naày (taâm cuûa coõi nhò nguyeân), nhöng 

chuùng sanh laïi tin raèng ñaây laø taâm thaät cuûa mình, neân coù meâ hoaëc vaø töø 

ñoù coù khoå ñau phieàn naõo. Theo quan ñieåm Phaät giaùo, taâm cuûa con 

ngöôøi coù theå aûnh höôûng ñeán cô theå moät caùch saâu ñaäm. Neáu cho pheùp 

taâm buoâng lung vôùi nhöõng tö töôûng xaáu xa, taâm coù theå gaây neân nhöõng 

tai hoïa, laém khi toån haïi ñeán taùnh maïng. Nhöng ngöôïc laïi, moät caùi taâm 

thaám nhuaàn tö töôûng thieän laønh coù theå chöõa laønh moät thaân xaùc beänh 

hoaïn. Ñaây laø sô löôïc veà moät soá ñaëc tính cuûa taâm; tuy nhieân, neáu chuùng 

ta ñaøo saâu theâm vaøo chi tieát, chuùng ta seõ thaáy taâm ngöôøi coøn coù nhieàu 

ñaëc tính khaùc nöõa.  

Taâm Nhö Vöôïn Chuyeàn Caây: Nhöõng chöùc naêng cuûa taâm raát roäng 

lôùn vaø khoâng tính ñeám ñöôïc. Haønh giaû neân luoân nhôù raèng taâm vieân leo 

treøo nhaûy nhoùt nhö vöôïn chuyeàn caây. Coù ai ñoù hoûi vò Thieàn sö laøm sao 

nhìn vaøo töï taùnh cuûa mình. Vò Thieàn sö ñaùp: “Laøm sao thaáy ñöôïc? Vì 

neáu coù moät caùi loàng vôùi saùu cöûa soå vaø moät con khæ trong ñoù. Neáu coù ai 

goïi ‘khæ ôi,’ con khæ lieàn traû lôøi, vaø neáu coù ai khaùc laïi goïi nöõa ‘khæ ôi’ 

thì khæ laïi traû lôøi. Vaø cöù theá noù tieáp tuïc traû lôøi. Taâm con ngöôøi laïi cuõng 

nhö theá aáy”. Chính vì vaäy maø Phaät luoân nhaéc nhôû töù  chuùng, “Taâm nhö 

vöôïn chuyeàn caây.” Taâm bieán hoùa voâ cuøng (noù hoaït ñoäng khoâng giôùi 

haïn); taâm phaùt khôûi meâ laàm; taâm phaùt khôûi giaùc ngoä. Theo Hoaøng Baù 

Ngöõ Luïc, moät hoâm Thieàn sö Hoaøng Baù thöôïng ñöôøng daïy chuùng: "Taâm 

laø Phaät, döøng taâm phaân bieät aáy laø Ñaïo." Taát caû söï vaät ñeàu do taâm taïo; 

taâm taïo Nieát baøn; taâm taïo ñòa nguïc. Moät caùi taâm oâ nhieãm bò vaây haõm 

bôûi theá giôùi oâ nhieãm. Taâm thanh tònh xuaát hieän trong moät theá giôùi 

thanh tònh. Taâm laøm ngoaïi giôùi bieán hoùa voâ haïn; taâm laøm Phaät; taâm 

laøm chuùng sanh. Taâm laø moät hoïa só kyø taøi coù khaû naêng veû vôøi moïi thöù 

theá giôùi; khoâng coù thöù gì treân theá gian naày maø khoâng do taâm taïo; sanh 

töû ñeàu khôûi leân vaø toàn taïi töø taâm naày. Taâm sanh khôûi tham, saân, si; tuy 

nhieân, cuõng chính taâm aáy sanh khôûi boá thí, nhaãn nhuïc vaø trí hueä. Moät 

caùi taâm bò vaây haõm trong theá giôùi aûo töôûng seõ daãn daét chuùng sanh ñeán 

caûnh soáng si meâ u toái. Neáu chuùng ta thaáy raèng khoâng coù theá giôùi aûo 

töôûng ngoaøi taâm naày, thì taâm u toái trôû thaønh trong saùng, khoâng coøn taïo 

caûnh baát tònh, neân Boà Ñeà hieån loä. Taâm laøm chuû taát caû. Do taâm meâ môø 

maø theá giôùi ñaày phieàn naõo xuaát hieän. Theá giôùi thöôøng laïc laïi cuõng do 

taâm taïo, nhöng laø caùi taâm trong saùng. Taâm nhö baùnh xe theo boø keùo, vì 
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vaäy maø khoå ñau phieàn naõo ñi lieàn vôùi ngöôøi naøo duøng taâm baát tònh ñeå 

noùi naêng haønh ñoäng.  

Söï Vaän Haønh Cuûa Taâm: Trong Nghieân Cöùu Kinh Laêng Giaø, Thieàn 

Sö D.T. Suzuki ñaõ phaân bieät hai loaïi vaän haønh cuûa taâm: Thöù nhaát laø 

Vaän Haønh Tuøy Thuoäc vaøo Taâm Phaân Bieät: Coøn goïi laø söï phaân bieät trí, 

ñöôïc haøng nhò thöøa nhaän bieát. Noù ñöôïc goïi laø ÖÙng Thaân hay caùi thaân 

ñaùp öùng. Vì hoï khoâng bieát raèng ñaây laø do caùi taâm sinh khôûi hay chuyeån 

thöùc  phoùng chieáu ra, neân hoï töôûng noù laø caùi gì ôû beân ngoaøi hoï, vaø 

khieán cho noù mang moät hình töôùng coù thaân theå maø khoâng theå coù moät 

caùi bieát thoâng suoát veà baûn chaát cuûa noù. Thöù nhì laø Vaän Haønh Tuøy 

Thuoäc Vaøo Nghieäp Thöùc: Ñaây laø loaïi vaän haønh xuaát hieän vôùi taâm Boà 

Taùt naøo ñaõ nhaäp vaøo con ñöôøng Boà Taùt tính cuõng nhö ñoái vôùi taâm cuûa 

nhöõng vò ñaõ ñaït ñeán ñòa cao nhaát. Loaïi naày ñöôïc goïi laø Baùo Thaân. Caùi 

thaân coù theå nhìn thaáy ñöôïc trong voâ soá hình töôùng, moãi hình töôùng coù 

voâ soá neùt, vaø moãi neùt cao vôøi vôùi voâ soá caùch, vaø caùi theá giôùi trong ñoù 

thaân truù nguï cuõng ñöôïc trang nghieâm  theo voâ soá theå caùch. Vì thaân theå 

hieän khaép moïi nôi neân noù khoâng coù giôùi haïn naøo caû, noù coù theå khoâng 

bao giôø suy dieät, noù vöôït khoûi moïi hoaøn caûnh. Tuøy theo yeâu caàu cuûa 

chuùng sanh tín thuû. Noù khoâng bò ñoaïn dieät cuõng khoâng bieán maát. 

Nhöõng ñaëc ñieåm aáy cuûa thaân laø nhöõng keát quaû huaân taäp cuûa nhöõng 

haønh ñoäng thuaàn khieát nhö caùc ñöùc haïnh toaøn haûo hay Ba La Maät, vaø 

cuõng laø söï huaân taäp vi dieäu voán saün coù trong Nhö Lai Taïng. Vì coù ñöôïc 

caùc tính chaát voâ löôïng an laïc nhö theá neân noù ñöôïc goïi laø Baùo Thaân. 

Thöù ba laø Taâm Luoân Vaän Haønh Khoâng Ngaên Ngaïi: Khi noùi ñeán taâm, 

ngöôøi ta nghó ñeán nhöõng hieän töôïng taâm lyù nhö caûm giaùc, tö töôûng vaø 

nhaän thöùc, cuõng nhö khi noùi ñeán vaät, chuùng ta nghó ngay ñeán nhöõng 

hieän töôïng vaät lyù nhö nuùi, soâng, caây, coû, ñoäng vaät. Nhö vaäy laø khi 

chuùng ta noùi ñeán taâm hay vaät, chuùng ta chæ nghó ñeán hieän töôïng (taâm 

töôïng vaø caûnh töôïng), chöù khoâng noùi ñeán taâm theå vaø vaät theå. Chuùng ta 

thaáy raèng caû hai loaïi hieän töôïng (taâm töôïng vaø caûnh töôïng) ñeàu nöông 

nhau maø thaønh, vaø theå tính cuûa chuùng laø söï töông duyeân, vaäy sao 

chuùng ta khoâng thaáy ñöôïc raèng caû hai loaïi hieän töôïng ñeàu cuøng moät 

theå tính? Theå tính aáy coù ngöôøi thích goïi laø “taâm”, coù ngöôøi thích goïi laø 

“vaät,” coù ngöôøi thích goïi laø “chaân nhö.” Daàu goïi laø caùi gì ñi nöõa, chu ùng 

ta khoâng theå duøng khaùi nieäm ñeå ño löôøng theå taùnh naøy ñöôïc. Vì theå 

taùnh aáy khoâng bò ngaên ngaïi hoaëc giôùi haïn. Töø quan ñieåm hôïp nhaát, 

ngöôøi ta goïi noù laø “Phaùp thaân.” Töø quan ñieåm nhò nguyeân, ngöôøi ta goïi 
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noù laø “Taâm khoâng ngaên ngaïi” ñoái maët vôùi “theá giôùi voâ ngaïi.” Kinh Hoa 

Nghieâm goïi noù laø Taâm voâ ngaïi vaø caûnh voâ ngaïi. Caû hai dung hôïp nhau 

moät caùch vieân maõn neân goïi laø “taâm caûnh vieân dung.” 

Taâm Hieåu Bieát Chính Mình: Hieåu bieát chính mình laø saùng suoát 

hieåu bieát töôøng taän söï vaät ñuùng nhö thaät söï söï vaät laø nhö vaäy, laø thaáu 

trieät thöïc töôùng cuûa söï vaät, töùc laø thaáy roõ baûn chaát voâ thöôøng, khoå, voâ 

ngaõ cuûa nguõ uaån ngay trong chính mình. Khoâng phaûi töï mình hieåu bieát 

mình moät caùch deã daøng vì nhöõng khaùi nieäm sai laàm, nhöõng aûo töôûng voâ 

caên cöù, nhöõng thaønh kieán vaø aûo giaùc. Thaät laø khoù maø thaáy ñöôïc con 

ngöôøi thaät cuûa chuùng ta. Ñöùc Phaät daïy raèng muoán coù theå hieåu ñöôïc 

chính mình, chuùng ta phaûi tröôùc heát thaáy vaø hieåu söï voâ thöôøng nôi nguõ 

uaån. Ngaøi ví saéc nhö moät khoái boït, thoï nhö bong boùng nöôùc, töôûng nhö 

aûo caûnh, haønh leàu beàu nhö luïc bình troâi, vaø thöùc nhö aûo töôûng. Ñöùc 

Phaät daïy: “Baát luaän hình theå vaät chaát naøo trong quaù khöù, vò lai vaø hieän 

taïi, ôû trong hay ôû ngoaøi, thoâ thieån hay vi teá, thaáp hay cao, xa hay gaàn... 

ñeàu troáng roãng, khoâng coù thöïc chaát, khoâng coù baûn theå. Cuøng theá aáy, 

caùc uaån coøn laïi: thoï, töôûng, haønh, thöùc...laïi cuõng nhö vaäy. Nhö vaäy nguõ 

uaån laø voâ thöôøng, maø heã caùi gì voâ thöôøng thì caùi ñoù laø khoå, baát toaïi vaø 

voâ ngaõ. Ai hieåu ñöôïc nhö vaäy laø hieåu ñöôïc chính mình.”  

Khoâng Ai Troán Chaïy Khoûi Taâm: Theo Tyø Kheo Piyananda trong 

Nhöõng Haït Ngoïc Trí Tueä Phaät Giaùo, baïn khoâng theå chaïy troán khoûi 

taâm. Vôùi thieàn baïn coù theå huaán luyeän cho taâm bình tónh vaø thoaùt khoûi 

nhöõng xaùo troän beân trong hay beân ngoaøi. AÙp duïng taäp trung tænh thöùc 

vôùi nhöõng hoãn loaïn beân trong vaø maâu thuaãn tinh thaàn, quan saùt hay chuù 

taâm ñeán taát caû nhöõng traïng thaùi thay ñoåi cuûa taâm. Khi taâm ñöôïc phaùt 

trieån ñuùng caùch, noù seõ mang laïi nieàm vui vaø haïnh phuùc nhaát. Neáu taâm 

bò xao laõng noù seõ mang laïi cho baïn trôû ngaïi vaø khoù khaên khoâng theå keå 

xieát. Taâm kyõ luaät raát maïnh meõ vaø höõu hieäu. Ngöôøi trí huaán luyeän taâm 

hoï nhö ngöôøi ta huaán luyeän ngöïa vaäy. Vì theá baïn neân quan saùt taâm 

mình. Khi baïn ngoài moät mình baïn neân quan saùt nhöõng thay ñoåi nôi taâm. 

Chæ neân quan saùt maø khoâng choáng cöï laïi hay troán chaïy hay kieåm soaùt 

nhöõng thay ñoåi aáy. Khi taâm ñang ôû traïng thaùi tham duïc, neân tænh thöùc 

bieát mình ñang coù taâm tham duïc. Khi taâm ñang ôû traïng thaùi saân haän 

hay khoâng saân haän, neân tænh thöùc bieát mình ñang coù taâm saân haän hay 

taâm khoâng saân haän. Khi taâm taäp trung hay taâm moâng lung, baïn neân tænh 

thöùc bieát mình ñang coù taâm taäp trung hay taâm moâng lung. Baïn neân 

luoân nhôù nhieäm vuï cuûa mình laø quan saùt nhöõng hoaøn caûnh thay ñoåi maø 
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khoâng ñoàng hoùa vôùi chuùng. Nhieäm vuï cuûa baïn laø khoâng chuù taâm vaøo 

hoaøn caûnh beân ngoaøi maø chuù taâm vaøo chính baïn. Quaû laø khoù khaên, 

nhöng coù theå laøm ñöôïc. Trong moïi sinh hoaït cuûa ñôøi soáng haèng ngaøy, 

baïn neân luoân quan saùt taâm mình vaø quan saùt taâm trong taát caû moïi hoaøn 

caûnh. Quan saùt söï laøm vieäc cuûa taâm nhöng khoâng ñoàng nhaát hay baøo 

chöõa cho tö töôûng cuûa baïn maø khoâng xaây böùc maøn thaønh kieán; khoâng 

mong chôø töôûng thöôûng hay thoûa maõn. Quan saùt thaáy nhöõng caûm giaùc 

ham muoán, saân haän, ganh gheùt, vaø nhieàu traïng thaùi baát thieän khaùc phaùt 

sanh vaø laøm ñaûo loän söï quaân bình cuûa taâm, töø ñoù tieáp tuïc haønh thieàn ñeå 

loaïi boû chuùng.  

Taâm Laø Coát Loõi Cuûa Kieáp Nhaân Sinh: Theo quan ñieåm Phaät giaùo, 

taâm hay thöùc laø phaàn coát loõi cuûa kieáp nhaân sinh. Taát caû nhöõng kinh 

nghieäm taâm lyù nhö ñau ñôùn hay sung söôùng, buoàn hay vui, thieän hay 

aùc, soáng hay cheát, ñeàu khoâng do moät nguyeân lyù beân ngoaøi naøo, maø chæ 

laø keát quaû cuûa nhöõng tö töôûng cuûa chuùng ta vaø nhöõng haønh ñoäng do 

nhöõng tö töôûng aáy ñöa ñeán maø thoâi. Taâm thaät söï aûnh höôûng ñeán thaân 

theå con ngöôøi trong töøng giaây töøng phuùt trong ñôøi soáng. Neáu chuùng ta 

ñeå maëc cho nhöõng tö töôûng haèn hoäc daøy xeùo, nhöõng troø tieâu khieån 

khoâng laønh maïnh thao tuùng, thì taâm naøy coù theå gaây neân thaûm hoïa, 

thaäm chí coù theå gieát cheát sinh maïng khaùc. Tuy nhieân, chính taâm naøy laïi 

coù theå cöùu ñöôïc moät thaân xaùc beänh hoaïn. Khi taâm ñöôïc taäp trung vaøo 

nhöõng tö töôûng chính ñaùng, vôùi nhöõng noã löïc chaân thaønh, vaø nhöõng 

hieåu bieát xaùc ñaùng thì noù coù theå mang laïi moät keát quaû thuø thaéng. Chính 

vì vaäy maø Ñöùc Phaät daî: “Khoâng moät keû thuø naøo coù theå haïi ñöôïc mình 

hôn taâm nieäm khaùt aùi, saân haän vaø ñoá kî cuûa chính mình.” Taâm vôùi 

nhöõng nieäm töôûng thanh tònh vaø thieän laønh thöïc söï seõ mang laïi cuoäc 

soáng an laønh vaø thanh thaûn.  

Taâm khoâng phaûi laø moät thöïc taïi bieät laäp vôùi theá giôùi caûm giaùc vaø 

suy töôûng ñeå ñi ra khoûi theá giôùi aáy roài ruùt veà töï thaân. Khi chuùng ta nhìn 

caùi caây tröôùc maët chuùng ta, taâm chuùng ta khoâng ñi ra ngoaøi chuùng ta ñeå 

ñi vaøo röøng, noù cuõng khoâng môû cöûa ñeå ñoùn caûnh röøng ñi vaøo. Taâm 

chuùng ta chæ nhaém vaøo caùi caây, nhöng nhöõng caùi caây aáy khoâng phaûi laø 

moät ñoái töôïng bieät laäp. Maø luùc ñoù taâm vaø caûnh laø moät. Caûnh chæ laø 

nhöõng bieåu hieän kyø dieäu cuûa taâm maø thoâi. Theo Kinh Töù Thaäp Nhò 

Chöông, Chöông 31, Ñöùc Phaät daïy: “Coù ngöôøi lo laéng vì loøng daâm duïc 

khoâng döùt neân muoán ñoaïn aâm. Ñoaïn aâm khoâng baèng ñoaïn taâm. Taâm 

nhö ngöôøi höôùng daãn, moät khi ngöôøi höôùng daãn ngöøng thì nhöõng keû 
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tuøng söï ñeàu phaûi ngöøng. Taâm taø khoâng ngöng thì ñoaïn aâm coù ích gì? 

Ñöùc Phaät Ca Dieáp coù daïy raèng: ‘Duïc sinh töø nôi yù. YÙ do tö töôûng sinh, 

hai taâm ñeàu tòch laëng, khoâng meâ saéc cuõng khoâng haønh daâm’.” 

 

IV. Boån Taâm Theo Quan Ñieåm Phaät Giaùo: 

Theo Phaät giaùo, boån taâm laø nguoàn cuûa saâm la vaïn töôïng (Saâm La 

Vaïn Töôïng Chi Taâm). Theo Khôûi Tín Luaän boån taâm laø nguoàn cuûa moïi 

hieän töôïng. Nguyeân taâm troøn ñaày, bao truøm khaép möôøi phöông. Ñaây laø 

caùi taâm nguyeân thuûy khoâng phaân bieät ñoái ñaõi. Boån Taâm laø chaân Thöùc  

hay trí hueä Phaät, boån taâm vöôït thoaùt khoûi luaân hoài sanh töû, laø moät trong 

ba thöùc ñöôïc noùi ñeán trong Kinh Laêng Giaø. Cuõng theo Khôûi Tín Luaän, 

boån taâm hay chaân thöùc laø taâm thöùc lìa boû voïng nieäm, laø tònh taâm hay 

thöùc thöù saùu (yù thöùc). Boån taâm laø baûn taùnh cuûa taâm töø nguyeân thuûy. 

Taâm theå cuûa chuùng sanh baûn lai trong saùng vaø troáng roãng nhö hö 

khoâng. Taâm theå cuûa chuùng sanh töï taùnh thanh tònh, lìa moïi voïng töôùng, 

saùng toû vaèng vaëc, chaúng phaûi do tu maø thaønh. Khi maø ngöôøi ta töø boû 

chaáp tröôùc, töôûng töôïng vaø söï phaân bieät, chöøng ñoù ngöôøi ta môùi coù khaû 

naêng laáy laïi ñöôïc söï thanh tònh cho boån taâm, vaø chöøng ñoù caû thaân laãn 

taâm ñeàu vöôït thoaùt nhöõng oâ nhieãm vaø khoå ñau cuûa cuoäc soáng. Theo 

kinh Phaùp Baûo Ñaøn, phaåm thöù nhaát, khi Nguõ Toå bieát Hueä Naêng ñaõ ngoä 

ñöôïc baûn taùnh môùi baûo raèng: “Chaúng bieát boån taâm, hoïc phaùp voâ ích, 

neáu bieát ñöôïc boån taâm mình, thaáy ñöôïc boån taùnh mình, töùc goïi laø 

tröôïng phu, laø thaày cuûa trôøi ngöôøi, laø Phaät.” Canh ba thoï phaùp, ngöôøi 

troïn khoâng bieát, Toå lieàn truyeàn phaùp ñoán giaùo vaø y baùt, noùi raèng: 

“Ngöôi laø vò Toå ñôøi thöù saùu, kheùo töï hoä nieäm, roäng ñoä chuùng höõu tình, 

truyeàn khaép ñôøi sau, khoâng khieán cho ñoaïn tuyeät.” Toå laïi baûo Hueä 

Naêng haõy nghe Ngaøi noùi keä:  

       ‘Ngöôøi coù tình ñeán neân gieo gioáng 

          Nhôn nôi ñaát quaû laïi sanh 

          Voâ tình cuõng khoâng coù gioáng 

          Khoâng taùnh cuõng khoâng sanh.’ 

Theo Phaät giaùo, duø trong hieän taïi chuùng ta coù theå meâ laàm roái ren 

ñeán ñaâu, baûn chaát caên baûn cuûa taâm vaãn laø thanh tònh. Cuõng theá aáy, 

maây coù theå taïm che khuaát maët trôøi, chöù khoâng theå phaù huûy caùi khaû 

naêng chieáu saùng cuûa noù, töông töï nhö vaäy, nhöõng khoå ñau phieàn naõo 

cuûa thaân taâm trong giai ñoaïn, cuõng nhö taâm traïng lo aâu boái roái vaø noãi 

khoå maø noùi gaây ra, chæ coù theå taïm che môø chöù khoâng theå phaù huûy hay 
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ñoäng ñeán baûn chaát thanh tònh caên baûn cuûa taâm mình. Muïc ñích cuoái 

cuøng cuûa moïi phaùp tu, duø thuoäc heä phaùi naøo, ñeàu coát laøm hieån loä caùi 

baûn chaát aáy, nghóa laø tieáp xuùc laïi vôùi caùi baûn taùnh thanh tònh aáy. Theo 

thuaät ngöõ Phaät Giaùo, muïc ñích cuoái cuøng cuûa söï tieán hoùa nhaân loaïi laø 

giaùc ngoä, thaønh Phaät. Ñieàu naøy hieån loä khi taát caû meâ muoäi tham saân si 

vaø nhöõng gì che môø taâm thöùc ñöôïc taän tröø, vaø khi taát caû thieän tính trong 

ta hoaøn toaøn ñöôïc phaùt trieån. Söï thaønh töïu vieân maõn aùy, söï tænh thöùc 

troïn veïn aáy mang ñaëc tính laø tueä giaùc voâ bieân, vaø loøng bi maãn voâ haïn 

vaø naêng löïc hay phöông tieän voâ cuøng. Theo Thieàn sö Linh Moäc Tuaán 

Long trong quyeån Thieàn Taâm, Sô Taâm, ñoái vôùi caùc Thieàn sinh, ñieàu 

quan troïng nhaát laø khoâng ñöôïc coù nhöõng tö töôûng nhò nguyeân. Caùi "baûn 

lai taâm" cuûa chuùng ta bao goàm ñuû thöù moïi vieäc trong ñoù. Töï noù, noù 

luoân luoân phong phuù vaø ñaày ñuû. Ñöùng ñaùnh maát caùi traïng thaùi taâm töï 

ñaày ñuû aáy. Ñaây khoâng phaûi laø moät caùi taâm kheùp kín, nhöng thöïc söï laø 

moät caùi taâm troáng roãng vaø luoân luoân saün saøng. Neáu taâm baïn troáng 

roãng, noù luoân luoân saün saøng ñoùn nhaän baát cöù thöù gì; noù luoân luoân roäng 

môû vôùi taát caû moïi thöù. Trong caùi taâm cuûa ngöôøi nhaäp moân coù raát nhieàu 

thöù coù theå; trong khi caùi taâm cuûa ngöôøi coù nhieàu kinh nghieäm laïi coù ít 

hôn.  

Boån taâm coøn laø teân goïi khaùc cuûa Phaät Taùnh. Thaät vaäy, ñaây laø moät 

thuaät ngöõ quan troïng trong nhaø Thieàn, duøng ñeå chæ “Phaät Taùnh,” thöïc 

chaát cô baûn ñaõ töø laâu bò che môø bôûi luyeán chaáp vaøo khaùi nieäm tö töôûng 

vaø ngoân ngöõ. Thuaät ngöõ ñöôïc duøng trong moät trong nhöõng coâng aùn noåi 

tieáng nhaát cuûa nhaø Thieàn, ñoù laø “Baûn lai dieän muïc töø thôøi cha meï chöa 

sanh ta ra laø caùi gì?” Theo Thieàn sö Ñaïi Ñaêng trong 'Haønh Giaû Nhaäp 

Moân': "Taát caû Thieàn sinh phaûi chuyeân taâm luùc baét ñaàu toïa thieàn. Ngoài 

kieát giaø hay baùn giaø, maét nhaém hôø, thaáy ñöôïc baûn lai dieän muïc tröôùc 

khi cha meï ra ñôøi. Töùc laø thaáy ñöôïc caûnh giôùi tröôùc khi cha meï chuùng 

ta sanh ra, tröôùc khi ñaát vaø trôøi taùch ra, tröôùc khi mang hình haøi con 

ngöôøi. Caùi goïi laø baûn lai dieän muïc seõ hieän ra. Khoâng maøu saéc, khoâng 

hình töôùng. Gioáng nhö baàu trôøi troáng khoâng, trong saùng, khoâng hình 

töôùng. Baûn lai dieän muïc voán khoâng teân, nhöng ñöôïc chæ ñònh theo töø 

ngöõ: baûn lai dieän muïc, Thöôïng Ñeá, Phaät taùnh, Chaân Phaät. Gioáng nhö 

moät ngöôøi sinh ra khoâng teân vaø sau ñoù ñöôïc gaùn cho nhieàu teân khaùc 

nhau. Moät ngaøn baûy traêm coâng aùn vaø ñeà muïc maø caùc Thieàn sinh mieät 

maøi nghieàn ngaãm chæ nhaém giuùp hoï thaáy ñöôïc baûn lai dieän muïc cuûa 

mình. Ñöùc Theá Toân ngoài quaùn töôûng saùu naêm trong tuyeát giaù giöõa nuùi, 
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thaáy sao mai hieän ra vaø giaùc ngoä, vaø ñoù laø thaáy ñöôïc baûn lai dieän muïc 

cuûa mình. Cöù moãi laàn moät tö nieäm khôûi leân, haõy xua ñi... Tö nieäm 

gioáng nhö nhöõng ñaùm maây. Khi maây tan, traêng seõ hieän ra. Vaàng traêng 

cuûa chaân lyù vónh cöûu laø baûn lai dieän muïc." Theo quyeån Ba Truï Thieàn, 

moät hoâm Thieàn sö Baït Ñoäi Ñaéc Thaéng thöôïng ñöôøng daïy chuùng: "Neáu 

muoán töï giaûi thoaùt khoûi nhöõng ñau khoå cuûa coõi ta baø, baïn phaûi hoïc con 

ñöôøng tröïc tieáp ñeå trôû thaønh Phaät. Con ñöôøng aáy khoâng khaùc gì hôn laø 

chöùng ngoä töï taâm cuûa baïn. Baây giôø haõy noùi caùi Taâm laø gì? Noù laø chaân 

baûn taùnh cuûa moïi chuùng sanh, ñaõ coù tröôùc khi cha meï chuùng ta ra ñôøi, 

vaø do ñoù, tröôùc khi chuùng ta ra ñôøi, vaø giôø ñaây vaãn ñang hieän höõu, baát 

bieán vaø thöôøng haèng. Ngöôøi ta goïi noù laø Baûn lai dieän muïc, coù tröôùc khi 

cha meï chuùng ta ra ñôøi. Caùi taâm aáy töø baûn chaát laø thanh tònh. Luùc 

chuùng ta ra ñôøi, noù khoâng môùi ñöôïc taïo taùc, khi chuùng ta qua ñôøi noù 

cuõng khoâng taøn luïn theo. Caùi taâm aáy khoâng phaân bieät nam hay nöõ, 

cuõng khoâng nhuoám maøu thieän hay aùc. Khoâng theå so saùnh noù vôùi baát cöù 

ñieàu gì, vì vaäy, noù ñöôïc goïi laø Phaät taùnh. Tuy nhieân, coù voâ soá tö nieäm 

khôûi hieän töø caùi töï taùnh naøy, nhö nhöõng ñôït soùng phaùt sinh töø ñaïi 

döông, nhö nhöõng hình aûnh phaûn chieáu trong göông. Haõy töôûng töôïng 

moät ñöùa treû ñang nguû beân caïnh cha meï vaø naèm mô bò ñaùnh ñaäp vaø bò 

toån thöông ñau ñôùn. Daàu ñöùa nhoû coù ñau khoå ñeán ñaâu, cha meï noù cuõng 

khoâng theå giuùp ñôõ noù ñöôïc, vì khoâng ai coù theå ñi vaøo moät caùi taâm ñang 

mô cuûa ngöôøi khaùc. Neáu töï noù, noù coù theå töï thöùc giaác, noù seõ töï ñoäng 

giaûi thoaùt cho chính mình. Töông töï nhö vaäy, ngöôøi ta nhaän ra raèng caùi 

taâm cuûa chính mình laø Phaät, töùc khaéc seõ töï mình giaûi thoaùt cho mình 

khoûi nhöõng khoå ñau xuaát phaùt töø caùi voâ minh veà luaät bieán dòch khoâng 

ngöøng cuûa sanh vaø töû." Thieàn sö Tokugaku ñaõ vieát veà Baûn lai dieän muïc 

trong 'Thieàn Thi Trung Nhaät' nhö sau: 

      "Baûn lai dieän muïc laø thöïc taïi cuûa thöïc taïi: 

          Haõy dang tay ra ñeán caùnh chim ñang bay löôïn. 

          Muõi thaúng ñöùng, maét naèm ngang, vaø sao nöõa? 

          Seõ theá naøo neáu taâm thöùc roãng khoâng?" 

Boån taâm hay boån nguyeân töï tính laø chaân Phaät, töùc laø noùi veà caùi töï 

taùnh boån nguyeân laø Chaân Phaät, moät hoâm Thieàn sö Vónh Gia Huyeàn 

Giaùc thöôïng ñöôøng thò chuùng baèng moät baøi keä:  

  "Voâ minh thöïc tính töùc Phaät tính, 

      Huyeãn hoùa khoâng thaân töùc Phaùp thaân. 

      Phaùp thaân giaùc lieãu voâ nhaát vaät. 
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      Boån nguyeân töï tính thieân chaân Phaät." 

   (Thaät tính voâ minh laø tính Phaät, 

       Thaân khoâng huyeãn hoùa laø Phaùp thaân. 

       Ngoä Phaùp thaân roài khoâng moät vaät, 

       Töï tính baûn nguyeân laø Chaân Phaät).  

Thaät vaäy, neáu haønh giaû tu Phaät chuùng ta hieåu ñöôïc ñieàu naøy, chuùng 

ta seõ hoát nhieân thaâm nhaäp vaøo choã maø taâm vaø tö töôûng khoâng theå ñeán 

ñöôïc, thaáu ñöôïc caùi Phaùp thaân voâ nhaát vaät. Ñoù laø choã maø con ngöôøi 

giaûi thoaùt khoûi sanh töû. Con ngöôøi ta thöôøng truù nguï trong hang oå cuûa 

tö töôûng vaø trí naêng. Vöøa nghe ai ñoù noùi "haõy ruõ boû suy nghó", laø mình 

lieàn hoang mang ngô ngaùc chaúng bieát nôi naøo maø ñi. Hoï coù bieát ñaâu 

raèng ngay luùc hoang mang ngô ngaùc ñoù, chính laø luùc ñeå mình giaûi thoaùt 

thaân meänh. 

 

V. Taâm Cuûa Töï Thöùc Beân Trong Vaø Vaät Theå Beân Ngoaøi: 

Noùi chung, con ngöôøi khoâng bò phieàn nhieãu bôûi hieän töôïng hay vaät, 

maø bôûi yù töôûng hoï ñaët ra lieân quan ñeán hieän töôïng aáy. Caùi cheát chaúng 

haïn, töï noù chaúng coù gì laø khuûng khieáp, nhöng söï khieáp sôï veà caùi cheát 

laïi naèm ngay trong ñaàu cuûa chuùng ta. Söï luyeán chaáp veà ñôøi soáng khôi 

daäy söï sôï haõi giaû taïo veà caùi cheát. Phaät töû chaân thuaàn neân luoân nhaän 

thöùc raèng caùi cheát laø ñieàu khoâng theå traùnh khoûi, neân khoâng côù gì chuùng 

ta laïi ñi sôï haõi caùi chuyeän maø chuùng ta khoâng theå naøo traùnh ñöôïc. Noùi 

gì thì noùi, thaät laø cöïc kyø khoù khaên ñeå chuùng ta baát chaáp caùi cheát vaø 

vöôït qua nhöõng bieåu hieän baûn naêng töï toàn vì ñoù laø baûn chaát töï nhieân 

cuûa taâm mình. Tuy nhieân, Phaät töû vaãn coù moät caùch coâng hieäu ñeå haøng 

phuïc taâm mình, ñoù laø queân mình ñeå giuùp ích tha nhaân, vì laøm ñöôïc nhö 

vaäy laø chuùng ta chuyeån söï luyeán aùi beân trong baûn thaân mình thaønh ra 

töø bi hay yeâu thöông tha nhaân. Thaät vaäy, taâm phaân bieät nhöõng töôùng 

traïng khaùc nhau vaø chính taâm aáy laïi chaáp thuû nhöõng töôùng traïng aáy. 

Taâm phaân bieät naèm treân noùc cuûa coõi sanh töû naày (taâm cuûa coõi nhò 

nguyeân), nhöng chuùng sanh laïi tin raèng ñaây laø taâm thaät cuûa mình, neân 

coù meâ hoaëc vaø töø ñoù coù khoå ñau phieàn naõo. Noùi toùm laïi, theo Phaät 

giaùo, Taâm laø goác cuûa muoân phaùp. Trong Taâm Ñòa Quaùn Kinh, Ñöùc 

Phaät daïy: “Trong Phaät phaùp, laáy taâm laøm chuû. Taát caû caùc phaùp ñeàu do 

taâm sanh.” Taâm taïo ra chö Phaät, taâm taïo thieân ñöôøng, taâm taïo ñòa 

nguïc. Taâm laø ñoäng löïc chính laøm cho ta sung söôùng hay ñau khoå, vui 

hay buoàn, traàm luaân hay giaûi thoaùt. 
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Trong khi ñoù, taâm cuûa töï thöùc hay baûn chaát cuûa Taâm laø phöông 

dieän beân trong cuûa Taâm, hay taàng trong cuûa Taâm. Baûn chaát cuûa Taâm 

naøy laø gì? Trong Thieàn, baûn chaát cuûa Taâm laø "Töï Thöùc". Töï thöùc coù 

nghóa laø yù thöùc ñöôïc nhöõng söï bieán hieän cuûa yù thöùc, hoaëc yù thöùc ñöôïc 

nhöõng aán töôïng nhaän ñöôïc hay nhöõng hình aûnh do yù thöùc naém baét 

ñöôïc. YÙ thöùc ñöôïc söï bieán hieän naøy laø moät kinh nghieäm tuyeät ñoái, 

thuaàn tuùy trong ñoù khoâng coù chuû theå "naêng tri" hoaëc khaùch theå "sôû tri", 

naêng tri vaø sôû tri ñaõ hôïp nhaát vaøo moät thöïc theå cuûa caûm thöùc thuaàn tuùy. 

Trong caùi "caûm thöùc thuaàn tuùy" naøy khoâng coù choã cho söï löôõng phaân 

cuûa nhò nguyeân luaän. Töï thöùc thuaàn tuùy thì thaät söï vaø thöïc nghieäm coù 

tính chaát baát nhò, nhö caùc hieàn trieát Phaät giaùo ñaõ chöùng thöïc caùch ñaây 

nhieàu theá kyû. Töï thöùc hay baûn chaát cuûa Taâm khoâng phaûi laø taùc naêng 

cuûa tri thöùc, maø laø chính tri thöùc trong hình thöùc chaân thaät nhaát cuûa noù. 

Khi moät ngöôøi khaùm phaù ra caùi töï thöùc naøy, ngöôøi aáy thaáy caû con ngöôøi 

cuûa mình thay ñoåi. Trong khi daán thaân vaøo moät haønh ñoäng naøo ñoù, 

ngöôøi aáy caûm thaáy nhö theå mình ñang vöôït qua chính haønh ñoäng ñoù, 

ngöôøi aáy vaãn noùi chuyeän vaø ñi laïi, nhöng caûm thaáy caùi noùi vaø caùi ñi laïi 

cuûa mình khoâng gioáng nhö tröôùc, baây giôø ngöôøi aáy ñi vôùi moät taâm thöùc 

môû roäng. Ngöôøi aáy thöïc söï bieát raèng chính laø mình ñang laøm caùi coâng 

vieäc ñi; ngöôøi daãn ñaïo caùi ñi chính laø mình, mình ñang ngoài giöõa taâm 

kieåm soaùt taát caû haønh ñoäng cuûa mình moät caùch töï nhieân. Ngöôøi aáy ñi 

trong yù thöùc saùng suûa vaø vôùi taâm linh chieáu dieäu. Noùi caùch khaùc, ngöôøi 

ñaõ thöïc hieän töï thöùc, caûm thaáy mình khoâng coøn laø teân ñaày tôù ngoan 

ngoaõn cuûa xung löïc muø quaùng, maø laø chuû cuûa chính mình. Luùc aáy, 

ngöôøi ñoù caûm thaáy raèng nhöõng ngöôøi bình thöôøng, meâ môø khoâng bieát gì 

ñeán caùi yù thöùc chieáu dieäu, baåm sinh cuûa hoï, böôùc treân ñöôøng nhö 

nhöõng thaây ma bieát ñi khoâng hôn khoâng keùm! 

Ngaøy xöa coù moät thieàn sö Trung Hoa ñaõ noùi: “Moät ngöôøi tröôùc khi 

tu taäp thieàn, ñoái vôùi ngöôøi aáy nuùi laø nuùi, soâng laø soâng; sau khi nhaän 

ñöôïc chaân lyù veà Thieàn töø söï chæ giaùo cuûa moät vò thieàn sö gioûi, ñoái vôùi 

ngöôøi aáy nuùi khoâng coøn laø nuùi, soâng khoâng coøn laø soâng nöõa; nhöng sau 

ñoù, khi ngöôøi aáy ñaõ thaät söï ñaït ñeán choã an truï trong thieàn, thì nuùi laïi laø 

nuùi, soâng laïi laø soâng.” Caâu naøy nghóa laø laøm sao? Theo Thieàn sö Thích 

Thieân AÂn trong Trieát Lyù Thieàn-Thöïc Taäp Thieàn, caâu thöù nhaát dieãn taû 

quan ñieåm cuûa moät ngöôøi chöa giaùc ngoä, caùi hieåu bieát thoâng thöôøng 

nhìn söï vaät qua laêng kính cuûa tö duy sai laàm. Ñieàu naøy khoâng caàn phaûi 

giaûi thích, vì noù laø quan ñieåm quen thuoäc ñoái vôùi taát caû chuùng ta. Caâu 
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thöù nhì khoù hieåu hôn. Sau khi ñöôïc moät vò thaày gioûi daïy doã veà thieàn thì 

taïi sao oâng ta laïi noùi raèng nuùi khoâng coøn laø nuùi, soâng khoâng coøn laø 

soâng? Chuùng ta phaûi hieåu caâu noùi aáy nhö theá naøy: Theá naøo laø moät ngoïn 

nuùi? Moät ngoïn nuùi laø söï keát hôïp giöõa nhöõng ñaát, ñaù, caây coái vaø hoa coû 

maø chuùng ta ñaõ gom chuùng laïi döôùi caùi teân “nuùi”. Vì vaäy nuùi thaät söï 

khoâng phaûi laø nuùi. Cuõng nhö vaäy, theá naøo laø moät con soâng? Moät con 

soâng laø söï keát hôïp giöõa raát nhieàu nöôùc ñang cuøng nhau troâi chaûy, moät 

söï keát hôïp khoâng ngöøng thay ñoåi. Kyø thaät khoâng coù moät töï theå naøo goïi 

laø “soâng” caû. Vaäy neân soâng khoâng coøn laø soâng. Ñaây chính laø chaân 

nghóa cuûa caâu thöù nhì. Trong caâu thöù ba vò thaày noùi raèng ñoái vôùi moät 

ngöôøi ñaõ nhaän thöùc thaáu ñaùo vaø an truï trong lyù Thieàn thì nuùi laïi laø nuùi 

vaø soâng laïi laø soâng. Veà yù töôûng, loái nhìn naøy khoâng thaáy khaùc vôùi quan 

ñieåm cuûa phaøm tình, nhöng veà thöïc nghieäm, ñaây laø caùi nhìn cuûa moät 

ngöôøi ñaõ giaùc ngoä, caên baûn khaùc haún caùi nhìn cuûa chính oâng tröôùc khi 

giaùc ngoä. Luùc tröôùc khi oâng nhìn ngoïn nuùi, oâng thaáy noù vôùi taâm phaân 

bieät. OÂng thaáy noù cao hoaëc thaáp, lôùn hoaëc nhoû, ñeïp hoaëc xaáu. Taâm 

phaân bieät cuûa oâng phaùt khôûi yeâu vaø gheùt, quyeán luyeán vaø gheâ tôûm. 

Nhöng sau khi giaùc ngoä, oâng nhìn söï vaät vôùi söï ñôn giaûn cuøng toät. OÂng 

thaáy nuùi laø nuùi, chöù khoâng phaûi cao hay thaáp, soâng laø soâng chöù khoâng 

phaûi ñeïp hay xaáu. OÂng thaáy söï vaät maø khoâng coøn phaân bieät hay so 

saùnh, chæ nhö moät taám göông phaûn aùnh chuùng y heät nhö tình traïng thaät 

cuûa chuùng. Haønh giaû phaûi neân luoân nhôù taâm cuûa ngöôøi tu phaûi thanh 

tònh. Ngöôøi tu khoâng neân chaïy theo hình töôùng beân ngoaøi hay hình 

töôùng cuûa vaät chaát coù theå nhaän bieát ñöôïc qua traàn caûnh nhö vaät theå, aâm 

thanh, hay muøi vò, vaân vaân. Chaïy theo hình töôùng beân ngoaøi chaúng 

mang laïi ñieàu gì hay ho, maø ngöôïc laïi chæ gaây theâm phieàn phöùc cho 

chuùng ta maø thoâi. Noù khieán cho chuùng ta phaân taâm, khoâng taäp trung 

tinh thaàn ñöôïc, do ñoù voïng töôûng seõ roái bôøi vaø phieàn naõo seõ choàng chaát 

theâm. Neáu khoâng caàu hình töôùng beân ngoaøi, chuùng ta seõ bôùt ñi phieàn 

naõo, vaø taâm khoâng bò chöôùng ngaïi. Theo Baùt Nhaõ Taâm Kinh, Ñöùc Phaät 

daïy: “Bôûi khoâng chöôùng ngaïi, neân khoâng sôï haõi, vieãn ly heát moïi moäng 

töôûng ñieân ñaûo, ñoù laø Nieát Baøn cöùu caùnh.” Ñaây môùi chính laø caùi taâm 

cuûa töï thöùc beân trong, chöù khoâng phaûi laø caùi taâm chaïy theo vaät theå beân 

ngoaøi. Vaø ñaây môùi chính laø taâm cuûa haønh giaû chaân thuaàn treân böôùc 

ñöôøng tu Ñaïo. 
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VI. Taâm Daãn Ñaàu Chö Phaùp: 

Ñònh nghóa veà “Taâm” ñoåi khaùc tuøy theo daân toäc vaø vaên hoùa. Neáu 

hoûi moät ngöôøi Vieät Nam bình thöôøng raèng taâm ôû choã naøo, ngöôøi aáy seõ 

chæ vaøo traùi tim hay loàng ngöïc; tuy nhieân, ñeå traû lôøi cho cuøng caâu hoûi 

naày, ngöôøi Taây phöông seõ chæ vaøo caùi ñaàu cuûa hoï. Theo Phaät giaùo, taâm 

hay yeáu toá tinh thaàn ñöôïc ñònh nghóa laø söï saùng suoát vaø hieåu bieát. Noù 

khoâng coù hình töôùng, khoâng ai nhìn thaáy noù; tuy nhieân, taâm taïo taùc moïi 

haønh ñoäng khieán chuùng ta ñau khoå vaø laên troâi trong luaân hoài sanh töû. 

Taát caû moïi hoaït ñoäng vaät chaát, lôøi noùi hay tinh thaàn ñeàu tuøy thuoäc taâm 

ta. Phaän söï cuûa taâm laø nhaän bieát ñöôïc ñoái töôïng. Noù phaân bieät giöõa 

hình thöùc, phaåm chaát, vaân vaân. Caùch duy nhaát ñeå ñaït ñöôïc Phaät taùnh laø 

huaán luyeän vaø chuyeån hoùa taâm cho ñeán khi chuùng ta hoaøn toaøn thoaùt 

khoûi nhöõng nhieãm tröôïc. Trong Anh ngöõ, “mind” coù nghóa laø traùi tim, 

tinh thaàn, hay linh hoàn. Mind vôùi chöõ “m” thöôøng coù nghóa laø choã ôû cuûa 

lyù trí, “Mind” vôùi chöõ “M” vieát hoa coù nghóa laø chaân lyù tuyeät ñoái. Theo 

kinh nghieäm nhaø thieàn, thì taâm laø toaøn boä tænh thöùc, noùi caùch khaùc laéng 

nghe khi nghe laø tænh thöùc. Khi taâm trí ñöôïc taäp trung veà nhöõng tö 

töôûng laønh maïnh vôùi coá gaéng vaø hieåu bieát chính ñaùng, hieäu quaû maø noù 

coù theå sinh ra raát roäng lôùn. Taâm trí vôùi tö töôûng trong saùng vaø laønh 

maïnh thöïc söï ñöa ñeán moät cuoäc soáng khoûe maïnh thoaûi maùi. Chæ khi 

taâm trí ñöôïc keàm cheá vaø giöõ ñuùng treân con ñöôøng chính ñaùng cuûa söï 

tieán boä nhòp nhaøng thöù töï thì noù seõ trôû neân höõu ích cho sôû höõu chuû vaø 

cho xaõ hoäi. Taâm phoùng tuùng böøa baõi seõ laø moái nguy cô. Taát caû söï taøn 

phaù gieo raéc treân theá giôùi naày ñeàu do söï taïo thaønh loaøi ngöôøi maø taâm 

trí khoâng ñöôïc huaán luyeän, keàm cheá, caân nhaéc vaø thaêng baèng. 

Ñöùc Phaät daïy: “Khoâng coù keû thuø naøo laøm haïi chuùng ta baèng tö 

töôûng tham duïc, ñoá kî, ganh gheùt, vaân vaân. Moät ngöôøi khoâng bieát ñieàu 

chænh taâm mình cho thích hôïp vôùi hoaøn caûnh thì chaúng khaùc gì thaây ma 

trong quan taøi. Haõy nhìn vaøo noäi taâm vaø coá gaéng tìm thaáy laïc thuù trong 

loøng vaø baïn seõ thaáy moät suoái nguoàn voâ taän laïc thuù trong noäi taâm saün 

saøng cho baïn vui höôûng. Bình tónh khoâng phaûi laø yeáu ñuoái. Moät thaùi ñoä 

bình tónh luoân thaáy trong con ngöôøi coù vaên hoùa. Chaúng khoù khaên gì cho 

moät ngöôøi giöõ ñöôïc bình tónh tröôùc nhöõng ñieàu thuaän lôïi, nhöng giöõ 

ñöôïc bình tónh khi gaëp vieäc baát oån thì thöïc laø khoù khaên voâ cuøng. Baèng 

söï bình tónh vaø töï chuû, con ngöôøi xaây ñöôïc söùc maïnh nghò löïc. Noùng 

giaän laø keû thuø teä haïi nhaát cuûa chính baïn. Taâm laø ngöôøi baïn toát nhaát, 
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maø cuõng laø keû thuø teä haïi nhaát. Baïn phaûi coá gaéng tieâu dieät nhöõng ñam 

meâ cuûa tham, saân, si tieàm aån trong taâm baèng caùch tu taäp giôùi ñònh hueä. 

Bí quyeát ñeå coù an taâm, ñôøi soáng haïnh phuùc vaø thaønh coâng laø phaûi 

laøm nhöõng gì caàn laøm ngay töø baây giôø, vaø ñöøng lo laéng veà quaù khöù 

cuõng nhö töông lai. Chuùng ta khoâng theå trôû laïi taùi taïo ñöôïc quaù khöù vaø 

cuõng khoâng theå tieân lieäu moïi thöù coù theå xaûy ra cho töông lai. Chæ coù 

khoaûng thôøi gian maø chuùng ta coù theå phaàn naøo kieåm soaùt ñöôïc, ñoù laø 

hieän taïi. Hueä Khaû, moät hoïc giaû noåi tieáng thôøi baáy giôø, tìm ñeán Boà Ñeà 

Ñaït Ma luùc oâng ñang toïa thieàn, phaøn naøn vôùi oâng raèng mình khoâng an 

taâm vaø laøm theá naøo ñeå taâm ñöôïc an. Boà Ñeà Ñaït Ma ñuoåi Hueä Khaû ñi, 

baûo raèng muoán ñaït ñöôïc an taâm phaûi tu laâu vaø khoù nhoïc khoâng töï phuï 

vaø naûn loøng. Sau khi ñöùng haøng giôø döôùi tuyeát, Hueä Khaû beøn chaët ñöùt 

baøn tay traùi cuûa mình ñeå daâng leân Boà Ñeà Ñaït Ma. Baáy giôø tin chaéc vaøo 

loøng chaân thaønh vaø quyeát taâm cuûa Hueä Khaû, Boà Ñeà Ñaït Ma nhaän Hueä 

Khaû laøm moân ñeä. Caâu chuyeän treân ñaây nhaán maïnh ñeán taàm quan troïng 

maø caùc thieàn sö buoäc vaøo keû khao khaùt söï an taâm vaøo vieäc toïa thieàn, 

vaøo loøng chaân thaønh vaø khieâm toán, söï kieân nhaãn vaø nghò löïc nhö laø 

nhöõng tieân ñeà trong söï ñaït thaønh ñaïo voâ thöôïng. Vì thöông keû tinh 

thaønh neân Toå beøn chæ cho chaân ñaïo: “Bích quaùn laø pheùp an taâm, töù 

haïnh laø pheùp phaùt haïnh, phoøng ngöøa söï cheâ hieàm laø pheùp thuaän vaät, vaø 

ñöøng chaáp tröôùc laø phöông tieän tu haønh cuõng nhö cöùu ñoä chuùng sanh.” 

Taâm laø goác cuûa muoân phaùp. Trong Taâm Ñòa Quaùn Kinh, Ñöùc Phaät 

daïy: “Trong Phaät phaùp, laáy taâm laøm chuû. Taát caû caùc phaùp ñeàu do taâm 

sanh.” Taâm taïo ra chö Phaät, taâm taïo thieân ñöôøng, taâm taïo ñòa nguïc. 

Taâm laø ñoäng löïc chính laøm cho ta sung söôùng hay ñau khoå, vui hay 

buoàn, traàm luaân hay giaûi thoaùt. Trong kinh Phaùp Cuù, ñöùc Phaät daïy: 

Trong caùc phaùp, taâm daãn ñaàu, taâm laø chuû, taâm taïo taùc taát caû. Neáu ñem 

taâm oâ nhieãm noùi naêng hoaëc haønh ñoäng, söï khoå seõ theo nghieäp keùo ñeán 

nhö baùnh xe laên theo chaân con vaät keùo xe (1). Trong caùc phaùp, taâm daãn 

ñaàu, taâm laøm chuû, taâm taïo taùc taát caû. Neáu ñem taâm thanh tònh taïo 

nghieäp noùi naêng hoaëc haønh ñoäng, söï vui seõ theo nghieäp keùo ñeán nhö 

boùng vôùi hình (2). Nhaø lôïp khoâng kín aét bò möa doät theá naøo, keû taâm 

khoâng tu taát bò tham duïc loït vaøo cuõng theá (13). Nhaø kheùo lôïp kín aét 

khoâng bò möa doät, keû taâm kheùo tu taát khoâng bò tham duïc loït vaøo (14). 

Taâm keû phaøm phu thöôøng xao ñoäng bieán hoùa raát khoù cheá phuïc gìn giöõ, 

nhöng keû trí laïi cheá phuïc taâm mình laøm cho chaùnh tröïc moät caùch deã 

daøng, nhö thôï kheùo uoán naén muõi teân (33). Nhö con caù bò quaêng leân bôø 
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sôï seät vaø vuøng vaãy theá naøo, thì cuõng nhö theá, caùc ngöôøi haõy ñem taâm 

lo sôï, phaán ñaáu ñeå mau thoaùt khoûi caûnh giôùi aùc ma (34). Taâm phaøm 

phu cöù xoay vaàn theo nguõ duïc, xao ñoäng khoâng deã naém baét; chæ nhöõng 

ngöôøi naøo ñaõ ñieàu phuïc ñöôïc taâm mình môùi ñöôïc yeân vui (35). Taâm 

phaøm phu cöù xoay vaàn theo nguõ duïc, bieán hoùa u-aån khoù thaáy, nhöng 

ngöôøi trí laïi thöôøng phoøng hoä taâm mình, vaø ñöôïc yeân vui nhôø taâm 

phoøng hoä aáy (36). Taâm phaøm phu cöù leùn luùt ñi moät mình, ñi raát xa, voâ 

hình voâ daïng nhö aån naùu hang saâu, neáu ngöôøi naøo ñieàu phuïc ñöôïc taâm, 

thì giaûi thoaùt khoûi voøng ma troùi buoäc (37). Ngöôøi taâm khoâng an ñònh, 

khoâng hieåu bieát chaùnh phaùp, khoâng tín taâm kieân coá, thì khoâng theå 

thaønh töïu ñöôïc trí tueä cao (38). Ngöôøi taâm ñaõ thanh tònh, khoâng coøn 

caùc ñieàu hoaëc loaïn, vöôït treân nhöõng nghieäp thieän aùc thoâng thöôøng, laø 

ngöôøi giaùc ngoä, chaúng sôï haõi (39). Caùi haïi cuûa keû thuø gaây ra cho keû thuø 

hay oan gia ñoái vôùi oan gia, khoâng baèng caùi haïi cuûa taâm nieäm höôùng 

veà haønh vi taø aùc gaây ra cho mình (42). Chaúng phaûi cha meï hay baø con 

naøo khaùc laøm, nhöng chính taâm nieäm höôùng veà haønh vi chaùnh thieän 

laøm cho mình cao thöôïng hôn (43). Nhöõng vò A-la-haùn ñaõ boû heát loøng 

saân haän, taâm nhö coõi ñaát baèng, laïi chí thaønh kieân coá nhö nhaân ñaø yeát 

la, nhö ao baùu khoâng buøn, neân chaúng coøn bò luaân hoài xoay chuyeån (95). 

Nhöõng vò A-la-haùn yù nghieäp thöôøng vaéng laëng, ngöõ nghieäp haønh 

nghieäp thöôøng vaéng laëng, laïi coù chaùnh trí giaûi thoaùt, neân ñöôïc an oån 

luoân (96). Trong nhöõng thôøi quaù khöù, ta cuõng töøng thaû taâm theo duïc 

laïc, tham aùi vaø nhaøn du, nhöng nay ñaõ ñieàu phuïc ñöôïc taâm ta nhö con 

voi ñaõ bò ñieàu phuïc döôùi tay ngöôøi quaûn töôïng taøi gioûi (326). Haõy vui 

veû sieâng naêng, gìn giöõ töï taâm ñeå töï cöùu mình ra khoûi nguy nan, nhö voi 

gaéng söùc ñeå vöôït khoûi choán sa laày (327). 

 

VII.Traïng Thaùi Taâm Theo Quan Ñieåm Phaät Giaùo: 

Traïng thaùi taâm, taâm caûnh hay taâm thaàn, ñoùng moät vai troø quan 

troïng trong sinh hoaït haèng ngaøy cuûa haønh giaû. Moät ñoái töôïng vaät theå coù 

gaây phieàn toaùi hay khoâng thöôøng thöôøng tuøy thuoäc vaøo traïng thaùi taâm 

hôn laø vaøo chính ñoái töôïng ñoù. Neáu chuùng ta cho raèng noù laø phieàn toaùi, 

thì noù phieàn toaùi. Neáu chuùng ta khoâng cho raèng noù phieàn toaùi thì noù 

khoâng phieàn toaùi. Taát caû ñeàu tuøy thuoäc vaøo traïng thaùi taâm. Thí duï nhö 

ñoâi khi trong thieàn quaùn chuùng ta bò tieáng ñoäng quaáy nhieãu. Neáu chuùng 

ta nöông theo vaø maéc keït vaøo chuùng, chuùng seõ quaáy roái thieàn quaùn cuûa 

chuùng ta. Tuy nhieân, neáu chuùng ta döùt boû chuùng khoûi taâm cuûa chuùng ta 
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ngay khi chuùng vöøa môùi khôûi leân, thì chuùng seõ khoâng taïo söï quaáy 

nhieãu. Neáu chuùng ta luoân ñoøi hoûi moät caùi gì ñoù töø cuoäc soáng, thì chuùng 

ta seõ khoâng bao giôø thoûa maõn. Nhöng neáu chuùng ta chaáp nhaän cuoäc ñôøi 

laø caùi maø chuùng ta ñang laø hay ñang coù, thì chuùng ta seõ luoân bieát ñuû. 

Coù ngöôøi tìm haïnh phuùc trong vaät chaát; ngöôøi khaùc laïi cho raèng coù theå 

coù haïnh phuùc maø khoâng caàn ñeán vaät chaát. Taïi sao laïi nhö vaäy? Bôûi vì 

haïnh phuùc laø moät traïng thaùi cuûa taâm, khoâng theå ño ñöôïc baèng soá löôïng 

taøi saûn. Neáu chuùng ta bieát ñuû vôùi nhöõng gì chuùng ta ñang laø hay ñang 

coù, thì chuùng ta seõ luoân coù haïnh phuùc. Ngöôïc laïi neáu chuùng ta khoâng 

haøi loøng vôùi nhöõng gì chuùng ta ñang laø hay ñang coù, thì baát haïnh luoân 

ngöï trò trong ta. Tham duïc khoâng coù ñaùy, vì duø ñoå vaøo bao nhieâu thì 

tham duïc vaãn luoân troáng roãng. Theo quyeån Ba truï Thieàn, moät hoâm 

Thieàn sö An Coác Baïch Vaân thöôïng ñöôøng daïy chuùng: "Giaû nhö toâi laáy 

aùo truøm leân ñaàu vaø ñöa hai tay leân trôøi. Neáu chæ thaáy hai tay toâi, baïn seõ 

nghó raèng coù hai vaät theå. Nhöng khi toâi boû aùo truøm ñaàu ra, baïn thaáy 

raèng toâi cuõng laø moät con ngöôøi, khoâng chæ laø hai baøn tay. Cuøng theá aáy, 

baïn phaûi hieåu raèng khi baïn nhìn caùc söï vaät nhö nhöõng thöïc theå taùch rôøi 

nhau, baïn chæ ñöôïc moät nöûa söï thaät maø thoâi... Laïi haõy laáy moät voøng 

troøn vaø taâm ñieåm. Khoâng coù taâm ñieåm, khoâng coù voøng troøn; khoâng coù 

voøng troøn, khoâng coù taâm ñieåm. Baïn laø taâm ñieåm, voøng troøn laø vuõ truï. 

Neáu baïn hieän höõu, vuõ truï hieän höõu, vaø neáu baïn bieán maát, vuõ truï cuõng 

bieán maát theo. Moïi vaät ñeàu lieân quan vaø phuï thuoäc laãn nhau. Caùi hoäp 

naøy treân baøn khoâng hieän höõu moät caùch ñoäc laäp. Noù hieän höõu vôùi ñoâi 

maét toâi troâng thaáy noù, khaùc vôùi caùch baïn troâng thaáy noù, vaø laïi khaùc vôùi 

caùch troâng thaáy cuûa ngöôøi keá tieáp. Do ñoù, neáu toâi bò muø, chieác hoäp 

khoâng coøn hieän höõu ñoái vôùi toâi. Taát caû moïi hieän höõu ñeàu töông ñaõi, 

vaäy maø moãi ngöôøi chuùng ta ñeàu taïo ra moät theá giôùi cho rieâng mình, vaø 

moãi ngöôøi ñeàu nhaän thöùc theo taâm thaùi cuûa chính mình." Kinh Töù Thaäp 

Nhò Chöông daïy: “Moät keû vôùi traïng thaùi taâm ñaày tham duïc duø soáng 

treân trôøi cuõng khoâng thaáy ñuû; moät ngöôøi ñaõ lìa tham duïc duø phaûi ôû döôùi 

ñaát vaãn thaáy haïnh phuùc.” Theo kinh Laêng Giaø, coù ba loaïi traïng thaùi 

taâm. Thöù nhaát laø Chaân Taâm: Coøn goïi laø Nhö Lai taïng, töï tính thanh 

tònh khoâng ueá nhieãm, hay thöùc A Laïi Da, hay thöùc thöù taùm. Thöù nhì laø 

Hieän Taâm: Coøn goïi laø Taïng Thöùc hay chaân taâm cuøng vôùi voâ minh hoøa 

hôïp maø sinh ra phaùp nhieãm, tònh, xaáu toát. Thöù ba laø Phaân Bieät Söï Taâm: 

Coøn goïi laø Chuyeån Thöùc, do thöùc vôùi caûnh töôùng beân ngoaøi laøm duyeân 

hieän leân maø phaùt sinh töø nguõ quan (maét, tai, muõi, löôõi, thaân).  
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VIII.Theo Quan Ñieåm Phaät Giaùo, Caûnh Vaø Taâm Khoâng Theå 

Taùch Rôøi: 

Tröôùc khi ñi vaøo chi tieát veà caûnh vaø taâm khoâng theå taùch rôøi, chuùng 

ta haõy noùi veà phaân bieät vaø voâ phaân bieät, vì hai vaán ñeà naøy lieân heä maät 

thieát vôùi nhau. “Vikalpa” laø thuaät ngöõ Baéc Phaïn duøng ñeå chæ “Phaân 

Bieät,” moät trong nhöõng töø Phaät giaùo quan troïng trong nhieàu kinh ñieån 

vaø luaän ñieån khaùc nhau. Töø Trung Hoa laø “Fen-Pieh,” coù nghóa laø caét 

vaø chia ra baèng dao, ñieàu naøy töông öùng chính xaùc vôùi töø goác Phaïn ngöõ 

“Viklp.” Nhö theá ngöôøi ta coù theå noùi “phaân bieät” laø nhaän thöùc coù tính 

caùch phaân tích, noù gôïi leân söï hieåu bieát coù tính caùch töông ñoái vaø bieän 

luaän maø chuùng ta duøng trong caùc moái giao thieäp haèng ngaøy giöõa chuùng 

ta vaø theá giôùi beân ngoaøi, cuõng nhö trong tö töôûng suy tö cao ñoä cuûa 

chuùng ta. Vì coát loõi cuûa tö töôûng laø phaân tích, nghóa laø phaân bieät, con 

dao giaûi phaãu caøng saéc beùn, thì söï suy lyù caøng vi teá vaø keát quaû caøng vi 

dieäu hôn. Nhöng theo caùch tö duy cuûa Phaät giaùo, hoaëc ñuùng hôn theo 

kinh nghieäm cuûa Phaät giaùo, naêng löïc phaân bieät naøy ñaët caên baûn beân Trí 

Voâ Phaân Bieät. Trí hueä laø caùi coù neàn taûng trong tri thöùc con ngöôøi, vaø 

nhôø noù maø chuùng ta coù theå phoùng caùi nhìn vaøo töï taùnh maø taát caû chuùng 

ta ñeàu coù, noù cuõng ñöôïc bieát nhö laø Phaät taùnh. Thöïc ra Töï Taùnh chính 

laø Trí tueä. Vaø Trí Voâ Phaân Bieät naøy laø caùi “töï taïi vôùi aùi nhieãm.” Taâm 

khoâng phaân bieät laø taâm thöùc xa lìa vöùt boû caùi yù thöùc phaân bieät (ñaït ñeán 

trí tueä bình ñaúng chaân thöïc). Coù hai loaïi:  Voâ Phaân Bieät Taâm Voâ Laäu, 

töùc caùi trí theå hoäi chaân nhö. Caùi trí voâ laäu khoâng phaân bieät. Traïng thaùi 

maø chuû theå vaø ñoái töôïng khoâng coøn phaân bieät. Voâ Phaân Bieät Taâm Höõu 

Laäu, töùc laø taâm hieän löôïng tö tính cuûa caûnh bao goàm trí nhôù do suy 

nghó, lyù luaän vaø töï thöùc. Trong Kinh Laêng Giaø, phaân bieät traùi nghòch 

vôùi söï hieåu bieát tröïc giaùc laø söï hieåu bieát vöôït ngoaøi phaân bieät. Trong 

cuoäc soáng theá tuïc haèng ngaøy, neáu “phaân bieät” ñöôïc xöû lyù moät caùch hôïp 

lyù seõ vaän haønh ñeå saûn sanh ra nhöõng hieäu quaû toát, nhöng noù khoâng theå 

ñi saâu vaøo taâm thöùc maø chaân lyù toái haäu tieàm aån trong ñoù. Ñeå ñaùnh thöùc 

chaân lyù ra khoûi giaác nguû saâu, chuùng ta phaûi töø boû phaân bieät. Phaùp 

Töôùng hay Duy Thöùc toâng cho raèng moïi hình thöùc chæ laø söï phaân bieät 

chöù khoâng coù ngoaïi leä. Phaân bieät khôûi laø caùc meâ hoaëc khôûi leân töø tö 

duy, giaùo phaùp vaø thaày baïn, ngöôïc laïi vôùi nhöõng phaân bieät sai laàm 

ñöôïc huaân taäp töï nhieân hay laø caâu sinh khôûi. YÙ nghóa veà söï chaáp tröôùc 

ñöôïc phaùt trieån töø keát quaû cuûa söï lyù luaän. Trong Kinh Laêng Giaø, Ñöùc 
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Phaät ñaõ nhaéc nhôû Ngaøi Mahamati: “Naøy Mahamati, huyeãn aûo khoâng 

taïo ra caùc sai laàm, vì caùc sai laàm phaùt xuaát töø söï phaân bieät hö voïng.  

Trong Phaät giaùo, cao, baèng, vaø keùm chæ laø nhöõng traïng thaùi töông 

ñoái, chuùng luoân bieán ñoåi theo thôøi gian, khoâng gian vaø hoaøn caûnh. Caùi 

maø baïn xem laø vöôït troäi ôû Vieät Nam coù theå khoâng ñöôïc xem nhö vaäy 

taïi Hoa Kyø. Caùi maø ngöôøi ta xem laø thaáp keùm ôû AÂu chaâu coù theå khoâng 

bò xem nhö vaäy ôû AÙ chaâu. Tyû nhö taïi haàu heát caùc nôi beân AÂu chaâu, khi 

coù ngöôøi cheát, thaân nhaân coøn laïi seõ ñem thi theå ngöôøi cheát choân hay 

hoûa thieâu vôùi nhöõng nghi thöùc thích ñaùng vaø hoï cho nhö vaäy laø vaên 

minh. Tuy nhieân, taïi moät vaøi nôi ôû AÙ chaâu, ngöôøi ta ñem thi theå ngöôøi 

cheát caét ra töø khuùc, roài ñem boû vaøo röøng cho chim hoang aên, vaø hoï 

cuõng xem nhö vaäy laø hôïp lyù. Beân caïnh ñoù, trong voøng luaân hoài sanh töû, 

traûi qua nhieàu ñôøi kieáp, chuùng ta ñaõ töøng coù nhöõng ñòa vò vöôït troäi, 

hoaëc baèng  hoaëc thaáp keùm laãn nhau. Coù luùc baïn laø vua, nhöng luùc khaùc 

laïi laø moät teân aên maøy. Vì vaäy Ñöùc Phaät khuyeân haøng ñeä töû cuûa Ngaøi laø 

ñöøng bao giôø coá coâng so saùnh hôn keùm trong baát cöù hoaøn caûnh naøo. Vì 

khi baïn so saùnh cao, baèng vaø thaáp coù nghóa laø baïn phaân bieät giöõa traïng 

thaùi toát vaø xaáu cuûa taâm. Baïn coù theå traùnh ñöôïc nhöõng lo aâu khoâng caàn 

thieát neáu baïn coá gaéng ñöøng so saùnh mình vôùi ngöôøi khaùc. Kyø thaät, haønh 

ñoäng so saùnh töï noù khoâng sai traùi neáu baïn coù khaû naêng xöû duïng noù chæ 

nhaèm giuùp tö töôûng vaø haønh ñoäng cuûa baïn toát hôn. Tuy nhieân, thöôøng 

thì haønh ñoäng so saùnh hôn keùm seõ ñöa baïn ñeán choã lo aâu khoâng caàn 

thieát. Neáu baïn nghó baïn hôn ngöôøi, baïn coù theå trôû neân kieâu ngaïo. Neáu 

baïn nghó baïn baèng ngöôøi, baïn coù theå sanh taâm löôøi bieáng, trì treä vaø  

khoâng phaán ñaáu. Neáu baïn nghó baïn keùm coõi hôn ngöôøi, baïn coù theå trôû 

neân nhuùt nhaùt, ruït reø, thaäm chí ñoá kî nöõa laø khaùc. Vì vaäy ngöôøi Phaät töû 

chaân thuaàn khoâng neân so saùnh hôn keùm vôùi ai. 

Baây giôø chuùng ta haõy noùi veà caûnh vaø taâm theo quan ñieåm Phaät 

giaùo. Theo Phaät giaùo, caûnh vaø taâm khoâng theå taùch rôøi. Ngöôøi Phaät töû 

khoâng bao giôø quan saùt baát cöù thöù gì moät caùch khaùch quan ñöôïc. Nghóa 

laø taâm khoâng theå taùch rôøi khoûi caûnh. Vì theá maø Phaät töû ngaøy nay ñeà 

nghò töø “Tham döï vieân” thay vì chæ laø “quan saùt vieân.” Vì khi laø quan 

saùt vieân, haønh giaû bò giôùi haïn trong söï phaân bieät giöõa chuû theå vaø ñoái 

töôïng, nhöng khi ñaõ laø moät “tham döï vieân” thì söï phaân bieät giöõa chuû 

theå vaø ñoái töôïng bieán maát, nhöôøng choã cho kinh nghieäm tröïc tieáp. YÙ 

nieäm “tham döï vieân” ñöa haønh giaû ñeán gaàn söï thöïc taäp thieàn quaùn. Khi 

chuùng ta quaùn thaân treân thaân, theo kinh Nieäm Xöù, haønh giaû bieát mình 
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quaùn nieäm thaân treân thaân. Nghóa laø haønh giaû khoâng coi thaân mình nhö 

moät ñoái töôïng bieät laäp vôùi taâm quaùn nieäm cuûa mình. Thieàn quaùn khoâng 

laø söï ño löôøng hay suy töï treân ñoái töôïng quaùn nieäm maø laø moät kinh 

nghieäm tröïc tieáp veà ñoái töôïng aáy. Caùi kinh nghieäm tröïc tieáp naøy ñöôïc 

goïi laø nhaän thöùc “voâ phaân bieät.” Vaán ñeà ñaët ra cho ngöôøi Phaät töø laø: 

“Laøm sao taâm con ngöôøi coù theå vöôït qua töø phaân bieät ñeán khoâng phaân 

bieät, töø aùi nhieãm ñeán khoâng aùi nhieãm, töø hieän höõu ñeán khoâng hieän höõu, 

töø töông ñoái ñeán taùnh khoâng, töø vaïn vaät ñeán caùi baûn taùnh saùng nhö 

göông hay töï taùnh, hoaëc theo thuaät ngöõ Phaät giaùo töø meâ ñeán ngoä. Laøm 

theá naøo böôùc di chuyeån naøy ñöôïc hieän thöïc naøy taïo neân söï kyø dieäu vó 

ñaïi nhaát, khoâng chæ coù trong Phaät giaùo, maø coøn trong taát caû moïi toân 

giaùo vaø trieát hoïc. Chöøng naøo theá giôùi naøy, nhö taâm con ngöôøi nhaän 

thöùc noù, coøn laø caûnh giôùi ñoái laäp, chöøng aáy vaãn chöa coù con ñöôøng ñeå 

vöôït thoaùt  noù vaø haøi loøng vôùi theá giôùi cuûa “taùnh khoâng,” ôû ñoù taát caû 

nhöõng ñoái laäp ñöôïc cho laø tieâu tan heát. Phuûi saïch daàn nhöõng thöù hoån 

taïp, ñöôïc bieát vôùi caùi teân laø “vaïn phaùp,” ñeå thaáy ngay chính trong caùi 

goïi laø göông baûn taùnh töï noù laø moät thöù baát khaû tuyeät ñoái. Tuy nhieân, taát 

caû moïi Phaät töû ñeàu noã löïc ñi ñeán ñoù. Ñöôïc noùi theo loái trieát hoïc thì caâu 

hoûi “töø phaân bieät ñeán Khoâng phaân bieät” ñöôïc ñaët ra khoâng ñuùng choã. 

Quaû thöïc noù khoâng coù taùc ñoäng queùt saïch vaïn phaùp, ñi töø phaân bieät 

ñeán choã voâ phaân bieät, töø töông ñoái ñeán taùnh khoâng, vaân vaân. Neáu 

ngöôøi ta chaáp nhaän moät quaù trình thanh taåy, ngöôøi ta nghó raèng moät khi 

söï thanh taåy naøy thaønh töïu, thì caùi göông seõ cho thaáy veû saùng nguyeân 

thuûy cuûa noù, vaø quaù trình vaãn ñöôïc tieáp tuïc nhö theá treân cuøng moät doøng 

chuyeån ñoäng. Nhöng trong thöïc teá chính söï thanh taåy laø moät taùc phaåm 

cuûa veû saùng nguyeân thuûy. Caùi gì laø “nguyeân thuûy” thì khoâng coøn gì 

lieân heä vôùi thôøi gian vaø khoâng coù ai nghó raèng trong quaù khöù xa xoâi thì 

thanh tònh vaø khoâng oâ nhieãm, roài bôûi vì noù khoâng coøn nhö theá nöõa neân 

phaûi lau saïch vaø traû laïi cho noù veû saùng nhö xöa kia. Veû saùng aáy hieän 

höõu trong khaép nôi trong moïi luùc, ngay caû khi ngöôøi ta tin raèng noù bò 

phuû buïi vaø khoâng phaûn aûnh ñuùng söï vaät. Veû saùng aáy khoâng phaûi ñöôïc 

phuïc hoài, noù khoâng phaûi laø moät caùi gì ñoù nhö söï cuøng toät cuûa moät quaù 

trình, noù khoâng bao giôø rôøi boû caùi göông. Noù laø caùi maø Phaùp Baûo Ñaøn 

Kinh vaø caùc baûn vaên kinh khaùc cuûa Phaät giaùo noùi ñeán khi noùi raèng Phaät 

taùnh thì ñoàng nhaát nôi taát caû chuùng sanh, ngu cuõng nhö trí. Nhö vaäy 

“Trí voâ phaân bieät,” “töï taïi vôùi aùi nhieãm,” hay “xöa nay khoâng moät vaät,” 

taát caû ñeàu daãn chuùng ta ñeán cuøng moät nguoàn, ñoù laø suoái nguoàn chính 
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cuûa kinh nghieäm Thieàn. Thieàn thöôøng ñöôïc nghó nhö laø moät taâm thaùi 

trong ñoù baïn trôû thaønh moät vôùi moâi tröôøng chung quanh.  

Trong Kinh Laêng Giaø, Ñöùc Phaät ñaõ nhaéc nhôû Ngaøi Mahamati: 

“Naøy Mahamati, huyeãn aûo khoâng taïo ra caùc sai laàm, vì caùc sai laàm 

phaùt xuaát töø söï phaân bieät hö voïng. Söï voâ minh ñaõ caâu thuùc phaøm phu 

taïo ra söï phaân bieät sai laàm veà töï tính. Töùc laø, vì quaù meâ ñaém vaøo caùc 

phaïm truø höõu vaø phi höõu, sinh vaø dieät, söï taïo laäp vaø söï huûy hoaïi, vaân 

vaân, voán laø nhöõng saûn phaåm cuûa phaân bieät, neân chuùng ta khoâng theå 

nhìn suoát vaøo chaân lyù vaø thöïc tính cuûa caùc söï vaät, chuùng ta phaûi thoaùt 

ra khoûi söï caâu thuùc cuûa caùi goïi laø söï caàn thieát thuoäc luaän lyù veà nhöõng 

ñoái laäp vaø quay trôû veà vôùi kinh nghieäm cô baûn neáu nhö chuùng ta coù 

ñöôïc maø nhìn thaáy vaø dieãn dòch caùc söï vaät baèng caùi trí hueä ñöôïc hieån 

loä ôû trong kinh nghieäm cô baûn naày, voán khoâng thuoäc luaän lyù maø phaùt 

sinh do tu taäp, maø ta thuû ñaéc ñöôïc söï hieän höõu trong yù nghóa chaân thaät 

cuûa noù, taát caû moïi giaøn giaù vaø kieán truùc cuûa tri thöùc do ñoù maø bò phaù 

vôõ, vaø ñieàu ñöôïc goïi laø caùi trí voâ phaân bieät seõ toûa saùng, vaø keát quaû laø 

chuùng ta thaáy raèng taát caû caùc söï vaät laø khoâng sinh ra, khoâng ñöôïc taïo 

laäp vaø khoâng bao giôø tieâu dieät; vaø thaáy raèng moïi töôùng traïng ñeàu gioáng 

nhö nhöõng hình töôïng ñöôïc taïo ra baèng aûo thuaät, hay gioáng nhö moät 

giaác moäng, nhöõng caùi boùng ñöôïc phaûn chieáu treân maët taám maøn cuûa söï 

tòch tónh mieân tröôøng. Ñieàu naày cuõng chöa phaûi laø söï thuû ñaéc toaøn haûo. 

Muoán ñöôïc toaøn haûo thì ngay caû taám maøn thöôøng haèng cuõng phaûi bò 

loaïi boû, vaø chæ coù nhö theá thì voâ minh môùi bò xua tan vónh vieãn  ñeå cho 

chuùng ta hoaøn toaøn töï taïi, khoâng coøn bò trôû ngaïi trong caùi thaáy vaø haønh 

ñoäng cuûa chuùng ta.” 

Kyø thaät, taâm vaø caûnh chæ laø moät. Theo Thieàn sö Noäi Sôn Höng 

Chính trong quyeån Môû Voøng Tay Tö Duy, thieàn thöôøng ñöôïc nghó nhö 

laø moät taâm thaùi trong ñoù baïn trôû thaønh moät vôùi moâi tröôøng chung 

quanh. Coù söï dieãn taû noùi raèng taâm vaø caûnh laø moät. Ngöôøi ta hieåu giaùc 

ngoä nhö laø rôi vaøo traïng thaùi moät thöù taâm hoan hyû naøo ñoù trong ñoù caùc 

hieän töôïng ngoaïi giôùi nhaäp vaøo laøm moät vôùi baûn theå cuûa chính mình. 

Tuy nhieân, neáu taâm thaùi ñoù laø tinh thaàn cuûa Thieàn, thì, ñeå ñaït ñeán, 

ngöôøi ta chæ caàn giöõ cho thaân baát ñoäng, khoâng nhuùc nhích laø ñöôïc. Ñeå 

laøm ñöôïc ñieàu ñoù, ngöôøi ta phaûi maát raát nhieàu thôøi gian raûnh roãi, khoâng 

phaûi lo laéng cho böõa aên saép tôùi. Ñieàu naøy coù nghóa laø Thieàn khoâng thaät 

söï daønh cho nhöõng ai phaûi duøng haàu heát thôøi gian vaø naêng löôïng ñeå 

kieám soáng. Toïa thieàn ñöôïc xem nhö laø söï tu taäp theo moät toân giaùo 
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chaân chính, khoù coù theå ñöôïc coi nhö moät troø tieâu khieån cuûa nhöõng 

ngöôøi giaøu coù vaø nhaøn haï. Quan ñieåm tuyeät vôøi veà tu taäp cuûa Thieàn sö 

Ñaïo Nguyeân Hy Huyeàn cho raèng toïa thieàn laø moät toân giaùo phaûi hoaït 

ñoäng moät caùch cuï theå trong cuoäc soáng haèng ngaøy. Noùi raèng "Taâm vaø 

Caûnh laø moät" laø ñuùng, nhöng ñieàu naøy khoâng coù nghóa laø chuùng ta bò 

laïc vaøo traïng thaùi taâm ñeâ meâ ñôø ñaãn. Ñuùng hôn, ñieàu naøy coù nghóa laø 

chuùng ta neân ñaët heát naêng löôïng cuûa chuùng ta vaøo coâng vieäc. 

 

IX. Taâm: Ngöôøi Hoïa Só Kyø Taøi Veõ Ra Moïi Thöù Treân Ñôøi: 

Taâm töôùng coù nghóa laø taâm haønh laø söï caáu taïo cuûa taâm, söï saùng taïo 

cuûa taâm, duïng cuûa taâm. Taâm haønh laø taâm thay ñoåi töøng giaây töøng phuùt, 

laø haønh hoaït nhaèm kieåm soaùt taâm. Taâm töôùng bieán hoùa voâ cuøng (noù 

hoaït ñoäng khoâng giôùi haïn). Taâm töôùng phaùt khôûi meâ laàm, vì chö Phaät 

daïy “Taát caû söï vaät ñeàu do taâm taïo.” Taâm taïo Nieát baøn; taâm taïo ñòa 

nguïc. Moät caùi taâm oâ nhieãm bò vaây haõm bôûi theá giôùi oâ nhieãm. Taâm 

töôùng thanh tònh xuaát hieän trong moät theá giôùi thanh tònh. Taâm töôùng 

laøm ngoaïi giôùi bieán hoùa voâ haïn. Taâm laøm Phaät, maø taâm cuõng laøm 

chuùng sanh. Taâm laø moät hieän töôïng vi teá vaø phöùc taïp ñeán noãi khoâng 

theå tìm ra hai ngöôøi vôùi cuøng moät taâm taùnh gioáng nhau. Taâm laø moät 

hoïa só kyø taøi coù khaû naêng veû vôøi moïi thöù theá giôùi. Khoâng coù thöù gì treân 

theá gian naày maø khoâng do taâm taïo. Khi coù tieáng moät con choù suûa, 

chuùng ta bieát ñoù laø tieáng choù suûa vì taâm töï thöùc ñaõ veõ ra cho chuùng ta 

hình aûnh moät con choù ñang suûa. Khi coù tieáng moät con quaï keâu, chuùng 

ta bieát ñoù laø tieáng quaï keâu vì taâm töï thöùc ñaõ veõõ ra cho chuùng ta hình 

aûnh moät con quaï ñang keâu. Khi maét cuûa chuùng ta thaáy vaø phaân bieät 

maøu ñoû maøu traéng vaø caùc maøu khaùc nhau, chuùng ta bieát ñoù laø nhöõng 

maøu ñoû, traéng vaø nhieàu thöù maøu khaùc nhau bôûi vì taâm töï thöùc ñaõ veõ ra 

saün cho chuùng ta nhöõng maøu ñoû, traéng vaø nhieàu maøu khaùc, vaân vaân. 

Haønh giaû tu Phaät neân luoân nhôù raèng sanh töû ñeàu khôûi leân vaø toàn taïi töø 

taâm naày. Taâm sanh khôûi tham, saân, si; tuy nhieân, cuõng chính taâm aáy 

sanh khôûi boá thí, nhaãn nhuïc vaø trí hueä. Moät caùi taâm bò vaây haõm trong 

theá giôùi aûo töôûng seõ daãn daét chuùng sanh ñeán caûnh soáng si meâ u toái. 

Neáu chuùng ta thaáy raèng khoâng coù theá giôùi aûo töôûng ngoaøi taâm naày, thì 

taâm u toái trôû thaønh trong saùng, khoâng coøn taïo caûnh baát tònh, neân Boà Ñeà 

hieån loä. Taâm laøm chuû taát caû. Do taâm meâ môø maø theá giôùi ñaày phieàn naõo 

xuaát hieän. Theá giôùi thöôøng laïc laïi cuõng do taâm taïo, nhöng laø caùi taâm 

trong saùng. Taâm nhö baùnh xe theo boø keùo, vì vaäy maø khoå ñau phieàn 
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naõo ñi lieàn vôùi ngöôøi naøo duøng taâm baát tònh ñeå noùi naêng haønh ñoäng. 

Neáu taâm baát tònh thì con ñöôøng tröôùc maët laø goà gheà khoù ñi, nhöng neáu 

taâm thanh tònh thì con ñöôøng tröôùc maët seõ trôû neân baèng phaúng an laønh. 

Theo quan ñieåm Phaät giaùo, taát caû nhöõng hoaøn caûnh chuùng ta gaëp trong 

ñôøi ñeàu laø nhöõng bieåu hieän cuûa taâm ta. Ñaây laø söï hieåu bieát caên baûn cuûa 

ñaïo Phaät. Töø caûnh ngoä khoå ñau phieàn naõo, raéc roái, ñeán haïnh phuùc an 

laïc... ñeàu coù goác reã nôi taâm. Vaán ñeà cuûa chuùng ta laø chuùng ta luoân 

chaïy theo söï daãn ñaïo cuûa caùi taâm laêng xaêng aáy, caùi taâm luoân naûy sanh 

ra nhöõng yù töôûng môùi. Keát quaû laø chuùng ta cöù bò caùm doã töø caûnh naøy 

ñeán caûnh khaùc vôùi hy voïng tìm ñöôïc haïnh phuùc, nhöng chæ gaëp toaøn laø 

meät moûi vaø thaát voïng, vaø cuoái cuøng chuùng ta bò xoay voøng maõi trong 

voøng luaân hoài sanh töû. Giaûi phaùp khoâng phaûi laø öùc cheá nhöõng tö töôûng 

hay nhöõng ham muoán, vì ñieàu naøy khoâng theå naøo ñöôïc, cuõng gioáng nhö 

laáy ñaù maø ñeø leân coû, coû roài cuõng tìm ñöôøng ngoi leân ñeå sinh toàn. 

Chuùng ta phaûi tìm moät giaûi phaùp toát hôn giaûi phaùp naøy. Chuùng ta haõy 

thöû quan saùt nhöõng yù nghó cuûa mình, nhöng khoâng laøm theo chuùng. 

Ñieàu naøy coù theå khieán chuùng khoâng coøn naêng löïc aùp cheá chuùng ta, töø 

ñoù töï chuùng ñaøo thaûi laáy chuùng. Trong tu taäp, haønh giaû tu Phaät neân 

luoân nhôù raèng Taâm quaû thaät laø moät hoïa só kyø taøi vì taát caû söï vaät ñeàu do 

taâm taïo. Taâm taïo Nieát baøn; taâm taïo ñòa nguïc. Vôùi ngöôøi Phaät töû, caûnh 

trôøi hay caûnh ñòa nguïc ñeàu ôû ñaây, ôû ngay trong theá giôùi naøy. Ñieàu naøy 

coù nghóa laø baïn coù theå taïo ra thieân ñaøng hay ñòa nguïc ngay nôi theá gian 

naøy. Thaät laø kyø quaëc khi taïo taùc bao nhieâu aùc nghieäp roài chæ ñôn thuaàn 

tin töôûng hay caàu nguyeän maø coù ñöôïc caûnh trôøi. Nieàm tin theo Phaät 

giaùo thaät ñôn giaûn, neáu baïn soáng vaø haønh xöû hoøa hôïp vôùi nhöõng 

nguyeân lyù ñaïo ñöùc thì baïn coù theå taïo ñöôïc caûnh trôøi taïi ñaây, ngay nôi 

theá gian naøy. Ñaây cuõng laø boán caûnh thieân giôùi maø ngöôøi tu luoân coá 

gaéng ñaït tôùi
(1)

. Ví baèng ngöôïc laïi thì baïn seõ taïo caûnh ñòa nguïc cuõng 

ngay treân theá gian naøy. Trong tu taäp, chuùng ta haõy luoân coá maø canh 

chöøng caùi goïi laø ngöôøi "hoïa só kyø taøi" aáy caùc baïn aï!!! 

 

X. Taâm Vöông Taâm Sôû: 

Nhö ñaõ ñeà caäp trong caùc chöông tröôùc, taâm laø moät teân khaùc cuûa A 

Laïi Da Thöùc. Tuy nhieân, theo Phaät giaùo, khoâng gioáng nhö xaùc thaân vaät 

chaát, caùi taâm laø phi vaät chaát. Chuùng ta nhaän thöùc ñöôïc nhöõng tö töôûng 

vaø caûm nghó cuûa chuùng ta cuøng nhieàu ñieàu khaùc baèng tröïc giaùc, vaø 

chuùng ta keát luaän söï hieän höõu cuûa chuùng baèng pheùp loaïi suy. Taâm laø 
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goác cuûa muoân phaùp. Trong Taâm Ñòa Quaùn Kinh, Ñöùc Phaät daïy: “Trong 

Phaät phaùp, laáy taâm laøm chuû. Taát caû caùc phaùp ñeàu do taâm sanh.” Taâm 

taïo ra chö Phaät, taâm taïo thieân ñöôøng, taâm taïo ñòa nguïc. Taâm laø ñoäng 

löïc chính laøm cho ta sung söôùng hay ñau khoå, vui hay buoàn, traàm luaân 

hay giaûi thoaùt. Taâm keát hôïp chaët cheõ vôùi thaân ñeán ñoä caùc traïng thaùi 

tinh thaàn aûnh höôûng tröïc tieáp ñeán söùc khoûe vaø söï an vui cuûa thaân. Moät 

soá baùc só khaúng quyeát raèng khoâng coù moät chöùng beänh naøo ñöôïc xem 

thuaàn tuùy laø thaân beänh caû. Do ñoù, tröø khi traïng thaùi tinh thaàn xaáu naày 

laø do aùc nghieäp do kieáp tröôùc gaây ra quaù naëng, khoù coù theå thay ñoåi 

ñöôïc trong moät sôùm moät chieàu, coøn thì ngöôøi ta coù theå chuyeån ñoåi 

nhöõng traïng thaùi xaáu ñeå taïo ra söï laønh maïnh veà tinh thaàn, vaø töø ñoù thaân 

seõ ñöôïc an laïc. Taâm con ngöôøi aûnh höôûng ñeán thaân moät caùch saâu xa, 

neáu cöù ñeå cho taâm hoaït ñoäng moät caùch böøa baõi vaø nuoâi döôõng nhöõng tö 

duy baát thieän, taâm coù theå gaây ra nhöõng tai haïi khoù löôøng ñöôïc, thaäm 

chí coù theå gaây ra saùt nhaân. Tuy nhieân, taâm cuõng coù theå chöõa laønh moät 

caùi thaân beänh hoaïn. Khi taâm ñöôïc taäp trung vaøo nhöõng tö duy chaân 

chaùnh vôùi tinh taán vaø söï hieåu bieát chaân chaùnh thì hieäu quaû maø noù taïo ra 

cuõng voâ cuøng toát ñeïp. Moät caùi taâm vôùi nhöõng tö duy trong saùng vaø 

thieän laønh thaät söï seõ daãn ñeán moät cuoäc soáng laønh maïnh vaø thö thaùi. 

Thaät vaäy, Ngoaïi tröø taâm ra, khoâng coøn thöù gì khaùc. Taâm, Phaät, chuùng 

sanh khoâng sai khaùc. Haønh giaû tu Phaät neân luoân nhôù raèng treân ñôøi naøy 

khoâng coù caùi gì heát ngoaøi yù thöùc, vì caùc hieän töôïng chæ laø nhöõng phoùng 

chieáu cuûa yù thöùc maø thoâi. Taát caû ñeàu laø taâm, taâm toûa traøn khaép moïi 

nôi, trong moïi thaân theå. Phaøm phu nhaän thöùc caùi ña phöùc, nhöng khoâng 

coù caùi gì coù theå ñöôïc neâu ñònh trong Duy Taâm. Nhöõng chöùc naêng cuûa 

taâm raát roäng lôùn vaø khoâng tính ñeám ñöôïc. Chính vì vaäy maø Phaät luoân 

nhaéc nhôû töù chuùng, “Taâm nhö vöôïn chuyeàn caây.” Taâm vöông laø taùc 

duïng cuûa taâm (hieåu bieát chö phaùp), coøn taâm sôû laø phaåm chaát hay ñieàu 

kieän cuûa nhöõng taùc duïng aáy (tham, saân, si, vaân vaân).  

Taâm Vöông: Taâm vöông laø taùc duïng cuûa taâm trong moïi sinh hoaït 

haèng ngaøy. Taát caû chuùng ta ñeàu coù moät caùi taâm vöông. Taâm vöông naøy 

töùc laø "ñeä baùt thöùc", coù theå coi nhö laø vua cuûa taát caû caùc thöùc. Ngoaøi 

ñeä baùt thöùc naøy coøn coùn coù ñeä thaát thöùc, ñeä luïc thöùc, vaø tieàn nguõ thöùc. 

Ñoù laø naêm teân giaëc beân ngoaøi nhaõn, nhó, tyû, thieät, thaân. Ñeä luïc thöùc töùc 

laø teân giaëc "yù" ôû beân trong. Ñeä thaát thöùc töùc laø maït na thöùc. Maït na 

thöùc naøy tham tröôùc kieán phaàn cuûa ñeä baùt thöù laøm ngaõ. Döôùi söï laõnh 

ñaïo cuûa taâm vöông ñeä baùt thöùc, ñeä luïc thöùc vaø naêm thöùc tröôùc tham 



 146 

chaáp vaøo caùi traàn caûnh thuoäc saéc, thanh, höông, vò, xuùc, vaân vaân, vaø vì 

vaäy taâm vöông bò nhöõng thöù naøy troùi buoäc vaøo meâ hoaëc khoâng döùt. 

Ñem caùi baùt thöùc taâm vöông naøy vaây chaëc khoâng cho chuyeån ra ngoaøi 

thaân ñöôïc. Chính vì vaäy, haønh giaû tu Phaät phaûi möôïn caâu thoaïi ñaàu laøm 

Kim Cang Vöông Baûo Kieám cheùm heát boïn giaëc cöôùp ñoù, khieán ñeä baùt 

thöùc chuyeån thaønh Ñaïi Vieân Caûnh Trí, ñeä thaát thöùc chuyeån thaønh Bình 

Ñaúng Taùnh Trí, ñeä luïc thöùc chuyeån thaønh Dieäu Quaùn Saùt Trí, vaø naêm 

thöùc tröôùc chuyeån thaønh Thaønh Sôû Taùc Trí. Nhöng quan troïng nhaát laø 

phaûi chuyeån ñeä thaát (maït na thöùc) vaø ñeä luïc thöùc (yù thöùc) tröôùc, vì 

chính chuùng coù taùc duïng laõnh ñaïo vaø aûnh höôûng leân nhöõng thöùc coøn 

laïi. Nhieäm vuï cuûa chuùng phaân bieät, taïo ra khaùc bieät, laøm neân khaùi 

nieäm, vaø cheá taïo ra ñuû thöù. Theo Thieàn sö Hö Vaân trong Hö Vaân Ngöõ 

Luïc, baây giôø maáy oâng laøm keä laøm thô, thaáy khoâng, thaáy aùnh saùng, aáy 

chính laø luùc hai thöùc maït na vaø yù khôûi leân taùc duïng. Haønh giaû tu Phaät 

phaûi möôïn caùi thoaïi ñaàu naøy ñeå bieán "Phaân Bieät Thöùc" thaønh ra "Dieäu 

Quaùn Saùt Trí", bieán caùi taâm keá löôïng nhaân ngaõ thaønh ra Bình Ñaúng 

Taùnh Trí. Ñoù goïi laø chuyeån thöùc thaønh trí, chuyeån phaøm thaønh thaùnh. 

Haønh giaû phaûi coá gaéng duïng coâng tham thoaïi ñaàu sao cho boïn giaëc xöa 

nay vaãn tham tröôùc saéc, thanh, höông, vò, xuùc, phaùp khoâng coøn xaâm 

phaïm ñöôïc nöõa.  

Taâm Sôû: Taâm sôû laø phaåm chaát hay ñieàu kieän cuûa nhöõng taùc duïng 

aáy nhö tham, saân, si, maïn, nghi, taø kieán, saùt, ñaïo, daâm, voïng, vaân vaân. 

Taâm sôû hay yeáu toá taâm lyù goïi laø chi thieàn. Nhöõng chi thieàn naày giuùp 

naâng caùc caáp thanh tònh taâm cuûa haønh giaû töø thaáp leân cao. Coù naêm yeáu 

toá taâm lyù hay chi thieàn: taàm, saùt, phæ, laïc, vaø nhaát ñieåm taâm. Taâm phaùp 

sôû höõu cuûa taâm vöông hay nhöõng ñieàu kieän tinh thaàn, nhöõng ñoùng goùp 

cuûa taâm, ñaëc bieät laø nhöõng phaåm chaát luaân lyù, tình caûm, thöông yeâu, 

haän thuø, vaân vaân. Taâm Sôû Haønh bao goàm taát caû duïc voïng ham muoán 

khôûi leân do taâm sôû haønh. Khi chuùng ta thaáy caùi gì haáp daãn thì chuùng ta 

khôûi sinh loøng ham muoán vaø muoán ñaït cho baèng ñöôïc. Ngöôïc laïi, khi 

chuùng ta thaáy caùi gì khoâng haáp daãn thì chuùng ta sanh taâm nhaøm chaùn 

khoâng muoán, coù khi coøn sanh taâm oaùn gheùt noù nöõa laø khaùc. Taâm Sôû 

Haønh bao goàm taát caû duïc voïng ham muoán khôûi leân do taâm sôû haønh. 

Khi chuùng ta thaáy caùi gì haáp daãn thì chuùng ta khôûi sinh loøng ham muoán 

vaø muoán ñaït cho baèng ñöôïc. Ngöôïc laïi, khi chuùng ta thaáy caùi gì khoâng 

haáp daãn thì chuùng ta sanh taâm nhaøm chaùn khoâng muoán, coù khi coøn sanh 

taâm oaùn gheùt noù nöõa laø khaùc.   
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XI. Taâm Thieän & Taâm Baát Thieän: 

Taâm Thieän Theo Quan Ñieåm Phaät Giaùo: Theo Phaät giaùo, caû hai 

loaïi taâm thieän vaø baát thieän ñeàu coù aûnh höôûng lôùn ñeán vieäc tu taäp cuûa 

haønh giaû. Ñieàu Thieän laø haønh ñoäng coá yù phuø hôïp vôùi Baùt Thaùnh Ñaïo. 

Nhö vaäy ñieàu thieän khoâng nhöõng chæ phuø hôïp vôùi chaùnh nghieäp, maø 

coøn phuø hôïp vôùi chaùnh kieán, chaùnh tö duy, chaùnh chaùnh ngöõ, chaùnh 

maïng, chaùnh tinh taán, chaùnh nieäm vaø chaùnh ñònh nöõa. Trong khi ñoù, 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. Theo Thanh Tònh Ñaïo, 

baát thieän nghieäp laø nhöõng vieäc laøm baát thieän vaø laø con ñöôøng daãn ñeán 

aùc ñaïo. Ñieàu Thieän seõ giuùp con ngöôøi cheá ngöï ñöôïc nhöõng phieàn naõo 

khôûi leân trong taâm. Ngöôïc laïi, neáu con ngöôøi laøm ñieàu aùc seõ phaûi nhaän 

chòu caùc haäu quaû khoå ñau trong ñôøi naøy hay ñôøi keá tieáp. Thieän nghieäp 

seõ giuùp con ngöôøi cheá ngöï ñöôïc nhöõng phieàn naõo khôûi leân trong taâm. 

Ngöôïc laïi, neáu con ngöôøi laøm aùc nghieäp seõ phaûi nhaän chòu caùc haäu quaû 

khoå ñau trong ñôøi naøy hay ñôøi keá tieáp.  

Taâm thieän laønh lieân heä vôùi nhöõng tö töôûng thieän laønh. Taâm thieän 

laønh phaùt sinh nhöõng vieäc laøm thieän laønh ñoái vôùi tha nhaân, töø bi, boá thí, 

nhaãn nhuïc, aùi ngöõ, yeâu thöông, tín taâm, luoân nguyeän cöùu ñoä tha nhaân. 

Thieän taâm giuùp ñaåy luøi nhöõng taâm tieâu cöïc. Theo ñaïo Phaät, Taâm Thieän 

coøn laø Taâm Chaùnh, töùc laø taâm khoâng ích kyû vaø luoân luoân thaønh yù. Treân 

vieäc tu taäp, chuùng ta phaûi ñaët neàn moùng vöõng chaéc. Duø bieát roõ raèng 

“Taâm” naày chaúng phaûi laø “Ta”, khoâng phaûi laø “Caùi Cuûa Ta,” hay “Töï 

ngaõ cuûa Ta”; tuy nhieân, neáu chuùng ta muoán chaám döùt luaân hoài sanh töû 

thì chuùng ta phaûi duïng coâng tu taäp thieän taâm. Chuùng ta phaûi ñaït ñöôïc 

thieän taâm tröôùc khi tu taäp nôi thaân. Nghóa laø tröôùc heát chuùng ta phaûi 

dieät tröø duïc voïng, phaûi loaïi boû taïp nieäm vaø loøng ham muoán vaät chaát. 

Ham muoán vaät chaát bao goàm caû taøi, saéc, danh, thöïc vaø thuøy (nguû nghæ). 

Ngoaøi ra, thieän taâm coøn bao goàm luoân caû thaønh yù, coù nghóa laø moät khi 

ñaõ tu taäp thieän phaùp thì luùc naøo mình cuõng nhö vaäy, chöù khoâng nay tu 

mai nghæ. Moät khi chuùng ta ñaõ tin Phaät thì nieàm tin aáy phaûi laø vónh 

vieãn, chaân thaät vaø vöõng chaéc.  
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Taâm Baát Thieän Theo Quan Ñieåm Phaät Giaùo: Trong khi ñoù, theo 

Phaät giaùo, baát thieän laø khoâng thieän laønh, traùi lyù vaø coù haïi ñeán ñôøi hieän 

taïi cuõng nhö vò lai. Theo Tröôøng Boä, Kinh Phuùng Tuïng, taâm baát thieän 

phaùt sanh ra nhöõng tö duy baát thieän, laø ba nhaân caên ñeå cuûa moïi ñieàu 

aùc, ñoù laø tö duy tham duïc, tö duy saân haän, vaø tö duy si meâ. Taâm baát 

thieän daãn tôùi söï taïo taùc baát thieän nghieäp vaø ñöa ñeán nhöõng haäu quaû 

ñau khoå: tham, saân, si, maïn, nghi, taø kieán, saùt, ñaïo, daâm, voïng. Theo 

Thanh Tònh Ñaïo, ñöôïc goïi laø baát thieän nghieäp vì chuùng vöøa laø baát thieän 

maø vöøa laø con ñöôøng daãn ñeán aùc ñaïo: saùt sanh, troäm caép, taø haïnh trong 

duïc voïng, voïng ngöõ, aùc ngöõ, thoâ ngöõ, phuø phieám ngöõ, tham, saân, vaø taø 

kieán. Trong tu taäp, haønh giaû tu Phaät phaûi coá gaéng loaïi tröø taâm baát thieän, 

töùc laø caùi taâm 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 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 A Tyø Ñaït Ma Luaän (Vi Dieäu Phaùp), taâm baát thieän baét nguoàn 

töø caùc caên hoaëc “Tham,” “Saân” hoaëc “Si.” Taâm Baát Thieän Baét Nguoàn 

Töø Caên “Tham”: Taâm khoâng bò xuùi duïc, ñoàng phaùt sanh cuøng thoï hyû, 

vaø lieân hôïp vôùi taø kieán (taø kieán hoaëc laøm taêng tröôûng söï chaáp tröôùc, 

hoaëc töï noù laø söï chaáp tröôùc), tyû nhö moät caäu beù boãng döng (khoâng coù 

söï xuùi duïc) aên caép traùi taùo töø quaøy traùi caây moät caùch vui veû (ñoàng phaùt 

sanh vôùi thoï hyû), cho raèng vieäc aên caép naày khoâng coù gì laø xaáu caû (lieân 

hôïp vôùi taø kieán). Taâm bò xuùi duïc, ñoàng phaùt sanh cuøng thoï hyû, vaø lieân 

hôïp vôùi taø kieán, tyû nhö moät caäu beù do söï xuùi duïc cuûa baïn, vui veû aên 

caép moät traùi taùo, cho raèng vieäc aáy khoâng coù gì laø xaáu caû. Taâm khoâng bò 

xuùi duïc, ñoàng phaùt sanh cuøng thoï hyû, vaø khoâng lieân hôïp vôùi taø kieán, tyû 

nhö caäu beù vì vui maø aên caép moät traùi taùo töø quaøy traùi caây, duø bieát raèng 

laøm nhö vaäy laø xaáu (khoâng lieân hôïp vôùi taø kieán) vaø khoâng do ai xuùi 

duïc. Taâm bò xuùi duïc, ñoàng phaùt sanh cuøng thoï hyû, vaø khoâng lieân heä vôùi 

taø kieán, tyø nhö coù baïn xuùi duïc, moät caäu beù vui veû aên caép moät traùi taùo, 

duø bieát raèng aên caép laø xaáu (khoâng lieân hôïp vôùi taø kieán). Taâm khoâng bò 

xuùi duïc, ñoàng phaùt sanh cuøng thoï xaû, vaø lieân hôïp vôùi taø kieán, tyû nhö 

moät caäu beù boãng döng aên caép moät traùi taùo moät caùch thaûn nhieân, khoâng 

vui khoâng buoàn (thoï xaû), khoâng ai xuùi duïc, cho raèng vieäc aên caép naày 

khoâng coù gì laø xaáu caû (lieân hôïp vôùi taø kieán). Taâm bò xuùi duïc, ñoàng phaùt 

sanh cuøng thoï xaû, vaø lieân hôïp vôùi taø kieán, tyû nhö moät caäu beù do söï xuùi 
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duïc maø thaûn nhieân aên caép moät traùi taùo, thaáy raèng vieäc aên caép naày 

khoâng coù gì laø xaáu caû (lieân hôïp vôùi taø kieán). Taâm khoâng bò xuùi duïc, 

ñoàng phaùt sanh cuøng thoï xaû, vaø khoâng lieân hôïp vôùi taø kieán, tyû nhö moät 

caäu beù boãng döng aên caép moät traùi taùo, khoâng ai xuùi duïc, duø bieát raèng 

aên caép laø xaáu (khoâng lieân hôïp vôùi taø kieán). Taâm bò xuùi duïc, ñoàng phaùt 

sanh cuøng thoï xaû, khoâng lieân hôïp vôùi taø kieán, tyû nhö moät caäu beù, do söï 

xuùi duïc cuûa baïn, boãng döng aên caép moät traùi taùo, duø bieát raèng aên caép laø 

xaáu (khoâng lieân hôïp vôùi taø kieán). Taâm Baát Thieän Baét Nguoàn Töø Caên 

“Saân”: Taâm khoâng bò xuùi duïc, ñoàng phaùt sanh cuøng thoï Öu, vaø coù lieân 

hôïp vôùi taø kieán, tyû nhö do bôûi moät côn saân haän nhöùt thôøi (khoâng möu 

tính tröôùc) maø moät ngöôøi coù theå saùt haïi moät ngöôøi khaùc. Taâm bò xuùi 

duïc, ñoàng phaùt sanh cuøng thoï Öu, vaø coù lieân hôïp vôùi taø kieán, tyû nhö do 

bôûi saân haän maø moät ngöôøi möu tính vaø saùt haïi ngöôøi khaùc. Taâm Baát 

Thieän Baét Nguoàn Töø Caên “Si”: Taâm ñoàng phaùt sanh cuøng thoï xaû, vaø 

lieân hôïp vôùi hoaøi nghi, tyû nhö do bôûi si meâ maø moät ngöôøi hoaøi nghi veà 

söï giaùc ngoä cuûa Ñöùc Phaät cuõng nhö coâng naêng giaûi thoaùt cuûa giaùo phaùp 

cuûa Ngaøi. Taâm ñoàng phaùt sanh cuøng thoï xaû, vaø lieân hôïp vôùi phoùng daät, 

tyû nhö vì si meâ maø moät ngöôøi coù taâm phoùng daät khoâng theå naøo chuù taâm 

ñöôïc vaøo moät ñeà muïc.   

 

Understanding of the Mind  

In Buddhist Point of View 

 

I. An Overview and Meanings of Citta: 

“Citta” is a Sanskrit term, temporarily considering and recognizing 

mind, thought, mental or Intellectual consciousness. The mind that is 

attending, observing, thinking, reflecting, imagining (thought, intention, 

aim, wish, memory, intelligence, reason). Consciousness or mind: This 

is consciousness itself. It naturally functions in five ways corresponding 

to the five sense-organs. “Citta” refers to mental processes in general 

and is commonly said in Indian texts to be synonymous with Manas 

(sentience) and Vijnana (consciousness). In Tibetan Buddhist 

epistemology, it is said to refer to a “main mind,” which is 

accompanied by “mental factors.” The definition of Mind varies with 

different people in different cultures. If you ask an ordinary 

Vietnamese where his mind is and chances are he will point to his 
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heart or chest; however, when you ask the same question of a 

Westerner and he will indicate his head. According to the Buddha, 

mind (or heart as the seat of thought or intelligence or mental factors) 

is defined as clarity and knowing. It is formless which no one can see 

it; however, it is our mind which has created the actions which cause us 

to experience suffering and to be born in cyclic existence or samsara. 

All our physical, verbal and mental actions depend on our mind. The 

function of the mind is to perceive, to apprehend and to know its 

objects. It discerns and discriminates between forms, qualities, aspects 

and so forth. The only way to reach Buddhahood is by training in the 

control and transformation of our mind until we are completely free 

from all obscurations and defilements. In English “mind” means 

“heart,” “spirit,” “psyche,” or “soul.” Mind with a small “m” means the 

seat of the intellect. Mind with a capital “M” stands for absolute 

reality. From the standpoint of Zen experience, “mind” means total 

awareness. In other words, just listening when hearing.  

According to Buddhism, citta or the mind is the root of all dharmas. 

The “Intent” is the “Discriminating Mind,” the sixth consciousness. Not 

only does the “Mind” make discriminations, it is filled with idle 

thoughts. The six consciousnesses can also be said to be a perceptive 

nature. That is, from the six sense organs: eyes, ears, nose, tongue, 

body, and mind, the functions of seeing, hearing, smelling, tasting, 

feeling, and knowing arise. When people commit offenses, they do it 

with the six sense organs. When they cultivate, they also do it with the 

six sense organs. If you can remain unperturbed by external states, 

then you are cultivating. If you are turned by external states, then you 

will fall. In Contemplation of the Mind Sutra, the Buddha taught: “All 

my tenets are based on the mind that is the source of all dharmas." The 

mind has brought about the Buddhas, the Heaven, or the Hell. It is the 

main driving force that makes us happy or sorrowful, cheerful or sad, 

liberated or doomed. There are several Sanskrit and Pali terms for 

mind such as Mana, Citta, Vijnana, and Vinnana. “Mind” is another 

name for Alaya-vijnana. Unlike the material body, immaterial mind is 

invisible. We are aware of our thoughts and feelings and so forth by 

direct sensation, and we infer their existence in others by analogy.  

According to Most Venerable Dhammananda in The Gems of 

Buddhist Wisdom, mind may be defined as simply the awareness of an 
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object since there is no agent or a soul that directs all activities. It 

consists of fleeting mental states which constantly arise and perish with 

lightning rapidity. “With birth for its source and death for its mouth, it 

persistently flows on like a river receiving from the tributary streams of 

sense constant accretions to its flood.” Each momentary consciousness 

of this everchanging lifestream, on passing away, transmits its whole 

energy, all the indelibly recorded impressions, to its successor. Every 

fresh consciousness therefore consists of the potentialities of its 

predecessors and something more. As all impressions are indelibly 

recorded in this everchanging palimpsest-like mind, and as all 

potentialities are transmitted from life to life, irrespective of temporary 

physical disintegrations, reminiscence of past births or past incidents 

become a possibility. Mind is like a double-edged weapon that can 

equally be used either for good or evil. One single thought that arises 

in this invisible mind can even save or destroy the world. One such 

thought can either populate or depopulate a whole country. It is mind 

that creates one’s paradise and one’s hell.  

Citta or the mind is also defined as the whole system of vijnanas, 

originally pure, or mind. Citta is generally translated as “thought.” In 

the Lankavatara Sutra as well as in other Mahayana sutras, citta may 

better be rendered “mind.” When it is defined as “accumulation” or as 

“store-house” where karma seeds are deposited, it is not mere thought, 

it has an ontological signification also. In The Dhammapada Sutta, the 

Buddha taught: “Mind fore-runs deeds; mind is chief, and mind-made 

are they.” In Buddhism, there is no distinction between mind and 

consciousness. Both are used as synonymous terms. According to Great 

Master Ying-Kuang: “The mind encompasses al the ten directions of 

dharma realms, including Buddha dharma realm, Bodhisatva dharma 

realm, Pratyeka-Buddha dharma realm, Sravaka dharma realm, 

Heaven dharma realm, Human dharma realm, Asura dharma realm, 

Animal dharma realm, Hungry Ghost dharma realm, and Hell dharma 

realm. One mind can give rise to everything. Buddhas arise from within 

the cultivator’s mind, Hells also arise from the cultivator’s mind.” The 

mind is so closely linked with the body that mental states affect the 

body’s health and well-being. Some doctors even confirm that there is 

no such thing as a purely physical disease. Unless these bad mental 

states are caused by previous evil acts, and they are unalterable, it is 
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possible so to change them as to cause mental health and physical well-

being to follow thereafter. Man’s mind influences his body profoundly. 

If allowed to function viciously and entertain unwholesome thoughts, 

mind can cause disaster, can even kill a being; but it can also cure a 

sick body. When mind is concentrated on right thoughts with right effort 

and understanding, the effect it can produce is immense. A mind with 

pure and wholesome thoughts really does lead to a healthy and relaxed 

life.  

According to Buddhism, mind is the thinking consciousness that 

coordinates the perceptions of the sense organs, a mind which does not 

depend on any of the five sense faculties, but on the immediately 

preceding continuum of mind. Mental consciousness apprehends not 

only objects (form, sound, taste, smell, touch) in the present time, but it 

also apprehends objects in the past and imagines objects even in the 

future. Mental consciousness will go with us from one life to another, 

while the first five consciousnesses are our temporary minds.  

Consciousness is also one of the five skandhas. The function of 

Manovijnana is by hypothesis to reflect on Manas, as the eye-vijnana 

reflects on the world of forms and the ear-vijnana on that of sounds; but 

in fact as soon as Manas evolves the dualism of subject and object out 

of the absolute unity of the Alaya, Manovijnana and indeed all the 

other Vijnanas begin to operate. Thus, in the Lankavatara Sutra, the 

Buddha said: “Buddhist Nirvana consists in turning away from the 

wrongfully discriminating Manovijnana. For with Manovijnana as 

cause (hetu) and support (alambana), there takes place the evolution of 

the seven Vijnanas. Further, when Manovijnana discerns and clings to 

an external world of particulars, all kinds of habit-energy (vasana) are 

generated therefrom, and by them the Alaya is nurtured. Together with 

the thought of “me and mine,” taking hold of it and clinging to it, and 

reflecting upon it, Manas thereby takes shape and is evolved. In 

substance (sarira), however, Manas and Manovijnana are not 

differentthe one from the other, they depend upon the Alaya as cause 

and support. And when an external world is tenaciously held as real 

which is no other than the presentation of one’s own mind, the 

mentation-system (citta-kalapa), mutually related, is evolved in its 

totality. Like the ocean waves, the Vijnanas set in motion by the wind 

of an external world which is the manifestation of one’s own mind, rise 
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and cease. Therefore, the seven Vijnanas cease with the cessation of 

Manovijnana.” 

It should be noticed that a mind of awareness simply means “being 

conscious of,” or “remembering,” or “becoming acquainted with.” But 

we must use it in the sense of “being in the process of being conscious 

of,” or “being in the process of remembering.” We have learned the 

word “Awareness” in the sense of recognition, or bare attention, but 

the meaning doesn’t stop there. In awareness, there are also the 

elements of concentration (Samadhi) and understanding (prajna). 

Concentration and understanding together are meditate on the absence 

of identity of all things. According to the Satipatthana Sutta, 

practitioner should “Contemplate the body in the body, contemplate the 

feelings in the feelings, contemplate the mind in the mind, contemplate 

the objects of mind in the objects of mind.” This means that practitioner 

must live in the body in full awareness of it, and not just study like a 

separate object. Live in awareness with feelings, mind, and objects of 

mind. Do not just study them. When we meditate on our body, we live 

with it as truth and give it our most lucid attention; we become one with 

it. The flower blossoms because sunlight touches and warms its bud, 

becoming one with it. Meditation reveals not a concept of truth, but a 

direct view of truth itself. This we call “insight,” the kind of 

understanding based on attention and concentration. Buddhist 

practitioners should always remember that in cultivation, cultivation of 

the mind is the most difficult  because everything comes to the mind, 

from the eyes, ears, noses, tongue and body... They all receive 

sensations and send them to the mind for needed actions. Mind is the 

boss of all organs in our system of body-mind. Buddhist practitioners 

should also always remember that if we want to have a life with more 

peace, mindfulness, and happiness, and a cultivation that is leading to 

emancipation, like or dislike, we have no other choice but taming our 

mind. We must alway be mindful at all times, whether walking, 

standing, reclining, or sitting. This means that while walking we have 

mindfulness, while standing we have mindfulness, while reclining we 

have mindfulness, while sitting we have mindfulness. In other words, 

we must put awareness into our walking, standing, reclining, and sitting 

at all times and under all circumstances. 
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II. Basic Understanding on the Mind In Buddhist Point of 

View: 

In Buddhism, mind is the root of all dharmas. The mind or thoughts 

is the storehouse of karma, wholesome or unwholesome. The Sanskrit 

term Citta is defined as the whole system of vijnanas, originally pure, 

or mind. Besides, citta is generally translated as “thought.” In the 

Lankavatara Sutra as well as in other Mahayana sutras, citta may 

better be rendered “mind.” When it is defined as “accumulation” or as 

“store-house” where karma seeds are deposited, it is not mere thought, 

it has an ontological signification also. In The Dhammapada Sutta, the 

Buddha taught: “Mind fore-runs deeds; mind is chief, and mind-made 

are they.” “Mind” is another name for Alaya-vijnana. Unlike the 

material body, immaterial mind is invisible. We are aware of our 

thoughts and feelings and so forth by direct sensation, and we infer 

their existence in others by analogy. The mind is the root of all 

dharmas. In Contemplation of the Mind Sutra, the Buddha taught: “All 

my tenets are based on the mind that is the source of all dharmas." The 

mind has brought about the Buddhas, the Heaven, or the Hell. It is the 

main driving force that makes us happy or sorrowful, cheerful or sad, 

liberated or doomed. In Zen, it means either the mind of a person in the 

sense of all his powers of consciousness, mind, heart and spirit, or else 

absolutely reality, the mind beyond the distinction between mind and 

matter. It is for the sake of giving practitioners an easier understanding 

of Mind, Buddhist teachers usually divide the mind into aspects or 

layers, but to Zen, Mind is one great Whole, without parts or divisions. 

The manifestating, illuminating, and nonsubstantial characteristics of 

Mind exist simultaneously and constantly, inseparable and indivisible 

in their totality. 

According to Buddhism, understanding is not an accumulation of 

knowledge. To the contrary, it is the result of the struggle to become 

free of knowledge. Understanding shatters old knowledge to make 

room for the new that accords better with reality. When Copernicus 

discovered that the Earth goes around the sun, most of the astronomical 

knowledge of the time had to be discarded, including the ideas of 

above and below. Today, physics is struggling valiantly to free itself 

from the ideas of identity and cause effect that underlie classical 

science. Science, like the Way, urges us to get rid of all preconceived 
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notions. Understanding, in human, is translated into concepts, thoughts, 

and words. Understanding is not an aggregate of bits of knowledge. It is 

a direct and immediate penetration. In the realm of sentiment, it is 

feeling; in the realm of intellect, it is perception. It is an intuition rather 

than the culmination of reasoning. Every now and again it is fully 

present in us, and we find we cannot express it in words, thoughts, or 

concepts. “Unable to describe it,” that is our situation at such moments. 

Insights like this are spoken of in Buddhism as “impossible to reason 

about, to discuss, or to incorporate into doctrines or systems of 

thought.” Besides, understanding also means a shield to protect 

cultivator from the attack of greed, hatred and ignorance. A man often 

does wrong because of his ignorance or misunderstanding about 

himself, his desire of gaining happiness, and the way to obtain 

happiness. Understanding will also help cultivators with the ability to 

remove all defilements and strengthen their virtues.  

 

III. Special Characteristics of Mind: 

All of our desires develop because of the thoughts of our mental 

factor intention. When we see an attractive object, we develop a wish 

to obtain that object. In contrary, when we see an unattractive object, 

we develop a wish not to obtain that object; sometimes we hate the 

object. Generally speaking, almost all delusions created by mental 

ignorance or passion of the heart. The discriminating mind or the 

deluded mind itself lies at the roof of this birth and death, but people 

think that this mind is their real mind, so the delusion enters into the 

causes and conditions that produce suffering. In Buddhist point of view, 

man’s mind influences his body profoundly. If allowed to function 

viciously and indulge in unwholesome thoughts, mind can cause 

disaster, can even cause one’s death. But on the contrary, a mind 

imbued with wholesome thoughts can cure a sick body. These are 

summaries of some of the characters of the mind; however, if we dig a 

little deeper into details, we will see that humans' mind has many more 

different characteristics.  

Mind Is Like an Unrest Monkey: The functions of mind are very 

extensive and numberless. Practitioners should always remember that 

the mind is climbing and jumping like a monkey from trees to trees (as 

a restless monkey). Someone asks a Zen master on how to look into 
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one’s self-nature. The Zen master replies: “How can? For if there is a 

cage with six windows, in which there is a monkey. Someone calls at 

one window, ‘O, monkey,’ and he replies. Someone else calls at 

another window, and again he replies. And so on. Human’s mind is no 

different from that monkey.” That’s why the Buddha always remineded 

his disciples, “Mind is like an unrest monkey jumping from one tree to 

another.” The activities of the mind have no limit; mind originates 

delusion; mind originates Enlightenment. According to the Zen 

Teaching of Huang Po, one day, Zen Master Huang Po entered the hall 

to preach the assembly: "Mind is Buddha, while the cessation of 

conceptual thought is the Way." Everything existence or phenomenon 

arises from the functions of the mind; mind creates Nirvana; mind 

creates Hells. An impure mind surrounds itself with impure things. A 

pure mind surrounds itself with pure things. Surroundings have no more 

limits than the activities of the mind; mind creates Buddhas (Buddha is 

like our mind); mind creates ordinary men (sentient beings are is just 

like our mind). The mind is a skilful painter who creates pictures of 

various worlds; there is nothing in the world that is not mind-created; 

both life and death arise from the mind and exist within the mind. The 

mind creates greed, anger and ignorance; however, that very mind is 

also able to create giving, patience and wisdom. A mind that is 

bewildered by its own world of delusion will lead beings to an 

unenlightened life. If we learn that there is no world of delusion 

outside of the mind, the bewildered mind becomes clear, we cease to 

create impure surroundings and we attain enlightenment. The mind is 

the master of every situation (it rules and controls everything). The 

world of suffering is brought about by the deluded mortal mind. The 

world of eternal joy is also brought about by the mind, but a clear mind. 

The mind is as the wheels follow the ox that draws the cart, so does 

suffering follow the person who speaks and acts with an impure mind. 

If the mind is impure, it will cause the feet to stumble along  a rogh and 

difficult road; but if a mind is pure, the path will be smooth and the 

journey peaceful.  

The Functioning of the Mind: In The Studies of The Lankavatara 

Sutra, Zen Master D.T. Suzuki distinguished two kinds of functioning 

of the mind. First, functioning is dependent on the Individualizing Mind 

and is perceived  by the minds of the two-vehicle followers. It is known 
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as Responding Body. As they do not know that this is projected by their 

Evolving Mind, they take it for something external to themselves, and 

making it assume a corporeal form, fail to have a thorough knowledge 

of its nature. Second, functioning is dependent on the Karma-

consciousness, that is, it appears to the minds of those Bodhisattvas 

who have just entered upon the path of Bodhisattvahood as well as of 

those who have reached the highest stage. This is known as the 

Recompense Body. The body is visible in infinite forms, each form has 

infinite marks, and each mark is excellent in infinite ways, and the 

world in which the Body has its abode is also embellished in manners 

infinite varying. As the Body is manifested everywhere, it has no 

limitations whatever, it can never be exhausted, it goes beyond all the 

conditions of determination. According to the needs of all beings it 

becomes visible and is always held by them, it is neither destroyed nor 

lost sight of. All such characteristics of the Body are the perfuming 

effect of the immaculate deeds such as the virtues of perfection and 

also the work of the mysterious perfuming innate in the Tathagata-

garbha. As it is thus possession of immeasurably blissful qualities, it is 

called Recompense Body. Third, besides these two kinds of functioning, 

the third kind of functioning is that the Mind always functioning without 

limitations or obstacles. When we speak of mind, we usually think of 

psychological phenomena, such as feelings, thoughts, or perceptions. 

When we speak of objects of mind, we think of physical phenomena, 

such as mountains, trees, or animals. Speaking this way, we see the 

phenomenal aspects of mind and its objects, but we don’t see their 

nature. We have observed that these two kinds of phenomena, mind 

and objects of mind, rely on one another for their existence and are 

therefore interdependent. But we do not see that they themselves have 

the same nature. This nature is sometimes called “mind” and 

sometimes called “suchness.” Whatever we call it, we cannot measure 

this nature using concepts. It is boundless and all inclusive, without 

limitations or obstacles. From the point of view of unity, it is called 

Dharmakaya. From the point of view of duality, it is called “mind 

without obstacle” encountering “world without obstacle.” The 

Avatamsaka Sutra calls it unobstructed mind and unobstructed object. 

The mind and the world contain each other so completely and perfectly 

that we call this “perfect unity of mind and object.”   
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Mind of Understanding Ourselves: Understanding ourselves means 

understanding things as they really are, that is seeing the impermanent, 

unsatisfactory, and non-substantial or non-self nature of the five 

aggregates of clinging in ourselves. It is not easy to understand 

ourselves because of our wrong concepts, baseless illusions, 

perversions and delusions. It is so difficult to see the real person. The 

Buddha taught that in order to be able  to understand ourselves, we 

must first see and understand the impemanence of the five aggregates. 

He compares material form or body to a lump of foam, feeling to a 

bubble, perception to a mirage, mental formations or volitional 

activities to water-lily plant which is without heartwood, and 

consciousness to an illusion. The Buddha says: “Whatever material 

form there be whether past, future or present, internal, external, gross 

or subtle, low or lofty,  far or near that material form is empty, 

unsubstantial and without essence. In the same manner, the remaining 

aggregates: feeling, perception, mental formation, and consciousness 

are also empty, unsubstantial and without essence. Thus, the five 

aggregates are impermanent, whatever is impermanent, that is 

suffering, unsatisfactory and without self. Whenever you understand 

this, you understand yourselves.”  

No One Can Run Away From the Mind: According to Bikkhu 

Piyananda in The Gems of Buddhism Wisdom, you cannot run away 

from your mind. By meditation, you can train the mind to keep calm 

and be free from disturbances either from within or outside. Apply 

concentrated awareness to the internal confusions and mental conflicts, 

and observe or pay attention to all the changing states of your mind. 

When the mind is properly developed, it brings happiness and bliss. If 

the mind is neglected, it runs you into endless troubles and difficulties. 

The disciplined mind is strong and effective, while the wavering mind 

is weak and ineffective. The wise train their minds as thoroughly as a 

horse-trainer train their horses. Therefore, you should watch you mind. 

When you sit alone, you should observe the changing conditions of the 

mind. The task is only a matter of observing the changing states, not 

fighting with the mind, or avoid it, or try to control it. When the mind is 

in a state of lust, be aware that we are having a mind of lust. When the 

mind is in a state of hatred or when it is free from hatred, be aware that 

we are having a mind of hatred or free from hatred. When you have the 
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concentrated mind or the scattered mind, you should be aware that we 

are having a concentrated or a scattered mind. You should always 

remember that your job is to observe all these changing conditions 

without identifying yourself with them. Your job is to turn your 

attention away from the outside world and focus in yourself. This is 

very difficult, but it can be done. In all activities of your daily life, you 

should always watch your mind and to observe your mind in all kinds of 

situations. To observe the working of your mind without identifying 

with or finding justification for your thoughts without erecting the 

screen of prejudice; without expecting reward or satisfaction. To 

observe the senses of desire, hatred, jealousy and other unwholesome 

states that arise and upset the balance of the mind. Continue meditation 

practices to check and eliminate these harmful elements.  

The Mind Is the Core of Our Existence: According to the Buddhist 

point of view, the mind or consciousness is the core of our existence. 

All our psychological experiences, such as pain and pleasure, sorrow 

and happiness, good and evil, life and death, are not attributed to any 

external agency. They are only the result of our own thoughts and their 

resultant actions. Mind actually influences the body in every minute of 

life. If we allow it to function with the vicious and unwholesome 

thoughts, mind can cause disaster; it can even kill another being. 

However, when the mind is concentrated on right thoughts with right 

effort and understanding, it can produce an excellent effect. Thus, the 

Buddha taght: “No enemy can harm one so much as one’s own 

thoughts of craving, thoughts of hate, thoughts of jealousy, and so on.” 

A mind with pure and wholesome thoughts really lead to a peaceful 

and relaxed life.  

Mind is not separate from the world of thoughts and feelings, how 

can it leave and retire into itself? When we look at the tree in front of 

us, our mind does not go outside of us into the forest, nor does it open a 

door to let the trees in. Our mind fixes on the trees, but they are not a 

distinct object. Our mind and the trees are one. The trees are only one 

of the miraculous manifestations of the mind. According to the Sutra In 

Forty-Two Sections, Chapter 31, the Buddha said: “There was once 

someone who, plagued by ceaseless sexual desire, wished to castrate 

himself. To cut off your sexual organs would not be as good as to cut 

off your mind. You mind is like a supervisor; if the supervisor stops, his 
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employees will also quit. If the deviant mind is not stopped, what good 

does it do to cut off the organs?” The Kasyapa Buddha taught: ‘Desire 

is born from your will; your will is born from thought. When both 

aspects of the mind are still, there is neither form nor activity.” 

 

IV. The Original Mind In Buddhist Point of View: 

According to Buddhism, original mind is the source of all 

phenomena. According to the Awakening of Faith, the original mind is 

the source of all phenomena, the mind which is in all things. This is the 

primal mind behind all things. Original mind is Buddha-wisdom, 

innocent mind in all which is independent of birth and death, one of the 

three states of mind or consciousness mentioned in the Lankavatara 

Sutra. Also according to the Awakening of Faith, original mind or the 

real knowledge is a knowledge which is free from illusion, the sixth 

vijnana. The original mind is the inner self or one’s own heart from the 

beginningless time. The immanent or space-like mind in all things 

(dharmakaya: Phaùp thaân). Original awareness or inherent 

enlightenment in the form of primal intelligence), awareness, wisdom 

or knowledge, or the immanent mind in all things. When one gives up 

their attachment, imagination, false discrimination, and so on, one 

restores the purity of their original mind, then both body and mind 

would be free from defilement and suffering. According to the Flatform 

Sutra, the First Chapter, when the Fifth Patriarch knew of Hui Neng’s 

enlightenment to his original nature and said to him, “Studying the 

Dharma without recognizing the original mind is of no benefit. If one 

recognizes one’s own original mind and sees one’s original nature, 

then one is called a great hero, a teacher of gods and humans, a 

Buddha.” He received the Dharma in the third watch and no one knew 

about it. The Fifth Patriarch also transmitted the Sudden Teaching, the 

robe and bowl saying, “You are the Sixth Patriarch. Protect yourself 

carefully. Take living beings across by every method and spread the 

teaching for the sake of those who will live in the future. Do not let it 

be cut off.” Listen to my verse:  

             ‘With feeling comes, 

                      The planting of the seed. 

                       Because of the ground,  

                       The fruit is born again    
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                       Without feeling, 

                       There is no seed at all. 

                       Without that nature,  

                       There is no birth either.’” 

According to the Buddhist teachings, no matter how confused or 

deluded we may be at the moment, the fundamental nature of being is 

clear and pure. In the same way, clouds can temporarily obscure but 

cannot damage the light-giving power of the sun, so does the temporary 

afflictions of body and mind. The ultimate goal of all Buddhists, 

regardless of sects, is to uncover and make contact with this 

fundamental pure nature. According to Buddhist terminology, the 

ultimate goal of our individual human evolution is enlightenment or 

Buddhahood. This state can be achieved by everyone. This state can be 

achieve when all the delusions, greed, hatred, ignorance, etc presently 

obscure our mind have been completely removed. According to Zen 

Master Shunryu Suzuki in Zen Mind, Beginner's Mind, for Zen students 

the most important thing is not to be dualistic. Our "original mind" 

includes everything within itself. It is always rich and sufficient within 

itself. You should not lose your self-sufficient state of mind. This does 

not mean a closed mind, but actually an empty mind and a ready mind. 

If your mind is empty, it is always ready for anything; it is open to 

everything. In the beginner's mind there are many possibilities; in the 

expert's mind there are few. 

Original mind, initial form, original form or original face, is also 

called Buddha-nature. As a matter of fact, this is an important term in 

Zen Buddhism, which refers to one’s buddha-nature (buddhata), the 

fundamental reality that is obscured by attachment to conceptual 

thoughts and language. The term is used in one of the best-known 

Koans, “What is your original face before your parents were born? 

According to Zen Master Daito (1282-1334) in A First Zen Reader: 

"All Zen students should devote themselves at the beginning to zazen 

(sitting in meditation). Sitting in either the fully locked position or the 

half-locked position, with the eyes half-shut, see the original face that 

was before father or mother was born. This means to see the state 

before the parents were born, before heaven and earth were parted, 

before you received human form. What is called the original face will 

appear. The original face is something without color or form, like the 
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empty sky in whose clarity there is not form. The original face is really 

nameless, but it is indicated by such terms as original face, the Lord, 

the Buddha-nature, and the true Buddha. It is as with man, who has no 

name at birth, but afterwards various names are attached to him. The 

seventeen hundred koan or themes to which Zen students devote 

themselves are all only for making them see their original face. The 

World-honored One sat in meditation in the snowy mountains for six 

years, then saw the morning star and was enlightened, and this was 

seeing his original face... Every time a thought arises, throw it away... 

The thoughts are like clouds, when the clouds have cleared, the moon 

appears. The moon of eternal truth is the original face." According to 

'The Three Pilars of Zen', one day Zen Master Bassui Tokusho (1327-

1386) entered the hall to teach the assembly: "If you would free 

yourself of the sufferings of samsara, you must learn the direct way to 

become a Buddha. This way is no other than the realization of your 

own Mind. Now what is this Mind? It is the true nature of all sentient 

beings, that which existed before our parents were born and hence 

before our own birth, and which presently exists, unchangeable and 

eternal. So it is called one's Face before one's parents were born. This 

Mind is intrinsically pure. When we are born it is not newly created, 

and when we died it does not perish. It has no distinction of male or 

female, nor has it any coloration of good or bad. it cannot be compared 

with anything, so it is called Buddha-nature. Yet countless thoughts 

issue from this Self-nature as waves arise in the ocean or as images are 

reflected in a mirror... Imagine a child sleeping next to its parents and 

dreaming it is being beaten or is painfully sick. The parents cannot help 

the child no matter how much it suffers, for no one can enter the 

dreaming mind of another. If the child could awaken itself, it could be 

freed of this suffering automatically. In the same way, one who 

realizes that his own Mind is Buddha frees himself instantly from the 

sufferings arising from ignorance of the law of ceaseless change of 

birth-and-death." Zen Master Tokugaku (fifteenth century) wrote about 

the original face in Zen Poems of China and Japan as follows:  

      "Original Face is the reality of realities:  

         Stretch your hand to the winging bird.  

         Vertical nose, horizontal eye, and then?  

         What if your mind is empty?" 
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Talking about the Original Primeval Buddhahood, one day, Zen 

master Yung-chia Hsuan-chiao entered the hall to address the monks 

with a verse, saying:  

"The real nature of blindness is the real nature of Buddha. 

  This illusory physical body is the Dharmakaya itself. 

  When one realizes the Dharmakaya, he sees that nothing exists. 

  This is called 'The Original Primeval Buddhahood.'" 

In fact, if we, Buddhist practitioners, with this understanding, will 

abruptly throw our mind into the abyss where mind and thought cannot 

reach, we will then behold the absolute, void Dharmakaya. This is 

where one emancipates oneself from Samsara. People have always 

been abiding in the cave of thought and intellection. As soon as they 

hear someone says "Get rid of thinking," they are dazed and lost and do 

not know where to go. They should know that the moment when this 

very feeling of loss and stupefaction arises is the best time for them to 

attain realization, literally, for them to release their body and life.  

  

V. Mind of Inner Self-Awareness and Outer Things: 

Generally speaking, men are not disturbed by things, but by the 

notions they form concerning things. The death for example, is not in 

itself, fearful; the fear resides only in our mind. Attachment to life on 

earth stimulates the unnatural morbid fear of death. Devout Buddhists 

should always realize that death is inevitable, so there is no reason for 

us to be fearful with such an inevitable event. No matter what we say, 

it’s extremely difficult for us to despite and ignore these manifestations 

of the instinct for self-preservation for this is the natural nature of the 

mind. However, Buddhists still have an effective method of 

overcoming it, this is to forget the self in service for other people, it is 

to turn our love from inwards to outwards. As a matter of fact, a 

conceptual thought perceives its objects indirectly and unclearly 

through a generic image. The mind is discriminating various forms and 

the mind itself gets attached to a variety signs of existence. The 

discriminating mind lies at the roof of this birth and death, but people 

think that this mind is their real mind, so the delusion enters into the 

causes and conditions that produce suffering. In short, according to 

Buddhism, mind is the root of all dharmas. In Contemplation of the 

Mind Sutra, the Buddha taught: “All my tenets are based on the mind 
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that is the source of all dharmas." The mind has brought about the 

Buddhas, the Heaven, or the Hell. It is the main driving force that 

makes us happy or sorrowful, cheerful or sad, liberated or doomed. 

Meanwhile, the inner layer (aspect) of the mind means the "form" 

or "nature". What is the nature of the mind? In Zen, the nature of the 

mind is self-awareness. To be self-awareness means to be aware of the 

results of the play of consciousness, or to be conscious of the 

impression received or the images captured by the consciousnesses. To 

be conscious of this play is an absolute, pure experience, in which 

there is no subject "knower" or object "known", the knower and the 

known having coalesced into one entity of "pure feeling". In this "pure 

feeling" there is no room for the dichotomy of dualism. Pure self-

awareness is intrinsically and experientially nondualistic, as the 

Buddhist sages have testified over many centuries. Self-awareness or 

the nature of the mind is not the function of knowing, but the knowing 

itself in its most intrinsic form. He who discovers this self-awareness, 

finds his whole being changed. While engaged in any activity, he feels 

as though he were transcending the activity; he talks and walks, but he 

feels that his talking and walking is not the same as before; he now 

walks with an opened mind. He actually knows that it is he who is 

doing the walking; the director, himself, is sitting right in the centre of 

his mind, controlling all his actions with spontaneity. He walks in bright 

awareness and with illumined spirit. In other words, the man who 

realizes self-awareness feels that he is no more the obedient servant of 

blind impulse, but is his own master. He then senses that ordinary 

people, blind to their innate, bright awareness, tread the streets like 

walking corpses!  

A Chinese Zen master once said: “Before a man practices Zen, to 

him mountains are mountains, and rivers are rivers; after he gets an 

insight into the truth of Zen through the instructions of a good Zen 

master, mountains to him are no longer mountains, and rivers are no 

longer rivers. But after this, when he really attains the abode of rest, 

mountains are once more mountains, and rivers are rivers.” What is the 

meaning of this? According to Zen Master Thich Thien An in “Zen 

Philosophy-Zen Practice,” the first sentence expresses the viewpoint of 

the unenlightened man, the common understanding which views things 

in terms of false thinking. This requires no explanation, for it is a 



 165 

viewpoint with which we are all familiar. The second sentence is more 

difficult to understand. Why does he say that the mountain is not a 

mountain, the river is not a river? Let us understand it this way: What is 

a mountain? A mountain is a combination of rocks, trees and plants 

which we group together under the name “mountain.” Hence the 

mountain is not the mountain. Again, what is a river? A river is a 

combination of a lot of water flowing together, a combination which is 

constantly changing. There is no abiding entity, “river.” Hence the river 

is not a river. This is the real meaning of the second sentence. In the 

third sentence the Master says that for the man who has fully realized 

Zen, mountain is once again a mountain and the river once again a 

river. Conceptually this way of looking at things is indistinguishable 

from the viewpoint of common sense, but experientially, the vision of 

the enlightened man is radically different from his vision before 

enlightenment. Earlier when he looked at the mountain, he viewed it 

with a discriminating mind. He saw it as high or low, big or small, 

beautiful or ugly. His discriminating mind gave rise to love and hate, 

attraction and repulsion. But after enlightenment he looks at things with 

utmost simplicity. He sees the mountain as a mountain, not as high or 

low, the river as a river, not as beautiful or ugly. He sees things without 

distinction or comparison, merely reflecting them like a mirror exactly 

as they are. Buddhist practitioners should always remember the mind 

of a cultivator must be pure. Do not follow outward appearances or 

rupas which are capable of receiving sense-objects such as visible 

object, sound, taste, etc. To have this kind of following outward 

appearances, in fact, nothing but a lot of trouble, because it leads to 

discrimination in our thinking and prevents us from being able to 

concentrate. Being unable to concentrate or focus our energy on 

cultivation, our idle thoughts run wild, then afflictions come in droves 

(herds). If we  do not crave this following of outward appearances in 

the first place, then we also will not have afflictions, and we are free of 

impediments. According to the Heart Sutra, the Buddha taught: 

“Because there is no impediment, he leaves distorted dream-thinking 

far behind; ultimately Nirvana!” This, then, should be the very mind of 

inner self-awareness, and not the mind that runs after outer things. And 

this, then, should be the mind of a devout cultivator.  
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VI. The Mind Is Leading All Dharmas: 

The definition of Mind varies with different people in different 

cultures. If you ask an ordinary Vietnamese where his mind is and 

chances are he will point to his heart or chest; however, when you ask 

the same question of a Westerner and he will indicate his head. 

According to the Buddha, mind (or heart as the seat of thought or 

intelligence or mental factors) is defined as clarity and knowing. It is 

formless which no one can see it; however, it is our mind which has 

created the actions which cause us to experience suffering and to be 

born in cyclic existence or samsara. All our physical, verbal and mental 

actions depend on our mind. The function of the mind is to perceive, to 

apprehend and to know its objects. It discerns and discriminates 

between forms, qualities, aspects and so forth. The only way to reach 

Buddhahood is by training in the control and transformation of our mind 

until we are completely free from all obscurations and defilements. In 

English “mind” means “heart,” “spirit,” “psyche,” or “soul.” Mind with 

a small “m” means the seat of the intellect. Mind with a capital “M” 

stands for absolute reality. From the standpoint of Zen experience, 

“mind” means total awareness. In other words, just listening when 

hearing. When the mind is concentrated on right thoughts with right 

effort and understanding the effect it can produce is immense. A mind 

with pure and wholesome thoughts really does lead to healthy relaxed 

living.  

The Buddha taught: “No enemy can harm one so much as one’s 

own thoughts of craving, thoughts of hate, thoughts of jealousy, and so 

on. A man who does not know how to adjust his mind according to 

circumstances would be like a corpse in a coffin. Turn your mind to 

yourself, and try to find pleasure within yourself, and you will always 

find therein an infinite source of pleasure ready for your enjoyment. It 

is only when the mind is controlled and is kept to the right road of 

orderly progress that it becomes useful for its possessor and for society. 

A disorderly mind is a liability both to its owner and to others. All the 

havoc in the world is created by men who have not learned the way of 

mind control, balance and poise. Calmness is not weakness. A calm 

attitude at all times shows a man of culture. It is not too difficult for a 

man to be calm when things are favourable, but to be calm when things 

are going wrong is difficult indeed. Calmness and control build up a 
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person’s strength and character. Angry is the most dangerous enemy. 

Mind is your best friend and worst woe. You must try to kill the 

passions of lust, hatred and ignorance that are latent in your mind by 

means of morality, concentration and wisdom. 

The secret of having a peaceful mind, a happy, and successful 

living lies in doing what needs to be done now, and not worrying about 

the past and the future. We cannot go back into the past and reshape it, 

nor can we anticipate everything that may happen in the future. There 

is one moment of time over which we have some conscious control and 

that is the present. Hui-K’e, a scholar of some repute, complains to 

Bodhidharma, who is silently doing meditation, that he has no peace of 

mind and asks how he can acquire it. Bodhidhrma turns him away, 

saying that the attainment of inward peace involves long and hard 

disciple and is not for the conceited and fainthearted. Hui-K’e, who has 

been standing outside in the snow for hours, implores Bodhidharma to 

help him. Again he is rebuffed. In desperation he cuts off his left hand 

and offers it to Bodhidharma. Now convinced of his sincerity and 

determination, Bodhidharma accepts him as a disciple. This story 

emphasizes the importance which Zen masters attach to the hunger for 

self-realization, to meditation, and to sincerity and humility, 

perserverance and fortitude as prerequisites to the attainment of the 

highest truth. He was moved by the spirit of sincerity of Hui-K’o, so he 

instructed him: “Meditating facing the wall is the way to obtain peace 

of mind, the four acts are the ways to behave in the world, the 

protection from slander and ill-disposition is the way to live 

harmoniously with the surroundings, and detachment is the upaya to 

cultivate and to save sentient beings.”  

The mind is the root of all dharmas. In Contemplation of the Mind 

Sutra, the Buddha taught: “All my tenets are based on the mind that is 

the source of all dharmas." The mind has brought about the Buddhas, 

the Heaven, or the Hell. It is the main driving force that makes us 

happy or sorrowful, cheerful or sad, liberated or doomed. In the 

Dharmapada, the Buddha taught: Of all dharmas, mind is the 

forerunner, mind is chief. We are what we think, we have become what 

we thought (what we are today came from our thoughts of yesterday). 

If we speak or act with a deluded mind or evil thoughts, suffering or 

pain follows us, as the wheel follows the hoof of the draught-ox 
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(Dharmapada 1). Of all dharmas, mind is the forerunner, mind is chief. 

We are what we think, we have become what we thought. If we speak 

or act with a pure mind or thought, happiness and joy follows us, as our 

own shadow that never leaves (Dharmapada 2). As rain penetrates and 

leaks into an ill-thatched hut, so does passion enter an untrained mind  

or uncultivated mind (Dharmapada 13). As rain does not penetrate a 

well-thatched hut, so does passion not enter a cultivated mind 

(Dharmapada 14). The wavering and restless, or unsteady mind, 

difficult to guard, difficult to hold back; a wise man steadies his 

trembling mind and thought, as a fletcher makes straight his arrow 

(Dharmapada 33). As a fish drawn from its watery abode and thrown 

upon the dry land, our thought quivers all over in its effort to escape the 

realm of Mara (Dharmapada 34). It is good to control the mind, which 

is difficult to hold in and flighty, rushing wherever it wishes; a 

controlled mind brings happiness (Dharmapada 35). The mind is hard to 

perceive, extremely subtle, flits whenever it wishes. Let the wise 

person guard it; a guarded mind is conducive to hapiness (Dharmapada 

36). Traveling far, wandering alone, bodiless, lying in a cave, is the 

mind. Those who subdue it are freed from the bonds of Mara 

(Dharmapada 37). He whose mind is not steady, he who does not know 

the True Law, he whose confidence wavers, the wisdom of such a 

person will never be perfect (Dharmapada 38). He whose mind is free 

from lust of desires, he who is not affected by hatred, he who has 

renounced both good and evil, for such a vigilant one there is no fear 

(Dharmapada 39). Whatever harm an enemy may do to an enemy, or a 

hater to a hater, an ill-directed mind can do one far greater harm 

(Dharmapada 42). What neither mother, nor father, nor any other 

relative can do, a well-directed mind can do one far greater good 

(Dharmapada 43). Like the earth, Arhats who are balanced and well-

disciplined, resent not. He is like a pool without mud; no new births are 

in store for him (Dharmapada 95). Those Arhats whose mind is calm, 

whose speech and deed are calm. They have also obtained right 

knowing, they have thus become quiet men (Dharmapada 96). In the 

past times, this mind went wandering wherever it liked, as it wished 

and as it pleased. But now I shall completely hold it under control as a 

rider with his hook a rutting elephant (Dharmapada 326). Take delight 

in heedfulness, check your mind and be on your guard. Pull yourself 
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out of the evil path, just like the elelphant draws itself out of the mud 

(Dharmapada 327). 

 

VII.State of Mind In Buddhist Point of View: 

Mental intelligence or spirit of mind. Whether something objective 

is troublesome or not often depends on the state of mind rather than the 

object itself. If we think that it is trouble, then it is trouble. If we do not 

think that it is trouble, then it is not trouble. Everything depends on the 

mind. For example, sometimes during meditation we are interrupted by 

outside noises. If we dwell on them and cling to them, they will disturb 

our meditation, but if we dismiss them from our minds as soon as they 

arise, then they will not cause a disturbance. If we are always 

demanding something out of our life, then we will never be content. 

But if we accept life as it is, then we know contentment. Some people 

seek happiness through material things; other people can be happy 

without many material things. Why? Because happiness is also a state 

of mind, not a quantitive measure of possessions. If we are satisfied 

with what we are and have now, then we are happy. But if we are not 

satisfied with what we are and have now, that is where unhappiness 

dwells. The desire is bottomless, because no matter how much is put 

into it, it can never be filled up, it always remains empty. According to 

'The Three Pilars of Zen', one day Zen Master Hakuun-Yasutani (1885-

1973) entered the hall to teach the assembly: "Suppose I cover my 

head with my robe and raise my hands in the air. If you see only my 

hands, you are likely to think there are just two objects. But if I 

uncover myself, you see that I am also a person, not merely two hands. 

In the same way, you must realize that to view objects as separated 

entities is only half the truth... Again, take a circle with a nucleus. 

Without the nucleus there is no circle, without the circle, no nucleus. 

You are the nucleus, the circle is the universe. If you exist, the 

universe exists, and if you disappear, the universe likewise disappears. 

Everything is related and interdependent. This box on the table has no 

independent existence. It exists in reference to my eyes, which see it 

differently from yours and differently again from the next person's. 

Accordingly, if I were blind, the box would cease to exist for me... All 

existence is relative, yet each of us creates his own world, each 

perceives according to the state of his own mind." The Sutra in Forty 
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Two Chapters taught: “Though a person with a state of mind filled with 

desires dwells in heaven, still that is not enough for him; though a 

person who has ended desire dwells on the ground, still he is happy.” 

According to the Lankavatara Sutra, there are three states of mind or 

consciousness. First, Mind of the Tathagata-garbha: Also called the 

original or fundamental unsullied consciousness of mind, or the eighth 

consciousness or alaya. Second, Manifested Mind: Also called the 

consciousness diversified in contact with or producing phenomena, 

good or evil. Third, Mind of Discrimination: Also called the 

consciousness discrimnating and evolving the objects of the five 

senses.  

 

VIII.In Buddhist Point of View, The Object of Mind and the 

Mind Itself Cannot Be Separated: 

Before entering the details on “the object of mind and the mind 

itself cannot be separated”, let's talk about distinguishing and non-

distinguishing, for these two issues are closely related. “Vikalpa” is a 

Sanskrit term for “discrimination, one of the important Buddhist terms 

used in various sutras and sastras. Chinese term for “discrimination” is 

“fen-pieh,” means to ‘cut and divide with a knife,’ which exactly 

corresponds to the etymology of the Sanskrit “viklp”. By 

‘discrimination,’ therefore, is meant analytical knowledge, the relative 

and discursive understanding which we use in our everyday worldly 

intercourse and also in our highly speculative thinking. For the essence 

of thinking is to analyze, that is, to discriminate; the sharper the knife 

of dissection, the more subtle the resulting speculation. But according 

to the Buddhist way of thinking, or rather according to the Buddhist 

experience, this power of discrimination is based on non-discriminating 

Prajna. This is what is most fundamental in the human understanding, 

and it is with this that we are able to have an insight into the Self-

nature possessed by us all, which is also known as Buddha-nature. 

Indeed, Self-nature is Prajna itself. And this non-discriminating Prajna 

is what is ‘free from affections’. A non-discriminating mind is a mind 

which is free from particularization, especially from affection and 

feelings. There are two kinds: Unconditioned or absolute non-

discriminating mind, or the mind free from particularization (memory, 

reason, self-consciousness) as in the bhutatathata. The unconditioned 
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or passionless mind, or non-discriminative wisdom (knowledge), or the 

knowledge gained has no discrimination. The state where there is no 

distinction between subject and objectConditioned as in dhyana,  or 

particularization includes memory, reason, self-consciousness. 

According to the Lankavatara Sutra, discrimination stands contrasted to 

intuitive understanding which goes beyond  discrimination. In ordinary 

worldly life, discrimination, if properly dealt with, works to produce 

good effects, but it is unable to penetrate into the depths of 

consciousness where the ultimate truth is hidden. To awaken this from 

a deep slumper, discrimination must be abandoned. The Mind-Only or 

Vijnaptimatra School of Buddhism regards all forms without exception 

as “vikalpa.” Delusions arising from reasoning, teaching and teachers, 

in contrast with errors that arise naturally among people (Caâu sinh 

khôûi). The idea of clinging developed as the result of reasoning. In the 

Lankavatara Sutra, the Buddha reminded Mahamati: “Oh Mahamati, 

maya is not the cause of confusion, for it does not produce errors, as 

errors come from wrong discrimination.” 

In Buddhism, superiority, equality, and inferiority are only relative 

states which change constantly with time, place, and circumstances. 

What you consider superiority in Vietnam may not be considered the 

same in the United States of America. What you consider inferiority in 

Europe may not be considered the same in Asia. For instance, in most 

parts of Europe, when people die, their surviving relatives will bury or 

cremate them with appropriate ceremonies and they consider that is 

civilized. However, in some parts of Asia, they cut up the death body, 

and leave them in the forest for wild birds to consume, and they 

consider that is reasonable. Besides, in the samsara (cycle of birth and 

death), we have all been superior, equal, and inferior to one another at 

different times. At one time you may be a king, while another a 

begger. So the Buddha advised his diciples to try not to make any 

comaprisons in any circumstances. For when you compare among 

superiority, equality, or inferiority that means you distinguish between 

good and bad states of mind. You can avoid having unnecessary worry 

and trouble if you try not to compare yourself with others. In fact, the 

act of comparison by itself may not be wrong if you are able to utilize it 

to inspire yourself to become better in thought and deeds. However, 

too often, the act of comparison of superiority and inferiority would 
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lead you to unnecessary worry. If you think you are better than others, 

you may become proud. If you think you are equal to others, you may 

become complacent and stagnate. If you think you are inferior to 

others, you may become timid or even jealous. Therefore, sincere 

Buddhists should not make comparisons of superiority and inferiority 

with anybody. 

Now, let's talk about the object of mind and the mind in Buddhist 

point of view. According to Buddhism, the object of mind and the mind 

itself cannot by separated. Buddhists never observe anything with 

complete objectivity. That is to say, “mind cannot be separated from 

the objects.” Thus, nowadays Buddhists suggest people to utilize the 

term “participant” for “observer.” For if there is an observer, there 

must be a strict boundary between subject and object, but with a 

participant, the distinction between subject and disappears, and direct 

experience is possible. The notion of a participant is close to 

meditation practice. When we meditate on our body, according to the 

Satipatthana Sutra, we meditate on “the body in the body” emphasis 

added. This means that we do not consider our body as a separate 

object, independent of our mind which is observing it. Meditation is not 

measuring or reflecting on the object of the mind, but directly 

perceiving it. This is called “perception without discrimination.” The 

question for Buddhists is: how is it possible for the human mind to 

move from discrimination to non-discrimination, from affections to 

affectionlessness, from being to non-being, from relativity to 

emptiness, from the ten-thousand things to the bright mirror-nature or 

Self-nature, or Buddhistically expressed, from ignorance to awakening. 

How this movement is possible is the greatest mystery not only in 

Buddhism but in all religion and philosophy. So long as this world, as 

conceived by the human mind, is a realm of opposites, there is no way 

to escape from it and to enter into a world of emptiness where all 

opposites are supposed to merge. The wiping-off of the multitudes 

known as the ten-thousand things in order to see into the mirror-nature 

itself is an absolute impossibility. Yet Buddhists all attempt to achieve 

it. Philosophically stated, the question of “From discrimination to non-

discrimination” is not properly put. It is not the wiping-off the 

multitudes, it is not moving from discrimination to non-discrimination, 

from relativity to emptiness, etc. Where the wiping-off process is 



 173 

accepted , the idea is that when the wiping-off is completed, the mirror 

shows its original brightness, and therefore the process is continuous on 

one line of movement. But the fact is that the wiping itself is the work 

of the original brightness. The ‘original’ has no reference to time, in 

the sense that the mirror was once, in its remote past, pure and 

undefiled, and that as it is no more so, it must be polished up and its 

original brightness be restored. The brightness is there all the time, 

even when it is thought to be covered with dust and not reflecting 

objects as it should. The brightness is not something to be restored; it is 

not something appearing at the completion of the procedure; it has 

never departed from the mirror. This is what is meant when the 

Platform Sutra and other Buddhist writings declared the Buddha-nature 

to be the same in all beings, including the ignorant as well as the wise. 

Thus ‘non-discriminating Prajna,’ ‘to be free from affections’, ‘from 

the first not a thing is’, all these expressions point to the same source, 

which is the fountainhead of Zen experience. Zen is often thought to be 

a state of mind in which you become with your surroundings.   

In the Lankavatara Sutra, the Buddha reminded Mahamati: “Oh 

Mahamati, maya is not the cause of confusion, for it does not produce 

errors, as errors come from wrong discrimination. Ignorance always 

binds the ignorant to wrong discriminations concerning the self-nature 

of existence. That is to say, because we are so addicted to the 

categories of being and non-being, birth and disapearance, creation and 

destruction, etc., which are the products of discrimination, we cannot 

look into the truth and reality of things; we must disentangle ourselves 

from this bondage of the so-called logical necessity of opposites and 

return to the primary experience if there be any such and see and 

interpret things from the knowledge revealed therein and thereby. By 

this primary experience which is not logical but issues from a 

discipline, existence is taken in its truthful signification, all the 

intellectual scaffoldings and constructions are thus done away with, and 

what is known as non-discriminative knowledge (avikalpajnana)  

shines out, and as a result we see that all things are unborn, uncreated, 

and never pass away, and that all appearances are like magically 

created figures, or like a dream, like shadows reflected on a screen of 

eternal solitude and tranquillity. This is not yet perfect attainment. To 

be able to perfectly attain, the screen of eternity too must be abolished, 
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for it is only thus that ignorance is forever dispelled, leaving us 

perfectly free and unhamperedin all our seeings and doings.” 

As a matter of fact, mind and environment are just one. According 

to Zen Master Kosho Uchiyama in the Opening the Hand of Thought, 

Zen is often thought to be a state of mind in which you become with 

your surroundings. There is an expression which says that mind and 

environment are one. Enlightenment is understood as falling entranced 

into some rapturous state of mind in which external phenomena 

become one with one's Self. However, if such a state of mind were the 

spirit of Zen, then one would have to still one's body in order to 

achieve it, and never move. In order to do that, a person would have to 

have a considerable amount of spare time with no worries about where 

the next meal was coming from. What this would mean, in effect, is 

that Zen would have no connection with people who have to devote 

most of their time and energies just to making a living. Sitting 

meditation is considered as a kind of true religious practices, and can 

hardly be considered the hobby of rich and leisurely people. The 

wonderful point in Dogen Zenji's practice of sitting meditation is that it 

is religion which must function concretely in one's daily life... The 

expression "mind and environment are one" is accurate, but it does not 

mean getting lost in a state of drunken ecstasy. Rather, it means to put 

all your energy into your work.  

 

IX. Mind: A Skilful Painter Who Creates Pictures of Various 

World: 

Mind in action means citta-samskara or mental formation, the 

creation of the mind, or mental functions. The activities of the mind 

(heart), or the working on the mind for its control. The activities of the 

mind have no limit. The mind originate delusion because the Buddhas 

taught: “Everything existence or phenomenon arises from the functions 

of the mind.” The mind creates Nirvana; the mind creates Hells. An 

impure mind surrounds itself with impure things. A pure mind 

surrounds itself with pure things. Surroundings have no more limits 

than the activities of the mind. The mind creates Buddhas (Buddha is 

like our mind), and the mind also creates ordinary men (sentient beings 

are is just like our mind). Mind is such a subtle and intricate 

phenomenon that it is impossible to fine two men of the same mind. 
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The mind is a skilful painter who creates pictures of various worlds. 

There is nothing in the world that is not mind-created. When a dog 

barks, we'd hear it and know it was a dog barking because our mind of 

self-awareness already painted out for us a barking dog. When a crow 

cawed, we'd hear it and know it was a crow because our mind of self-

awareness already painted out for us a cawing crow. When our eyes 

see and distinguish reds and whites and other colors, we'd see them and 

know that they are red, white and some other colors because our mind 

of self-awareness already painted out for us these colors of red, white, 

and some other colors, etc. Buddhist practitioners should always 

remember that both life and death arise from the mind and exist within 

the mind. The mind creates greed, anger and ignorance; however, that 

very mind is also able to create giving, patience and wisdom. A mind 

that is bewildered by its own world of delusion will lead beings to an 

unenlightened life. If we learn that there is no world of delusion 

outside of the mind, the bewildered mind becomes clear, we cease to 

create impure surroundings and we attain enlightenment. The mind is 

the master of every situation (it rules and controls everything). The 

world of suffering is brought about by the deluded mortal mind. The 

world of eternal joy is also brought about by the mind, but a clear mind. 

The mind is as the wheels follow the ox that draws the cart, so does 

suffering follow the person who speaks and acts with an impure mind. 

If the mind is impure, it will cause the feet to stumble along  a rogh and 

difficult road; but if a mind is pure, the path will be smooth and the 

journey peaceful. From the Buddhist point of view, all the 

circumstances of our life are manifestations of our own consciousness. 

This is the fundamental understanding of Buddhism. From painful, 

afflictive and confused situations to happy and peaceful 

circumstances... all are rooted in our own mind. Our problems are we 

tend to follow the lead of that restless mind, a mind that continuously 

gives birth to new thoughts and ideas. As a result, we are lured from 

one situation to another hoping to find happiness, yet we only 

experience nothing but fatigue and disappointment, and in the end we 

keep moving in the cycle of Birth and Death. The solution is not to 

suppress our thoughts and desires, for this would be impossible; it 

would be like trying to cover a stone over grass, grass will find its way 

to survive. We must find a better solution than that. Why do we not 
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train ourselves to observe our thoughts withut following them. This will 

deprive them their supressing energy and is therefore, they will die out 

by themselves. In cultivation, Buddhist practitioners should always 

remember that Mind is really a skilful painter because everything 

existence or phenomenon arises from the functions of the mind. The 

mind creates Nirvana; the mind creates Hells. For a Buddhist, both 

heaven and hell are right here, right in this world. That is to say you 

can create your own heaven or hell right here in this world. It’s 

ridiculous to create all kinds of unwholesome deeds, then simply with 

faith or praying you can create a heaven. Buddhist belief in heaven is 

simple, if you live and act according to moral principles, you can create 

your own heaven right here in this world. These are four heavenly 

regions which practitioners try to reach
(1)

. If not, you can also create the 

hell on this earth itself. In cultivation, let's always try to watch the so 

called "skilful painter"!!! 

 

X. The Functioning Mind and Its Conditions: 

As mentioned in previous chapters, “mind” is another name for 

Alaya-vijnana. However, according to Buddhism, unlike the material 

body, immaterial mind is invisible. We are aware of our thoughts and 

feelings and so forth by direct sensation, and we infer their existence in 

others by analogy. The mind is the root of all dharmas. In 

Contemplation of the Mind Sutra, the Buddha taught: “All my tenets 

are based on the mind that is the source of all dharmas." The mind has 

brought about the Buddhas, the Heaven, or the Hell. It is the main 

driving force that makes us happy or sorrowful, cheerful or sad, 

liberated or doomed. The mind is so closely linked with the body that 

mental states affect the body’s health and well-being. Some doctors 

even confirm that there is no such thing as a purely physical disease. 

Unless these bad mental states are caused by previous evil acts, and 

they are unalterable, it is possible so to change them as to cause mental 

health and physical well-being to follow thereafter. Man’s mind 

influences his body profoundly. If allowed to function viciously and 

entertain unwholesome thoughts, mind can cause disaster, can even kill 

a being; but it can also cure a sick body. When mind is concentrated on 

right thoughts with right effort and understanding, the effect it can 

produce is immense. A mind with pure and wholesome thoughts really 
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does lead to a healthy and relaxed life. As a matter of fact, Outside the 

mind, there is no other thing. Mind, Buddha, and all the living, these 

three are not different (the Mind, the Buddha and sentient beings are 

not three different things). Buddhist practitioners should always 

remember that nothing exists outside the mind (consciousness), since 

all phenomena are projections of consciousness. All is mind, mind 

pervades in all places, in all the bodies. The ignorance perceive 

multiplicity, but there is nothing predicable in Mind-Only. The 

functions of mind are very extensive and numberless. That’s why the 

Buddha always remineded his disciples, “Mind is like an unrest 

monkey jumping from one tree to another.” Fundamental 

Consciousness is the functioning mind and the later is its qualities or 

conditions. 

Fundamental Consciousness: Fundamental consciousness is the 

will, the directive or controlling mind, or the functioning mind as a 

whole in daily life. All of us have the so-called "Fundamental 

Consciousness". This Eighth Consciousness, which is comparable to the 

king of all consciousnesses. This king of all consciousnesses 

surrounded by the Seventh, the Sixth, and all the other Five 

consciousnesses of seeing, hearing, smelling, tasting and touching. 

These are the five outer thieves. The Sixth Consciousness is the mind, 

the inner thief. The Seventh clings to the cognizant faculty of the Chief, 

of Eighth Consciousness as its own great ego. Under its leadership the 

Sixth and other five consciousnesses attach themselves to colors, 

sounds, smells, tastes, and touches, etc.; and thus the Chief 

Consciousness is entwined tightly by them and has no chance to turn its 

head around. The "head phrase" that Buddhist practitioners are working 

on right now is like a sharp sword with which we may slaughter all 

these harassing thieves and thus transform the Eighth Consciousness 

into the Wisdom of the Great Mirror, the Seventh Consciousness into 

the Wisdom of Equality, the Sixth into the Wisdom of Observation, and 

the five senses into the Wisdom of Performance. But the most 

important thing is to transform the Sixth and the Seventh 

Consciousnesses first, because it is these two faculties that take the 

lead and impose their influence on the rest. Their function is to 

distinguish, to differentiate, to conceptualize, and to fabricate. 

According to Zen Master Hsu-Yun in Hsu-Yun's Records of Teachings, 
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now the poems and stanzas that you have composed, and the light and 

the Void, etc., that you have perceived, were all the fabrication of 

these two consciousnesses. Buddhist practitioners should forget all 

these things and stick to your "head phrase". Also you should know that 

there is another pitfall into which a Buddhist pratitioner may easily fall, 

that is to meditate idly and make his mind deadly dull in utter torpidity. 

This is the worst error of all...  

The Qualities of the Functioning Mind: The qualities of the 

functioning mind are the qualities or conditions of the functioning mind 

or the fundamental consciousness, such as lust, anger, ignorance, 

arrogance, doubt, wrong views, killing, stealing, and lying, and so on. 

The qualities of the functioning mind is also called the conditions 

(mental actions) of the functioning mind are also called the mental 

factors, also called psychic factors or jhana factors, that help raise the 

practitioner from lower to higher levels of mental purity. There are five 

jhana factors: initial application, sustained application, rapture, 

happiness, and one-pointedness of mind. Mental conditions or 

emotions; the attributes of the mind, especially the moral qualities, 

emotions, love, hate, etc. Mental factor intention includes all of our 

desires develop because of the thoughts of our mental factor intention. 

When we see an attractive object, we develop a wish to obtain that 

object. In contrary, when we see an unattractive object, we develop a 

wish not to obtain that object; sometimes we hate the object. 

 

XI. Wholesome Minds & Unwholesome Minds: 

Wholesome Minds In Buddhist Point of View: According to 

Buddhist teachings, both wholesome and unwholesome minds have 

great influence in practitioners' cultivation. “Kusala” means volitional 

action that is done in accordance with the Aryan Eightfold Noble Path. 

So, Kusala is not only in accordance with the right action, but it is also 

always in accordance with the right view, right understanding, right 

speech, right livelihood, right energy, right concentration and right 

samadhi. Meanwhile, 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 
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create bad causes, we will surely reap bad results. According to The 

Path of Purification, unwholesome deeds are both unprofitable action 

and courses that lead to unhappy destinies. Kusala karmas or good 

deeds will help a person control a lot of troubles arising from his mind. 

Inversely, if a person does evil deeds he will receive bad results in this 

life and the next existence which are suffering.  

Wholesome mind or good heart associates with good thoughts. 

Good mind initiates beneficial intentions towards others, compassion, 

loving-kindness, generosity, patience, good speech, tolerance, love, 

faith, wishing to help others, etc. Wholesome mind can be used to 

dispel negative minds. According to Buddhism, wholesome mind also 

means Rectifying Mind with a true-hearted will. In cultivating the Way, 

we must lay a solid foundation. Although we know it is clear that the 

mind is not our self, not belonging to us, not “I”, not “Mind”; however, 

if we want to put an end to birth and death, we must exert efforts in 

cultivating the wholesome mind. We must obtain the wholesome mind 

before cultivating the body. It means we should get rid of our lust, 

random thoughts and materialistic desires. Materialistic desires include 

the desires for wealth, sex, fame, food and sleep. In addition, 

wholesome mind also means making the will sincere. It is to say that 

once we make a decision to cultivate wholesome dharma, we will be 

always the same, not to cultivate today and stop cultivating tomorrow. 

Once we have faith in Buddhism, that faith should be everlasting, true-

hearted and firm.  

Unwholesome Minds In Buddhist Point of View: Meanwhile, 

according to Buddhism, unwholesome or evil means negative or not 

good, contrary to the right and harmful to present and future life. 

According to The Long Discourses of the Buddha, Sangiti Sutra, 

unwholesome minds initiate unwholesome thoughts which are the three 

root causes of all evil, namely: thoughts of lust (craving), hate and 

delusion. Unwholesome minds lead to unwholesome deeds which 

include the following, but not limited to: greed, anger, stupidity, 

arrogance, doubt, improper views, killing living things, stealing, or 

taking what is not given, sexual misconduct, and wandering thoughts. 

According to The Path of Purification, ten unwholesome deeds are both 

unprofitable action and courses that lead to unhappy destinies: killing 

living things, taking what is not given, sexual misconduct, false speech, 
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malicious speech, harsh speech, gossip, covetousness, ill-will, and 

wrong view. In cultivation, Buddhist practitioners must try to cultivate 

to eliminate negative or unwholesome mind, the mind that 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. Negative or 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 the Abhidharma, unwholesome consciousnesses 

rooted in either “Greed,” or in “Delusion.” Unwholesome 

Consciousnesses Rooted in Greed (accompanied by greed): 

Consciousness that accompanied by joy, associated with wrong view 

(the view that may be either reinforce the attachment from which the 

consciousness springs by providing it with a rational justification, or the 

view itself may be an object of attachment in its own right), 

unprompted (the absence of prompting), i.e. with joy, holding the view 

that there is no evil in stealing, a boy spontaneously  steals an apple 

from a fruit stall. Consciousness that accompanied by joy, associated 

from wrong view, prompted (the presence of prompting), i.e. with joy, 

holding the view that there is no evil in stealing, a boy steals an apple 

through the prompting of a friend.  Consciousness that accompanied by 

joy, dissociated from wrong view, unprompted, i.e. with joy, a boy 

steals an apple (without any prompting) from a fruit stall, knowing that 

stealing is an evil deed (does not hold any wrong view). Consciousness 

that acompanied by joy, dissociated from wrong view, prompted, i.e. 

with joy and prompting from a friend, a boy steals an apple from a fruit 

stall, knowing that stealing is an evil deed (does not hold any wrong 

view). Consciousness that accompanied by equanimity, associated with 

wrong view, unprompted, i.e. with neutral feeling (not joy nor sorrow), 

a boy steals an apple, without any prompting, holding the view that 

there is no evil in stealing (does hold wrong view). Consciousness that 

accompanied by equanimity, associated with wrong view, prompted, 

i.e. with neutral feeling, prompting from a friend, a boy steals an apple 
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from a fruit stall, holding the view that there is no evil in stealing. 

Consciousness that accompanied by equanimity, dissociated from 

wrong view, unprompted, i.e. with neutral feeling, without any 

prompting, a boy steals an apple even though he knows that stealing is 

an evil deed (dissassociated with wrong view). Consciousness that 

accompanied by equanimity, dissociated from wrong view, prompted, 

i.e. with neutral feeling and prompting from a friend, a boy steals an 

apple, even though he knows that stealing is an evil deed 

(dissassociated from wrong view). Unwholesome Consciousnesses 

Rooted in “Hatred” (accompanied by hatred): Consciousness that 

accompanied by displeasure, associated with aversion, unprompted, i.e. 

with hatred a man murders another in a spontaneous fit of rage. 

Consciousness that accompanied by displeasure, associated with 

aversion, prompted, i.e. with hatred one man murders another after 

premeditation. Unwholesome Consciousnesses Rooted in “Delusion” 

(accompanied by delusion): Consciousness that accompanied by 

equanimity, associated with doubt, i.e. due to delusion, a man doubts 

the enlightenment of the Buddha or the efficacy of the Dharm as a way 

to deliverance. Consciousness that accompanied by equanimity, 

associated with restlessness, i.e. due to delusion, a person is so 

distracted in mind that he canot focus his mind on any object.   
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Phuï Luïc B 

Appendix B 

 

Hieåu Bieát Veà Thöùc  

Theo Quan Ñieåm Phaät Giaùo 

 

I. Toång Quan Veà Thöùc: 

Thuaät ngöõ Baéc Phaïn “Vijnana” coù nghóa laø “Hoàn Thaàn” laø teân goïi 

khaùc cuûa taâm thöùc. Nguyeân Thuûy laäp ra saùu thöùc, Ñaïi Thöøa laäp ra taùm 

thöùc naày ñoái vôùi nhuïc theå goïi laø “hoàn thaàn,” maø ngoaïi ñaïo goïi laø “linh 

hoàn”. Thöùc laø teân goïi khaùc cuûa taâm. Thöùc coù nghóa laø lieãu bieät, phaân 

bieät, hieåu roõ. Taâm phaân bieät hieåu roõ ñöôïc caûnh thì goïi laø thöùc. Theo 

Phaät giaùo, “Taùnh” töùc laø “Phaät.” “Thöùc” töùc laø “Thaàn Thöùc”, “YÙ” töùc 

laø “Taâm Phaân Bieät”, vaø “Taâm” töùc laø söï suy nghó voïng töôûng. Baûn taùnh 

thì luùc naøo cuõng quang minh saùng suoát, khoâng coù bæ, khoâng coù thöû, 

khoâng ñeïp, khoâng xaáu; khoâng rôi vaøo soá löôïng hay phaân bieät... Nhöng 

khi coù “Thöùc” roài thì con ngöôøi laïi bò rôi vaøo soá löôïng vaø phaân bieät. 

“YÙ” cuõng taïo neân söï phaân bieät, vaø ñaây chính laø thöùc thöù saùu. Ñaây laø 

thöùc töông ñoái oâ nhieãm. Trong khi thöùc thöù baûy vaø thöùc thöù taùm thì 

töông ñoái thanh tònh hôn. Coù taùm loaïi thöùc: maét, tai, muõi, löôõi, thaân, yù, 

maït na, vaø a laïi da thöùc. Veà maët cô baûn maø noùi, thöùc khoâng phaûi coù 

taùm loaïi duø noù coù taùm teân goïi. Thöùc chæ laø moät nhöng laïi coù taùm boä 

phaän khaùc nhau. Daàu coù taùm boä phaän khaùc nhau nhöng vaãn do chæ moät 

thöùc kieåm soaùt. “Thöùc” laø haønh ñoäng phaân bieät bao goàm söï hieåu bieát, 

nhaän bieát, trí thoâng minh, vaø kieán thöùc. Thöùc goàm coù taùm thöù; naêm thöù 

ñaàu laø keát quaû cuûa nhöõng haønh ñoäng lieân heä ñeán nguõ caên; thöùc thöù saùu 

bao goàm taát caû nhöõng caûm giaùc, yù kieán vaø söï phaùn ñoaùn; thöùc thöù baûy 

laø yù thöùc (caùi ngaõ thaàm thaàm); thöùc thöù taùm laø A Laïi Da hay Taøng 

Thöùc, nôi chöùa ñöïng taát caû nhöõng nghieäp, duø thieän, duø aùc hay trung 

tính. Thöùc coøn coù nghóa laø söï nhaän thöùc, söï phaân bieät, yù thöùc, nhöng 

moãi töø naày ñeàu khoâng bao goàm heát yù nghóa chöùa ñöïng trong vijnana. 

Thöùc laø caùi trí hay caùi bieát töông ñoái. Töø naày laém khi ñöôïc duøng theo 

nghóa ñoái laäp vôùi Jnana trong yù nghóa tri thöùc ñôn thuaàn. Jnana laø caùi trí 

sieâu vieät thuoäc caùc chuû ñeà nhö söï baát töû, söï phi töông ñoái, caùi baát khaû 
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ñaéc, vaân vaân, trong khi Vijnana bò raøng buoäc vôùi taùnh nhò bieân cuûa caùc 

söï vaät. 

 

II. Naêm Thöùc Caên Baûn: 

Nhö treân ñaõ noùi, Thöùc laø teân goïi khaùc cuûa taâm. Thöùc coù nghóa laø 

lieãu bieät, phaân bieät, hieåu roõ. Taâm phaân bieät hieåu roõ ñöôïc caûnh thì goïi 

laø thöùc. “Hoàn Thaàn” laø teân goïi khaùc cuûa taâm thöùc. Tieåu Thöøa laäp ra 

saùu thöùc, Ñaïi Thöøa laäp ra taùm thöùc naày ñoái vôùi nhuïc theå goïi laø “hoàn 

thaàn,” maø ngoaïi ñaïo goïi laø “linh hoàn”. Theo Phaät giaùo, coù naêm thöùc 

caên baûn. Naêm thöùc hay taâm thöùc döïa vaøo maét, tai, muõi, löôõi vaø thaân 

maø sinh vaø duyeân vaøo naêm caûnh saéc, thinh, höông, vò, xuùc. Coù naêm caëp 

thöùc-uaån song ñoâi, bao goàm thaáy, nghe, ngöûi, neám, xuùc chaïm; moãi caëp 

goàm caû quaû dò thuïc thieän vaø baát thieän. Thöùc uaån ñöôïc coi laø quan troïng 

nhaát trong naêm uaån; coù theå noùi Thöùc uaån laø kho chöùa 52 taâm sôû, vì 

khoâng coù Thöùc thì khoâng Taâm sôû naøo coù ñöôïc. Thöùc vaø caùc Taâm sôû 

töông quan, tuøy thuoäc vaø ñoàng thôøi toàn taïi vôùi nhau. Thöùc cuõng coù 6 

loaïi vaø nhieäm vuï cuûa noù raát ña daïng, noù coù caùc Caên vaø Traàn cuûa noù. 

Taát caû moïi caûm nhaän cuûa chuùng ta ñeàu ñöôïc caûm nhaän qua söï tieáp xuùc 

giöõa caùc caên vôùi theá giôùi beân ngoaøi. Theo Ñaïi Thöøa, naêm thöùc caên baûn 

bao goàm: nhaõn thöùc, nhó thöùc, tyû thöùc, thieät thöùc, vaø thaân thöùc.  

Thöù nhaát laø Nhaõn Thöùc: Nhieäm vuï cuûa nhaõn thöùc laø nhaän bieát 

hình daùng. Khoâng coù nhaõn thöùc, chuùng ta seõ khoâng nhìn thaáy gì caû; tuy 

nhieân nhaõn thöùc laïi tuøy thuoäc vaøo nhaõn caên. Khi nhaõn caên gaëp moät 

hình daïng thì nhaõn thöùc lieàn phaùt sanh. Neáu Nhaõn caên khoâng gaëp hình 

daùng thì nhaõn thöùc khoâng bao giôø phaùt sinh (moät ngöôøi bò muø khoâng coù 

nhaõn caên, nhö vaäy nhaõn thöùc khoâng bao giôø phaùt sinh). Ngöôøi tu taäp 

neân luoân thaáu trieät ñieåm toái yeáu naày ñeå thöïc taäp sao cho haïn cheá nhaõn 

caên tieáp xuùc vôùi hình saéc, ñeå laøm giaûm thieåu söï khôûi daäy cuûa nhaõn 

thöùc. Phaät nhaéc nhôû chuùng ñeä töû cuûa Ngaøi raèng, phöông phaùp duy nhaát 

ñeå giaûm thieåu söï khôûi daäy cuûa nhaõn thöùc laø thieàn ñònh. Thöù nhì laø Nhó 

Thöùc: Nhieäm vuï cuûa Nhó thöùc laø nhaän bieát aâm thanh; tuy nhieân, nhó 

thöùc tuøy thuoäc nôi nhó caên. Khi nhó caên vaø aâm thanh gaëp nhau, nhó thöùc 

lieàn phaùt sanh (nôi ngöôøi ñieác thì nhó caên vaø aâm thanh khoâng bao giôø 

gaëp nhau, neân nhó thöùc khoâng bao giôø khôûi sanh). Haønh giaû neân luoân 

nhôù nhö vaäy ñeå tu taäp thieàn ñònh maø ñoùng bôùt nhó caên. Thöù ba laø Tyû 

Thöùc: Tyû thöùc phaùt trieån treân nhöõng ñieàu kieän cuûa khöùu giaùc. Tyû thöùc 

tuøy thuoäc hoaøn toaøn nôi tyû caên. Nôi moät ngöôøi maát khaû naêng khöùu 
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giaùc, thì khöùu giaùc vaø muøi vò khoâng bao giôø gaëp nhau, do ñoù tyû thöùc 

khoâng khôûi sanh. Ngöôøi tu Phaät phaûi coá gaéng ñoùng bôùt tyû caên. Thöù tö 

laø Thieät Thöùc: Thieät thöùc phaùt sinh lieàn khi thieät caên tieáp xuùc vôùi moät 

vò naøo ñoù, luùc aáy chuùng ta môùi kinh qua phaân bieät giöõa vò naày vôùi vò 

khaùc, cuõng töø ñoù duïc voïng khôûi sinh. Thöù naêm laø Thaân Thöùc: Thaân 

thöùc phaùt trieån khi ñieàu kieän noåi baäc trong ñoù thaân tieáp xuùc vôùi ñoái 

töôïng beân ngoaøi. Thaân caên naèm khaép caùc nôi trong cô theå. ÔÛ ñaây vò Tyø 

Kheo, thaân xuùc chaïm, khoâng coù hoan hyû, khoâng coù öu phieàn, an truù xaû, 

chaùnh nieäm, tænh giaùc. Ñaây laø moät trong saùu phaùp haèng truù maø Ñöùc 

Phaät daïy trong Kinh Phuùng Tuïng trong Tröôøng Boä Kinh.  

 

III. Toùm Löôïc Veà Taùm Thöùc Trong Giaùo Thuyeát Phaät Giaùo: 

Trong Phaät giaùo, Nguyeân Thuûy laäp ra saùu thöùc, Ñaïi Thöøa laäp ra 

taùm thöùc naày ñoái vôùi nhuïc theå goïi laø “hoàn thaàn,” maø ngoaïi ñaïo goïi laø 

“linh hoàn”. Thöùc laø teân goïi khaùc cuûa taâm. Thöùc coù nghóa laø lieãu bieät, 

phaân bieät, hieåu roõ. Taâm phaân bieät hieåu roõ ñöôïc caûnh thì goïi laø thöùc. 

Theo Phaät giaùo, “Taùnh” töùc laø “Phaät.” “Thöùc” töùc laø “Thaàn Thöùc”, “YÙ” 

töùc laø “Taâm Phaân Bieät”, vaø “Taâm” töùc laø söï suy nghó voïng töôûng. Baûn 

taùnh thì luùc naøo cuõng quang minh saùng suoát, khoâng coù bæ, khoâng coù thöû, 

khoâng ñeïp, khoâng xaáu; khoâng rôi vaøo soá löôïng hay phaân bieät... Nhöng 

khi coù “Thöùc” roài thì con ngöôøi laïi bò rôi vaøo soá löôïng vaø phaân bieät. 

“YÙ” cuõng taïo neân söï phaân bieät, vaø ñaây chính laø thöùc thöù saùu. Ñaây laø 

thöùc töông ñoái oâ nhieãm. Trong khi thöùc thöù baûy vaø thöùc thöù taùm thì 

töông ñoái thanh tònh hôn. Coù taùm loaïi thöùc: maét, tai, muõi, löôõi, thaân, yù, 

maït na, vaø a laïi da thöùc. Veà maët cô baûn maø noùi, thöùc khoâng phaûi coù 

taùm loaïi duø noù coù taùm teân goïi. Thöùc chæ laø moät nhöng laïi coù taùm boä 

phaän khaùc nhau. Daàu coù taùm boä phaän khaùc nhau nhöng vaãn do chæ moät 

thöùc kieåm soaùt. “Thöùc” laø haønh ñoäng phaân bieät bao goàm söï hieåu bieát, 

nhaän bieát, trí thoâng minh, vaø kieán thöùc. Thöùc goàm coù taùm thöù; naêm thöù 

ñaàu laø keát quaû cuûa nhöõng haønh ñoäng lieân heä ñeán nguõ caên; thöùc thöù saùu 

bao goàm taát caû nhöõng caûm giaùc, yù kieán vaø söï phaùn ñoaùn; thöùc thöù baûy 

laø yù thöùc (caùi ngaõ thaàm thaàm); thöùc thöù taùm laø A Laïi Da hay Taøng 

Thöùc, nôi chöùa ñöïng taát caû nhöõng nghieäp, duø thieän, duø aùc hay trung 

tính. Thöùc coøn coù nghóa laø söï nhaän thöùc, söï phaân bieät, yù thöùc, nhöng 

moãi töø naày ñeàu khoâng bao goàm heát yù nghóa chöùa ñöïng trong vijnana. 

Thöùc laø caùi trí hay caùi bieát töông ñoái. Töø naày laém khi ñöôïc duøng theo 

nghóa ñoái laäp vôùi Jnana trong yù nghóa tri thöùc ñôn thuaàn. Jnana laø caùi trí 
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sieâu vieät thuoäc caùc chuû ñeà nhö söï baát töû, söï phi töông ñoái, caùi baát khaû 

ñaéc, vaân vaân, trong khi Vijnana bò raøng buoäc vôùi taùnh nhò bieân cuûa caùc 

söï vaät. 

Nhö treân ñaõ ñeà caäp, hoïc thuyeát cuûa Duy Thöùc toâng chuù troïng ñeán 

taùnh töôùng cuûa taát caû caùc phaùp; döïa treân ñoù, luaän thuyeát veà Duy Thöùc 

Hoïc ñöôïc laäp neân ñeå minh giaûi raèng ly thöùc voâ bieät phaùp hay khoâng coù 

phaùp naøo taùch bieät khoûi thöùc ñöôïc. Muïc ñích chính cuûa Duy Thöùc Hoïc 

laø chuyeån hoùa taâm trong tu haønh ñeå ñi ñeán giaùc ngoä vaø giaûi thoaùt. Theo 

Ñaïi Thöøa Khôûi Tín Luaän, coù taùm thöùc: Saùu thöùc ñaàu: Nhaõn thöùc 

(Caksur-vijnana (skt), Nhó thöùc( Srotra-vijnana (skt), Tyû thöùc (Ghrana-

vijnana (skt), Thieät thöùc (Jihva-vijnana (skt), Thaân thöùc (Kaya-vijnana 

(skt), YÙ thöùc (Mano-vijnana (skt) hay söï suy nghó phoái hôïp vôùi caùc caên. 

Hai thöùc sau: Maït-Na thöùc hay YÙ caên. Ñaây laø lyù trí taïo ra moïi hö voïng. 

Noù chính laø nguyeân nhaân gaây ra baûn ngaõ (taïo ra hö voïng veà moät caùi 

“toâi” chuû theå ñöùng taùch rôøi vôùi theá giôùi khaùch theå). Maït Na Thöùc cuõng 

taùc ñoäng nhö laø cô quan chuyeån vaän “haït gioáng” hay “chuûng töû” cuûa 

caùc kinh nghieäm giaùc quan ñeán thöùc thöù taùm (hay taøng thöùc). A Laïi Da 

thöùc hay Taøng thöùc. Taøng thöùc laø nôi chöùa ñöïng taát caû chuûng töû cuûa 

caùc thöùc, töø ñaây töông öùng vôùi caùc nhaân duyeân, caùc haït gioáng ñaëc bieät 

laïi döôïc thöùc Maït Na chuyeån vaän ñeán saùu thöùc kia, keát thaønh haønh 

ñoäng môùi ñeán löôït caùc haønh ñoäng naày laïi saûn xuaát ra caùc haït gioáng 

khaùc. Quaù trình naày coù tính caùch ñoàng thôøi vaø baát taän. 

 

IV. YÙ Caên & Thöùc Thöù Saùu Laø YÙ Thöùc: 

YÙ Caên: YÙ caên laø moät trong Luïc Caên, coù söï nhaän thöùc cuûa tö duy 

hay taâm suy nghó (caûnh sôû ñoái cuûa maét, tai, muõi, löôõi, thaân laø do saéc 

phaùp töù ñaïi ñaát, nöôùc, löûa, gioù hình thaønh; trong khi caûnh sôû ñoái vôùi yù 

caên laø taâm phaùp nghóa laø ñoái vôùi phaùp caûnh thì naåy sinh ra yù thöùc) bao 

goàm Tri giaùc, Naêng löïc tö duy, vaø Caên cuûa taâm. Ñaây laø lyù trí taïo ra moïi 

hö voïng. Noù chính laø nguyeân nhaân gaây ra baûn ngaõ (taïo ra hö voïng veà 

moät caùi “toâi” chuû theå ñöùng taùch rôøi vôùi theá giôùi khaùch theå). Maït Na 

Thöùc cuõng taùc ñoäng nhö laø cô quan chuyeån vaän “haït gioáng” hay “chuûng 

töû” cuûa caùc kinh nghieäm giaùc quan ñeán thöùc thöù taùm (hay taøng thöùc). 

Trong khi ñoù, yù thöùc khoâng tuøy thuoäc vaøo baát cöù caên naøo, nhöng leä 

thuoäc vaøo söï lieân tuïc cuûa taâm. YÙ thöùc coøn laø moät trong naêm uaån. Phaät 

giaùo phaân bieät taùm loaïi yù thöùc khaùc nhau. Saùu loaïi ñaàu laø thò giaùc, 

thính giaùc, khöùu giaùc, vò giaùc, xuùc giaùc, vaø tö duy. Ngay caû khi lyù trí 
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taïo ra ñöôïc aûo giaùc veà caùi ngaõ ñaày ñuû, khaùc vôùi nhöõng ñoái töôïng treân 

theá giôùi naày, noù cuõng khoâng thöôøng xuyeân coù yù thöùc veà caùi ngaõ aáy. 

Phaûi ñaït tôùi möùc ñoä thöù baûy cuûa yù thöùc, töùc laø tieàm thöùc hay maït na 

thöùc môùi coù theå gaëp thaáy yù thöùc thöôøng haèng veà moät caùi ngaõ rieâng bieät. 

Maït na thöùc coøn coù chöùc naêng chuyeån nhöõng maàm trí giaùc caûm tính tôùi 

möùc ñoä thöù taùm cuûa yù thöùc, töø ñoù chuùng laïi khôûi ñi döôùi hình thöùc 

nhöõng 'maàm' ñaëc bieät, töùc laø nhöõng phaûn öùng ñoái vôùi caùc kích thích beân 

ngoaøi. Nhöõng phaûn öùng naày, ñeán löôït chuùng laïi ñöôïc truyeàn qua maït 

na thöùc, gaây ra nhöõng haønh ñoäng môùi, nguoàn goác cuûa nhöõng 'maàm' 

môùi, vaân vaân. Caùc quaù trình  xaûy ra voâ taän vaø ñoàng thôøi. YÙ thöùc chaúng 

nhöõng nhaän bieát caû saùu ñoái töôïng goàm saéc, thanh, höông, vò, xuùc vaø caùc 

hieän töôïng trong quaù khöù, hieän taïi vaø ngay caû vò lai. YÙ thöùc seõ cuøng ta 

löõ haønh töø kieáp naày qua kieáp khaùc, trong khi naêm thöùc tröôùc chæ laø 

nhöõng taâm taïm thôøi. 

Khi noùi ñeán “Thöùc” ngöôøi ta thöôøng laàm töôûng ñeán ñaây chæ laø phaàn 

yù thöùc, phaàn tinh thaàn maø theo taâm lyù hoïc Phaät giaùo goïi laø thöùc thöù 

saùu. Kyø thaät, coù saùu thöùc caên baûn, trong ñoù thöùc thöù saùu laø yù thöùc. Taâm 

lyù hoïc Phaät giaùo döïa treân quaù trình nhaän thöùc töø saùu naêng löïc nhaän 

thöùc: thaáy, nghe, ngöûi, neám, xuùc chaïm, vaø suy nghó. Moãi naêng löïc lieân 

quan ñeán moät giaùc quan cuøng vôùi moät thöùc nhaän bieát hoaït ñoäng ñaëc 

bieät töông öùng vôùi giaùc quan ñoù. Thöùc thöù saùu hay yù thöùc, khoâng phaûi 

laø taâm, noù laø chöùc naêng cuûa taâm, noù khoâng tuøy thuoäc vaøo baát cöù caên 

naøo, nhöng noù leä thuoäc vaøo söï töông tuïc cuûa “Taâm”. YÙ thöùc nhaän bieát 

taát caû saùu ñoái töôïng (saéc, thanh, höông, vò, xuùc, vaø hieän töôïng) caû trong 

quaù khöù, hieän taïi vaø vò lai, roài chuyeån giao taát caû tin töùc cho Maït Na 

thöùc ñeå noù chuyeån giao cho Taøng Thöùc löu tröõ. Chuùng ta haõy thöû quan 

saùt thaân taâm ñeå xem trong hai thöù ñoù chuùng ta coù theå tìm thaáy ñöôïc caùi 

“Ta” noù naèm ôû ñaâu, vaø chuùng ta thaáy caùi “Ta” noù chaúng ôû thaân maø 

cuõng chaúng ôû taâm. Nhö vaäy caùi “Ta” chæ laø teân goïi cuûa moät toång hôïp 

nhöõng yeáu toá vaät chaát vaø tinh thaàn. Haõy xeùt veà saéc uaån, saéc töông öùng 

vôùi caùi maø chuùng ta goïi laø vaät chaát hay yeáu toá vaät chaát. Noù chaúng 

nhöõng laø xaùc thaân maø chuùng ta ñang coù, maø coøn laø taát caû nhöõng vaät 

chaát chung quanh chuùng ta nhö nhaø cöûa, ñaát ñai, röøng nuùi, bieån caû, vaân 

vaân. Tuy nhieân, yeáu toá vaät chaát töï noù khoâng ñuû taïo neân söï nhaän bieát. 

Söï tieáp xuùc ñôn giaûn giöõa maét vaø ñoái töôïng nhìn thaáy, hay giöõa tai vaø 

tieáng ñoäng khoâng theå ñem laïi keát quaû nhaän bieát neáu khoâng coù thöùc. 

Chæ khi naøo yù thöùc, naêm giaùc quan vaø naêm ñoái töôïng cuûa noù cuøng hieän 
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dieän môùi taïo neân söï nhaän bieát. Noùi caùch khaùc, khi maét, ñoái töôïng cuûa 

maét, vaø yù thöùc cuøng hoaït ñoäng thì söï nhaän bieát veà ñoái töôïng cuûa maét 

môùi ñöôïc taïo neân. Vì vaäy, yù thöùc laø yeáu toá toái caàn thieát trong vieäc taïo 

neân söï nhaän bieát. YÙ Thöùc töùc laø thöùc thöù saùu hay taâm. Giaùc quan naày 

phoái hôïp vôùi naêm giaùc quan maét, tai, muõi, löôõi, vaø thaân ñeå taïo neân söï 

nhaän bieát. Vieäc phoái hôïp giöõa nhöõng yeáu toá vaät chaát vaø tinh thaàn taïo 

neân söï thaønh hình yù thöùc noäi taâm, vaø tính chaát cuûa naêm uaån naày ñeàu ôû 

trong traïng thaùi thay ñoåi khoâng ngöøng. Ngoaøi ra, chuùng ta coøn coù thöùc 

thöù baûy, hay Maït Na Thöùc, coù coâng naêng chuyeån tieáp taát caû tin töùc töø yù 

thöùc qua A Laïi Da Thöùc; vaø A Laïi Da Thöùc coù coâng naêng nhö moät 

Taøng Thöùc hay nôi löu tröõ taát caû tin töùc.  

Thöù saùu laø YÙ Thöùc: YÙ Thöùc laø söï suy nghó phoái hôïp vôùi caùc caên. YÙ 

thöùc hay thöùc cuûa trí thoâng minh khoâng phaûi laø taâm, noù laø söï vaän haønh 

cuûa taâm. Taâm chuùng sanh laø moät côn xoaùy khoâng ngöøng xoay chuyeån, 

trong ñoù nhöõng hoaït ñoäng cuûa taâm khoâng bao giôø ngöøng nghæ theo boán 

tieán trình sanh, truï, dò, dieät. YÙ thöùc khoâng tuøy thuoäc vaøo baát cöù caên 

naøo, nhöng leä thuoäc vaøo söï lieân tuïc cuûa taâm. YÙ thöùc chaúng nhöõng nhaän 

bieát caû saùu ñoái töôïng goàm saéc, thanh, höông, vò, xuùc vaø caùc hieän töôïng 

trong quaù khöù, hieän taïi vaø ngay caû vò lai. YÙ thöùc seõ cuøng ta löõ haønh töø 

kieáp naày qua kieáp khaùc, trong khi naêm thöùc tröôùc chæ laø nhöõng taâm taïm 

thôøi. YÙ thöùc coøn laø moät trong naêm uaån. Chöùc naêng cuûa maït na thöùc 

theo giaû thieát laø suy nghó veà maït na, nhö nhaõn thöùc suy nghó veà theá giôùi 

hình saéc vaø nhó thöùc suy nghó veà theá giôùi cuûa aâm thanh; nhöng thöïc ra, 

ngay khi maït na thöùc phaùt sinh ra caùi nhò bieân cuûa chuû theå vaø ñoái töôïng 

do töø caùi nhaát theå tuyeät ñoái cuûa A Laïi Da thì maït na thöùc vaø quaû thöïc 

taát caû caùc thöùc khaùc cuõng baét ñaàu vaän haønh. Chính vì theá maø trong 

Kinh Laêng Giaø, Ñöùc Phaät baûo: “Nieát Baøn cuûa Phaät giaùo chính laø söï 

taùch xa caùi maït na thöùc phaân bieät sai laàm. Vì maït na thöùc laøm nguyeân 

nhaân vaø sôû duyeân thì söï phaùt sinh baûy thöùc coøn laïi xaõy ra. Laïi nöõa, khi 

maït na thöùc phaân bieät vaø chaáp thuû vaøo theá giôùi cuûa caùc ñaëc thuø ôû beân 

ngoaøi thì taát caû caùc loaïi taäp khí (vasana) ñöôïc sinh ra theo, vaø A Laïi da 

ñöôïc chuùng nuoâi döôõng cuøng vôùi caùi yù töôûng veà “toâi vaø cuûa toâi,” maït 

na naém giöõ noù, baùm vaøo noù, suy nghó veà noù maø thaønh hình vaø phaùt 

trieån. Tuy nhieân, trong baûn chaát, maït na vaø maït na thöùc khoâng khaùc gì 

nhau, chuùng nhôø A Laïi Da laøm nguyeân nhaân vaø sôû duyeân. Vaø khi moät 

theá giôùi beân ngoaøi thöïc voán chæ laø söï bieåu hieän cuûa chính caùi taâm mình 

bò chaáp chaët maø cho laø thöïc, thì caùi heä thoáng taâm thöùc (taâm tuï-citta-
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kalapa) lieân heä hoã töông ñöôïc sinh ra trong toång theå cuûa noù. Gioáng nhö 

nhöng con soùng bieån, ñöôïc vaän haønh bôûi côn gioù cuûa moät theá giôùi beân 

ngoaøi laø theá giôùi do chính caùi taâm ngöôøi ta bieåu hieän ra, sinh khôûi vaø 

bieán dieät. Do ñoù baûy thöùc kia dieät theo vôùi söï dieät cuûa maït na thöùc.” YÙ 

thöùc khoâng tuøy thuoäc vaøo baát cöù caên naøo, nhöng leä thuoäc vaøo söï lieân 

tuïc cuûa taâm. YÙ thöùc chaúng nhöõng nhaän bieát caû saùu ñoái töôïng goàm saéc, 

thanh, höông, vò, xuùc vaø caùc hieän töôïng trong quaù khöù, hieän taïi vaø ngay 

caû vò lai. YÙ thöùc seõ cuøng ta löõ haønh töø kieáp naày qua kieáp khaùc, trong 

khi naêm thöùc tröôùc chæ laø nhöõng taâm taïm thôøi. YÙ thöùc coøn laø moät trong 

naêm uaån. YÙ thöùc xaõy ra khi giaùc quan tieáp xuùc vôùi ñoái töôïng beân 

ngoaøi. Naêm thöùc ñaàu töông öùng vôùi nguõ quan. Thöùc thöù saùu thoâng qua 

naêm thöùc tröôùc maø phaùn ñoaùn veà theá giôùi beân ngoaøi. Thöùc thöù baûy laøm 

trung taâm lyù luaän, tính toaùn, vaø kieán truùc ñoái töôïng. Ñaây chính laø 

nguyeân lai cuûa söï chaáp tröôùc, nguoàn goác cuûa töï ngaõ, vaø nguyeân nhaân 

aûo töôûng khôûi leân vì cho raèng hieän töôïng laø coù thaät. Töø “yù thöùc” vaø “voâ 

thöùc” ñöôïc duøng vôùi nhieàu nghóa khaùc nhau. Trong moät yù nghóa maø 

chuùng ta coù theå noùi laø coù tính caùch taùc naêng, “yù thöùc” vaø “voâ thöùc” aùm 

chæ moät traïng thaùi chuû theå trong caù nhaân. Noùi raèng moät ngöôøi yù thöùc 

ñöôïc noäi dung taâm thaàn naøy noï coù nghóa laø ngöôøi aáy nhaän thöùc ñöôïc 

nhöõng tình caûm, duïc voïng, phaùn ñoaùn, vaân vaân.  

 

V. Thöùc Thöù Baûy: Maït Na Thöùc: 

Phaïn ngöõ “Klista-mano-vijnana” chæ “tri giaùc.” Trong Phaät giaùo 

ngöôøi ta goïi noù laø “YÙù Caên” vì noù coù khaû naêng laøm cho con ngöôøi trôû 

thaønh moät sinh vaät coù trí khoân vaø ñaïo ñöùc. Maït Na thöôøng ñöôïc nghó 

töông ñöông vôùi “taâm” hay “thöùc.” Noù ñöôïc ruùt ra töø goác chöõ Phaïn 

“Man” coù nghóa laø “suy nghó hay töôûng töôïng,” vaø noù lieân heä tôùi sinh 

hoaït tri thöùc cuûa “thöùc.” Ñaây laø lyù trí taïo ra moïi hö voïng. Noù chính laø 

nguyeân nhaân gaây ra baûn ngaõ (taïo ra hö voïng veà moät caùi “toâi” chuû theå 

ñöùng taùch rôøi vôùi theá giôùi khaùch theå). Maït Na Thöùc cuõng taùc ñoäng nhö 

laø cô quan chuyeån vaän “haït gioáng” hay “chuûng töû” cuûa caùc kinh 

nghieäm giaùc quan ñeán thöùc thöù taùm (hay taøng thöùc). Maït na thöùc ñöôïc 

dieãn taû nhö laø moät caùi bieån trong ñoù nhöõng doøng chaûy tö töôûng cöù daâng 

traøo leân khoâng ngöøng nghæ. Noù laø thöùc chuyeån tieáp taát caû nhöõng tin töùc 

töø yù thöùc qua A laïi da thöùc. Maït Na Thöùc vaø naêm taâm thöùc taäp hôïp laïi 

vôùi nhau nhö caùc trieát gia ñaõ vaïch ra. Theo Kinh Laêng Giaø, heä thoáng 

naêm caên thöùc naày phaân bieät caùi gì thieän vôùi caùi gì khoâng thieän. Maït Na 
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Thöùc phoái hôïp vôùi naêm caên thöùc thuû chaáp caùc hình saéc vaø töôùng traïng 

trong khía caïnh ña phöùc cuûa chuùng; vaø khoâng coù luùc naøo ngöng hoaït 

ñoäng caû. Ñieàu naày ta goïi laø ñaëc tính saùt na chuyeån (taïm bôï cuûa caùc 

thöùc). Toaøn boä heä thoáng caùc thöùc naày bò quaáy ñoäng khoâng ngöøng vaø 

vaøo moïi luùc gioáng nhö soùng cuûa bieån lôùn. Maït-Na thöùc hay YÙ caên laø söï 

suy nghó phoái hôïp vôùi caùc caên. YÙ thöùc hay thöùc cuûa trí thoâng minh 

khoâng phaûi laø taâm, noù laø söï vaän haønh cuûa taâm. Taâm chuùng sanh laø moät 

côn xoaùy khoâng ngöøng xoay chuyeån, trong ñoù nhöõng hoaït ñoäng cuûa 

taâm khoâng bao giôø ngöøng nghæ theo boán tieán trình sanh, truï, dò, dieät. YÙ 

thöùc khoâng tuøy thuoäc vaøo baát cöù caên naøo, nhöng leä thuoäc vaøo söï lieân 

tuïc cuûa taâm. YÙ thöùc chaúng nhöõng nhaän bieát caû saùu ñoái töôïng goàm saéc, 

thanh, höông, vò, xuùc vaø caùc hieän töôïng trong quaù khöù, hieän taïi vaø ngay 

caû vò lai. YÙ thöùc seõ cuøng ta löõ haønh töø kieáp naày qua kieáp khaùc, trong 

khi naêm thöùc tröôùc chæ laø nhöõng taâm taïm thôøi. YÙ thöùc coøn laø moät trong 

naêm uaån. Maït Na hoaït ñoäng nhö moät traïm thaâu thaäp taát caû nhöõng hoaït 

ñoäng cuûa saùu thöùc kia. Maït Na chính laø thöùc thöù baûy trong taùm thöùc, coù 

nghóa laø “Tö Löôøng.” Noù laø YÙ thöùc hay nhöõng hoaït ñoäng cuûa YÙ Caên, 

nhöng töï noù cuõng coù nghóa laø “taâm.” Nhöõng côn soùng laøm gôïn maët bieån 

A Laïi Da thöùc khi caùi nguyeân lyù cuûa ñaëc thuø goïi laø vishaya hay caûnh 

giôùi thoåi vaøo treân ñoù nhö gioù. Nhöõng côn soùng ñöôïc khôûi ñaàu nhö theá 

laø theá giôùi cuûa nhöõng ñaëc thuø naày ñaây trong ñoù tri thöùc phaân bieät, tình 

caûm chaáp thuû, vaø phieàn naõo, duïc voïng ñaáu tranh ñeå ñöôïc hieän höõu vaø 

ñöôïc söï toái thaéng. Caùi nhaân toá phaân bieät naày naèm beân trong heä thoáng 

caùc thöùc vaø ñöôïc goïi laø maït na (manas); thöïc ra, chính laø khi maït na 

khôûi söï vaän haønh thì moät heä thoáng caùc thöùc hieån loä ra. Do ñoù maø caùc 

thöùc ñöôïc goïi laø “caùi thöùc phaân bieät caùc ñoái töôïng” (söï phaân bieät thöùc-

vastu-prativikalpa-vijnana). Chöùc naêng cuûa Maït na chuû yeáu laø suy nghó 

veà A Laïi Da, saùng taïo vaø phaân bieät chuû theå vaø ñoái töôïng töø caùi nhaát 

theå thuaàn tuùy cuûa A Laïi Da. Taäp khí tích taäp trong A Laïi Da giôø ñaây bò 

phaân ra thaønh caùi nhò bieân tính cuûa taát caû caùc hình thöùc vaø taát caû caùc 

loaïi. Ñieàu naày ñöôïc so saùnh vôùi ña phöùc cuûa soùng quaáy ñoäng bieån A 

Laïi Da. Maït na laø moät tinh linh xaáu theo moät nghóa vaø laø moät tinh linh 

toát theo nghóa khaùc, vì söï phaân bieät töï noù khoâng phaûi laø xaáu, khoâng 

nhaát thieát luoân luoân laø söï phaùn ñoaùn laàm laïc hay hö voïng phaân bieät 

(abhuta-parikalpa) hay lyù luaän sai traùi (hyù luaän quaù aùc-prapanca-

daushthulya). Nhöng noù trôû thaønh nguoàn goác cuûa tai hoïa lôùn lao khi noù 

taïo ra nhöõng khaùt voïng ñöôïc ñaët caên baûn treân nhöõng phaùn ñoaùn laàm 
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laïc, nhö laø khi noù tin vaøo caùi thöïc tính cuûa moät ngaõ theå roài trôû neân chaáp 

vaøo ngaõ theå maø cho raèng ñaáy laø chaân lyù toái haäu. Vì maït na khoâng 

nhöõng chæ laø caùi tri thöùc phaân bieät maø coøn laø moät nhaân toá öôùc voïng vaø 

do ñoù laø moät taùc giaû. Maït na thöùc cuõng ñöôïc phaùt hieän töø A Laïi Da 

Thöùc. Noù laø moät thöù tröïc giaùc, tröïc giaùc veà söï coù maët cuûa moät baûn ngaõ 

toàn taïi vaø ñoäc laäp vôùi theá giôùi vaïn höõu. Tröïc giaùc naøy coù tính caùch taäp 

quaùn vaø meâ muoäi. Tính meâ voïng cuûa noù ñöôïc caàu thaønh bôûi lieãu bieät 

caûnh thöùc, nhöng noù laïi trôû thaønh caên baûn cho lieãu bieät caûnh thöùc. Ñoái 

töôïng cuûa loaïi tueä giaùc naøy laø moät maûnh vuïn bieán hình cuûa A laïi da 

maø noù cho laø caùi ta, trong ñoù coù linh hoàn vaø thaân xaùc. Ñoái töôïng cuûa noù 

khoâng bao giôø laø taùnh caûnh maø chæ laø ñoái chaát caûnh. Vöøa laø nhaän thöùc 

veà ngaõ, maït na ñöôïc xem nhö laø chöôùng ngaïi caên baûn cho söï theå nhaäp 

thöïc taïi. Coâng phu thieàn quaùn cuûa lieãu bieät caûnh thöùc coù theå xoùa ñöôïc 

nhöõng nhaän ñònh sai laïc cuûa maït na. Chöùc naêng cuûa maït na thöùc theo 

giaû thieát laø suy nghó veà maït na, nhö nhaõn thöùc suy nghó veà theá giôùi hình 

saéc vaø nhó thöùc suy nghó veà theá giôùi cuûa aâm thanh; nhöng thöïc ra, ngay 

khi maït na thöùc phaùt sinh ra caùi nhò bieân cuûa chuû theå vaø ñoái töôïng do töø 

caùi nhaát theå tuyeät ñoái cuûa A Laïi Da thì maït na thöùc vaø quaû thöïc taát caû 

caùc thöùc khaùc cuõng baét ñaàu vaän haønh. Chính vì theá maø trong Kinh Laêng 

Giaø, Ñöùc Phaät baûo: “Nieát Baøn cuûa Phaät gia ùo chính laø söï taùch xa caùi 

maït na thöùc phaân bieät sai laàm. Vì maït na thöùc laøm nguyeân nhaân vaø sôû 

duyeân thì söï phaùt sinh baûy thöùc coøn laïi xaõy ra. Laïi nöõa, khi maït na thöùc 

phaân bieät vaø chaáp thuû vaøo theá giôùi cuûa caùc ñaëc thuø ôû beân ngoaøi thì taát 

caû caùc loaïi taäp khí (vasana) ñöôïc sinh ra theo, vaø A Laïi da ñöôïc chuùng 

nuoâi döôõng cuøng vôùi caùi yù töôûng veà “toâi vaø cuûa toâi,” maït na naém giöõ 

noù, baùm vaøo noù, suy nghó veà noù maø thaønh hình vaø phaùt trieån. Tuy 

nhieân, trong baûn chaát, maït na vaø maït na thöùc khoâng khaùc gì nhau, 

chuùng nhôø A Laïi Da laøm nguyeân nhaân vaø sôû duyeân. Vaø khi moät theá 

giôùi beân ngoaøi thöïc voán chæ laø söï bieåu hieän cuûa chính caùi taâm mình bò 

chaáp chaët maø cho laø thöïc, thì caùi heä thoáng taâm thöùc (taâm tuï: citta-

kalapa) lieân heä hoã töông ñöôïc sinh ra trong toång theå cuûa noù. Gioáng nhö 

nhöng con soùng bieån, ñöôïc vaän haønh bôûi côn gioù cuûa moät theá giôùi beân 

ngoaøi laø theá giôùi do chính caùi taâm ngöôøi ta bieåu hieän ra, sinh khôûi vaø 

bieán dieät. Do ñoù baûy thöùc kia dieät theo vôùi söï dieät cuûa maït na thöùc.”  
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VI. Thöùc Thöù Taùm: Taøng Thöùc A Laïi Da: 

A Laïi Da laø thöùc caên baûn, thöùc thöù taùm trong Baùt Thöùc, coøn goïi laø 

Taøng Thöùc. Taøng thöùc nôi chöùa ñöïng taát caû chuûng töû cuûa caùc thöùc, töø 

ñaây töông öùng vôùi caùc nhaân duyeân, caùc haït gioáng ñaëc bieät laïi döôïc 

thöùc Maït Na chuyeån vaän ñeán saùu thöùc kia, keát thaønh haønh ñoäng môùi 

ñeán löôït caùc haønh ñoäng naày laïi saûn xuaát ra caùc haït gioáng khaùc. Quaù 

trình naày coù tính caùch ñoàng thôøi vaø baát taän. A Laïi da coøn ñöôïc goïi laø 

“Hieån Thöùc”, chöùa ñöïng moïi chuûng töû thieän aùc, hieån hieän ñöôïc heát 

thaûy moïi caûnh giôùi. Chöõ “Alaya” coù nghóa laø caùi nhaø nôi maø taát caû 

nhöõng gì coù giaù trò cho chuùng ta duøng ñöôïc taøng tröõ vaø cuõng laø nôi cö 

nguï cuûa chuùng ta. Thöùc A Laïi Da, cuõng coøn ñöôïc goïi laø “Taøng Thöùc,” 

hay laø “thöùc thöù taùm,” hay laø “taøng nghieäp.” Taát caû moïi nghieäp ñaõ laäp 

thaønh trong quaù khöù hay ñang ñöôïc laäp thaønh trong hieän taïi ñeàu ñöôïc 

taøng tröû trong A Laïi Da Thöùc naày. Giaùo ñieån daïy Taâm Lyù Hoïc, veà taùm 

thöùc (nhaõn, nhó, tyû, thieät, thaân, yù, Maït na vaø A Laïi Da). Nhöõng thöùc 

naày giuùp chuùng sanh phaân bieät phaûi traùi. Tuy nhieân, chuùng sanh con 

ngöôøi coù moät caùi thöùc thaâm saâu goïi laø A Laïi Da Thöùc, laø chuû theå chính 

cuûa söï luaân hoài sanh töû, vaø bò caùc thöùc khaùc hieåu laàm ñoù laø moät linh 

hoàn hay moät caùi ngaõ tröôøng cöûu. Chính taïi A Laïi Da Thöùc naøy nhöõng 

aán töôïng hay kinh nghieäm cuûa haønh ñoäng ñöôïc taøng tröõ döôùi hình thöùc 

nhöõng ‘chuûng töû’ vaø chính nhöõng chuûng töû naøy laøm naåy nôû nhöõng kinh 

nghieäm saép tôùi tuøy theo hoaøn caûnh cuûa töøng caù nhaân. Theo Boà Taùt Maõ 

Minh trong Ñaïi Thöøa Khôûi Tín Luaän vaø Nhieáp Luaän Toâng, A Laïi Da 

thöùc laø nôi hoøa hôïp chaân voïng. Khi noù trôû neân thanh tònh vaø khoâng coøn 

oâ nhieãm, noù chính laø “Chaân Nhö.” A Laïi Da coù nghóa laø chöùa taát caû. 

Noù ñi chung vôùi baûy thöùc ñöôïc sinh ra trong ngoâi nhaø voâ minh. Trong 

Kinh Laêng Giaø, Ñöùc Phaät noùi: “Naày Mahamati! Nhö Lai Taïng chöùa 

trong noù nhöõng nguyeân nhaân caû toát laãn xaáu, vaø töø nhöõng nguyeân nhaân 

naày maø taát caû luïc ñaïo (saùu ñöôøng hieän höõu) ñöôïc taïo thaønh. Noù cuõng 

gioáng nhö nhöõng dieãn vieân ñoùng caùc vai khaùc nhau maø khoâng nuoâi 

döôõng yù nghó naøo veà ‘toâi vaø cuûa toâi.’” Chöùc naêng cuûa A Laïi Da Thöùc 

laø nhìn vaøo chính noù trong ñoù taát caû taäp khí (vasana) töø thôøi voâ thæ ñöôïc 

giöõ laïi theo moät caùch vöôït ngoaøi tri thöùc (baát tö nghì-acintya) vaø saún 

saøng chuyeån bieán (parinama), nhöng noù khoâng coù hoaït naêng trong töï 

noù, noù khoâng bao giôø hoaït ñoäng, noù chæ nhaän thöùc, theo yù nghóa naày thì 

noù gioáng nhö moät taám kieáng; noù laïi gioáng nhö bieån, hoaøn toaøn phaúng 

laëng khoâng coù soùng xao ñoäng söï yeân tónh cuûa noù; vaø noù thanh tònh 
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khoâng bò oâ nhieãm, nghóa laø noù thoaùt khoûi caùi nhò bieân cuûa chuû theå vaø 

ñoái töôïng. Vì noù laø caùi haønh ñoäng nhaän thöùc ñôn thuaàn, chöa coù söï 

khaùc bieät giöõa ngöôøi bieát vaø caùi ñöôïc bieát. Theo Giaùo Sö Junjiro 

Takakusu trong Cöông Yeáu Trieát Hoïc Phaät Giaùo, khi vaïn vaät phaûn 

chieáu trong taâm trí ta, thì theá löïc phaân bieät hay töôûng töôïng cuûa taâm ta 

seõ saún saøng hoaït ñoäng ngay. Ñaây goïi laø “thöùc” (vijnana). Chính vì thöùc 

keát hôïp vôùi taát caû yeáu toá phaûn chieáu, taøng chöùa chuùng, neân ñöôïc goïi laø 

A Laïi Da Thöùc hay “thöùc taïng.” Taïng thöùc chính noù laø söï hieän höõu cuûa 

taäp hôïp nhaân quaû vaø nhöõng taâm sôû thanh tònh hoaëc nhieãm oâ, ñöôïc taäp 

hôïp hay laãn loän vôùi chuùng theo töông quan nhaân quaû. Khi taïng thöùc baét 

ñaàu hoaït ñoäng vaø böôùc xuoáng theá giôùi thöôøng nhaät naày, thì chuùng ta coù 

hieän höõu ña daïng voán chæ laø theá giôùi töôûng töôïng. Taïng thöùc, voán laø 

chuûng töû thöùc, laø trung taâm yù thöùc; vaø theá giôùi do thöùc bieåu hieän laø moâi 

tröôøng cuûa noù. Chæ coù ôû nôi söï giaùc ngoä vieân maõn cuûa Phaät, thöùc thanh 

tònh môùi böøng chieáu leân. Tònh thöùc naày coù theå taåy saïch phaàn oâ nhieãm 

cuûa taïng thöùc vaø coøn khai trieån theá löïc trí tueä cuûa noù. Theá giôùi cuûa 

töôûng töôïng vaø theá giôùi hoã töông lieân heä ñöôïc ñöa ñeán chaân lyù chaân 

thaät, töùc Vieân Thaønh Thaät taùnh (parinispanna). Sau khi ñaït ñeán ñoù, 

chuûng töû taïng, töùc laø thöùc, seõ bieán maát vaø cuoái cuøng ñöa ñeán traïng thaùi 

nôi maø chuû theå vaø ñoái töôïng khoâng coøn phaân bieät. Ñaáy laø voâ phaân bieät 

trí (avikalpa-vijnana). Traïng thaùi toái haäu laø Voâ Truï Nieát Baøn 

(apratisthita-nirvana) nghóa laø söï thaønh töïu töï do hoaøn toaøn, khoâng coøn 

bò raøng buoäc ôû nôi naøo nöõa. Caùi taâm thöù bieán hieän chö caûnh thaønh taùm 

thöùc. A-Laïi Da hay thöùc thöù taùm ñöôïc goïi laø “Sô Naêng Bieán” vì caùc 

thöùc khaùc ñeàu töø ñoù maø ra. Moät khaùi nieäm veà giaùo thuyeát ñaëc bieät 

quan troïng vôùi tröôøng phaùi Du Giaø. Thuaät ngöõ naøy coù khi ñöôïc caùc hoïc 

giaû Taây phöông dòch laø “Taøng Thöùc,” vì noù laø caùi kho chöùa, nôi maø taát 

caû nhöõng haønh ñoäng ñöôïc saûn sinh ra. Taøng thöùc caát giöõ nhöõng gì ñöôïc 

chöùa vaøo noù cho ñeán khi coù hoaøn caûnh thích hôïp cho chuùng hieän ra. 

Nhöõng dòch giaû Taây Taïng laïi dòch noù laø “Caên baûn cuûa taát caû” vì noù laøm 

neàn taûng cho moïi hieän töôïng trong voøng sanh töû vaø Nieát Baøn. Qua 

thieàn taäp vaø tham döï vaøo nhöõng thieän nghieäp, ngöôøi ta töø töø thay theá 

nhöõng chuûng töû phieàn naõo baèng nhöõng chuûng töû thanh tònh; moät khi 

ngöôøi ta thanh tònh hoùa moät caùch toaøn dieän A Laïi Da, thì ñoù ñöôïc coi 

nhö laø “Tònh Thöùc.” A Laïi Da coù nghóa laø caùi taâm caát chöùa taát caû. Noù 

ñi chung vôùi baûy thöùc ñöôïc sinh ra trong ngoâi nhaø voâ minh. A Laïi Da 

taøng thöùc (ñeä baùt thöùc). YÙ thöùc caên baûn veà moïi toàn taïi hay yù thöùc di 
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truyeàn, nôi nhöõng haït gioáng karma loït vaøo vaø gaây ra hoaït ñoäng taâm 

thaàn. Tieàm thöùc hay taïng thöùc, thöùc thöù taùm hay Nghieäp thöùc. Taát caû 

nghieäp ñöôïc thaønh laäp trong hieän ñôøi vaø quaù khöù ñeàu ñöôïc taøng tröõ 

trong A Laïi Da thöùc. A Laïi Da thöùc haønh xöû nhö nôi toàn chöùa taát caû 

nhöõng döõ kieän ñöôïc Maït Na thöùc thaâu thaäp. Khi moät sinh vaät cheát thì 

baûy thöùc kia seõ cheát theo, nhöng A-Laïi-Da thöùc vaãn tieáp tuïc. Noù laø 

quyeát ñònh toái haäu cho cho söï ñaàu thai trong luïc ñaïo.  

Trong Duy Thöùc Tam Thaäp Tuïng, tuïng thöù saùu nhaán maïnh ñeán  

vieäc naêm taâm thöùc  phoái hôïp vôùi Maït Na Thöùc taäp hôïp laïi vôùi nhau nhö 

caùc trieát gia Duy Thöùc ñaõ ñeà caäp. Heä thoáng naêm caên thöùc naày phaân 

bieät caùi gì thieän vôùi caùi gì khoâng thieän. Naêm caên thöùc  phoái hôïp  vôùi 

Maït Na Thöùc thuû chaáp caùc hình saéc vaø töôùng traïng trong khía caïnh ña 

phöùc cuûa chuùng; vaø khoâng coù luùc naøo ngöng hoaït ñoäng caû. Ñieàu naày ta 

goïi laø ñaëc tính saùt na chuyeån (taïm bôï cuûa caùc thöùc). Toaøn boä heä thoáng 

caùc thöùc naày bò quaáy ñoäng khoâng ngöøng vaø vaøo moïi luùc gioáng nhö  

soùng cuûa bieån lôùn. Haønh giaû neân luoân nhôù raèng moãi thöùc trong taùm 

thöùc ñeàu coù taâm vöông vaø taâm sôû. Baûn theå cuûa thöùc laø taâm vöông coøn 

taùc duïng töông öùng vôùi taâm vöông maø khôûi leân laø taâm sôû. Tuy nhieân, 

Duy Thöùc toâng cho raèng taùm thöùc ñeàu coù theå tính khaùc nhau. Traùi vôùi 

tröôøng phaùi Duy Thöùc cho raèng Baùt Thöùc Theå Bieät, moät soá tröôøng phaùi 

khaùc laïi cho raèng theå tính cuûa caû taùm thöùc ñeàu ñoàng nhöùt. 

 

VII.Tu Taäp Taâm Thöùc: 

Nhö ñaõ noùi trong caùc chöông treân, “Vijnana” hay “Hoàn Thaàn” laø 

teân goïi khaùc cuûa taâm thöùc. Phaät Giaùo Nguyeân Thuûy laäp ra saùu thöùc, 

Phaät Giaùo Ñaïi Thöøa laäp ra taùm thöùc naày ñoái vôùi nhuïc theå goïi laø “hoàn 

thaàn,” maø ngoaïi ñaïo goïi laø “linh hoàn”. Thöùc laø teân goïi khaùc cuûa taâm. 

Theo Phaät giaùo, “Taùnh” töùc laø “Phaät.” “Thöùc” töùc laø “Thaàn Thöùc”, “YÙ” 

töùc laø “Taâm Phaân Bieät”, vaø “Taâm” töùc laø söï suy nghó voïng töôûng. Baûn 

taùnh thì luùc naøo cuõng quang minh saùng suoát, khoâng coù bæ, khoâng coù thöû, 

khoâng ñeïp, khoâng xaáu; khoâng rôi vaøo soá löôïng hay phaân bieät... Nhöng 

khi coù “Thöùc” roài thì con ngöôøi laïi bò rôi vaøo soá löôïng vaø phaân bieät. 

“YÙ” cuõng taïo neân söï phaân bieät, vaø ñaây chính laø thöùc thöù saùu. Ñaây laø 

thöùc töông ñoái oâ nhieãm. Trong khi thöùc thöù baûy vaø thöùc thöù taùm thì 

töông ñoái thanh tònh hôn. Coù taùm loaïi thöùc: maét, tai, muõi, löôõi, thaân, yù, 

maït na, vaø a laïi da thöùc. Veà maët cô baûn maø noùi, thöùc khoâng phaûi coù 

taùm loaïi duø noù coù taùm teân goïi. Thöùc chæ laø moät nhöng laïi coù taùm boä 
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phaän khaùc nhau. Daàu coù taùm boä phaän khaùc nhau nhöng vaãn do chæ moät 

thöùc kieåm soaùt. “Vijnana” laø töø Baéc Phaïn thöôøng ñöôïc dòch laø “Thöùc.” 

Ñaây laø haønh ñoäng phaân bieät bao goàm söï hieåu bieát, nhaän bieát, trí thoâng 

minh, vaø kieán thöùc. Thöùc goàm coù taùm thöù. Naêm thöù ñaàu laø keát quaû cuûa 

nhöõng haønh ñoäng lieân heä ñeán nguõ caên. Thöùc thöù saùu bao goàm taát caû 

nhöõng caûm giaùc, yù kieán vaø söï phaùn ñoaùn. Thöùc thöù baûy laø yù thöùc (caùi 

ngaõ thaàm thaàm). Thöùc thöù taùm laø A Laïi Da hay Taøng Thöùc, nôi chöùa 

ñöïng taát caû nhöõng nghieäp, duø thieän, duø aùc hay trung tính. Thöùc coøn coù 

nghóa laø söï nhaän thöùc, söï phaân bieät, yù thöùc, nhöng moãi töø naày ñeàu 

khoâng bao goàm heát yù nghóa chöùa ñöïng trong vijnana. Thöùc laø caùi trí 

hay caùi bieát töông ñoái. Töø naày laém khi ñöôïc duøng theo nghóa ñoái laäp 

vôùi Jnana trong yù nghóa tri thöùc ñôn thuaàn. Jnana laø caùi trí sieâu vieät 

thuoäc caùc chuû ñeà nhö söï baát töû, söï phi töông ñoái, caùi baát khaû ñaéc, vaân 

vaân, trong khi Vijnana bò raøng buoäc vôùi taùnh nhò bieân cuûa caùc söï vaät. 

Noùi toùm laïi, moät khi hieåu ñöôïc thöùc coù nghóa laø lieãu bieät, phaân bieät, 

hieåu roõ, laø taâm phaân bieät hieåu roõ ñöôïc caûnh ñeàu goïi laø thöùc, thì haønh 

giaû coù theå deã daøng tu taäp taâm thöùc cuûa mình. Cuoái cuøng, haønh giaû neân 

luoân nhôù raèng taâm thöùc khoâng phaûi laø moät khaùi nieäm tri thöùc, cuõng 

khoâng laø moät yù töôûng ñeå cho taâm mình ñuøa giôûn. Taâm thöùc chính laø 

nhöõng traïng thaùi taâm, nhöõng phaåm chaát ñaëc bieät cuûa caùc thöùc hay 

nhöõng tænh thöùc chæ ñaït ñöôïc qua tu taäp. Muoán tu taäp taäp taâm thöùc caàn 

phaûi coù nhieàu noã löïc, phaûi luyeän taâm. Ñaëc bieät, chuùng ta phaûi chuyeån 

hoùa thaùi ñoä maø chuùng ta thöôøng coù ñoái vôùi ngöôøi khaùc.  

 

VIII.Tu Taäp Voâ Thöùc: 

“Voâ thöùc” laø moät thuaät ngöõ raát quan troïng trong nhaø Thieàn. “Voâ 

thöùc” duøng aùm chæ moät taâm traïng maø trong aáy con ngöôøi khoâng nhaän 

thöùc ñöôïc nhöõng kinh nghieäm noäi taâm cuûa mình; neáu ngöôøi aáy hoaøn 

toaøn khoâng nhaän thöùc ñöôïc taát caû nhöõng kinh nghieäm, keå caû nhöõng 

kinh nghieäm caûm quan, ngöôøi aáy thieät gioáng nhö moät con ngöôøi voâ 

thöùc. Noùi raèng con ngöôøi yù thöùc ñöôïc nhöõng tình caûm naøo ñoù, vaân vaân, 

coù nghóa laø ngöôøi aáy yù thöùc ñöôïc xeùt veà nhöõng tình caûm naøy; noùi raèng 

nhöõng tình caûm naøo ñoù laø voâ thöùc coù nghóa laø ngöôøi aáy khoâng yù thöùc 

ñöôïc xeùt veà nhöõng noäi dung naøy. Chuùng ta phaûi nhôù raèng “voâ thöùc” 

khoâng aùm chæ söï khieám dieän cuûa baát cöù moät xung löïc, tình caûm, duïc 

voïng, hay sôï haõi naøo, vaân vaân, maø chæ aùm chæ söï khoâng nhaän thöùc ñöôïc 

nhöõng xung löïc naøy. Khaùc haún vôùi caùch söû duïng yù thöùc vaø voâ thöùc theo 
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yù nghóa taùc duïng maø chuùng ta vöøa dieãn taû laø moät caùch söû duïng khaùc 

trong ñoù chuùng ta aùm chæ nhöõng ñòa ñieåm naøo ñoù trong con ngöôøi vaø 

nhöõng quan heä vôùi nhöõng ñòa ñieåm naøy. Ñaây thöôøng laø tröôøng hôïp neáu 

chöõ “caùi yù thöùc” vaø “caùi voâ thöùc” ñöôïc söû duïng. ÔÛ ñaây “caùi yù thöùc” laø 

moät thaønh phaàn cuûa caù tính, vôùi nhöõng noäi dung ñaëc bieät, vaø “caùi voâ 

thöùc” laø moät thaønh phaàn khaùc cuûa caù tính, vôùi nhöõng noäi dung ñaëc bieät 

khaùc.  

Voâ thöùc theo yù nghóa cuûa nhaø Thieàn, khoâng nghi ngôø gì caû, noù laø 

thöù huyeàn nhieäm, caùi voâ trí, vaø chính vì theá maø noù coù tính khoâng khoa 

hoïc hay tröôùc thôøi coù khoa hoïc. Nhöng nhö theá khoâng coù nghóa laø noù 

vöôït ra ngoaøi taàm yù thöùc cuûa chuùng ta vaø laø moät caùi gì chaúng coù lieân 

heä ñeán chuùng ta. Thaät ra, traùi laïi, noù laø caùi thaân thieát nhaát ñoái vôùi 

chuùng ta, vaø chính vì caùi thaân thieát naøy maø chuùng ta khoù naém baét ñöôïc 

noù, cuõng nhö maét khoâng töï thaáy ñöôïc maét. Do ñoù ñeå yù thöùc ñöôïc caùi voâ 

thöùc ñoøi hoûi moät söï tu taäp ñaëc bieät veà yù thöùc. Noùi theo beänh caên hoïc, 

thì yù thöùc ñöôïc ñaùnh thöùc khoûi voâ thöùc moät thôøi gian naøo ñoù ôû trong 

voøng tieán hoùa. Thieân nhieân tieán trieån maø khoâng töï yù thöùc, vaø con ngöôøi 

höõu thöùc phaùt sinh töø noù. YÙ thöùc laø moät caùi nhaûy, nhöng caùi nhaûy 

khoâng theå coù nghóa laø moät söï phaân ly trong yù nghóa vaät lyù cuûa noù. Vì yù 

thöùc luoân coäng thoâng vaø baát ñoaïn vôùi voâ thöùc. Thaät vaäy, khoâng coù voâ 

thöùc, yù thöùc khoâng taùc ñoäng ñöôïc; noù maát haún caùi neàn taûng taùc ñoäng. 

Ñoù laø lyù do taïi sao Thieàn tuyeân boá raèng Ñaïo laø “caùi taâm bình thöôøng.” 

Vôùi chöõ Ñaïo dó nhieân Thieàn nguï yù voâ thöùc, taùc ñoäng thöôøng tröïc trong 

yù thöùc cuûa chuùng ta. Chaúng haïn nhö khi ñoùi thì aên, khi meät thì nghæ 

ngôi, khi buoàn nguû thì nguû, vaân vaân. Neáu ñaây laø caùi voâ thöùc maø Thieàn 

noùi ñeán nhö moät thöù huyeàn nhieäm vaø giaù trò nhaát trong ñôøi soáng con 

ngöôøi nhö laø ñoäng löïc chuyeån hoùa, chuùng ta khoâng theå naøo khoâng hoaøi 

nghi. Taát caû nhöõng haønh ñoäng voâ thöùc kia töø laâu vaãn bò phoùng vaøo 

phaïm vi baûn naêng phaûn xaï cuûa yù thöùc phuø hôïp vôùi nguyeân taéc cuûa söï 

ñieàu hoøa veà tinh thaàn.  
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Understanding of Consciousnesses  

In Buddhist Point of View 

 

I. An Overview of Consciousnesses: 

“Vijnana” is another name for “Consciousness.” Theravada 

considered the six kinds of consciousness as “Vijnana.” Mahayana 

considered the eight kinds of consciousness as “Vijnana.” Externalists 

considered “vijnana” as a soul. Consciousness is another name for 

mind. Consciousness means the art of distinguishing, or perceiving, or 

recognizing, discerning, understanding, comprehending, distinction, 

intelligence, knowledge, learning. It is interpreted as the “mind,” 

mental discernment, perception, in contrast with the object discerned. 

According to Buddhism, our “Nature” is the “Buddha”. The 

“Consciousness” is the “Spirit”, the “Intention” or “Mano-vijnana” is 

the “Discriminating Mind”, and the “Mind” is what constantly engages 

in idle thinking. The “Nature” is originally perfect and bright, with no 

conception of self, others, beauty, or ugliness; no falling into numbers 

and discriminations. But as soon as there is “Consciousness”, one falls 

into numbers and discriminations. The “Intention” or “Mano-vijnana” 

also makes discriminations, and it is the sixth consciousness. It is 

relatively turbid, while the seventh and eighth consciousnesses are 

relatively more pure. There are eight kinds of consciousness: eye, ear, 

nose, tongue, body, mind, klista-mano-vijnana, and alaya-vijnana. 

Fundamentally speaking, consciousness is not of eight kinds, although 

there are eight kinds in name. We could say there is a single 

headquarters with eight departments under it. Although there are eight 

departments, they are controlled by just one single headquarters. 

“Vijnana” translated as “consciousness” is the act of distinguishing or 

discerning including understanding, comprehending, recognizing, 

intelligence, knowledge. There are eight consciousnesses. The first 

five arise as a result of the interaction of the five sense organs (eye, 

ear, nose, tongue, and mind) and the five dusts (Gunas); the sixth 

consciousness comes into play, all kinds of feelings, opinions and 

judgments will be formed (the one that does all the differentiating); the 

seventh consciousness (Vijnana) is the center of ego; the eighth 

consiousness is the Alayagarbha (a laïi da), the storehouse of 
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consciousness, or the storehouse of all deeds or actions (karmas), 

whether they are good, bad or neutral. “Vijnana” also means cognition, 

discrimination, consciousness, but as any one of these does not cover 

the whole sense contained in Vijnana. “Vijnana” also means relative 

knowledge. This term is usually used as contrasted to Jnana in purely 

intellectual sense. Jnana is transcendental knowledge dealing with such 

subjects as immortality, non-relativity, the unattained, etc., whereas 

Vijnana is attached to duality of things.   

 

II. Five Basic Sensory Consciousnesses: 

As mentioned above, Consciousness is another name for mind. 

Consciousness means the art of distinguishing, or perceiving, or 

recognizing, discerning, understanding, comprehending, distinction, 

intelligence, knowledge, learning. It is interpreted as the “mind,” 

mental discernment, perception, in contrast with the object discerned. 

According to Buddhism, there are five basic consciousnesses 

(Pancavijnana (skt)). The five senses of consciousness or five 

parijnanas, perceptions or cognitions; ordinarily those arising from the 

five senses form, sound, smell, taste, touch. There are five sense-

cognitions (sense-consciousness groups), which are seeing, hearing, 

smelling, tasting and body-consciousnesses. Of each pair, one is 

kusala-vipaka and one is akusala-vipaka. Aggregate of consciousness 

is the most important of the aggregates; for it is the receptacle, so to 

speak, for all the fifty-two mental concomitants or factors, since 

without consciousness no mental factors are available. Consciousness 

and the factors are interrelated, inter-dependent, and co-existent. 

Aggregate of consciousness has six types and its function is varied. It 

has its basis and objects. All our feelings are experienced through the 

contact of sense faculties with the external world. According to the 

Mahyana, the five basic senses of consciousness comprise of: visual 

sense, auditory sense, olfactory sense, gastatory, and tactile sense.  

First, Eye Consciousness: The function of the eye consciousness is 

to perceive and apprehend visual forms. Without the eye consciousness 

we could not behold any visual form; however, the eye consciousness 

depends on the eye faculty. When the eye faculty and any form meet, 

the eye consciousness develops instantly. If the eye faculty and the 

form never meet, eye consciousness will never arise (a blind person 
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who lacks the eye faculty, thus eye consciousness can never develop). 

Buddhist cultivators should always understand thoroughly this vital 

point to minimize the meeting between eye faculty and visual forms, so 

that no or very limited eye consciousness will ever arise. The Buddha 

reminded his disciples that meditation is the only means to limit or stop 

the arising of the eye consciousness. Second, Ear Consciousness: The 

function of the ear consciousness is to perceive and apprehend sounds; 

however, ear consciousness depends on the ear faculty. Ear faculty and 

any sound meet, the ear consciousness develops instantly (in a deaf 

person, ear faculty and sounds never meet, therefore no ear 

consciousness will arise). Buddhist cultivators should always remember 

this and try to practise meditation stop or close the ear consciousness if 

possible. Third, Smell Consciousness: The nose consciousness 

develops immediately from the dominant condition of the nose faculty 

when it focuses on smell. Nose consciousness completely dependents 

on the nose faculty. Someone who lacks smelling capability, nose 

faculty and smell never meet, therefore, nose consciousness will never 

arise. Buddhist cultivators should always practise meditation to stop or 

close the nose consciousness. Fourth, Taste Consciousness: The 

tongue consciousness develops immediately through the dominant 

condition of the tongue when the tongue faculty focuses on a certain 

taste. At that very moment, we experience and distinguish between 

tastes and desire arises. Fifth, Tacticle Sensation Consciousness: Body 

consciousness develops when the dominant condition in which the body 

faculty meets an object of touch. The location of the body faculty is 

throughout the entire body.  Cognition of the objects of touch, one of 

the five forms of cognition. Here a monk, on touching a tangible object 

with the body, is neither pleased not displeased, but remains equable, 

mindful and clearly aware. This is one of the six stable states which the 

Buddha taught in the Sangiti Sutta in the Long Discourses.  

 

III. Summaries of the Eight Consciousnesses in Buddhist 

Teachings: 

In Buddhism, Theravada considered the six kinds of consciousness 

as “Vijnana.” Mahayana considered the eight kinds of consciousness as 

“Vijnana.” Externalists considered “vijnana” as a soul. Consciousness 

is another name for mind. Consciousness means the art of 
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distinguishing, or perceiving, or recognizing, discerning, understanding, 

comprehending, distinction, intelligence, knowledge, learning. It is 

interpreted as the “mind,” mental discernment, perception, in contrast 

with the object discerned. According to Buddhism, our “Nature” is the 

“Buddha”. The “Consciousness” is the “Spirit”, the “Intention” or 

“Mano-vijnana” is the “Discriminating Mind”, and the “Mind” is what 

constantly engages in idle thinking. The “Nature” is originally perfect 

and bright, with no conception of self, others, beauty, or ugliness; no 

falling into numbers and discriminations. But as soon as there is 

“Consciousness”, one falls into numbers and discriminations. The 

“Intention” or “Mano-vijnana” also makes discriminations, and it is the 

sixth consciousness. It is relatively turbid, while the seventh and eighth 

consciousnesses are relatively more pure. There are eight kinds of 

consciousness: eye, ear, nose, tongue, body, mind, klista-mano-vijnana, 

and alaya-vijnana. Fundamentally speaking, consciousness is not of 

eight kinds, although there are eight kinds in name. We could say there 

is a single headquarters with eight departments under it. Although there 

are eight departments, they are controlled by just one single 

headquarters. “Vijnana” translated as “consciousness” is the act of 

distinguishing or discerning including understanding, comprehending, 

recognizing, intelligence, knowledge. There are eight consciousnesses. 

The first five arise as a result of the interaction of the five sense organs 

(eye, ear, nose, tongue, and mind) and the five dusts (Gunas); the sixth 

consciousness comes into play, all kinds of feelings, opinions and 

judgments will be formed (the one that does all the differentiating); the 

seventh consciousness (Vijnana) is the center of ego; the eighth 

consiousness is the Alayagarbha (a laïi da), the storehouse of 

consciousness, or the storehouse of all deeds or actions (karmas), 

whether they are good, bad or neutral. “Vijnana” also means cognition, 

discrimination, consciousness, but as any one of these does not cover 

the whole sense contained in Vijnana. “Vijnana” also means relative 

knowledge. This term is usually used as contrasted to Jnana in purely 

intellectual sense. Jnana is transcendental knowledge dealing with such 

subjects as immortality, non-relativity, the unattained, etc., whereas 

Vijnana is attached to duality of things.   

As mentioned above, the doctrine of Idealism School concerns 

chiefly with the facts or specific characters (lakshana) of all elements 
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on which the theory of idealism was built in order to elucidate that no 

element is separate from ideation. The main goal of the Studies of 

Consciousness-Only is to transform the mind in cultivation in order to 

attain enlightenment and liberation. According to The Mahayana 

Awakening of Faith, there are eight consciousnesses: The first six-

sense consciousnesses: seeing or sight consciouness, hearing or hearing 

consciousness, smelling or scent consciousness, tasting ot taste 

consciousness, touch or touch consciousness, and mind or mano 

consciousness (the mental sense or intellect, mentality, apprehension, 

the thinking consciousness that coordinates the perceptions of the sense 

organs). The last two-sense consciousnesses: Seventh, Klista-mano-

vijnana or Klistamanas consciousness. The discriminating and 

constructive sense. It is more than the intellectually perceptive. It is the 

cause of all egoism (it creates the illusion of a subject “I” standing 

apart from the object world) and individualizing of men and things (all 

illusion arising from assuming the seeming as the real). The self-

conscious defiled mind, which thinks, wills, and is the principal factor 

in the generation of subjectivity. It is a conveyor of the seed-essence of 

sensory experiences to the eighth level of subconsciousness. Eighth, 

Alaya-vijnana or Alaya consciousness. The storehouse consciousness 

or basis from which come all seeds of consciousness or from which it 

responds to causes and conditions, specific seeds are reconveyed by 

Manas to the six senses, precipitating new actions, which in turn 

produce other seeds. This process is simultaneous and endless. 

 

IV. The Mind Faculty and The Sixth Consciousness: Mind 

Consciousness: 

The Mind Faculty: Thought or the mind-sense, the sixth of the 

senses, the perception of thinking or faculty of thinking or the thinking 

mind which includes the perception of thinking, Faculty of thinking, 

and the organ of mind.  The discriminating and constructive sense. It is 

more than the intellectually perceptive. It is the cause of all egoism (it 

creates the illusion of a subject “I” standing apart from the object 

world) and individualizing of men and things (all illusion arising from 

assuming the seeming as the real). The self-conscious defiled mind, 

which thinks, wills, and is the principal factor in the generation of 

subjectivity. It is a conveyor of the seed-essence of sensory 
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experiences to the eighth level of subconsciousness. Meanwhile, the 

mind consciousness does not depend on any of the five sense faculties, 

but on the immediately preceding continuum of mind. Consciousness is 

also one of the five skandhas. Buddhism distinguishes eight classes of 

consciousness. The first six are the senses of sight, hearing, smell, 

taste, touch and thought (intellect). While the intellect creates the 

illusion of a subject 'I' standing apart from and object world, it is not 

persistently conscious of this 'I'. Only the seventh class of 

subconsciousness (manas) is this awareness of a discrete ego-'I' 

constant. Manas also acts as conveyor of the seed-essence of sensory 

experiences to the eighth level of subconsciousness (alaya-vijnana), 

from which, in response to causes and conditions, specific 'seeds' are 

reconveyed by manas to the six senses, precipitating new actions, 

which in turn produce other 'seeds'. This process is simultaneous and 

endless. Mental consciousness apprehends not only objects (form, 

sound, taste, smell, touch) in the present time, but it also apprehends 

objects in the past and imagines objects even in the future. Mental 

consciousness will go with us from one life to another, while the first 

five consciousnesses  are our temporary minds. 

When we talk about “Consciousnesses” we usually misunderstand 

with the sixth consciousness according to Buddhist psychology. In fact, 

there are six basic sense consciousnesses, and the sixth one being the 

mental consciousness. Buddhist psychology bases the perception 

process on six sense faculties: sight, hearing, smell, taste, touch and 

thought. Each faculty relates to a sense organ (eye, ear, nose, tongue, 

body and mind) and to a consciousness which functions specifically 

with that organ. The sixth consciousness, or the mind consciousness is 

not the mind, it is the function of the mind; it does not depend on any of 

the five sense faculties, but on the immediately preceding continuum 

of mind. Mental consciousness apprehends not only objects (form, 

sound, taste, smell and touch) in the present time, but it also 

apprehends objects and imagines in the past and even in the future, 

then it transfers these objects or imagines to the seventh consciousness, 

and in turn, the seventh consiousness will transfer these objects to the 

Alaya Consciousness. Let us examine the body and mind to see 

whether in either of them we can locate the self, we will find in neither 

of of them. Then, the so-called “Self” is just a term for a collection of 
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physical and mental factors. Let us first look at the aggregate matter of 

form. The aggregate of form corresponds to what we would call 

material or physical factors. It includes not only our own bodies, but 

also the material objects that surround us, i.e., houses, soil, forests, and 

oceans, and so on. However, physical elements by themselves are not 

enough to produce experience. The simple contact between the eyes 

and visible objects, or between the ear and sound cannot result in 

experience without consciousness. Only the co-presence of 

consciousness together with the sense of organ and the object of the 

sense organ produces experience. In other words, it is when the eyes, 

the visible object and consciousness come together that the experience 

of a visible object is produced. Consciousness is therefore an 

extremely important element in the production of experience. 

Consciousness or the sixth sense, or the mind. This sense organ 

together with the other five sense organs of eyes, ears, nose, tongue, 

and body to produce experience. The physical and mental factors of 

experience worked together to produce personal experience, and the 

nature of the five aggregates are in constant change. Therefore, 

according to the Buddha’s teachings, the truth of a man is selfless. The 

body and mind that man misunderstands of his ‘self’ is not his self, it is 

not his, and he is not it.” Devout Buddhists should grasp this idea firmly 

to establish an appropriate method of cultivation not only for the body, 

but also for the speech and mind. Besides, we also have the seventh 

consciousness, or the mano-vijnana, which is the transmitting 

consciousness that relays sensory information from the mind to the 

Alaya Consciousness, or the eighth consciousness which functions as a 

storehouse of all sensory information.  

The Sixth Consciousness: The Mano Consciousness is the thinking 

consciousness that coordinates the perceptions of the sense organs. The 

mind consciousness, the sixth or the intellectual consciousness is not 

the mind, it’s the function of the mind. The sentient being’s mind is an 

ever-spinning whirlpool in which mental activities never cease. There 

are four stages of production, dwelling, change, and decay. A mind 

which does not depend on any of the five sense faculties, but on the 

immediately preceding continuum of mind. Mental consciousness 

apprehends not only objects (form, sound, taste, smell, touch) in the 

present time, but it also apprehends objects in the past and imagines 
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objects even in the future. Mental consciousness will go with us from 

one life to another, while the first five consciousnesses are our 

temporary minds. Consciousness is also one of the five skandhas. The 

function of Manovijnana is by hypothesis to reflect on Manas, as the 

eye-vijnana reflects on the world of forms and the ear-vijnana on that 

of sounds; but in fact as soon as Manas evolves the dualism of subject 

and object out of the absolute unity of the Alaya, Manovijnana and 

indeed all the other Vijnanas begin to operate. Thus, in the 

Lankavatara Sutra, the Buddha said: “Buddhist Nirvana consists in 

turning away from the wrongfully discriminating Manovijnana. For 

with Manovijnana as cause (hetu) and support (alambana), there takes 

place the evolution of the seven Vijnanas. Further, when Manovijnana 

discerns and clings to an external world of particulars, all kinds of 

habit-energy (vasana) are generated therefrom, and by them the Alaya 

is nurtured. Together with the thought of “me and mine,” taking hold of 

it and clinging to it, and reflecting upon it, Manas thereby takes shape 

and is evolved. In substance (sarira), however, Manas and 

Manovijnana are not differentthe one from the other, they depend upon 

the Alaya as cause and support. And when an external world is 

tenaciously held as real which is no other than the presentation of one’s 

own mind, the mentation-system (citta-kalapa), mutually related, is 

evolved in its totality. Like the ocean waves, the Vijnanas set in motion 

by the wind of an external world which is the manifestation of one’s 

own mind, rise and cease. Therefore, the seven Vijnanas cease with 

the cessation of Manovijnana.” A mind which does not depend on any 

of the five sense faculties, but on the immediately preceding 

continuum of mind. Mental consciousness apprehends not only objects 

(form, sound, taste, smell, touch) in the present time, but it also 

apprehends objects in the past and imagines objects even in the future. 

Mental consciousness will go with us from one life to another, while 

the first five consciousnesses are our temporary minds. Consciousness 

is also one of the five skandhas. Consciousness refers to the perception 

or discernment which occurs when our sense organs make contact with 

their respective objects. The first five consciousness correspond to the 

five senses. The sixth consciousness integrates the perceptions of the 

five senses into coherent images and make judgments about the 

external world. The seventh consciousness is the active center of 
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reasoning, calculation, and construction or fabrication of individual 

objects. It is the source of clinging and craving, and thus the origin of 

self or ego and the cause of illusion that arises from assuming the 

apparent to be real. The terms “conscious” and “unconscious” are used 

with several different meanings. In one meaning, which might be 

called functional, “conscious” and “unconscious” refer to a subjective 

state within the individual. Saying that he is conscious of this or that 

psychic content means that he is aware of affects, of desires, of 

judgments, etc.  

 

V. The Seventh Consciousness: Klistamanas: 

“Klista-mano-vijnana” is a Sanskrit term for “sentience.” In 

Buddhism, it is called “mental faculty” for it constitutes man as an 

intelligent and moral being. It is commonly thought to be equated with 

the terms “citta” or “consciousness.” It is derived from the Sanskrit root 

“man,” which means “to think” or “to imagine” and is associated with 

intellectual activity of consciousness. This is the discriminating and 

constructive sense. It is more than the intellectually perceptive. It is the 

cause of all egoism (it creates the illusion of a subject “I” standing 

apart from the object world) and individualizing of men and things (all 

illusion arising from assuming the seeming as the real). The self-

conscious defiled mind, which thinks, wills, and is the principal factor 

in the generation of subjectivity. It is a conveyor of the seed-essence of 

sensory experiences to the eighth level of subconsciousness. It is 

described as a sea in which currents of thought surge and seethe. It is 

the transmitting consciousness that relays sensory information from the 

mind or mano consciousness to the storehouse or Alaya-vijnana. 

According to The Lankavatara Sutra, this system of the five sense-

vijnanas is in union with Manovijnana and this muatuality makes the 

system distinguish between what is good and what is not good. 

Manovijnana in union with the five sense-vijnanas grasps forms and 

appearances in their multitudinous apsect; and there is not a moment’s 

cessation of activity. This is called the momentary character of the 

Vijnanas. This system of vijnanas is stirred uninterruptedly and all the 

time like the waves of the great ocean. Klistamanas consciousness is 

the thinking consciousness that coordinates the perceptions of the sense 

organs. The mind consciousness, the sixth or the intellectual 
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consciousness is not the mind, it’s the function of the mind. The 

sentient being’s mind is an ever-spinning whirlpool in which mental 

activities never cease. There are four stages of production, dwelling, 

change, and decay. A mind which does not depend on any of the five 

sense faculties, but on the immediately preceding continuum of mind. 

Mental consciousness apprehends not only objects (form, sound, taste, 

smell, touch) in the present time, but it also apprehends objects in the 

past and imagines objects even in the future. Mental consciousness will 

go with us from one life to another, while the first five consciousnesses 

are our temporary minds. Consciousness is also one of the five 

skandhas. This acts like the collection station for the first six 

consciousnesses. The seventh of the eight consciousnesses, which 

means thinking and measuring, or calculating. It is the active mind, or 

activity of mind, but is also used for the mind itself. The waves will be 

seen ruffling the surface of the ocean of Alayavijnana when the 

principle of individuation known as Vishaya blows over it like the 

wind. The waves thus started are this world of particulars where the 

intellect discriminates, the affection clings, and passions and desires 

struggle for existence and supremacy. This particularizing agency sits 

within the system of Vijnanas and is known as Manas; in fact it is when 

Manas begins to operate that a system of the Vijnanas manifests itself. 

They are thus called “object-discriminating-vijnana” (vastu-

prativikalpa-vijnana). The function of Manas is essentially to reflect 

upon the Alaya and to creat and to discriminate subject and object from 

the pure oceans of the Alaya. The memory accumulated (ciyate) in the 

latter is now divided into dualities of all forms and all kinds. This is 

compared to the manifoldness of waves that stir up the ocean of Alaya. 

Manas is an evil spirit in one sense and a good one in another, for 

discrimination in itself is not evil, is not necessarily always false 

judgment (abhuta-parikalpa) or wrong reasoning (prapanca-

daushthulya). But it grows to be the source of great calamity when it 

creates desires based upon its wrong judgments, such as when it 

believes in the reality of an ego-substance and becomes attached to it 

as the ultimate truth. For manas is not only a discriminating 

intelligence, but a willing agency, and consequently an actor. Manyana 

is a kind of intuition, the sense that there is a separate self which can 

exist independently of the rest of the world. This intuition is produced 
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by habit and ignorance. Its illusory nature has been constructed by 

vijnapti, and it, in turn, becomes a basis for vijnapti. The object of this 

intuition is a distorted fragment of alaya which it considers to be a self, 

comprised of a body and a soul. It of course is never reality in itself, 

but just a representation of reality. In its role as a self as well as 

consciousness of the self, manyana is regarded as the basic obstacle to 

penetrating reality. Contemplation performed by vijnapti can remove 

the erroneous perceptions brought about by manas. The function of 

Manovijnana is by hypothesis to reflect on Manas, as the eye-vijnana 

reflects on the world of forms and the ear-vijnana on that of sounds; but 

in fact as soon as Manas evolves the dualism of subject and object out 

of the absolute unity of the Alaya, Manovijnana and indeed all the 

other Vijnanas begin to operate. Thus, in the Lankavatara Sutra, the 

Buddha said: “Buddhist Nirvana consists in turning away from the 

wrongfully discriminating Manovijnana. For with Manovijnana as 

cause (hetu) and support (alambana), there takes place the evolution of 

the seven Vijnanas. Further, when Manovijnana discerns and clings to 

an external world of particulars, all kinds of habit-energy (vasana) are 

generated therefrom, and by them the Alaya is nurtured. Together with 

the thought of “me and mine,” taking hold of it and clinging to it, and 

reflecting upon it, Manas thereby takes shape and is evolved. In 

substance (sarira), however, Manas and Manovijnana are not 

differentthe one from the other, they depend upon the Alaya as cause 

and support. And when an external world is tenaciously held as real 

which is no other than the presentation of one’s own mind, the 

mentation-system (citta-kalapa), mutually related, is evolved in its 

totality. Like the ocean waves, the Vijnanas set in motion by the wind 

of an external world which is the manifestation of one’s own mind, rise 

and cease. Therefore, the seven Vijnanas cease with the cessation of 

Manovijnana.”  

 

VI. The Eighth Consciousness: The Storehouse  Consciousness 

or Alaya Vijnana: 

Alaya Vijnana, the receptacle intellect or consciousness, basic 

consciousness, Eighth consciousness, subconsciousness, and store 

consciousness. The storehouse  consciousness or basis from which 

come all seeds of consciousness or from which it responds to causes 
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and conditions, specific seeds are reconveyed by Manas to the six 

senses, precipitating new actions, which in turn produce other seeds. 

This process is simultaneous and endless. “Alayavijnana is also called 

“Open knowledge”, the store of knowledge where all is revealed, 

either good or bad. Alaya means a house or rather a home, which is in 

turn a place where all the valued things for use by us are kept and 

among which we dwell. Also called “Store consciousness,” “eighth 

consciousness,” or “karma repository.”  All karma created in the 

present and previous lifetime is stored in the Alaya Consciousness. 

According to the Consciousness-Only, there are eight consciousnesses 

(sight, hearing, smell, taste, touch, mind, Mana and Alaya). These 

consciousnesses enable sentient beings to discriminate between right 

and wrong of all dharmas (thoughts, feelings, physical things, etc). 

However, human beings have a deep consciousness which is called 

Alaya-consciousness which is the actual subject of rebirth, and is 

mistakenly taken to be an eternal soul or self by the other 

consciousnesses. It is in the Alaya-consciousness that the impressions 

of action and experience are stored in the form of ‘seeds’ and it is 

these seeds which engender further experiences according to the 

individual situation. According to Asvaghosa Bodhisattva in the 

Awakening of Faith and the Samparigraha, the Alaya or store id the 

consciousness in which the true and the false unite. When Alaya 

Consciousness becomes pure and taintless, it is Tathata (Thusness). 

Also known as Alayavijnana. In the Lankavatara Sutra, the Buddha 

told Mahamati: “Oh Mahamati! The Tathagata-garbha contains in itself 

causes alike good and not-good, and from which are generated all 

paths of existence. It is like an actor playing different characters 

without harboring any thought of ‘me and mine.’” Alaya means all-

conserving. It is in company with the seven Vijnanas which are 

generated in the dwelling-house of ignorance. The function of 

Alayavijnana is to look into itself where all the memory (vasana) og 

the beginningless past is preserved in a way beyond consciousness 

(acintya) and ready for further evolution (parinama); but it has no 

active energy in itself; it never acts, it simply perceives, it is in this 

exactly like a mirror; it is again like the ocean, perfectly smooth with 

no waves disturbing its tranquillity; and it is pure and undefiled, which 

means that it is free from the dualism of subject and object. For it is the 
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pure act of perceiving, with no differentiation yet of the knowing one 

and the known. According to Prof. Junjiro Takakusu in The Essentials 

of Buddhist Philosophy, when all things are reflected on our mind, our 

discriminating or imaginating power is already at work. This called our 

consciousness (vijnana). Since the consciousness co-ordinating all 

reflected elements stores them, it is called the store-consciousness or 

ideation-store. The ideation-store itself is an existence of causal 

combination, and in it the pure and tainted elements are causally 

combined or intermingled. When the ideation-store begins to move and 

descend to the everyday world, then we have the manifold existence 

that is only an imagined world. The ideation-store, which is the seed-

consciousness, is the conscious center and the world manifested by 

ideation is its environment. It is only from the Buddha’s Perfect 

Enlightenment that pure ideation flashed out. This pure ideation can 

purify the tainted portion of the ideation-store and further develop its 

power of understanding. The world of imagination and the world of 

interdependence will be brought to the real truth (parinispanna). This 

having been attained, the seed-store, as consciousness, will disappear 

altogether and ultimately will reach the state where there is no 

distinction between subject and object. The knowledge so gained has 

no discrimination (Avikalpa-vijnana). This ultimate state is the Nirvana 

of No Abode (apratisthita-nirvana), that is to say, the attainment of 

perfect freedom, not being bound to one place. The function of 

Alayavijnana is to look into itself where all the memory (vasana) of the 

beginningless past is preserved in a way beyond consciousness 

(acintya) and ready for further evolution (parinama); but it has no 

active energy in itself; it never acts, it simply perceives, it is in this 

exactly like a mirror; it is again like the ocean, perfectly smooth with 

no waves disturbing its tranquillity; and it is pure and undefiled, which 

means that it is free from the dualismof subject and object. For it is the 

pure act of perceiving, with no differentiation yet of the knowing one 

and the known. The initiator of change, or the first power of change, or 

mutation, i.e. the alaya-vijnana, so called because other vijnanas are 

derived from it. An important doctrinal concept that is particularly 

important in the Yogacara tradition. This term is sometimes translated 

by Western scholars as “storehouse consciousness,” since it acts as the 

repository (kho) of the predisposition (thieân veà) that one’s actions 
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produce. It stores these predispositions until the conditions are right for 

them to manifest themselves. The Tibetan translators rendered (hoaøn 

laïi) it as “basis of all” because it serves as the basis for all of the 

phenomena of cyclic existence and nirvana. Through meditative 

practice and engaging in meritorious actions, one gradually replaces 

afflicted seeds with pure ones; when one has completely purified the 

continuum of the alaya-vijnana, it is referred to as the “purified 

consciousness.” Alaya means all-conserving mind. It is in company 

with the seven Vijnanas which are generated in the dwelling-house of 

ignorance. Alaya means the preconsciousness, or the eighth 

consciousness, or the store-consciousness. It is the central or universal 

consciousness which is the womb or store consciousness (the 

storehouse consciousness where all karmic seeds enter and cause all 

thought activities). All karma created in the present and previous 

lifetime is stored in the Alaya Consciousness. This is like a storage 

space receiving all information collected in the Mana consciousness. 

When a sentient being dies, the first seven consciousnesses die with it, 

but the Alaya-Consciousness carries on. It is the supreme ruler of one 

existence which ultimately determines where one will gain rebirth in 

the six realms of existence. 

In the Vijnaptimatrata-Trimsika, the sixth stanza emphasized on 

the the five sense-vijnanas in union with Manovijnana as mentioned by 

the philosophers of the Mind-Only School. This system of the five 

sense-vijnanas is in union with Manovijnana and this muatuality makes 

the system distinguish between what is good and what is not good. The 

five sense-vijnanas in union with Manovijnana grasps forms and 

appearances in their multitudinous apsect; and there is not a moment’s 

cessation of activity. This is called the momentary character of the 

Vijnanas. This system of vijnanas is stirred uninterruptedly and all the 

time like the waves of the great ocean. Practitioners should always 

remember that each of the eight consciousnesses possesses the 

fundamental powers and the functioning powers. The substances of the 

consciousnesses are the fundamental minds; while the activities or 

functions of the consciousnesses are the functioning or the concomitant 

minds. However, the school of Consciousness believe that the eight 

consciousnesses are fundamentally discrete. Some other schools 

consider the eight perceptions are fundamentally a unity, opposed by 
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the school of Consciousness with the doctrine that the eight 

consciousnesses are fundamentally discrete.  

 

VII.To Cultivate the Consciousnesses: 

As mentioned in the above chapters, Vijnana” is another name for 

“Consciousness.” Theravada Buddhism considered the six kinds of 

consciousness as “Vijnana.” Mahayana Buddhism considered the eight 

kinds of consciousness as “Vijnana.” Externalists considered “vijnana” 

as a soul. Consciousness is another name for mind. According to 

Buddhism, our “Nature” is the “Buddha”. The “Consciousness” is the 

“Spirit”, the “Intention” or “Mano-vijnana” is the “Discriminating 

Mind”, and the “Mind” is what constantly engages in idle thinking. The 

“Nature” is originally perfect and bright, with no conception of self, 

others, beauty, or ugliness; no falling into numbers and discriminations. 

But as soon as there is “Consciousness”, one falls into numbers and 

discriminations. The “Intention” or “Mano-vijnana” also makes 

discriminations, and it is the sixth consciousness. It is relatively turbid, 

while the seventh and eighth consciousnesses are relatively more pure. 

There are eight kinds of consciousness: eye, ear, nose, tongue, body, 

mind, klista-mano-vijnana, and alaya-vijnana. Fundamentally speaking, 

consciousness is not of eight kinds, although there are eight kinds in 

name. We could say there is a single headquarters with eight 

departments under it. Although there are eight departments, they are 

controlled by just one single headquarters. “Vijnana” is a Sanskrit term 

generally translated as “consciousness.” This is the act of distinguishing 

or discerning including understanding, comprehending, recognizing, 

intelligence, knowledge. There are eight consciousnesses. The first 

five arise as a result of the interaction of the five sense organs (eye, 

ear, nose, tongue, and mind) and the five dusts (Gunas). The sixth 

consciousness comes into play, all kinds of feelings, opinions and 

judgments will be formed (the one that does all the differentiating). 

The seventh consciousness (Vijnana) is the center of ego. The eighth 

consiousness is the Alayagarbha (a laïi da), the storehouse of 

consciousness, or the storehouse of all deeds or actions (karmas), 

whether they are good, bad or neutral. “Vijnana” also means cognition, 

discrimination, consciousness, but as any one of these does not cover 

the whole sense contained in Vijnana. Relative knowledge. This term 
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is usually used as contrasted to Jnana in purely intellectual sense. 

Jnana is transcendental knowledge dealing with such subjects as 

immortality, non-relativity, the unattained, etc., whereas Vijnana is 

attached to duality of things. In short, once practitioners thoroughly 

understand that consciousness means the art of distinguishing, or 

perceiving, or recognizing, discerning, understanding, comprehending, 

distinction, intelligence, knowledge, learning, it is interpreted as the 

“mind,” mental discernment, perception, in contrast with the object 

discerned, then practitioners can easily cultivate the consciounesses. 

Finally, practitioners should always remember that consciousnesses are 

not an intellectual concept, nor are they another thought to played with 

in our mind. They are states of mind, specific qualities of 

consciousnesses or awarenesses to be attained through cultivation. In 

order to cultivate our consciousnesses, we have to exert a great deal of 

effort to cultivate on them. Especially, we have to train our mind and 

transform our basic attitude towards others. 

 

VIII.To Cultivate the Unconscious: 

Unconscious is a very important term in Zen. Unconscious refers to 

a state of mind in which the person is not aware of his inner 

experiences; if he were totally unaware of all experiences, including 

sensory ones, he would be precisely like a person who is unconscious. 

Saying that the person is conscious of certain affects, etc., means he is 

conscious as far as these affects are concerned; saying that certain 

affects are unconscious means that he is unconscious as far as these 

contents are concerned. We must remember that “unconscious” does 

not refer to the absence of any impulse, feeling, desire, fear, etc., but 

only to the absence of awareness of these impulses. Quite different 

from the use of conscious and unconscious in the functional sense just 

described is another use in which one refers to certain localities in the 

person and to certain contents connected with these localities. This is 

usually the case if the word “the conscious” and “the unconscious” are 

used. Here “the conscious” is one part of the personality, with specific 

contents, and “the unconscious” is another part of the personality, with 

other specific contents. 

The unconscious in its Zen sense is, no doubt, the mysterious, the 

unknown, and for that reason unscientific or ante-scientific. But this 
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does not mean that it is beyond the reach of our consciousness and 

something we have nothing to do with. In fact it is, on the contrary, the 

most intimate thing to us, and it is just because of this intimacy that it is 

difficult to take hold of, in the same way as the eye cannot see itself. 

To become, therefore, conscious of the unconscious requires a special 

training the part of consciousness. Etiologically speaking, 

consciousness was awakened from the unconscious sometime in the 

course of evolution. Nature works its way unconscious of itself, and the 

conscious man comes out of it. Consciousness is a leap, but the leap 

cannot mean a disconnection in its physical sense. For consciousness is 

in constant, uninterrupted communion with the unconscious. Indeed, 

without the later the former could not function; it would lose its basis of 

operation. This is the reason why Zen declares that the Tao is “One’s 

everyday mind.” By Tao, Zen of course means the unconscious, which 

works all the time in our consciousness. For example, when hungry, 

one eats; when tired, one takes a rest; when sleepy, one sleeps, etc. If 

this is the unconscious that Zen talks about as something highly 

mysterious and of the greatest value in human life as the transforming 

agent, we cannot help doubting it. All those “unconscious” deeds have 

long been relegated to our instinctive reflexive domain of 

consciousness in accordance with the principle of mental moderation.  
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Phuï Luïc C 

Appendix C 

 

Thaéng Phaùp Yeáu Luaän 

 

Thaéng Phaùp Yeáu Luaän laø moät trong nhöõng boä luaän cuûa Caâu Xaù 

Toâng, trong ñoù taát caû caùc phaùp ñöôïc chia laøm höõu vi vaø voâ vi. Nhöõng 

phaùp höõu vi, toång coäng coù 72, cuøng vôùi 3 phaùp voâ vi taïo thaønh 5 boä loaïi 

vôùi 75 phaùp. Theo A Tyø Ñaøm Luaän, 75 phaùp ñöôïc Caâu Xaù Toâng phaân 

chia laøm naêm caáp trong hai loaïi höõu vi vaø voâ vi. Höõu vi phaùp laø nhöõng 

hieän töôïng coù tính phuï thuoäc. Phaùp höõu vi ñöôïc thaønh laäp bôûi nhaân 

duyeân hay ñieàu kieän. Taát caû caùc hieän töôïng bò aûnh höôûng bôûi quy luaät 

sanh, truï, dò vaø dieät. Phaùp coøn naèm trong phaïm truø ñieàu kieän (coù tính 

ñieàu kieän), laøm cho yù chí vaø nghò löïc chuùng ta höôùng ngoaïi caàu hình 

töôùng thay vì höôùng noäi caàu laáy taâm Phaät. Phaùp höõu vi laø phaùp coù lieân 

quan ñeán caùc phaùp khaùc. Caùc phaùp trong cuoäc soáng haèng ngaøy cuûa 

chuùng ta laø höõu vi theo hai caùch: moät laø moãi phaùp tuøy thuoäc vaøo voâ soá 

caùc phaùp khaùc xung quanh noù, vaø hai laø taát caû caùc phaùp bò raøng buoäc 

vôùi nhau, roài daãn ñeán khoå ñau vaø voâ minh ngang qua möôøi hai maéc 

xích nhaân duyeân noái vôùi nhau. Ñöùc Phaät ñaõ keát luaän vôùi moät baøi keä noåi 

tieáng trong kinh Kim Cang Baùt Nhaõ Ba La Maät Ña nhö sau: “Nhaát thieát 

höõu vi phaùp, nhö moäng huyeãn baøo aûnh, nhö loä dieäc nhö ñieån, phaûi quaùn 

saùt nhö vaäy.”  

Coù boán loaïi phaùp Höõu Vi bao goàm: Saéc Phaùp, Taâm Phaùp, Taâm Sôû 

Phaùp, vaø Taâm Baát Töông Öng Haønh Phaùp (phaùp khoâng thuoäc saéc, cuõng 

khoâng thuoäc taâm). Töôûng cuõng neân ghi nhôù raèng chö phaùp ñöôïc chia 

laøm hai loaïi: saéc phaùp vaø taâm phaùp. Saéc phaùp laø nhöõng gì coù chaát ngaïi. 

Ñaây cuõng laø moät trong tam höõu. Cuõng laø moät trong ba laäu hoaëc nuoâi 

döôõng doøng sanh töû luaân hoài. Saéc Phaùp coù 11 phaùp, goàm 5 caên (giaùc 

quan), 5 caûnh hay nhöõng ñoái töôïng tri giaùc, vaø voâ bieåu saéc. 1-5) Töø moät 

tôùi naêm laø naêm caên goàm coù nhaõn, nhó, tyû, thieät, vaø thaân. 6-10)Töø saùu 

tôùi möôøi laø naêm caûnh: saéc, thanh, höông, vò, vaø xuùc. 11) Thöù möôøi moät 

laø voâ bieåu saéc. 12) Thöù möôøi hai laø Taâm Phaùp: Taâm Phaùp laø caùi gì 

khoâng coù chaát ngaïi maø duyeân khôûi neân caùc phaùp goïi laø Taâm Phaùp. Moät 

phaùp, ñoâi khi ñöôïc chia thaønh naêm phaùp töông öùng vôùi naêm caên. 13-50) 

Töø thöù 13 ñeán 50 laø Taâm Sôû Phaùp: Taâm sôû phaùp laø traïng thaùi taâm, ñoái 
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laïi vôùi taâm. Taâm laø goác cuûa vaïn phaùp, coù theå saûn sanh ra heát thaûy vaïn 

phaùp. Taùc nhaân thöù ba trong ba taùc nhaân thaân, khaåu vaø yù. Theo Cöông 

Yeáu Trieát Hoïc Phaät Giaùo cuûa Giaùo Sö Junjiro Takakusu, coù 46 taâm sôû 

phaùp trong Taâm Lyù Hoïc Phaät Giaùo. Taâm Sôû Phaùp goàm  coù 46 phaùp, 

ñöôïc chia thaønh 6 caáp: 13-22) Möôøi Bieán Ñaïi Ñòa Phaùp: Bieán Ñaïi Ñòa 

Phaùp (Mahabhunika) coù nghóa laø nhöõng nhieäm vuï toång quaùt, ôû ñaây chæ cho 

“taâm.” Baát cöù khi naøo taâm hoaït ñoäng, thì nhöõng ñaïi ñòa phaùp nhö thoï, töôûng, 

tö, xuùc, duïc, hueä, nieäm, taùc yù, thaéng giaûi, vaø ñònh, vaân vaân luoân luoân cuøng 

xuaát hieän. 23-32)  Ñaïi Thieän Ñòa Phaùp (möôøi ñaïi phieàn naõo phaùp): Phaùp 

thieän haønh vôùi taát caû taâm sôû thieän: Tín, taán, xaû, taøm, quyù, voâ tham, voâ 

saân, baát haïi, khinh an, vaø baát phoùng daät. 33-38) Saùu ñaïi phieàn naõo ñòa 

phaùp, nhöõng thöù bò nhieãm oâ tham duïc: Voâ minh, phoùng daät, giaûi ñaõi, 

baát tín, hoân traàm, vaø traïo cöû. 39-40) Hai ñaïi baát thieän ñòa phaùp: Chuùng 

cuøng xuaát hieän vôùi taát caû nhöõng tö töôûng xaáu xa cuûa voâ taøm vaø voâ quyù. 

41-50) Möôøi tieåu phieàn naõo ñòa phaùp: Phaãn, phuù, xan, taät, naõo, haïi, 

haän, huyeãn, cuoáng, vaø kieâu. Ñaây laø möôøi phaùp thuoäc ñaëc chaát tham 

duïc thoâng thöôøng. Chuùng luoân ñi theo taám xaáu xa cuõng nhö vôùi taâm 

laøm chöôùng ngaïi Thaùnh Ñaïo, vaø chuùng caàn phaûi ñöôïc loaïi tröø töø töø qua 

tu taäp, chöù khoâng theå naøo ñöôïc ñoaïn tröø töùc khaéc baèng trí tueä. 51-58) 

Taùm baát ñònh ñòa phaùp: OÁ taùc, thuïy mieân, taàm, tö, tham, saân, maïn, vaø 

nghi. Ñaây laø nhöõng taâm sôû, tính chaát cuûa noù laø phi thieän phi aùc. Chuùng laø 

nhöõng phaùp khoâng theå ñöôïc xeáp vaøo naêm phaàn vöøa keå treân. 59-72) Töø 

phaùp naêm möôi chín ñeán phaùp baûy möôi hai laø Taâm Baát Töông Öng 

Haønh Phaùp: Phaùp khoâng thuoäc saéc, cuõng khoâng thuoäc taâm. Taâm Baát 

Töông Öng Haønh Phaùp laø söï hoaït ñoäng cuûa taâm khoâng töông öng vôùi 

Phaät phaùp hay nhöõng yeáu toá khoâng lieân heä tröïc tieáp vôùi söï hoaït ñoäng 

cuûa taâm thöùc. Ñaây laø möôøi boán Taâm Baát Töông Öng Haønh Phaùp: Ñaéc, 

phi ñaéc, ñoàng phaàn, voâ töôûng quaû, voâ töôûng ñònh, dieät taän ñònh, maïng 

caên, sinh, truï, dò, dieät, danh thaân, cuù thaân, vaø vaên thaân. 73-75) Ba Phaùp 

Voâ Vi: Thöù baûy möôi ba laø Hö khoâng. Thöù baûy möôi boán laø Traïch dieät. 

Thöù baûy möôi laêm laø Phi traïch dieät. Ñaây laø ba phaùp voâ vi: Thöù nhaát laø 

Hö Khoâng. Phaùp khoâng chöôùng ngaïi vaø thaâm nhaäp qua taát caû moïi 

chöôùng ngaïi moät caùch töï do khoâng bieán chuyeån. Thöù nhì laø Traïch Dieät. 

Söï tòch dieät ñaït ñöôïc baèng naêng löïc trí tueä nhö Nieát Baøn. Thöù ba laø Phi 

Traïch Dieät. Söï tòch dieät xaûy ra maø khoâng caàn coù nhöõng noã löïc hay söï 

tòch dieät ñöôïc taïo ra do khuyeát duyeân. Phaùp voâ vi laø phaùp xa lìa nhaân 

duyeân taïo taùc hay khoâng coøn chòu aûnh höôûng cuûa nhaân duyeân. Phaùp voâ vi  
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thöôøng haèng, khoâng thay ñoåi, vöôït thôøi gian vaø sieâu vieät. Phaùp voâ vi laø thöïc 

tính tónh laëng cuûa chö phaùp. Nieát Baøn vaø hö khoâng ñöôïc xem nhö laø Voâ Vi 

Phaùp. 

 

The Compendium of Philosophy 

 

The Compendium of Philosophy is one of the chief sastras or 

commentaries of the Abhidharma-kosa School, which is classified into 

two kinds: conditioned and non-conditioned. These are all created 

things, 72 in number and with uncreated things, 3 in number, constitute 

the five categories and the seventy-five dharmas. According to the 

Abhidharma, 75 dharmas mentioned by the Kosa school are arranged 

in five categories and classified into two categories, created and 

uncreated. Samskrita-dharmas or Sankhata-dhammas are active, 

produced dharmas, conditioned phenomena, or functioning dharmas. 

All phenomena which are influenced by the production or birth, 

duration or existence, change, and annihilation. Anything which serves 

to divert beings away from inherent Buddha-nature. Outflows are so 

called because they are turning of energy and attention outward rather 

than inward. Functioning dharmas are things that are related to 

something else. All things of our everyday world are functioning 

dharmas in two ways: each one is dependent on a multiplicity of other 

events which surround it, and all of them are linked to suffering and 

ignorance through the twelve links of the chain of causation. The 

Buddha concludes with the famous verse in the Vajrachedika-Prajna-

Paramita Sutra: “All phenomena are like a dream, an illusion, abubble 

and a shadow, like dew and lightning. Thus should you meditate upon 

them.”  

There are four kinds of created dharmas include: Material 

existence or material or things which have form, consciousness or 

mind, the concomitant mental functions, and elements neither 

substantial forms nor mental functions. It should be remembered that 

all things are divided into two classes:  physical dharma and mental 

dharma. Physical dharma which has substance and resistance. This is 

also one of three kinds of existence. Also one of the three affluences 

that feed the stream of mortality or transmigration. Rupani or Forms 
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with 11 dharmas: 1-5) From one to five are five sense organs which 

comprise of eye, ear, nose, tongue, and body. 6-10) From six to ten are 

five sense objects: Form, sound, smell, taste, and touch. 11) Eleventh, 

Avijnapti-rupa, or element with no manifestation. 12) Twelfth, Citta: 

Mental dharma which is devoid of substance or resistance, or the root 

of all phenomena. Consciousness or Mind. This is consciousness itself. 

Though one, it naturally functions in five ways corresponding to the 

five sense-organs. 13-50) From 13 to 50 are Mental actions or mental 

contents or concomitant mental functions. The mental ground or 

condition, mental conditions in contrast to mind itself. The Mind from 

which all things spring. The third of the three agents body, mouth and 

mind. According to The Essentials of Buddhist Philosophy composed 

by Prof. Junjiro Takakusu, there are 46 different kinds of concomitant 

mental functions in Psychological School of Buddhism. Citta-

samprayukta-sanskara or Caitasika comprise of 46 concomitant mental 

functions or dharmas. This category of mental faculties is grouped into 

six classes: 13-22) Ten general functions or universals (Mahabhumika): 

Mahabhumika means of the universal ground (general functions or 

universals, 10 dharmas), the ground means the mind. Whenever the 

mind functions the universals such as idea, will, touch, wish, intellect, 

remembrance, attention, decision, and concentration, ect., always 

appear concomitantly. 23-32) Ten functions of good: Kusala-

mahabhumika (skt)—Ten general functions of good or moral universal: 

Belief, energy, indifference, shame, bashfulness, non-greediness, non-

malevolence, non-injury, confidence, and exertion. 33-38) Six general 

functions of defilement which are concomitant with all evil thoughts: 

Ignorance, idleness, indolence, non-belief, low-mindedness, and high-

mindedness. 39-40) Two general functions of evil: Akusala-

mahabhumikas are concomitant with all evil thoughts of shamelessness 

and non-bashfulness. 41-50) Ten minor functions of defilement: 

Upaklesa-bhumikas comprise of anger, concealment, parsimony, envy, 

affliction, injury, enmity, deceit, fraudulence, and arrogance. These are 

ten ordinary compassionate characters. They always accompany evil 

mind and also the mental mind which hinders the Noble Path, and they 

are to be eliminated gradually by the way of self-culture, not abruptly 

by the way of insight. 51-58) Eight indeterminate functions: Aniyata-

bhumikas comprise of Repentance, drowsiness, reflection, 



 219 

investigation, covetousness, hatred, pride, and doubt. These are mental 

conditions, that of undetermined character, open to any influence good 

or evil. They are those which cannot be classified as belonging to any 

of the five above mentioned functions. 59-72) From Dharma number 

fifty-nine to dharma number seventy-two are Citta-viprayukta-

sanskaras: Elements neither substantial forms nor mental functions. 

Citta-viprayukta-sanskaras means the functioning of the mind not 

corresponding with the laws or factors that are not directly associated 

with a specific mental function. These are fourteen elements neither 

substantial forms nor mental functions: Acquisition, non-acquisition, 

communionship, fruition of thoughtless heaven, thoughtless ecstacy, 

annihilation trance, life, birth, stability, decay, impermanence, name, 

sentence, and letter. 73-75) Three Non-created elements or negative 

becoming: Asankrta-dharma or Seventy-third dharma is Akasa or 

Space. Seventy-fourth dharma is Pratisamkhya-nirodha or extinction 

through intellectual power. Seventy-fifth dharma is Apratisamkhya-

nirodha or extinction due to lack of productive cause. These are three 

non-created dharmas: First, akasa or space which gives no hindrance 

and itself penetrates through any hindrance freely and manifests no 

change. Second, pratisamkhya-nirodha or extinction, attained by an 

intellectual power such as Nirvana. Third, apratisamkhya-nirodha, an 

annihilation which takes place without premeditated efforts or an 

extinction caused by the absence of a productive cause. Non-created 

elements are anything not subject to cause, condition or dependence. 

Non-created elements are dharmas which are out of time, eternal, 

inactive, unchanging, and supra-mundane. Non-created elements are 

the states of rest, or the inactive principles pervading all things. 

Nirvana and space are considered to be unconditioned dharmas.  
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Phuï Luïc D 

Appendix D 

 

Saùu Caên Vôùi Saùu Ñöôøng Xaâm Nhaäp 

 

Ñöôøng Xaâm Nhaäp laø moät trong nhöõng maéc xích trong thaäp nhò 

nhôn duyeân. Luïc nhaäp laø saùu choã xaâm nhaäp hay caên nhaõn, nhó, tyû, 

thieät, thaân, yù. Theo Kinh Thuû Laêng Nghieâm, quyeån Ba, Ñöùc Phaät ñaõ 

nhaéc ngaøi A Nan veà Luïc Nhaäp nhö sau: “OÂng A Nan! Vì sao baûn tính 

cuûa Luïc Nhaäp laø Nhö Lai Taïng?” Thöù nhaát laø Nhaõn Caên vôùi Nhaõn 

Nhaäp: OÂng A Nan! Toâi ñaõ töøng noùi, con maét bò meät moûi troâng thaáy caùc 

hoa ñoám laêng xaêng. Maét laønh thaáy roõ hö khoâng khoâng coù hoa. Hoa 

ñoám nhaûy nhoùt ôû hö khoâng laø do maét beänh. Hoa ñoám vaø beänh, ñeàu 

trong phaïm vi cuûa hö khoâng vaø maét laønh. Vaäy coù theå noùi, con maét vaø 

traàn caûnh cuûa chuùng sanh ñeàu ôû trong phaïm vi cuûa Boà Ñeà. Nhaân hai 

voïng traàn toái vaø saùng, phaùt ra caùi thaáy nôi beà trong, ñeå thu naïp caùc traàn 

töôïng ñoù, goïi laø tính thaáy. Rôøi hai caùi traàn saùng toái kia, tính thaáy ñoù 

khoâng coù theå. Ñuùng theá oâng A Nan, tính thaáy ñoù khoâng töø nôi saùng hay 

nôi toái ñeán, khoâng ôû maét ra, cuõng chaúng ôû hö khoâng sinh. Vì sao? Neáu 

töø saùng tôùi, khi toái lieàn theo saùng dieät, ñaùng leõ khoâng thaáy toái. Neáu töø 

toái tôùi, khi saùng lieàn theo toái dieät, ñaùng leõ khoâng thaáy saùng. Neáu töø con 

maét sinh ra, haún khoâng coù saùng toái, nhö theá caùi thaáy voán khoâng coù töï 

tính. Neáu do hö khoâng maø ra, nhìn phía tröôùc thaáy caùc vaät, quay trôû laïi 

ñaùng leõ thaáy con maét. Vaû laïi neáu hö khoâng töï thaáy, coøn coù lieân laïc gì 

vôùi caùi nhaäp cuûa oâng? Vaäy neân bieát raèng nhaõn nhaäp hö voïng, voán 

chaúng phaûi tính nhaân duyeân hay tính töï nhieân. Thöù nhì laø Nhó Caên vôùi 

Nhó Nhaäp: OÂng A Nan! Ví duï coù ngöôøi laáy hai ngoùn tay bòt chaët loã tai, 

nghe tieáng trong ñaàu uø-ì. Tai vaø tieáng ñoù ñeàu ôû trong phaïm vi cuûa Boà 

Ñeà. Nhaân hai voïng traàn ñoäng vaø yeân tónh phaùt ra caùi nghe nôi beà trong, 

ñeå thu naïp caùc traàn töôïng aáy, goïi laø tính nghe. Rôøi hai caùi traàn ñoäng 

tónh kia, tính nghe ñoù khoâng theå coù. Ñuùng theá oâng A Nan, tính nghe ñoù 

khoâng töø nôi ñoäng tónh ñeán, khoâng phaûi töø tai ra, chaúng ôû hö khoâng 

sinh. Vì sao? Neáu töø tónh laïi, khi ñoäng lieàn theo tónh dieät, ñaùng leõ 

khoâng bieát ñoäng. Neáu töø ñoäng tôùi, khi tónh lieàn theo ñoäng dieät, ñaùng leõ 

khoâng bieát tónh. Neáu töø loã tai sinh ra, haún khoâng coù ñoäng, tónh, nhö theá 

caùi nghe voán khoâng coù töï tính. Neáu do hö khoâng maø ra, thì hö khoâng ñaõ 
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thaønh tính nghe, töùc khoâng phaûi laø hö khoâng. Vaû laïi, neáu hö khoâng 

nghe ñöôïc, coøn coù lieân laïc gì vôùi caùi nhaäp cuûa oâng? Vaäy neân bieát raèng 

nhó nhaäp hö voïng, voán chaúng phaûi tính nhaân duyeân hay tính töï nhieân. 

Thöù ba laø Tyû Caên vôùi Tyû Nhaäp: OÂng A Nan! Ví nhö coù ngöôøi bòt chaët 

hai loã muõi. Bòt laâu muõi nhoïc vaø caûm thaáy laïnh. Nhaân caûm xuùc phaân 

bieät thoâng, ngheït, troáng, ñaëc, cho ñeán caùc muøi thôm thuùi. Muõi vaø caùi 

nhoïc aáy ñeàu ôû trong phaïm vi cuûa Boà Ñeà. Nhaân hai voïng traàn thoâng vaø 

taéc phaùt ra caùi ngöûi nôi beà trong, ñeå thu naïp caùc traàn töôïng, goïi laø tính 

ngöûi. Rôøi hai caùi traàn thoâng, taéc kia, tính ngöûi ñoù khoâng theå coù. Tính 

ngöûi ñoù khoâng töø nôi thoâng, hay taéc laïi, khoâng phaûi töø muõi ra, cuõng 

chaúng ôû hö khoâng sinh. Vì sao? Neáu töø thoâng laïi, khi taéc tính ngöûi phaûi 

dieät maát, ñaùng leõ khoâng bieát taéc. Neáu nhaân caùi taéc maø coù, khi thoâng 

khoâng theå ngöûi ñöôïc, sao laïi bieát muøi thôm thuùi? Neáu töø loã muõi sinh ra, 

haún khoâng coù thoâng taéc, nhö theá caùi ngöûi voán khoâng coù töï tính. Neáu do 

hö khoâng maø ra, ñaùng leõ caùi ngöûi aáy quay laïi ngöûi ñöôïc muõi oâng. Caùi 

hö khoâng coù tính ngöûi thì coøn coù lieân laïc gì vôùi caùi nhaäp cuûa oâng? Vaäy 

oâng neân bieát raèng tyû nhaäp hö voïng, voán chaúng phaûi tính nhaân duyeân 

hay tính töï nhieân. Thöù tö laø Thieät Caên vôùi Thieät Nhaäp: OÂng A Nan! Ví 

nhö coù ngöôøi laáy löôõi lieám meùp, lieám maõi thaønh moûi meät. Ngöôøi oám 

thaáy ñaéng, ngöôøi khoûe thaáy ngoït. Do vò ngoït vaø vò ñaéng, môùi roõ coù thieät 

caên. Luùc bình thöôøng chæ thaáy vò nhaït. Löôõi vaø caùi moûi meät aáy ñeàu ôû 

trong phaïm vi cuûa Boà Ñeà. Nhaân hai caùi voïng traàn ngoït vaø nhaït phaùt ra 

caùi neám nôi beà trong, ñeå thu naïp caùc traàn töôïng aáy, goïi laø tính neám. 

Rôøi hai caùi traàn ngoït vaø nhaït kia, tính neám ñoù khoâng theå coù. Ñuùng theá, 

oâng A Nan, tính neám ñoù khoâng töø nôi ngoït ñaéng laïi, khoâng töø löôõi ra, 

cuõng chaúng sinh töø hö khoâng. Vì sao? Neáu töø ngoït ñaéng laïi, khi nhaït 

tính neám phaûi dieät, ñaùng leõ khoâng bieát nhaït. Neáu töø nhaït ra, khi ngoït 

tính neám phaûi maát, sao laïi bieát ngoït ñaéng? Neáu töø löôõi sinh ra, haún 

khoâng coù ngoït, nhaït vaø ñaéng, nhö theá tính neám voán khoâng coù töï tính. 

Neáu do hö khoâng maø ra, , thì hö khoâng coù tính neám, chöù khoâng phaûi 

mieäng oâng. Hö khoâng maø bieát neám, thì coøn coù lieân laïc gì vôùi caùi nhaäp 

cuûa oâng? Vaäy neân bieát thieät nhaäp hö voïng, voán chaúng phaûi tính nhaân 

duyeân hay tính töï nhieân. Thöù naêm laø Thaân Caên vôùi Thaân Nhaäp: OÂng 

A nan! Ví nhö coù ngöôøi laáy moät baøn tay laïnh uùp vaøo baøn tay noùng. Neáu 

laïnh nhieàu thì noùng theo thaønh laïnh. Neáu noùng nhieàu thì laïnh trôû laïi 

thaønh noùng. Bieát noùng laïnh khi chaïm tay, thì caùi bieát ñoù vaãn coù töø khi 

chöa chaïm tay. Thaân vaø caùi caûm giaùc ñoù, ñeàu ôû trong phaïm vi cuûa Boà 
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Ñeà. Nhaân hai voïng traàn ly vaø hôïp phaùt ra caùi caûm giaùc nôi beà trong, ñeå 

thu naïp caùc traàn töôïng aáy, goïi laø tính bieát khi sôø moù. Rôøi hai caùi traàn ly 

hôïp, thích vaø khoâng thích kia, tính bieát ñoù khoâng theå coù. Ñuùng theá, oâng 

A Nan, tính bieát ñoù khoâng töø ly, hôïp maø laïi, chaúng phaûi töø thích, khoâng 

thích maø coù, khoâng töø thaân ra, cuõng chaúng ôû hö khoâng sinh. Vì sao? 

Neáu töø hôïp maø coù, khi ly tính bieát phaûi dieät, ñaùng leõ khoâng bieát khi ly 

hay chöa tieáp xuùc. Ñoái vôùi thích vaø khoâng thích, cuõng nhö vaäy. Neáu töø 

thaân maø ra, haún khoâng coù ly hôïp, thích vaø khoâng thích. Nhö theá tính 

bieát nhôø sôø moù, voán khoâng coù töï tính. Neáu do hö khoâng maø ra, thì hö 

khoâng coù tính bieát, coøn coù lieân laïc gì vôùi caùi nhaäp cuûa oâng? Vaäy neân 

bieát raèng thaân nhaäp hö voïng, voán chaúng phaûi tính nhaân duyeân hay tính 

töï nhieân. Thöù saùu laø YÙ Caên vôùi YÙ Nhaäp: OÂng A Nan! Ví nhö coù ngöôøi 

meät moûi nguû thieáp ñi, nguû ñaõ thöùc daäy, thaáy traàn caûnh thì nhôù, khi 

khoâng nhôù goïi laø queân. Caùc thöù ñieân ñaûo, sinh, truï, dò, dieät, taäp quen 

thu naïp vaøo beà trong, khoâng laãn loän nhau, goïi laø yù tri caên. YÙ vaø caùi moûi 

meät ñoù, ñeàu ôû trong phaïm vi cuûa Boà Ñeà. Nhaân hai caùi voïng traàn sinh 

vaø dieät, taäp khôûi caùi bieát beân trong, ñeå thu naïp caùc noäi traàn. Caùc caùi 

thaáy, nghe ñi ngöôïc vaøo trong maø khoâng ñeán nôi, goïi laø tính hay bieát. 

Rôøi hai caùi traàn thöùc nguû, sinh dieät kia, tính hay bieát ñoù khoâng theå coù. 

Ñuùng theá oâng A Nan, tính hay bieát ñoù khoâng töø thöùc nguû tôùi, khoâng töø 

sinh dieät maø coù, khoâng ôû yù caên ra, cuõng chaúng ôû hö khoâng sinh. Vì sao? 

Neáu töø thöùc maø coù, khi nguû lieàn dieät theo, laáy caùi gì goïi laø nguû. Nhö 

chaéc khi sinh laø coù, khi dieät töùc laø khoâng, coøn chi maø bieát laø dieät. Nhö 

nhaân caùi dieät maø coù, khi sinh töùc khoâng coù dieät nöõa, laáy gì maø bieát laø 

sinh. Neáu töø yù caên maø ra, thì hai töôùng thöùc nguû theo nhau maø khai, maø 

hôïp trong thaân. Rôøi hai caùi theå ñoù, tính bieát kia gioáng nhö hoa ñoám 

giöõa hö khoâng, khoâng coù töï tính. Neáu do hö khoâng maø sinh, thì hö 

khoâng coù tính bieát, coøn coù lieân laïc gì vôùi caùi nhaäp cuûa oâng? Vaäy neân 

bieát raèng yù nhaäp hö voïng, voán chaúng phaûi tính nhaân duyeân hay tính töï 

nhieân. 

Theo Kinh Phuùng Tuïng trong Tröôøng Boä Kinh, coù saùu noäi xöù: nhaõn 

xöù, nhó xöù, tyû xöù, thieät xöù, thaân xöù vaø yù xöù. Haønh giaû neân luoân coá giöõ 

cho saùu noäi xöù naøy ñöôïc thanh tònh. Nghóa laø hoï luoân coá giöõ cho saùu 

caên thanh tònh nghóa laø tieâu tröø toäi caáu töø voâ thuûy ñeå phaùt trieån söùc 

maïnh voâ haïn (nhö tröôøng hôïp Ñöùc Phaät). Söï phaùt trieån troøn ñaày naày 

laøm cho maét coù theå thaáy ñöôc vaïn vaät trong Tam thieân Ñaïi thieân theá 

giôùi, töø caûnh trôøi cao nhaát xuoáng coõi ñòa nguïc thaáp nhöùt, thaáy taát caû 
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chuùng sanh trong ñoù töø quaù khöù, hieän taïi, vò lai, cuõng nhö nghieäp löïc 

cuûa töøng caù nhaân. Ñaây laø traïng thaùi luïc caên thanh tònh maø toâng Thieân 

Thai ñaõ ñònh nghóa trong Thaäp Tín Vò cuûa Bieät Giaùo hay Töông Töï Töùc 

cuûa Vieân Giaùo.  

 

Six Sense Organs with Six Entrances 

 

“Entrance” is one of the links in the chain of causation. The six 

entrances or locations, both the organ and the sensation (eye, ear, nose, 

tongue, body, mind; sight, hearing, smell, taste, touch, and perception). 

The six entrances or locations, both the organ and the sensation (eye, 

ear, nose, tongue, body, mind; sight, hearing, smell, taste, touch, and 

perception). One of the links in the chain of causation. According to the 

Surangama Sutra, book Three, the Buddha reminded Ananda about the 

six entrances as follows: “Ananda! Why do I say the six entrances have 

their origin in the wonderful nature of true suchness, the treasury of the 

Thus Come One?” The first entrance is the The Organ of Sight with 

Eye-Entrance: Ananda! Although the eye’s staring causes fatigue, the 

eye and the fatigue originate in Bodhi. Staring gives rise to the 

characteristic of fatigue. Because a sense of seeing is stimulated in the 

midst of the two false, defiling objects of light and dark, defiling 

appearances are taken in; this is called the nature of seeing. Apart from 

the two defiling objects of light and dark, this seeing is ultimately 

without substance. Thus, Ananda, you should know that seeing does not 

come from light or dark, nor does it come forth from the sense organ, 

nor is it produced from emptiness. Why? If it came from light, then it 

would be extinguished when it is dark, and you would not see darkness. 

If it came from darkness, then it would be extinguished when it is light, 

and you would not see light. Suppose it came from the sense organ, 

which is obviously devoid of light and dark, a nature of seeing such as 

this would have no self-nature. Suppose it came forth from emptiness. 

When it looks in front of you, it sees the shapes of the defiling dust; 

turning around, it would see your sense-organ. Moreover, if it were 

emptiness itself which sees, what connection would that have with your 

entrance? Therefore, you should know that the eye enance is empty 

and false, since it neither depends upon causes and conditions for 
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existence nor is spontaneous in nature. The second entrance is the 

Organ of Hearing with Ear-Entrance: Ananda! Consider, for example, 

a person who suddenly stops up his ears with two fingers. Because the 

sense-organ of hearing has become fatigued, a sound is heard in his 

head. However, both the ears and the fatigue originate in Bodhi. 

Because a sense of hearing is stimulated in the midst of the two false, 

defiling objects of movement and stillness, defiling appearances are 

taken; this is called the nature of hearing. Apart from the two defiling 

objects of movement and stillness, this hearing is ultimately without 

substance. Thus, Ananda, you know that hearing does not come from 

movement and stillness; nor does it come from the sense-organ, nor is 

it produced from emptiness. Why? If it came from stillness, it would be 

extinguished when there is movement, and you would not hear 

movement. If it came from movement, then it would be extinguished 

when there is stillness, and you would not be aware of this stillness. 

Suppose it came from the sense-organ, which is obviously devoid of 

movement and stillness: a nature of hearing such as this would have no 

self-nature. Suppose it came from emptiness; emptiness would then 

become hearing and would no longer be emptiness. Moreover, would it 

have with your entrance? Therefore, you should know that the ear-

entrance is empty and false, since it neother depends upon causes and 

conditions for existence, nor is spontaneous in nature. The third 

entrance is the Organ of Smell with Nose-Entrance: Ananda! 

Consider, for example, a person who inhales deeply through his nose. 

After he has inhaled for a long time it becomes fatigued, and then there 

is a sensation of cold in the nose. Because of that sensation, there are 

the distinctions of penetration and obstruction, of emptiness and 

actuality, and so forth, including all fragrant and stinking vapors. 

However, both the nose and the fatigue originate in Bodhi. Because a 

sense of smelling is stimulated in the midst of the two false, defiling 

objects of penetration and obstruction, defiling appearances are taken 

in; this is called the nature of smelling.  Apart from the two defiling 

objects of penetration and obstruction, this smelling is ultimately 

without substance. You should know that smelling does not come from 

penetration and obstruction, nor does it come forth from the sense-

organ, nor is it produced from emptiness. Why? If it came from 

penetration, the smelling would be extinguished when there is 



 226 

obstruction, and then how could it experience obstruction? If it existed 

because of obstruction, then where there is penetration there would be 

no smelling; in that case, how would the awareness of fragrance, 

stench, and other such sensations come into being? Suppose it came 

from the sense organ, which is obviously devoid of penetration and 

obstruction. A nature of smelling such as this would have no self-

nature. Suppose it came from emptiness; smelling itself would turn 

around and smell your own nose. Moreover, if it were emptiness itself 

which smelled, what connection would it have with your entrance? 

Therefore, you should know that the nose-entrance is empty and false, 

since it neither depends upon causes and conditions for existence nor is 

spontaneous in nature. The fourth entrance is the Organ of Taste with 

Tongue-Entrance: Ananda! Consider, for example, a person who licks 

his lips with his tongue. His excessive licking causes fatigue. If the 

person is sick, there will be a bitter flavor; a person who is not sick will 

have a subtle sweet sensation. Sweetness and biterness demonstrate 

the tongue’s sense of taste. When the organ is inactive, a sense of 

tastelessness prevails. However, both the tongue and the fatigue 

originate in Bodhi. Because of the two defiling objects of sweetness 

and bitterness, as well as tastelessness, stimulate a recognition of taste 

which in turn draws in these defiling sensations, it becomes what is 

known as a sense of taste. Apart from the two defiling objects of 

sweetnes and bitterness and apart from tastelessness, the sense of taste 

is originally without a substance. Thus, Ananda, you should know that 

the perception of sweetness, bitterness, and tastelessness does not 

come from sweetness or bitterness, nor does it exist because of 

tastelessness, nor does it arise from the sense organ, nor is it produced 

from emptiness. Why? If it came from sweetness and bitterness, it 

would cease to exist when tastelessness was experienced, so how cold 

it recognize tastelessness? If it arose from tastelessness, it would 

vanish when the flavor of sweetness was tasted, so how could it 

perceive the two flavors, sweet and bitter? Suppose it came from the 

tongue which is obviously devoid of defiling objects sweetness and 

bitternes and of tastelessness. An essence of tasting such as this would 

have no self-nature. Suppose it came from emptiness; the sense of 

taste would be experienced by emptiness instead of by the mouth. 

Suppose, moreover, that it was emptiness itself which tasted, what 
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connection would that have with your entrance? Therefore, you should 

know that the tongue entrance is empty and false, since it neither 

depends upon causes and conditions for existence, nor is it spontaneous 

in nature. The fifth entrance is the Organ of Touch with Body-

Entrance: Ananda! Consider, for example, a person who touches his 

warm hand with his cold hand. If the cold is in excess of warmth, the 

warm hand will become cold; if the warmth is in excess of the cold, his 

cold hand will become warm. So the sensation of warmth and cold is 

felt through the contact and separation of the two hands. Fatiguing 

contact results in the interpenetration of warmth and cold. However, 

both the body and the fatigue originate in Bodhi. Because a physical 

sensation is stimulated in the midst of the two defiling objects of 

separation and union, defiling appearances are taken in; this is called 

the awareness of sensation. Apart from the two sets of defiling objects 

of separation and union, and pleasantness and unpleasantness, the 

awareness of sensation is orginally without a substance. Thus, Ananda, 

you should know that this sensation does not come from separation and 

union, nor does it exist because of pleasantness and unpleasantness, 

nor does it arise from the sense organ, nor is it produced from 

emptiness. Why? If it arose when there was union, it would disappear 

when there was separation, so how could it sense the separation? The 

two characteristics of pleasantness and unpleasantness are the same 

way. Suppose it came from the sense organ, which is obviously devoid 

of the four characteristics of union, separation, pleasantness, and 

unpleasantness; an awareness of physical sensation such as this would 

have no self- nature. Suppose it came from emptiness; the awareness 

of sensations would be experienced by emptiness itself, what 

connection would that have with your entrance? Therefore, you should 

know that the body-entrance is empty and false, since it neither 

depends upon causes and conditions for existence, nor is spontaneous 

in nature. The sixth entrance is the Organ of Mind with Mind-

Entrance: Ananda! Consider, for example, a person who becomes so 

fatigued that he goes to sleep. Having slept soundly, he awakens and 

tries to recollect what he experienced while asleep. He recalls some 

things and forgets others. Thus, his upsidedownness goes through 

production, dwelling, change, and extinction, which are taken in and 

returned to a center habitually, each following the next without ever 
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being over taken. This is known as the mind organ or intellect. The 

mind and fatigue are both Bodhi. The two defiling objects of production 

and extinction stimulate a sense of knowing which in turn grasps these 

inner sense data, reversing the flow of seeing and hearing. Before the 

flow reaches the ground it is known as the faculty of intellect. Apart 

from the two sets of dwelling objects of waking and sleeping and of 

production and extinction, the faculty of intellect is originally without 

substance. Thus, Ananda, you should know that the faculty of intellect 

does not come from waking, sleeping, production, or extinction, nor 

does it arise from the sense organ, nor is it produced from emptiness. 

Why? If it came from waking, it would disappear at the time of 

sleeping, so how could it experience sleep? If it came from production, 

it would cease to exist at the time of extinction, so how could it 

undergo extinction? If it came from extinction it would disappear at the 

time of production, so how could it know about production? Suppose it 

came from the sense-organ; waking and sleeping cause only a physical 

opening and closing respectively. Apart from these two movements, 

the faculty of intellect is as unsubstantial as flowers in space, because 

it is fundamentally without a self-nature. Suppose it came from 

emptiness; the sense of intellect would be experienced by emptiness 

instead of by the mind. Then what connection would that have with 

your entrance? Therefore, you should know that the mind entrance is 

empty and false, since it neither depends upon causes and conditions 

for existence, nor is spontaneous in nature.  

According to the Sangiti Sutta in the Long Discourses of the 

Buddha, there are six internal sense-spheres: Eye-sense-sphere, Ear-

sense-sphere, Nose-sense-sphere, Tongue-sense-sphere, Body-sense-

sphere, and Mind-sense-sphere. Practitioners should always try keep 

these six internal sense-spheres pure places. That is to say, they try to 

keep the six organs and their purification in order to develop their 

unlimited power and interchange (in the case of Buddha). This full 

development enables the eye to see everything in a great chiliocosm 

from its highest heaven down to its lowest hells and all the beings past, 

present, and future with all the karma of each. This is the state of the 

organs thus purified is defined by T’ien-T’ai as the semblance stage in 

the Perfect teaching.  

 



 229 

Taøi Lieäu Tham Khaûo 

References 

 

1. The Buddha and His Dharma, Dr. B.R. Ambedkar, Delhi, 1997. 

2. The Buddha and His Teachings, Narada: 1973. 

3. Buddhist Thought in India, Edward Conze, 1962. 

4. The Chinese Madhyama Agama and the Pali Majjhima Nikaya, Bhikkhu 

Thích Minh Chaâu, India 1991. 

5. A Comprehensive Manual of Abhidharma, Bhikkhu Bodhi, Sri Lanka 1993. 

6. The Connected Discourses of the Buddha, translated from Pali by Bhikkhu 

Bodhi, 2000. 

7. Essential of Buddhism, Gnanarama, Singapore, 2000. 

8. Essentials of Buddhism, Kogen Mizuno, Tokyo, 1972. 

9. The Flower Ornament Scripture, Shambhala: 1987. 

10. The Holy Teaching of Vimalakirti, Robert A.F. Thurman: 1976. 

11. Kim Cang Giaûng Giaûi, Hoøa Thöôïng Thích Thanh Töø, 1992. 

12. Kinh Duy Ma Caät Sôû Thuyeát, Hoøa Thöôïng Thích Hueä Höng, 1951. 

13. Kinh Tröôøng Boä, Hoøa Thöôïng Thích Minh Chaâu: 1991. 

14. Kinh Tröôøng Boä, Vieän Nghieân Cöùu Phaät Hoïc Vieät Nam: 1991. 

15. Kinh Trung Boä, Vieän Nghieân Cöùu Phaät Hoïc Vieät Nam: 1992. 

16. Kinh Töông Öng Boä, Vieän Nghieân Cöùu Phaät Hoïc Vieät Nam: 1993. 

17. Kinh Taêng Chi Boä, Vieän Nghieân Cöùu Phaât Hoïc Vieät Nam: 1996. 

18. Kinh Taïp A Haøm, Vieän Nghieân Cöùu Phaät Hoïc Vieät Nam: 1993. 

19. Kinh Trung A Haøm, Vieän Nghieân Cöùu Phaät Hoïc Vieät Nam: 1992. 

20. Kinh Tröôøng A Haøm, Vieän Nghieân Cöùu Phaät Hoïc Vieät Nam: 1991. 

21. Linguistic Approach to Buddhism Thought, Genjun H. Sasaki, Delhi 1986. 

22. The Long Discourses of the Buddha, translated from the Pali by Maurice 

Walshe, 1987. 

23. A Manual of Abhidharma, Most Venerable Narada, Kuala Lumpur, 1956. 

24. The Middle Length Discourses of the Buddha, translated from the Pali by 

Bhikkhu Nanamoli, edited and revised by Bhikkhu Bodhi, 1995.  

25. Nagarjuna’s Philosophy, K. Venkata Ramanan, Delhi 1975. 

26. Phaät Phaùp Caên Baûn (Vieät-Anh)—Basic Buddhist Doctrines, 08 volumes, 

Thieän Phuùc, USA, 2009. 

27. Studies in the Lankavatara Sutra, Daisetz Teitaro Suzuki, London, 1930. 

28. Thuû Laêng Nghieâm Kinh, Taâm Minh Leâ Ñình Thaùm, 1961. 

29. Trung A Haøm Kinh, Vieän Nghieân Cöùu Phaät Hoïc Vieät Nam: 1992. 

30. Trung Boä Kinh, Vieän Nghieân Cöùu Phaät Hoïc Vieät Nam: 1992. 

31. Tröôøng A Haøm Kinh, Vieän Nghieân Cöùu Phaät Hoïc Vieät Nam: 1991. 

32. Tröôøng Boä Kinh, Hoøa Thöôïng Thích Minh Chaâu: 1991. 



 230 

33. Tröôøng Boä Kinh, Vieän Nghieân Cöùu Phaät Hoïc Vieät Nam: 1991. 

34. Töông Öng Boä Kinh, Vieän Nghieân Cöùu Phaät Hoïc Vieät Nam: 1993. 

35. Töø Ñieån Phaät Hoïc Anh-Vieät—English-Vietnamese Buddhist Dictionary, 10 

volumes, Thieän Phuùc, USA, 2007.  

36. Töø Ñieån Phaät Hoïc Vieät-Anh—Vietnamese-English Buddhist Dictionary, 6 

volumes, Thieän Phuùc, USA, 2005. 

37. Töø Ñieån Thieàn & Thuaät Ngöõ Phaät Giaùo Vieät-Anh Anh-Vieät—Vietnamese-

English English-Vietnamese Dictionary of Zen & Buddhist Terms, 12 

volumes, Thieän Phuùc, USA, 2016. 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 


