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Lôøi Ñaàu Saùch 

 

Gaàn 26 theá kyû veà tröôùc, sau khi kinh qua nhieàu phaùp moân tu taäp 

nhöng khoâng thaønh coâng, Ñöùc Phaät ñaõ quyeát ñònh thöû nghieäm chaân lyù 

baèng caùch töï thanh tònh laáy taâm mình. Ngaøi ñaõ ngoài kieát giaø suoát 49 

ngaøy ñeâm döôùi coäi Boà Ñeà vaø cuoái cuøng ñaït ñöôïc thieàn ñònh cao nhaát 

maø thôøi baáy giôø ngöôøi ta goïi laø giaùc ngoä vaø giaûi thoaùt. Ngaøi ñaõ tuaàn töï 

chöùng sô thieàn, nhò thieàn, tam thieàn, töù thieàn... Nhö vaäy Thieàn baét 

nguoàn ngay töø thôøi Ñöùc Phaät vaø Thieàn Phaät Giaùo thaønh hình töø coát loõi 

cuûa giaùo lyù nhaø Phaät. Thieàn taïi Trung Hoa vaø nhöõng xöù Ñoâng AÙ khaùc 

ñöôïc thaønh hình sau khi Toå Boà Ñeà Ñaït Ma ñeán Trung Hoa vaø ngaøy nay 

Thieàn trôû thaønh phoå caäp chaúng nhöõng trong tu taäp Phaät giaùo, maø nhöõng 

xöù theo Cô Ñoác giaùo vaø Hoài giaùo ngöôøi ta cuõng coá gaéng tu taäp thieàn 

quaùn trong nhöõng sinh hoaït haèng ngaøy cuûa hoï nhaèm caûi thieän cuoäc soáng 

cuûa mình. Tuy nhieân, thieàn Phaät giaùo khoâng döøng laïi ôû choã chæ nhaèm 

caûi thieän ñôøi soáng, maø coøn giuùp con ngöôøi ñaït tôùi giaùc ngoä qua vieäc 

thaáy ñöôïc thöïc taùnh cuûa chaân nhö maø ngöôøi ta tin raèng khoâng theå naøo 

truyeàn ñaït ñöôïc qua tö töôûng, maø chæ tìm ñöôïc söï chöùng ngoä thaät duø ñoù 

laø moät caùi ñaùnh hay moät tieáng cöôøi. Ngaøy nay Thieàn ñöôïc phoå bieán 

khaép theá giôùi Taây Phöông vaø ñöôïc nhieàu ngöôøi bieát ñeán ñeán noãi haàu 

nhö ngöôøi naøo cuõng bieát veà Thieàn. Thieàn ñöa taâm ra khoûi taâm cho ñeán 

khi moät tia tueä giaùc tröïc tieáp xuaát hieän chæ trong moät khoaûnh khaéc naøo 

ñoù. Thieàn quaùn khoâng phaûi laø moät phaùp moân môùi coù hoâm nay hoaëc hoâm 

qua. Töø thôøi xa xöa, ñaõ coù nhieàu ngöôøi haønh thieàn baèng nhieàu phöông 

caùch khaùc nhau. Chöa bao giôø, vaø seõ khoâng bao coù söï phaùt trieån taâm trí 

hay goäi röûa nhöõng bôïn nhô tinh thaàn naøo maø khoâng nhôø ñeán thieàn quaùn. 

Thieàn quaùn chính laø phöông caùch maø Thaùi töû Taát Ñaït Ña, ñöùc Phaät, ñaõ 

ñaït ñöôïc ñaïo quaû voâ thöôïng chaùnh ñaúng chaùnh giaùc. Thieàn khoâng daønh 

rieâng cho ngöôøi AÁn Ñoä, cho xöù AÁn Ñoä hay chæ cho thôøi ñöùc Phaät coøn taïi 

theá, maø laø cho caû nhaân loaïi, trong taát caû moïi thôøi ñaïi, vaø moïi nôi treân 

theá giôùi. Thieàn taäp khoâng theå coù giôùi haïn veà chuûng toäc, toân giaùo, khoâng 

gian hay thôøi gian.   

Thieàn trong Phaät giaùo khoâng phaûi laø traïng thaùi thoâi mieân, hay meâ 

man khoâng yù thöùc. Thieàn laø moät traïng thaùi taâm thanh saïch, nôi maø moïi 

duïc voïng vaø thoâi thuùc ñeàu ñöôïc ñieàu phuïc ñeå taâm trôû neân taäp trung vaø 

theå nhaäp vaøo traïng thaùi minh maãn vaø tænh thöùc. Hôn nöõa, phaùp haønh 
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thieàn trong Phaät giaùo khoâng nhaèm ñöôïc hoäi nhaäp vôùi baát cöù ñaáng toái 

thöôïng naøo, cuõng khoâng nhaèm ñaït ñöôïc chöùng nghieäm huyeàn bí. Thieàn 

nhaèm giuùp taâm ñaït ñöôïc traïng thaùi vaéng laëng vaø minh saùt tueä ñeå tieán 

ñeán muïc tieâu duy nhaát laø ñaït ñöôïc söï giaûi thoaùt khoâng lay chuyeån, ñaây 

laø söï an toaøn toái thöôïng, vöôït ra ngoaøi moïi troùi buoäc, baèng caùch taän dieät 

hoaøn toaøn nhöõng bôïn nhô tinh thaàn. Vaø ñieàu quan troïng treân heát laø haønh 

thieàn theo Phaät giaùo khoâng phaûi laø töï nguyeän löu ñaøy ra khoûi ñôøi soáng 

cuõng khoâng phaûi laø thöïc haønh cho kieáp sau. Thieàn taäp phaûi ñöôïc aùp 

duïng vaøo cuoäc soáng haèng ngaøy, vaø keát quaû cuûa coâng phu naày phaûi ñöôïc 

höôûng taïi ñaây, ngay trong kieáp naày. Haønh thieàn khoâng phaûi laø töï mình 

taùch rôøi hay xa lìa coâng vieäc maø thöôøng ngaøy mình vaãn laøm, maø thieàn 

laø moät phaàn cuûa ñôøi soáng, laø caùi dính lieàn vôùi cuoäc soáng naày. Trong 

Thieàn, chuùng ta soáng thieàn baát cöù khi naøo chuùng ta hoaøn toaøn soáng vôùi 

hieän taïi maø khoâng chuùt sôï haõi, hy voïng hay nhöõng lo ra taàm thöôøng. 

Vôùi söï tænh thöùc chuùng ta coù theå tìm thaáy thieàn trong nhöõng sinh hoaït 

haèng ngaøy. Thieàn khoâng theå tìm ñöôïc baèng caùch khaùm phaù chaân lyù 

tuyeät ñoái bò che daáu töø ngoaïi caûnh, maø chæ tìm ñöôïc baèng caùch chaáp 

nhaän moät thaùi ñoä ñeán vôùi cuoäc soáng giôùi haïnh. Ngöôøi ta tìm caàu giaùc 

ngoä baèng caùch noã löïc, tuy nhieân, ña soá chuùng ta queân raèng ñeå ñaït ñeán 

giaùc ngoä chuùng ta phaûi buoâng boû. Ñieàu naøy cöïc kyø khoù khaên cho taát caû 

chuùng ta vì trong cuoäc soáng haèng ngaøy chuùng ta thöôøng coá gaéng thaønh 

ñaït söï vieäc. Khoâng gioáng nhö nhöõng ngöôøi tu Tònh Ñoä, ngöôøi tu Thieàn 

khoâng leä thuoäc vaøo ngoân ngöõ vaên töï. Ñoù chính laø giaùo ngoaïi bieät 

truyeàn, chæ thaúng vaøo taâm ñeå thaáy ñöôïc töï taùnh beân trong cuûa taát caû 

chuùng ta ñeå thaønh Phaät. Trong khi nhöõng toâng phaùi khaùc nhaán maïnh 

ñeán nieàm tin nôi tha löïc ñeå ñaït ñeán giaùc ngoä, Thieàn laïi daïy Phaät taùnh 

beân trong chuùng ta chæ coù theå ñaït ñöôïc baèng töï löïc maø thoâi. Thieàn daïy 

cho chuùng ta bieát caùch laøm sao ñeå soáng vôùi hieän taïi quí baùu vaø queân ñi 

ngaøy hoâm qua vaø ngaøy mai, vì hoâm qua ñaõ qua roài vaø ngaøy mai thì 

chöa tôùi. Trong Thieàn, chuùng ta neân haèng giaùc ngoä chöù khoâng coù caùi gì 

ñaëc bieät caû. Moïi vieäc ñeàu bình thöôøng nhö thöôøng leä, nhöng laøm vieäc 

trong tænh thöùc. Baét ñaàu moät ngaøy cuûa baïn, ñaùnh raêng, röûa maët, ñi tieâu 

tieåu, taém röûa, maëc quaàn aùo, aên uoáng, laøm vieäc... Khi naøo meät thì naèm 

xuoáng nghæ, khi naøo ñoùi thì tìm caùi gì ñoù maø aên, khi khoâng muoán noùi 

chuyeän thì khoâng noùi chuyeän, khi muoán noùi thì noùi. Haõy ñeå nhöõng hoaøn 

caûnh töï ñeán roài töï ñi, chöù ñöøng coá thay ñoåi, vì baïn chaúng theå naøo thay 

ñoåi ñöôïc hoaøn caûnh ñaâu! Thieàn daïy chuùng ta ñoaïn tröø moïi voïng töôûng 
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phaân bieät vaø khieán cho chuùng ta hieåu raèng chaân lyù cuûa vuõ truï laø caên baûn 

thaät taùnh cuûa chính chuùng ta. Moïi ngöôøi chuùng ta neân thieàn ñònh thaâm 

saâu veà vaán ñeà naày, vì noù laø caùi maø chuùng ta goïi laø ‘Ngaõ’. Khi hieåu noù 

laø gì, chuùng ta seõ töï ñoäng quay veà hoøa cuøng thieân nhieân vuõ truï trong 

caûnh giôùi nhaát theå, vaø chuùng ta seõ thaáy thieân nhieân chính laø chuùng ta vaø 

chuùng ta cuõng chính laø thieân nhieân, vaø caûnh giôùi thieân nhieân aáy chính laø 

caûnh Phaät, ngöôøi ñang thuyeát phaùp cho chuùng ta ôû moïi nôi moïi luùc. Hy 

voïng raèng taát caû chuùng ta ñeàu coù theå nghe ñöôïc thieân nhieân ñang noùi gì 

vôùi chuùng ta, ñeå ai cuõng coù theå tìm veà caûnh giôùi an laïc maø chuùng ta ñaõ 

moät laàn xa rôøi.  

Trong buoåi sô thôøi Phaät giaùo, coù khaù nhieàu phöông caùch ñöôïc ñöa 

ra cho ngöôøi tu taäp thieàn, vaø ngöôøi aáy coù theå löïa choïn tuøy theo naêng löïc 

tinh thaàn vaø khuynh höôùng cuûa mình. Coù quaù nhieàu khaû naêng löïa choïn 

ñeán noãi khoâng sao coù theå keå heát ra ñaây. Trong soá naày coù theå keå ñeán 

nhöõng caùch luyeän hôi thôû ñôn giaûn theo kieåu Du Giaø, söï quaùn saùt 32 

phaàn trong cô theå, söï suy gaãm veà xaùc cheát qua caùc giai ñoaïn thoái röõa 

khaùc nhau, söï tænh thöùc quaùn saùt noäi taâm ñeå nhaän bieát caùc tieán trình taâm 

linh ñang dieãn ra, cho duø ñoù laø thoï caûm, tö töôûng, nhöõng trôû ngaïi ñoái 

vôùi söï chuù taâm, hay nhöõng yeáu toá giuùp ñaït ñeán giaùc ngoä. Tieáp ñeán coøn 

coù vieäc boài ñaép nhöõng tình caûm xaõ hoäi  nhö tình thaân höõu vaø loøng töø bi, 

nieäm töôûng ñeán söï cao quí cuûa Tam Baûo, söï quaùn töôûng veà caùi cheát vaø 

nieàm khao khaùt ñaït ñeán Nieát Baøn. Moät ñeà taøi raát ñöôïc öa chuoäng cuûa 

vieäc thieàn quaùn laø möôøi hai maéc xích vôùi töông quan sinh khôûi laãn 

nhau, cho thaáy voâ minh daãn ñeán caùc yeáu toá khaùc cuûa söï toàn taïi trong 

theá giôùi traàn tuïc ñöôïc keát thuùc baèng giaø vaø cheát nhö theá naøo, vaø ngöôïc 

laïi söï tröø dieät voâ minh seõ daãn ñeán caùc yeáu toá naày dieät ñi nhö theá naøo. 

Nhöïng phöông phaùp thieàn quaùn khaùc laïi coá taïo aán töôïng trong taâm trí 

cuûa chuùng ta veà baûn chaát voâ thöôøng cuûa vaïn höõu, laøm boäc loä hoaøn toaøn 

söï ñau khoå, chöùng minh söï voâ nghóa cuûa khaùi nieäm sai laàm veà töï ngaõ, 

nuoâi döôõng söï quaùn chieáu trong noäi taâm veà taùnh khoâng, vaø phaùt loä 

nhöõng neùt ñaëc thuø cuûa con ñöôøng daãn ñeán giaûi thoaùt. Thaät ra, döôøng 

nhö coù voâ soá nhöõng phöông thöùc thieàn quaùn ñaõ ñöôïc xaùc ñònh laø thuoäc 

veà thôøi kyø ñaàu tieân cuûa Phaät giaùo, maëc duø ñieàu roõ raøng laø phaûi sang thôøi 

kyø thöù hai môùi coù söï saép xeáp heä thoáng naøo ñoù ñöôïc aùp duïng cho nhöõng 

phöông thöùc naày. 

Noùi chung, ngöôøi ta thaáy coù naêm loaïi thieàn ñònh khaùc nhau: Ngoaïi 

ñaïo thieàn, Phaøm phu thieàn, Tieåu thöøa thieàn, Ñaïi thöøa thieàn, vaø Toái 
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thöôïng thöøa thieàn. Ngoaïi ñaïo thieàn goàm coù nhieàu loaïi khaùc nhau. 

Chaúng haïn nhö söï tænh taâm cuûa ñaïo Cô Ñoác, Thieàn thieân, Thieàn höôùng 

ñeán söï sieâu vieät, vaân vaân. Phaøm phu thieàn laø söï taäp trung tinh thaàn 

höôùng veà choã saâu xa, traø leã, hay nhöõng nghi thöù leã laïc khaùc, vaân vaân. 

Tieåu thöøa thieàn laø loaïi thieàn quaùn veà taâm voâ thöôøng, quaùn thaân baát tònh, 

vaø quaùn phaùp voâ ngaõ. Ñaïi thöøa thieàn goàm saùu loaïi quaùn töôûng töông 

ñöông vôùi nhöõng lôøi daïy sau ñaây trong kinh Hoa Nghieâm: “Neáu ngöôøi 

muoán bieát roõ, ba ñôøi caùc ñöùc Phaät, neân quaùn taùnh phaùp giôùi, taát caû do 

taâm taïo.” Nhöõng loaïi quaùn töôûng naày laø: a) quaùn phaùp sanh dieät laø töï 

taùnh cuûa chö phaùp; b) quaùn söï thaät veà nhöõng thöù coù hình töôùng ñeàu hö 

doái khoâng thaät; c) quaùn söï hieän höõu, troáng khoâng, vaø trung ñaïo; d) quaùn 

thöïc töôùng cuûa moïi hieän töôïng; e) quaùn söï hoã töông giao nhau cuûa moïi 

hieän töôïng; f) quaùn hieän töôïng töï chuùng laø tuyeät ñoái. Toái thöôïng thöøa 

thieàn ñöôïc chia laøm ba loaïi: Nghóa lyù thieàn, Nhö Lai thieàn, vaø Toå sö 

thieàn.   

Ngaøy nay coù nhieàu toâng phaùi Thieàn vôùi nhieàu söï khaùc bieät ñaùng keå 

veà phöông caùch thöïc taäp. Thí duï nhö ñaëc ñieåm cuûa toâng Taøo Ñoäng laø söï 

yeân laëng vaø thieàn sö Hoaøng Trí Chaùnh Giaùc ñaõ goïi phöông phaùp thieàn 

cuûa toâng Taøo Ñoäng laø ‘Tòch Chieáu Thieàn’, nghóa laø laúng laëng maø soi 

saùng. Ñieàu naày cho thaáy hoï chuù troïng nhieàu ñeán vieäc tónh toïa thieàn 

quaùn, ñeå nhôø vaøo ñoù, hay chính trong traïng thaùi ñoù maø ñaït ñeán söï giaùc 

ngoä, hay söï tænh giaùc noäi taâm veà taùnh khoâng tuyeät ñoái. Coù boán giaùo 

thuyeát ñaëc thuø cuûa toâng Taøo Ñoäng: a) Taát caû chuùng sanh ñeàu coù Phaät 

taùnh khi sanh ra, vaø do ñoù taát nhieân ñeàu seõ giaùc ngoä, b) Taát caû chuùng 

sanh coù theå taän höôûng söï an laïc cuûa Phaät taùnh khi ôû trong traïng thaùi 

thieàn quaùn tænh laëng, c) Coâng phu haønh trì vaø söï trau doài tri thöùc phaûi 

luoân luoân boå khuyeát cho nhau, d) Caùc nghi thöùc coâng phu leã saùm haèng 

ngaøy caàn phaûi ñöôïc tuaân thuû moät caùch nghieâm ngaët. Ngöôïc laïi vôùi söï 

yeân tónh maø toâng Taøo Ñoäng aùp duïng, toâng Laâm Teá chuû tröông khoâng 

ngöøng hoaït ñoäng vôùi moät coâng aùn ñöôïc löïa choïn cho ñeán khi ñaït ñeán 

giaùc ngoä. Theo nhö caùch noùi cuûa thieàn sö Ñaïi Hueä Toâng Caûo: “Chæ moät 

coâng aùn, troïn moät ñôøi khoâng luùc naøo buoâng boû. Ñi ñöùng naèm ngoài, chuù 

taâm khoâng döùt. Khi thaáy ñaõ heát söùc nhaøm chaùn, laø luùc giôø phuùt cuoái 

cuøng saép ñeán, ñöøng ñeå lôõ maát. Khi taâm thöùc ñoät nhieân böøng saùng, aùnh 

saùng aáy seõ soi saùng toaøn vuõ truï, vaø caûnh giôùi giaùc ngoä cuûa chö hieàn 

thaùnh hieän ra töôøng taän nhö töøng sôïi toùc, baùnh xe chaùnh phaùp ñöôïc 

chuyeån ngay trong moät haït buïi.” 
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Trong Thieàn Phaät giaùo, ñoán ngoä giaûng veà thöïc chöùng chaân lyù töùc thì 

khoâng tuøy thuoäc vaøo nhöõng thôøi giaûng thuyeát baèng lôøi hay qua nhöõng 

giai ñoaïn khaùc nhau. Vì leõ "Ngoä" ñaäp thaúng vaøo caên baûn cuûa cuoäc 

soáng, neân ñaït ngoä ñaùnh daáu moät khuùc quanh quyeát ñònh cho cuoäc tu taäp 

cuûa haønh giaû. Tuy nhieân, caùi ngoä aáy phaûi laø toaøn trieät, phaûi "tieät ñoaïn" 

môùi coù ñöôïc keát quaû thoûa ñaùng. Ngoä chính thaät laø moät cuoäc caùch maïng 

noäi taâm cuøng tuyeät. Vì Thieàn thuoäc phaïm vi caù taùnh, chaúng phaûi trí 

thöùc, nghóa laø Thieàn naûy maàm leân töø yù chí nhö nguyeân lyù ñaàu tieân cuûa 

cuoäc soáng. Moät trí oùc tinh nhueä coù theå khoâng xoâ noåi caùnh cöûa huyeàn vi 

cuûa ñaïo Thieàn, nhöng moät baûn laõnh oai huøng uoáng ngay ñöôïc ngoïn 

nöôùc ñaàu nguoàn. Khoâng bieát trí thöùc coù phaûi chæ laø phieán dieän chaïm sô 

beân ngoaøi rìa cuûa caù theå con ngöôøi hay khoâng. nhöng thöïc söï thì yù chí 

môùi chính laø con ngöôøi, neân Thieàn keâu goïi ñeán yù chí. Heã naém chaët 

ñöôïc then maùy aáy laø coù "Ngoä Thieàn." Tuy nhieân, haønh giaû tu Thieàn neân 

luoân nhôù raèng seõ laø quaù kieâu ngaïo khi thaät tin raèng mình coù theå trôû neân 

giaùc ngoä hay ñoán ngoä sau moät vaøi ngaøy tu taäp. Ngöôïc laïi, haønh giaû caàn 

phaûi kieân trì tinh taán tu taäp, gioáng nhö moät doøng nöôùc chaûy maõi khoâng 

ngöøng. Vaø haønh giaû tu Thieàn phaûi neân luoân nhôù raèng khoâng coù thöù gì 

treân ñôøi naày chaïy ra ngoaøi voøng cuoäc soáng ngay baây giôø vaø ngay taïi 

ñaây caû! 

Quyeån saùch nhoû naøy chæ nhaèm muïc ñích trình baøy sô löôïc veà Thieàn 

Ñoán Ngoä nhaèm giuùp cho chuùng ta thaáy ñöôïc nhöõng yù töôûng coát loõi cuûa 

Phaùp Moân Thieàn Ñoán ngoä trong Thieàn Toâng. Neáu chuùng ta thöïc söï 

muoán tu taäp theo con ñöôøng maø Ñöùc Phaät vaø caùc thaày xöa ñaõ moät laàn tu 

taäp thì hy voïng raèng quyeån saùch nhoû naøy coù theå giuùp chuùng ta nghe 

ñöôïc nhöõng tieáng thì thaàm cuûa ñöùc Phaät vaø caùc thaày xöa raèng töø boû 

cuoäc soáng theá tuïc khoâng coù nghóa laø töø boû cuoäc soáng cuûa chính mình, 

maø ñoái maët vôùi noù trong tænh thöùc. Töø boû cuoäc soáng theá tuïc laø töø boû 

nhöõng haønh ñoäng voâ taâm vaø caåu thaû daãn ñeán voâ soá truïc traëc trong ñôøi 

soáng. Töø boû cuoäc soáng theá tuïc laø töø boû söï Töø boû cuoäc soáng theá tuïc laø töø 

boû söï loaïn ñoäng vaø söï caêng thaúng laøm toån haïi ñeán heä thaàn kinh cuûa 

chuùng ta vaø coù theå daãn tôùi traêm ngaøn thöù beänh hoaïn cho thaân taâm chuùng 

ta. Töø boû cuoäc soáng theá tuïc khoâng coù nghóa laø töø boû cuoäc soáng cuûa 

chính mình, maø noù coù nghóa laø chuùng ta laøm moät cuoäc haønh trình höôùng 

veà noäi taâm trong cuoäc soáng theá tuïc naøy. Chæ coù nhö vaäy chuùng ta môùi coù 
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theå thaáy ñöôïc chính mình nhö laø mình, vaø töø ñoù môùi coù theå bieát caùch 

laøm sao vöôït qua nhöõng khuyeát ñieåm vaø giôùi haïn ñeå ñöôïc maïnh meõ 

hôn trong cuoäc soáng. Raát nhieàu ngöôøi trong chuùng ta ñaõ vaø ñang ñi tìm 

phöông caùch. Chuùng ta nghó raèng moïi vaán ñeà ñeàu coù theå ñöôïc giaûi 

quyeát töø beân ngoaøi, chuùng ta ñaõ laàm... Haàu heát moïi vaán ñeà ñeàu phaùt 

nguoàn töø beân trong maø ra vaø chæ coù theå giaûi quyeát ñöôïc khi chuùng ta coá 

gaéng ñi trôû vaøo beân trong ñeå thaáy chính mình. Ñoái vôùi ngöôøi Phaät töû tu 

thieàn, neáu haønh thieàn coù nghóa laø kyû luaät tinh thaàn hoaëc laø phöông phaùp 

trau doài taâm trí, thì khoûi phaûi noùi, taát caû moïi ngöôøi khoâng phaân bieät giôùi 

taùnh, chuûng toäc, hay baát luaän söï phaân chia naøo, ñeàu neân haønh thieàn. Xaõ 

hoäi hieän ñaïi ñang laâm nguy tröôùc thaûm hoïa töï traàm mình trong nhöõng 

tình traïng voïng ñoäng vaø quyeán ruõ, chæ coù theå keàm cheá ñöôïc neáu chuùng 

ta chòu khoù reøn luyeän taâm taùnh cuûa chính mình.  

Noùi toùm laïi, duø coù taøi ba theá maáy, khoâng ai coù theå thöïc söï dieãn taû 

ñöôïc coát loõi cuûa Thieàn, nhaát laø Thieàn Ñoán Ngoä. Quyeån saùch naøy chæ 

nhaèm ñöa ñeán cho ñoäc giaû nhöõng giaûi thích ñôn giaûn vaø toùm löôïc nhaát 

veà Thieàn Ñoán Ngoä. Hy voïng noù seõ giuùp nhö laø ñieåm khôûi ñaàu cho haønh 

giaû tu Thieàn. Chuùng ta neân baét ñaàu cuoäc haønh trình baèng phöông caùch 

ñôn giaûn, tìm moät vò thaày vaø nieàm tin, roài kieân nhaãn phuû phuïc döôùi trí 

tueä cuûa vò thaày aáy ñeå tu taäp. Roài töø ñoù chuùng ta coù theå ruùt ra nhöõng kinh 

nghieäm soáng Thieàn cho rieâng mình trong ñôøi soáng haèng ngaøy. Duø thích 

hay khoâng thích, nhöõng phuùt giaây hieän taïi naøy laø taát caû nhöõng gì maø 

chuùng ta phaûi laøm vieäc. Tuy nhieân, ña phaàn chuùng ta thöôøng hay queân 

chuùng ta ñang ôû ñaâu. Hy voïng chuùng ta coù theå aùp duïng thieàn quaùn vaøo 

nhöõng sinh hoaït haèng ngaøy ñeå coù theå soáng ñöôïc nhöõng giaây phuùt hieän 

taïi cuûa chính mình ñeå khoâng maát ñi söï tieáp xuùc vôùi chính mình, töø ñoù 

chuùng ta coù theå chaáp nhaän chaân lyù cuûa giaây phuùt “naøy” trong cuoäc soáng 

cuûa chính chuùng ta, töø ñoù chuùng ta coù theå hoïc hoûi ñeå tieáp tuïc ñi tôùi trong 

cuoäc soáng thaät cuûa chính chuùng ta. 

 

Caån ñeà 

California ngaøy 3 thaùng 8  naêm 2023 

Thieän Phuùc 
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Preface 

 

Almost 26 centuries ago, after experiencing a variety of methods of 

cultivation without success, the Buddha decided to test the truth by self 

purification of his own mind. He sat cross-legged for 49 days and nights 

under the bodhi-tree and reached the highest meditative attainments 

which are now known as enlightenment and deliverance. He gradually 

entered the first, second, and third Jhanas. So Zen originated from the 

very day of the Buddha and Buddhist meditation forms the very heart 

and core of the Buddha’s teaching. Zen in China and other Eastern 

Asian countries formed after Bodhidharma went to China and 

nowadays Zen becomes so popular that not only Buddhists practise it, 

but people from all countries including Christians and Muslims have 

been trying to practise Zen in their daily activities to improve their life. 

However, meditation in Buddhism does not stop at seeking to improve 

life, but it also help mankind attain enlightenment through the 

spontaneous understanding of the nature of reality, which it believes 

cannot be communicated through rational thought, but rather found in a 

simple brush stroke or a hearty laugh. Nowadays, Zen has spread to the 

Western World and has been becoming so widely known that almost 

everyone knows about Zen. Zen leads the mind away from the mind 

until the spark of direct insight appears in a simple brush 

stroke.Meditation is not a practice of today or yesterday. From time 

immemorial people have been practicing meditation in diverse ways. 

There never was, and never will be, any mental development or mental 

purity without meditation. Meditation was the means by which 

Siddhartha Gotama, the Buddha, gained supreme enlightenment. 

Meditation is not only for Indian, not for the country of India, or not 

only for the Buddha’s time, but for all mankind, for all times and all 

places in the world. The boundaries of race and religion, the frontiers 

of time and space, are irrelevant to the practice of meditation.  

The Buddhist meditation is not a state of auto-hypnosis, coma or 

unconsciousness. It is a state of mental purity where disturbing passions 

and impulses are subdued and calmed down so that the mind becomes 

concentrated and collected and enters into a state of clear 

consciousness and mindfulness. Furthermore, the meditation taught in 
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Buddhism is neither for gaining  union with any supreme being, nor for 

bringing about mystical experiences. It is for gaining tranquility of 

mind (Samadhi) and insight (vipassana), for the sole purpose of 

attaining unshakable deliverance of the mind, that supreme security 

from bondage attainable through the total extirpation of all mental 

defilements. And the the most important thing is that in Buddhism, 

meditation is not a voluntary exile from life or something practiced for 

the hereafter. Meditation should be applied to the daily affairs of life, 

and its results obtained here and now, in this very life. It is not 

separated from the daily activities. It is part and parcel of our life. In 

Zen, we are living a Zen life whenever we are wholly in the present 

without our usual fears, hopes and distractions. With mindfulness we 

can find Zen in all activities of our daily life. Zen cannot be found by 

uncovering an absolute truth hidden to outsiders, but by adopting an 

attitude to life that is disciplined. People seek enlightenment by 

striving; however, most of us forget that to become enlightened we 

must give up all striving. This is extremely difficult for all of us 

because in our daily life we always strive to achieve things. Unlike the 

Pure Land practitioners, Zen practitioners depend on no words nor 

letters. It’s a special transmission outside the scriptures, direct pointing 

to the mind of man in order to see into one’s nature and to attain the 

Buddhahood. While other schools emphasized the need to believe in a 

power outside oneself to attain enlightenment, Zen teaches that 

Buddha-nature is within us all and can be awakened by our own 

efforts. Zen teaches us to know how to live with our precious presence 

and forget about yesterdays and tomorrows for yesterdays have gone 

and tomorrows do not arrive yet. In Zen, we should have everyday 

enlightenment with nothing special. Everything is just ordinary. 

Business as usual, but handling business with mindfulness. To start 

your day, brush your teeth, wash your face, relieve your bowels, take a 

shower, put on your clothes, eat your food and go to work, etc. 

Whenever you’re tired, go and lie down; whenever you feel hungry, go 

and find something to eat; whenever you do not feel like to talk, don’t 

talk; whenver you feel like to talk, then talk. Let circumstances come 

and go by themselves, do not try to change them for you can’t anyway. 

Zen teaches us to cut off all discriminating thoughts and to understand 

that the truth of the universe is ultimately our own true self. All of us 
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should meditate very deeply on this, for  this thing is what we call the 

‘self’? When we understand what it is, we will have automatically 

returned to an intuitive oneness with nature and will see that nature is 

us and we are nature, and that nature is the Buddha, who is preaching 

to us at every moment. We all hope that all of us will be able to hear 

what nature is saying to us, so that we can return to the peaceful realm 

that we once separated. 

In early times of Buddhism, a considerable number of methods 

were offered to a Zen practitioner, and his choice among them depends 

on his mental endowments and proclivities. So vast the range of the 

possibilities offered that they cannot possibly be even enumerated 

here. There we have relatively simple breathing exercises of the Yogic 

type, a survey of the ‘thirty-two parts of the body’, the contemplation 

of corpses in various degrees of decomposition, and introspective 

awareness of our mental processes as they go along, be they feelings, 

thoughts, or hindrances to concentration, or the factors which make for 

enlightenment. Then there is the cultivation of the social emotions, 

such as friendliness and compassion, the recollection of the virtues of 

the three Jewels, the meditation on death and the aspiration for 

Nirvana. A favorite subject of meditation are the twelve links of the 

chain of conditioned co-production which shows how ignorance leads 

to the other factors or worldly existence ending in old age and death 

and how, conversely, the extinction of ignorance must lead to the 

extinction of all these factors. Other meditations again try to impress on 

our minds the facts of the impermanence of all conditioned things, to 

show up the full extent of suffering, demonstrate the anamity of the 

term “self”, to foster insight into emptiness and to reveal the 

characteristic features of the path which leads to salvation. In fact, 

there seems to be almost no limit to the number of meditation devices 

which are attested for the first period of Buddhism, although it was 

apparently only in the second period that some systematic order was 

imposed upon them. 

Generally speaking, there are five different kinds of Zen: Outer 

Path Zen, Common People’s Zen, Hinayana Zen, Mahayana Zen, and 

Utmost Vehicle Zen. Outer Path Zen: Outer Path Zen includes many 

different types of meditation. For example, Christian meditation, 

Divine Light, Transcendental Meditation, and so on. Common People’s 
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Zen: Common People’s Zen is concentration meditation, Dharma Play 

meditation, the tea ceremony, or other ritual ceremonies, etc. Hinayana 

Zen: Hinayana Zen is insight into impermanence of the mind, the 

impurity of the body, and the non-self of all things. Mahayana Zen: 

Mahayana Zen includes six kinds of contemplation which are equal to 

the following statement from the Avatamsaka Sutra: “If you wish 

thoroughly understand all the Buddhas of the past, present, and future, 

then you should view the nature of the whole universe as being created 

by the mind alone.” These contemplations are: a) insight into the 

existence and nonexistence of the nature of the dharmas; b) insight into 

the fact that there are no external, tangible characteristics, and that all 

is empty; c) insight into existence, emptiness, and the Middle Way; d) 

insight into the true aspect of all phenomena; e) insight into the mutual 

interpenetration of all phenomena; f) insight that sees that phenomena 

themselves are the Absolute. Utmost Vehicle Zen: Utmost Vehicle 

Zen, which is divided into three types: Theoretical Zen, Tathagata Zen, 

and Patriarchal Zen.  

Nowadays there are so many Zen sects with considerable 

differences in methods of practices. For example, the Ts’ao-Tung was 

always characterized by quietism and Zen master Hung-Chih Cheng 

Chueh (died in 1157) gave it the special name of “Mo-Chao Ch’an” or 

“Silent-Illumination Ch’an”. This indicated that the school stressed the 

quiet sitting still in silent meditation, by or in which enlightenment, or 

spiritual insight into absolute emptiness, is attained. Four doctrines are 

mentioned as characteristic of the Ts’ao-Tung: a) All beings have the 

Buddha-nature at birth and consequently are essentially enlightened, b) 

All beings can enjoy fully the Bliss of the Buddha-nature while in a 

state of quiet meditation, c) Practice and knowledge must always 

complement one another, d) The strict observance of religious ritual 

must be carried over into our daily lives. In opposition to the quietism 

advocated by the Ts’ao-Tung, the Lin-Chi advocated ceaseless activity 

on the chosen kung-an which must be carried on until sudden 

enlightenment supervenes. As Ta Hui Tsung Kao put it: “Just steadily 

go on with your kung-an every moment of your life! Whether walking 

or sitting, let your attention be fixed upon it without interruption. When 

you begin to find it entirely devoid of flavor, the final moment is 

approaching: do not let it slip out of your grasp! When all of a sudden 
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something flashes out in your mind, its light will illuminate the entire 

universe, and you will see the spiritual land of the Enlightened Ones 

fully revealed at the point of a single hair and the wheel of the Dharma 

revolving in a single grain of dust.”  

In Buddhist Zen, sudden teaching expounds the abrupt realization 

of the ultimate truth without relying upon verbal explanations or 

progression through various stages of practice. As enlightenment at the 

primary fact of existence, its attainment marks a turning point in a Zen 

practitioner's life. The attainment, however, must be thorough-going 

and clear-cut in order to produce a satisfactory result. Enlightenment is 

really a mental revolution that is so complete. Zen is a matter of 

character and not of the intellect, which means that Zen grows out of 

the will as the first principle of life. A brilliant intellect may fail to 

unravel all the mysteries of Zen, but a strong soul will drink deep of the 

inexhaustible fountain. We don't know if the intellect is superficial and 

touches only the fringe of one's personality, but the fact is that the will 

is the man himself, and Zen appeals to it. When one becomes 

penetratingly conscious of the working of this agency, there is the 

opening of enlightenment and the understanding of Zen. However, Zen 

practitioners should always remember that if you expect to become 

enlightened or attain a sudden enlightenment after a few days of 

cultivation, it would be too presumtuous. On the contrary, you should 

apply sustained effort on a regular basis, like the continual flowing of a 

stream. And Zen practitioners should always remember that there is 

nothing in this life can stay outside of life itself at this very moment 

and at this very place! 

This little book is only to show Summaries of Sudden Teachings of 

Zen that can help us see the core ideas of Sudden Teachings of Zen in 

the Zen Sect. If we really would like to cultivate exactly the way that 

the Buddha and ancient masters once cultivated, hoping that this little 

book can help us all to be able to hear the whispers of the Buddha and 

ancient masters that tell us renouncing the worldly life does not mean 

to run away from life, but to face it with mindfulness. Renouncing the 

worldly life means renouncing mindless and careless actions which 

lead to innumerable problems in life. Renouncing the worldly life 

means renouncing its noisiness, its stress and strain which damage our 

nervous system and lead to hundreds of thousands of physical and 
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mental illnesses. Renouncing the worldly life does not mean that we 

renounce our life. It means that we are making an inward journey in 

the worldly life. Only that we are able to see ourselves as we really 

are, and then we can learn to overcome the weaknesses and limitations 

to become stronger in life. A lot of us have been searching for solutions 

to our various problems in vain because of wrong approach and 

method. We think all problems can be solved externally, we’re wrong. 

Most problems are internal and can only be solved when we try to 

make an inward trip to see ourselves first. To Buddhist Zen 

practitioners, if by meditation is meant mental discipline or mind 

culture, it goes without saying that all should cultivate meditation 

irrespective of sex, color, creed or any other division. Modern society 

in in danger of being swamped by distractions and temptation which 

can only be controlled if we undertake the difficult taks of training our 

minds. 

In short, no matter how talented, no one can really describe the 

essential nature of Zen, especially Sudden teachings of Zen. This book 

is only designed to give readers the simpliest and brief explanations of 

Sudden teachings of Zen. Hoping it will help as a starting point for Zen 

practitioners. We would embark upon our own spiritual journeys by 

simply choosing a teacher and with faith and trust we would patiently 

surrender to his wisdom. Then find for ourselves our own way of Zen in 

daily life. Like it or not, this very moment is all we really have to work 

with; however, most of us always forget what we are in. Hoping that 

we are able to apply meditation and contemplation in our daily 

activities so that we are able to to live our very moment so that we 

don’t lose touch with ourselves, so that we are able to accept the truth 

of this moment of our life, learn from it and move on in our real life.  

 

Respectfully, 

California August 3, 2023 

Thieän Phuùc  
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Chöông Moät 

Chapter One 

 

Toùm Löôïc Veà Ñaïo Phaät  

 

I. Toång Quan & YÙ Nghóa Cuûa Ñaïo Phaät: 

Toång Quan Veà Ñaïo Phaät: Vaøo naêm 563 tröôùc Taây lòch, moät caäu beù 

ñöôïc sanh ra trong moät hoaøng toäc taïi mieàn Baéc AÁn Ñoä. Hoaøng töû naøy 

tröôûng thaønh trong giaøu sang xa xæ, nhöng sôùm nhaän ra tieän nghi vaät 

chaát vaø söï an toaøn treân theá gian khoâng ñem laïi haïnh phuùc thaät söï. Ngaøi 

ñoäng loøng traéc aån saâu xa tröôùc hoaøn caûnh khoå ñau quanh Ngaøi, chính vì 

vaäy maø Ngaøi nhaát ñònh tìm cho ra chìa khoùa ñöa ñeán  haïnh phuùc cho 

nhaân loaïi. Vaøo naêm 29 tuoåi Ngaøi rôøi boû vôï ñeïp con ngoan vaø cung vaøng 

ñieän ngoïc ñeå caát böôùc leân ñöôøng hoïc ñaïo vôùi nhöõng baäc thaày noåi tieáng 

ñöông thôøi. Nhöõng vò thaày naøy daïy Ngaøi raát nhieàu nhöng khoâng vò naøo 

thaät söï hieåu bieát nguoàn coäi cuûa khoå ñau phieàn naõo cuûa nhaân loaïi vaø laøm 

caùch naøo ñeå vöôït thoaùt khoûi nhöõng thöù ñoù. Cuoái cuøng sau saùu naêm tu 

hoïc vaø haønh thieàn, Ngaøi lieãu ngoä vaø kinh qua kinh nghieäm taän dieät voâ 

minh vaø thaønh ñaït giaùc ngoä. Töø ngaøy ñoù ngöôøi ta goïi Ngaøi laø Phaät, baäc 

Chaùnh Ñaúng Chaùnh Giaùc. Trong 45 naêm sau ñoù Ngaøi chu du khaép mieàn 

Baéc AÁn ñeå daïy ngöôøi nhöõng gì maø Ngaøi ñaõ chöùng ngoä. Loøng töø bi vaø 

haïnh nhaãn nhuïc cuûa Ngaøi quaû thaät kyø dieäu vaø haøng vaïn ngöôøi ñaõ theo 

Ngaøi, trôû thaønh tín ñoà Phaät giaùo. Ñeán naêm Ngaøi 80 tuoåi, duø xaùc thaân giaø 

yeáu beänh hoaïn, nhöng luùc naøo Ngaøi cuõng haïnh phuùc vaø an vui, cuoái 

cuøng Ngaøi nhaäp Nieát Baøn vaøo naêm 80 tuoåi. Söï lìa boû gia ñình khoâng 

phaûi laø chuyeän deã daøng cho Ñöùc Phaät. Sau moät thôøi gian daøi ñaén ño suy 

nghó Ngaøi ñaõ quyeát ñònh lìa boû gia ñình. Coù hai söï  löïa choïn, moät laø 

hieán thaân Ngaøi cho gia ñình, hai laø cho toaøn theå theá gian. Sau cuøng, 

loøng töø bi voâ löôïng cuûa Ngaøi ñaõ khieán Ngaøi töï coáng hieán ñôøi mình cho 

theá gian. Vaø maõi cho ñeán nay caû theá giôùi vaãn coøn thoï höôûng nhöõng lôïi 

ích töø söï hy sinh cuûa Ngaøi. Ñaây coù leõ laø söï hy sinh coù nhieàu yù nghóa hôn 

bao giôø heát. 

Duø Ñöùc Phaät ñaõ nhaäp dieät, nhöng treân 2.500 naêm sau nhöõng giaùo 

thuyeát cuûa Ngaøi vaãn coøn teá ñoä  raát nhieàu ngöôøi, göông haïnh cuûa Ngaøi 

vaãn coøn laø nguoàn gôïi caûm cho nhieàu ngöôøi, vaø nhöõng lôøi daïy doã cuûa 

Ngaøi vaãn coøn tieáp tuïc bieán ñoåi nhieàu cuoäc soáng. Chæ coù Ñöùc Phaät môùi 
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coù ñöôïc oai löïc huøng maïnh toàn taïi sau nhieàu theá kyû nhö theá aáy. Ñöùc 

Phaät khoâng bao giôø töï xöng raèng Ngaøi laø moät thaàn linh, laø con cuûa thaàn 

linh, hay laø söù giaû cuûa thaàn linh.  Ngaøi chæ laø moät con ngöôøi ñaõ töï caûi 

thieän ñeå trôû neân toaøn haûo, vaø Ngaøi daïy raèng neáu chuùng ta noi theo 

göông laønh aáy chính ta cuõng coù theå trôû neân toaøn haûo nhö Ngaøi. Ngaøi 

khoâng bao giôø baûo ñeä töû cuûa Ngaøi thôø phöôïng Ngaøi nhö moät thaàn linh.  

Kyø thaät Ngaøi caám chæ ñeä töû Ngaøi laøm nhö vaäy. Ngaøi baûo ñeä töû laø Ngaøi 

khoâng ban phöôùc cho nhöõng ai thôø phöôïng Ngaøi hay giaùng hoïa cho ai 

khoâng thôø phöôïng Ngaøi. Ngaøi baûo Phaät töû neân kính troïng Ngaøi nhö moät 

vò Thaày. Ngaøi coøn nhaéc nhôû ñeä töû veà sau naøy khi thôø phöôïng leã baùi 

töôïng Phaät laø töï nhaéc nhôû chính mình phaûi coá gaéng tu taäp ñeå phaùt trieån 

loøng yeâu thöông vaø söï an laïc vôùi chính mình. Höông cuûa nhang nhaéc 

nhôû chuùng ta vöôït thaéng nhöõng thoùi hö taät xaáu ñeå ñaït ñeán trí hueä, ñeøn 

ñoát leân khi leã baùi nhaèm nhaéc nhôû chuùng ta ñuoác tueä ñeå thaáy roõ raèng 

thaân naøy roài seõ hoaïi dieät theo luaät voâ thöôøng. Khi chuùng ta leã laïy Ñöùc 

Phaät laø chuùng ta leã laïy nhöõng giaùo phaùp cao thöôïng maø Ngaøi ñaõ ban boá 

cho chuùng ta. Ñoù laø coát tuûy cuûa söï thôø phöôïng leã baùi trong Phaät giaùo. 

Nhieàu ngöôøi ñaõ laàm hieåu veà söï thôø phöôïng leã baùi trong Phaät giaùo, ngay 

caû nhöõng Phaät töû thuaàn thaønh. Ngöôøi Phaät töû khoâng bao giôø tin raèng 

Ñöùc Phaät laø moät vò thaàn linh, thì khoâng coù caùch chi maø hoï coù theå tin 

raèng khoái goã hay khoái kim loaïi kia laø thaàn linh. Trong Phaät giaùo, töôïng 

Phaät ñöôïc duøng ñeå töôïng tröng cho söï toaøn thieän toaøn myõ cuûa nhaân 

loaïi. Töôïng Phaät cuõng nhaéc nhôû chuùng ta veà taàm möùc cao caû cuûa con 

ngöôøi trong giaùo lyù nhaø Phaät, raèng Phaät giaùo laáy con ngöôøi laøm noøng 

coát, chöù khoâng phaûi laø thaàn linh, raèng chuùng ta phaûi töï phaûn quang töï 

kyû, phaûi quay caùi nhìn vaøo beân trong ñeå tìm traïng thaùi toaøn haûo trí tueä, 

chöù khoâng phaûi chaïy ñoâng chaïy taây beân ngoaøi. Nhö vaäy, khoâng caùch 

chi maø ngöôøi ta coù theå noùi raèng Phaät töû thôø phöôïng ngaãu töôïng cho 

ñöôïc. Kyø thaät, töø xa xöa laém, con ngöôøi nguyeân thuûy töï thaáy mình soáng 

trong moät theá giôùi ñaày thuø nghòch vaø hieåm hoïa. Hoï lo sôï thuù döõ, lo sôï 

khoâng ñuû thöùc aên, lo sôï beänh hoaïn vaø nhöõng tai öông hay hieän töôïng 

thieân nhieân nhö  gioâng gioù, baõo toá, nuùi löûa, saám seùt, vaân vaân. Hoï khoâng 

caûm thaáy an toaøn vôùi hoaøn caûnh xung quanh vaø hoï khoâng coù khaû naêng 

giaûi thích ñöôïc nhöõng hieän töôïng aáy, neân hoï taïo ra yù töôûng thaàn linh, 

nhaèm giuùp hoï caûm thaáy thoaûi maùi tieän nghi hôn khi söï vieäc troâi chaûy 

thuaän lôïi, cuõng nhö coù ñuû can ñaûm vöôït qua nhöõng luùc laâm nguy, hoaëc 

an uûi khi laâm vaøo caûnh baát haïnh, laïi cho raèng  thöôïng ñeá ñaõ saép ñaët an 
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baøi nhö vaäy. Töø theá heä naøy qua theá heä khaùc, ngöôøi ta tieáp tuïc nieàm tin 

nôi “thöôïng ñeá” töø  cha anh mình maø khoâng caàn phaûi ñaén ño suy nghó. 

Coù ngöôøi cho raèng hoï tin nôi thöôïng ñeá vì thöôïng ñeá ñaùp öùng nhöõng 

thænh nguyeän cuûa hoï moãi khi hoï lo aâu sôï haõi. Coù ngöôøi cho raèng hoï tin 

nôi thöôïng ñeá vì cha meï oâng baø hoï tin nôi thöôïng ñeá. Laïi coù ngöôøi cho 

raèng hoï thích ñi nhaø thôø hôn ñi chuøa vì nhöõng ngöôøi ñi nhaø thôø coù veû 

sang troïng hôn nhöõng ngöôøi ñi chuøa. 

YÙ Nghóa Cuûa Ñaïo Phaät: Coù ngöôøi cho raèng ñaïo Phaät chæ laø ñôøi soáng 

cuûa Ñöùc Phaät, taám göông cuûa Ñöùc Phaät vaø nhöõng ñeä töû gaàn guõi nhaát 

cuûa Ngaøi ñaët ra, ñoù laø kyø coâng quang vinh cuûa moät ngöôøi, moät ngöôøi 

ñöùng tröôùc coâng chuùng tuyeân boá con ñöôøng giaûi thoaùt. Vôùi soá ngöôøi 

khaùc, Phaät giaùo coù nghóa laø hoïc thuyeát quaàn chuùng nhö ñaõ ghi trong vaên 

hoïc Phaät giaùo goàm Tam Taïng kinh ñieån. Vaø trong ñoù mieâu taû moät trieát 

lyù cao quyù, saâu saéc, phöùc taïp vaø uyeân baùc veà cuoäc ñôøi. Danh töø Phaät 

giaùo ñöôïc laáy töø goác Phaïn ngöõ  “Bodhi” coù nghóa laø “Giaùc ngoä,” vaø do 

vaäy Phaät giaùo laø trieát lyù cuûa söï giaùc ngoä. Chính vì theá maø ñònh nghóa 

thaät söï cuûa Phaät giaùo laø “Dieäu Ñeá.” Ñöùc Phaät khoâng daïy töø lyù thuyeát, 

maø Ngaøi luoân daïy töø quan ñieåm thöïc tieãn qua söï hieåu bieát, giaùc ngoä vaø 

thöïc chöùng veà chaân lyù cuûa Ngaøi. Trieát lyù naøy xuaát phaùt töø kinh nghieäm 

cuûa moät ngöôøi teân laø Só Ñaït Ña Coà Ñaøm, ñöôïc bieát nhö laø Phaät, töï mình 

giaùc ngoä vaøo luùc 36 tuoåi. Tính ñeán nay thì Phaät giaùo ñaõ toàn taïi treân 

2.500 naêm vaø coù treân 800 trieäu tín ñoà treân khaép theá giôùi (keå caû nhöõng 

tín ñoà beân Trung Hoa Luïc Ñòa). Ngöôøi Taây phöông cuõng ñaõ nghe ñöôïc 

lôøi Phaät daïy töø theá kyû thöù 13 khi Marco Polo (1254-1324), moät nhaø du 

haønh ngöôøi YÙ, thaùm hieåm chaâu AÙ, ñaõ vieát caùc truyeän veà Phaät giaùo trong 

quyeån “Cuoäc Du Haønh cuûa Marco Polo.” Töø theá kyû thöù 18 trôû ñi, kinh 

ñieån Phaät giaùo ñaõ ñöôïc mang ñeán AÂu chaâu vaø ñöôïc phieân dòch ra Anh, 

Phaùp vaø Ñöùc ngöõ. Cho ñeán caùch nay 100 naêm thì Phaät giaùo chæ laø moät 

trieát lyù chaùnh yeáu cho ngöôøi AÙ Ñoâng, nhöng roài daàn daàn coù theâm nhieàu 

ngöôøi AÂu Myõ löu taâm gaén boù ñeán.   

Vôùi Ñöùc Phaät, con ngöôøi laø toái thöôïng, neân Ngaøi ñaõ daïy: “Haõy laø 

ngoïn ñuoác vaø laø nôi nöông töïa cuûa chính baïn, chôù ñöøng tìm nôi nöông 

töïa vaøo baát cöù nôi naøo khaùc.” Ñoù laø lôøi noùi chaân thaät cuûa Ñöùc Phaät. 

Ngaøi ñaõ töøng noùi: “Taát caû nhöõng gì thöïc hieän ñöôïc ñeàu hoaøn toaøn do noã 

löïc vaø trí tueä ruùt ra töø kinh nghieäm baûn thaân cuûa con ngöôøi. Con ngöôøi 

laøm chuû vaän meänh cuûa mình. Con ngöôøi coù theå laøm cho cuoäc ñôøi mình 

toát hôn hoaëc xaáu hôn. Con ngöôøi neáu taän söùc tu taäp ñeàu coù theå thaønh 
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Phaät.” Ñaïo Phaät laø con ñöôøng duy nhaát ñöa con ngöôøi töø hung aùc ñeán 

thieän laønh, töø phaøm ñeán Thaùnh, töø meâ sang giaùc. Ñaïo Phaät laø toân giaùo 

cuûa Ñaáng Giaùc Ngoä, moät trong ba toân giaùo lôùn treân theá giôùi do Phaät 

Thích Ca saùng laäp caùch nay treân 25 theá kyû. Ñöùc Phaät ñeà xöôùng töù dieäu 

ñeá nhö caên baûn hoïc thuyeát nhö chuùng ñaõ hieän ra khi Ngaøi ñaïi ngoä. Ngaøi 

ñaõ chæ cho moïi ngöôøi laøm caùch naøo ñeå soáng moät caùch khoân ngoan vaø 

haïnh phuùc vaø giaùo phaùp cuûa Ngaøi ñaõ lan roäng töø xöù AÁn Ñoä ra khaép caùc 

mieàn chaâu AÙ, vaø xa hôn theá nöõa. 

Ñaïo Phaät, moät trieát lyù, moät phöông caùch soáng hay laø moät toân giaùo. 

Ñeàu naày khoâng quan troïng. Phaät giaùo laø giaùo phaùp cuûa Ñöùc Phaät thuyeát 

giaûng, moät neàn giaùo lyù hoaøn toaøn xaây döïng treân trí tueä cuûa con ngöôøi. 

Ñaïo Phaät raát toân troïng lyù trí. Nhaém maét tin suoâng laø traùi vôùi giaùo lyù nhaø 

Phaät. Chính Ñöùc Phaät ñaõ daïy: “Khoâng neân tin moät caùch muø quaùng 

nhöõng lôøi ta daïy, maø tröôùc tieân haõy thöû noù nhö ñem löûa thöû vaøng ñeå 

bieát vaøng thaät vaøng giaû.” Ñaïo Phaät khoâng phaûi laø moät toân giaùo chuyeân 

thôø cuùng hay caàu xin caùc vò thaàn linh. Ñaïo Phaät khoâng caám Phaät töû tìm 

hieåu giaùo lyù cuûa nhöõng toân giaùo khaùc. Ñöùc Phaät daïy neáu coù nhöõng ñieàu 

phaûi vaø hôïp lyù thì Phaät töû coù quyeàn töï do thuï nhaän cho duø ñieàu aáy laø 

giaùo lyù cuûa moät toân giaùo khaùc. Ñaïo Phaät khaùc vôùi caùc toân giaùo vaø caùc 

chuû nghóa khaùc ôû choã toân troïng quyeàn nhaän xeùt cuûa caù nhaân, töï do tö 

töôûng vaø phaùt trieån lyù trí. Chính vì vaäy maø Ñöùc Phaät daïy raèng giaùo lyù 

cuûa Ngaøi khoâng coù gì daáu dieám trong tay aùo caû. Ngaøi coøn noùi theâm raèng 

giaùo lyù tuøy thuoäc vaøo vaøo söï thaáu hieåu chaân lyù cuûa con ngöôøi, chöù 

khoâng phaûi tuøy thuoäc vaøo aân hueä cuûa moät vò thaàn linh hay baát cöù quyeàn 

naêng naøo khaùc. Ñöùc Phaät coøn nhaán maïnh veà söï töï do doø xeùt khi Ngaøi 

baûo caùc ñeä töû raèng neáu caàn phaûi xeùt ñoaùn ngay caû Ñöùc Nhö Lai nöõa, ñeå 

coù theå hoaøn toaøn tin chaéc giaù trò cuûa vò Thaày maø mình ñang theo. Phaät 

day raèng chuùng ta phaûi hoïc, hieåu, haønh roài môùi tin. Ngaøi nhaéc nhôû raèng 

neáu chöa hieåu hoaëc coøn hoaøi nghi maø meâ muoäi tin theo laø phæ baùng 

Phaät. Hoaøi nghi khoâng phaûi laø moät caùi toäi, vì Phaät giaùo khoâng coù nhöõng 

tín ñieàu buoäc phaûi tin theo. Hoaøi nghi töï nhieân maát khi con ngöôøi hieåu 

roõ, thaáy roõ söï thaät, thaáy roõ chaân lyù. Noùi toùm laïi, duø Ñöùc Phaät muoán hay 

khoâng muoán, giaùo lyù vaø caùch soáng maø Ngaøi ñaõ thuyeát giaûng trôû thaønh 

moät toân giaùo maø ngöôøi ta goïi laø ñaïo Phaät. Tuy nhieân, ñaïo Phaät khoâng 

phaûi laø moät toân giaùo ñeå baøn luaän, maø ñaïo Phaät laø moät toân giaùo giaûi 

thoaùt cho nhöõng ai tinh chuyeân tu trì. Baïn khoâng caàn phaûi laø moät hoïc 

giaû hay ngöôøi coù loøng tin muø quaùng ñeå trôû thaønh Phaät töû, ñieàu baïn caàn 
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laø loøng chaân thaønh trong vieäc tu trì. Trong ñaïo Phaät, nieàm tin muø quaùng 

khoâng coù choã ñöùng, moãi ngöôøi chuùng ta phaûi tìm hieåu vaø thaåm thaáu 

nhöõng gì thích ñaùng vaø nhöõng gì khoâng thích ñaùng cho ñôøi soáng cuõng 

nhö nhöõng trôû ngaïi cuûa chuùng ta. Neáu ñeå yù moät chuùt chuùng ta seõ thaáy 

raèng giaùo phaùp nhaø Phaät laø voâ cuøng voâ taän, nhöng nhöõng giaùo phaùp aáy 

bao giôø cuõng laø chaân lyù khoâng theå nghó baøn. Nhöõng thoâng ñieäp maø Ñöùc 

Phaät ñaõ truyeàn trao laïi cho chuùng ta luùc naøo cuõng coù giaù trò baát dieät. 

Khoâng ai coù theå bieän luaän choáng laïi hay phuû nhaän giaùo thuyeát “Voâ 

Thöôøng” cuûa nhaø Phaät. Voâ thöôøng khoâng coù nghóa laø khoâng hieän höõu, 

maø voâ thöôøng laø moïi thöù ñeàu tieáp dieãn khoâng ngöøng, nhöng tieáp dieãn 

nhö trong moät luoàng hay trong moät tieán trình thay ñoåi vaø tieán hoùa khoâng 

ngöøng nghæ. Chính vì theá maø giaùo thuyeát nhaø Phaät coù theå thích nghi vôùi 

caùc neàn vaên minh qua bao thôøi ñaïi khaùc nhau treân theá giôùi. Ngay caû vôùi 

neàn vaên minh hieän ñaïi, Phaät giaùo vaãn luoân thích hôïp trong moïi tröôøng 

hôïp. Thaät vaäy, neáu baïn coù cô hoäi tieáp caän vôùi baát cöù khía caïnh naøo cuûa 

ñaïo Phaät, baïn seõ thaáy ngay raèng ñoù laø ñieàu thích hôïp, boå ích vaø coù theå 

aùp duïng trong cuoäc soáng haèng ngaøy cuûa baïn. Phaät töû thuaàn thaønh phaûi 

luoân nhôù raèng trong ñaïo Phaät khoâng coù caùi goïi laø nhöõng raøng buoäc cuûa 

moái quan heä sieâu nhaân, Thöôïng ñeá, hay söï saùng taïo, hay toäi loãi thöøa 

höôûng töø ngöôøi khaùc, ngoaøi nhöõng gì ñaõ do chính baïn laøm ra. 

 

II. Ñöùc Phaät Thuyeát Baøi Phaùp Ñaàu Tieân: 

Taïi Vöôøn Loäc Uyeån trong thaønh Ba La Naïi, thoaït ñaàu Ñöùc Phaät bò 

naêm anh em Kieàu Traàn Nhö laõng traùnh, nhöng khi Ñöùc Phaät tieán laïi 

gaàn hoï, hoï caûm nhaän töø nôi Ngaøi coù nhöõng töôùng haûo raát ñaëc bieät, neân 

taát caû ñeàu töï ñoäng ñöùng daäy ngheânh tieáp Ngaøi. Sau ñoù naêm vò ñaïo só 

thænh caàu Ñöùc Theá Toân chæ giaùo nhöõng ñieàu Ngaøi ñaõ giaùc ngoä. Ñöùc 

Phaät nhaân ñoù ñaõ thuyeát Baøi Phaùp Ñaàu Tieân: Chuyeån Baùnh Xe Phaùp. 

Ngaøi baét ñaàu thuyeát giaûng: “Naøy caùc Sa Moân! Caùc oâng neân bieát raèng 

coù boán Chaân Lyù. Thöù nhaát laø Chaân Lyù veà Khoå: Cuoäc soáng ñaày daãy 

nhöõng khoå ñau phieàn naõo nhö giaø, beänh, baát haïnh vaø cheát choùc. Con 

ngöôøi luoân chaïy theo caùc duïc laïc, nhöng cuoái cuøng chæ tìm thaáy khoå 

ñau. Maø ngay khi coù ñöôïc thuù vui thì hoï cuõng nhanh choùng caûm thaáy 

meät moûi vì nhöõng laïc thuù naày. Khoâng coù nôi naøo maø con ngöôøi tìm 

thaáy ñöôïc söï thoûa maõn thaät söï hay an laïc hoaøn toaøn caû. Thöù hai laø 

Chaân Lyù veà Nguyeân Nhaân cuûa Khoå: Khi taâm chuùng ta chöùa ñaày loøng 

tham duïc vaø voïng töôûng chuùng ta seõ gaëp moïi ñieàu ñau khoå. Thöù ba laø 
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Chaân Lyù veà söï Chaám döùt Khoå: Khi taâm chuùng ta thaùo gôõ heát tham duïc 

vaø voïng töôûng thì söï khoå ñau seõ chaám döùt. Chuùng ta seõ caûm nghieäm 

ñöôïc nieàm haïnh phuùc khoâng dieãn taû ñöôïc baèng lôøi. Cuoái cuøng, thöù tö laø 

Chaân Lyù veà Ñaïo Dieät Khoå: Con ñöôøng giuùp chuùng ta ñaït ñöôïc trí tueä 

toái thöôïng.” 

Keå töø ñoù, ñöùc Phaät truyeàn baù chuûng töû Boà Ñeà khaép moïi nôi. Ñaëc 

bieät laø sau laàn ñöùc Phaät gaëp Da Xaù vaø thuyeát cho oâng ta nghe veà giaùo 

phaùp ñaïo Phaät, Da Xaù vaø naêm möôi ngöôøi baïn cuûa oâng ta ñaõ ngay laäp 

töùc maëc aùo caø sa vaøng vaø xuaát gia theo ngaøi. Nhoùm cuûa Da Xaù laø 

nhoùm Taêng Giaø lôùn ñaàu tieân phaùt nguyeän ñi theo ñöùc Phaät ngay sau 

khi Ngaøi giaùc ngoä. Töø ñoù ñöùc Phaät vaø Taêng ñoaøn cuûa Ngaøi baét ñaàu söù 

meänh thuyeát phaùp cuûa Ngaøi. Moät laàn noï, khi ñöùc Phaät vaø Taêng ñoaøn 

cuûa Ngaøi ñang treân ñöôøng ñi ñeán xöù Ma Kieät Ñaø, moät vöông quoác naèm 

ôû mieàn Trung AÁn Ñoä, ñöùc Phaät ñaõ cho môøi laõnh ñaïo nhoùm tu thôø cuùng 

thaàn löûa laø Öu Laâu Taàn Loa Ca Dieáp ñeán ñeå hoûi nôi truù nguï qua ñeâm. 

Öu Laâu Taàn Loa Ca Dieáp chæ cho ñöùc Phaät moät ngoâi nhaø baèng ñaù vaø 

caûnh baùo raèng taïi ñoù coù moät con roàng döõ, thöôøng xuaát hieän vaøo luùc nöûa 

ñeâm ñeå nuoát ngöôøi. Vì vaäy, neáu Phaät chòu truù taïi ñoù thì cuõng ñöøng nuoái 

tieác khi bò noù aên thòt. Tuy nhieân, ñöùc Phaät vaø Taêng ñoaøn môùi naøy cuûa 

Ngaøi vaãn quyeát ñònh böôùc vaøo ngoâi nhaø ñaù vaø ngoài treùo chaân moät caùch 

thö thaû. Vaøo luùc nöûa ñeâm, roàng döõ xuaát hieän, haù roäng mieäng vaø nhe 

nanh nhoïn, nhöng noù khoâng theå laøm haïi ñöùc Phaät vaø Taêng ñoaøn môùi 

cuûa ngaøi. Ngaøy hoâm sau, ngoaøi söï döï ñoaùn cuûa Öu Laâu Taàn Loa Ca 

Dieáp vaø nhoùm thôø thaàn löûa cuûa oâng ta, ñöùc Phaät vaø Taêng ñoaøn môùi cuûa 

ngaøi vaãn bình an voâ söï trong ngoâi nhaø ñaù ñoù. Theá laø Öu Laâu Taàn Loa 

Ca Dieáp vaø nhoùm thôø thaàn löûa cuûa oâng ta ñi töø söï ngaïc nhieân cuøng cöïc 

ñeán thaùn phuïc. Öu Laâu Taàn Loa Ca Dieáp lieàn ñeán gaëp ñöùc Phaät vaø hoûi 

Ngaøi veà nhöõng phöông phaùp tu haønh ñaéc ñaïo. Sau khi nghe ñöùc Phaät 

thuyeát giaûng dieäu phaùp baèng gioïng noùi voâ cuøng thuyeát phuïc vaø phong 

caùch ñaïo ñöùc cuûa ngaøi, baây giôø thì Öu Laâu Taàn Loa Ca Dieáp ñaõ hoaøn 

toaøn bò thuyeát phuïc. OÂng ta quyeát ñònh töø boû taát caû nhöõng gì maø mình 

ñaõ tu taäp töø tröôùc ñeán giôø vaø ñöa naêm traêm ñeä töû cuûa mình ñeán quy y 

vôùi ñöùc Phaät. Sau khi ñöùc Phaät nhaän Öu Laâu Taàn Loa Ca Dieáp vaø naêm 

traêm ñeä töû cuûa oâng ta, Ngaøi cuõng thuyeát cho hoï nghe veà Töù Dieäu Ñeá. 

Taát caû ñeàu caûm thaáy traøn ngaäp nieàm hoan hyû vôùi Phaät phaùp, vaø nhaän 

thaáy raèng mình voâ cuøng may maén ñöôïc ñöùc Phaät giuùp cho ruõ boû nhöõng 

caùi aùc, nhaän laáy caùi thieän vaø ñeán ñöôïc treân con ñöôøng chaùnh ñaïo. Sau 
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ñoù, Öu Laâu Taàn Loa Ca Dieáp gaëp ñöôïc hai ngöôøi em cuûa mình vaø noùi 

cho hoï bieát veà chuyeän mình caûi ñaïo. Hai ngöôøi em cuûa Öu Laâu Taàn 

Loa cuõng chòu tham döï cuoäc thuyeát phaùp cuûa ñöùc Phaät vaø cuoái cuøng 

chòu quy y theo Phaät. Töôûng cuõng neân nhaéc laïi, hai ngöôøi em cuûa Öu 

Laâu Taàn Loa Ca Dieáp cuõng coù naêm traêm ñeä töû. Nhö vaäy chæ trong moät 

thôøi gian ngaén, Taêng ñoaøn môùi cuûa ñöùc Phaät ñaõ coù treân moät ngaøn 

ngöôøi. Taát caû ñeàu theo ñöùc Phaät veà nuùi Linh Thöùu trong thaønh Vöông 

Xaù. Vì nguyeân ñoaøn cuûa hoï chæ ñi boä neân ñoaøn Taêng löõ daûi naøy ñaõ gaây 

söï chuù yù cho caû vöông quoác Ma Kieät Ñaø. 

Trong caùc laàn thuyeát phaùp, ñöùc Phaät luoân nhaéc nhôû raèng ngöôøi 

Phaät töû luoân caàn hai höôùng giaùo duïc: höôùng thöù nhaát laø giaùo duïc ngoaøi 

ñôøi vaø höôùng thöù hai laø giaùo duïc trong ñaïo. Hai höôùng naøy ñöôïc xem 

nhö laø hai caùnh cuûa loaøi chim. Khoâng coù hai caùnh loaøi chim khoâng bay 

ñöôïc. Töông töï nhö vaäy, khoâng coù ñuû ñaày hai höôùng giaùo duïc, ngöôøi 

Phaät töû chaúng nhöõng khoâng coù ñöôïc ñôøi soáng aám no ngoaøi ñôøi, maø ñôøi 

soáng taâm linh cuõng ngheøo naøn taêm toái. Giaùo duïc ngoaøi ñôøi seõ giuùp 

chuùng ta ngheà nghieäp nuoâi thaân vaø gia ñình, trong khi giaùo duïc trong 

ñaïo giuùp chuùng ta coù ñöôïc haïnh phuùc chaân thaät trong ñôøi soáng taâm 

linh. Thaät vaäy, giaùo duïc toân giaùo laø cöïc kyø caàn thieát vì noù daïy chuùng ta 

suy nghó vaø haønh ñoäng nhö theá naøo ñeå thaønh ngöôøi löông thieän vaø coù 

ñöôïc haïnh phuùc. Giaùo duïc toân giaùo coøn giuùp chuùng ta bieát thöông yeâu 

vaø thoâng hieåu yù nghóa cuoäc ñôøi ñeå töï thích öùng ñöôïc mình theo quy 

luaät nhaân sinh trong baát cöù hoaøn caûnh naøo. Sau saùu naêm kinh qua tu taäp 

khoå haïnh, Ñöùc Phaät ñaõ khuyeân haøng ñeä töû cuûa Ngaøi neân theo ñöôøng 

trung ñaïo. Ngaøi daïy: “Phaät töû neân luoân lôïi duïng toái ña cuoäc soáng ngoaøi 

ñôøi trong khi tu haønh ñeå ñi ñeán chaân haïnh phuùc trong ñôøi naøy vaø ñôøi 

sau.” 

Theo Kinh A Haøm, trong 49 naêm thuyeát Phaùp cuûa Ñöùc Phaät, Ngaøi 

tuyeân boá roõ raøng laø Ngaøi chæ daïy hai vaán ñeà: Khoå vaø Dieät Khoå, ngoaøi 

ra Ngaøi khoâng daïy gì nöõa. Ngaøi khuyeán khích caùc ñeä töû cuûa Ngaøi du 

haønh ñeå thuyeát phaùp vaø giaûi thích ñôøi soáng phaïm haïnh, vì haïnh phuùc 

vaø an laïc cuûa chuùng sanh, vì loøng thöông töôûng cho ñôøi, vì lôïi ích vaø 

haïnh phuùc cuûa chö Thieân vaø loaøi ngöôøi. Ñöùc Phaät neâu raát roõ muïc ñích 

thuyeát phaùp cuûa Ngaøi laø khoâng tranh luaän vôùi caùc nhaø laõnh ñaïo toân 

giaùo khaùc vaø khoâng caïnh tranh vôùi lyù thuyeát ñoái nghòch. Khoâng coù söï 

tranh chaáp trong söï thuyeát phaùp cuûa Ngaøi. Ngaøi chæ trình baøy con 

ñöôøng daãn ñeán giaùc ngoä vaø giaûi thoaùt khoå ñau phieàn naõo. Ñöùc Phaät 
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luoân luoân coù ñaày loøng töø bi vôùi taát caû chuùng sanh höõu tình. Cho ñeán khi 

naèm nghæ, Ngaøi cuõng “taâm töø thöông chuùng sanh.” Ngaøi coù thuyeát Phaùp 

cuõng chæ vì tình thöông cuûa Ngaøi ñoái vôùi chuùng sanh moïi loaøi. Kinh 

Phaät goàm treân 150 boä, taát caû ñeàu noùi leân söï hieåm nguy cuûa sanh töû neân 

nhaéc cho ngöôøi khaùc bieát nhöõng lôøi Phaät daïy vôùi hy voïng cuoái cuøng hoï 

seõ hieåu vaø vöôït thoaùt khoûi luaân hoài sanh töû. 

 

III. Nhöõng Giaùo Phaùp Coát Loõi Trong Ñaïo Phaät: 

Nhö ñaõ noùi trong lôøi ñaàu saùch, baøi phaùp ñaàu tieân ngay sau khi Phaät 

ñaït ñöôïc ñaïi giaùc taïi Boà ñeà ñaïo traøng. Phaät ñaõ ñi vaøo vöôøn Loäc uyeån 

taïi thaønh Ba La Naïi, ñeå giaûng baøi phaùp ñaàu tieân veà Trung Ñaïo, Töù 

Dieäu Ñeá vaø Baùt Chaùnh Ñaïo. Taïi Vöôøn Loäc Uyeån trong thaønh Ba La 

Naïi, thoaït ñaàu Ñöùc Phaät bò naêm anh em Kieàu Traàn Nhö laõng traùnh, 

nhöng khi Ñöùc Phaät tieán laïi gaàn hoï, hoï caûm nhaän töø nôi Ngaøi coù nhöõng 

töôùng haûo raát ñaëc bieät, neân taát caû ñeàu töï ñoäng ñöùng daäy ngheânh tieáp 

Ngaøi. Sau ñoù naêm vò ñaïo só thænh caàu Ñöùc Theá Toân chæ giaùo nhöõng 

ñieàu Ngaøi ñaõ giaùc ngoä. Ñöùc Phaät nhaân ñoù ñaõ thuyeát Baøi Phaùp Ñaàu 

Tieân: Chuyeån Baùnh Xe Phaùp. Ngaøi baét ñaàu thuyeát giaûng: “Naøy caùc Sa 

Moân! Caùc oâng neân bieát raèng coù boán Chaân Lyù. Moät laø Chaân Lyù veà Khoå. 

Cuoäc soáng ñaày daãy nhöõng khoå ñau phieàn naõo nhö giaø, beänh, baát haïnh 

vaø cheát choùc. Con ngöôøi luoân chaïy theo caùc duïc laïc, nhöng cuoái cuøng 

chæ tìm thaáy khoå ñau. Maø ngay khi coù ñöôïc thuù vui thì hoï cuõng nhanh 

choùng caûm thaáy meät moûi vì nhöõng laïc thuù naày. Khoâng coù nôi naøo maø 

con ngöôøi tìm thaáy ñöôïc söï thoûa maõn thaät söï hay an laïc hoaøn toaøn caû. 

Thöù hai laø Chaân Lyù veà Nguyeân Nhaân cuûa Khoå. Khi taâm chuùng ta chöùa 

ñaày loøng tham duïc vaø voïng töôûng chuùng ta seõ gaëp moïi ñieàu ñau khoå. 

Thöù ba laø Chaân Lyù veà söï Chaám döùt Khoå. Khi taâm chuùng ta thaùo gôõ heát 

tham duïc vaø voïng töôûng thì söï khoå ñau seõ chaám döùt. Chuùng ta seõ caûm 

nghieäm ñöôïc nieàm haïnh phuùc khoâng dieãn taû ñöôïc baèng lôøi. Cuoái cuøng 

laø Chaân Lyù veà Ñaïo Dieät Khoå. Con ñöôøng giuùp chuùng ta ñaït ñöôïc trí 

tueä toái thöôïng.” Ñaïo Thaùnh Ñeá laø chaân lyù thöù tö trong Töù Thaùnh Ñeá, laø 

chaân lyù dieät khoå, laø Baùt Thaùnh Ñaïo. Chaân lyù veà con ñöôøng dieät khoå, aáy 

laø thöïc haønh Baùt Thaùnh ñaïo. Ñöùc Phaät ñaõ daïy raèng: “Baát cöù ai chaáp 

nhaän Töù Dieäu Ñeá vaø chòu haønh trì Baùt Chaùnh Ñaïo, ngöôøi aáy seõ heát khoå 

vaø chaám döùt luaân hoài sanh töû.” Noùi toùm laïi, cuoái cuøng ñöùc Phaät ñaõ tìm 

thaáy nhöõng phaåm trôï ñaïo daãn tôùi giaùc ngoä vaø quaû vò Phaät. Ñaïo Thaùnh 

Ñeá bao goàm nhöõng con ñöôøng Thaùnh sau ñaây: Baùt Thaùnh Ñaïo, Thaát 
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Boà Ñeà Phaàn, Töù Chaùnh Caàn, Töù Nhö YÙ Tuùc, Nguõ Caên, Nguõ Löïc, Töù 

Nhieáp Phaùp, Töù Voâ Löôïng Taâm, vaø Töù Nieäm Xöù. 

Coù ngöôøi cho raèng taát caû nhöõng gì maø ñöùc Phaät noùi chæ laø ñôøi soáng 

cuûa Ñöùc Phaät. Tuy nhieân, thaät ra, taám göông cuûa Ñöùc Phaät vaø nhöõng 

ñeä töû gaàn guûi nhaát cuûa Ngaøi ñaët ra, ñoù laø kyø coâng quang vinh cuûa moät 

ngöôøi, moät ngöôøi ñöùng tröôùc coâng chuùng tuyeân boá con ñöôøng giaûi 

thoaùt. Vôùi soá ngöôøi khaùc, Phaät giaùo coù nghóa laø hoïc thuyeát quaàn chuùng 

nhö ñaõ ghi trong vaên hoïc Phaät giaùo goàm Tam Taïng kinh ñieån. Vaø trong 

ñoù mieâu taû moät trieát lyù cao quyù, saâu saéc, phöùc taïp vaø uyeân baùc veà cuoäc 

ñôøi. Danh töø Phaät giaùo ñöôïc laáy töø goác Phaïn ngöõ  “Bodhi” coù nghóa laø 

“Giaùc ngoä,” vaø do vaäy Phaät giaùo laø trieát lyù cuûa söï giaùc ngoä. Chính vì 

theá maø ñònh nghóa thaät söï cuûa Phaät giaùo laø “Dieäu Ñeá.” Ñöùc Phaät khoâng 

daïy töø lyù thuyeát, maø Ngaøi luoân daïy töø quan ñieåm thöïc tieãn qua söï hieåu 

bieát, giaùc ngoä vaø thöïc chöùng veà chaân lyù cuûa Ngaøi. Trieát lyù naøy xuaát 

phaùt töø kinh nghieäm cuûa moät ngöôøi teân laø Só Ñaït Ña Coà Ñaøm, ñöôïc 

bieát nhö laø Phaät, töï mình giaùc ngoä vaøo luùc 36 tuoåi. Tính ñeán nay thì 

Phaät giaùo ñaõ toàn taïi treân 2.500 naêm vaø coù treân 800 trieäu tín ñoà treân 

khaép theá giôùi (keå caû nhöõng tín ñoà beân Trung Hoa Luïc Ñòa). Ngöôøi Taây 

phöông cuõng ñaõ nghe ñöôïc lôøi Phaät daïy töø theá kyû thöù 13 khi Marco 

Polo (1254-1324), moät nhaø du haønh ngöôøi YÙ, thaùm hieåm chaâu AÙ, ñaõ 

vieát caùc truyeän veà Phaät giaùo trong quyeån “Cuoäc Du Haønh cuûa Marco 

Polo.” Töø theá kyû thöù 18 trôû ñi, kinh ñieån Phaät giaùo ñaõ ñöôïc mang ñeán 

AÂu chaâu vaø ñöôïc phieân dòch ra Anh, Phaùp vaø Ñöùc ngöõ. Cho ñeán caùch 

nay 100 naêm thì Phaät giaùo chæ laø moät trieát lyù chaùnh yeáu cho ngöôøi AÙ 

Ñoâng, nhöng roài daàn daàn coù theâm nhieàu ngöôøi AÂu Myõ löu taâm gaén boù 

ñeán. Vaøo ñaàu theá kyû thöù 20, Alan Bennett, moät ngöôøi Anh, ñaõ ñeán 

Mieán Ñieän xuaát gia laøm Taêng só döôùi Phaùp danh laø Ananda Metteya. 

OÂng trôû veà Anh vaøo naêm 1908. OÂng laø ngöôøi Anh ñaàu tieân trôû thaønh 

Taêng só Phaät giaùo. OÂng daïy Phaät phaùp taïi Anh. Töø luùc ñoù, Taêng Ni töø 

caùc quoác gia nhö Tích Lan, Thaùi, Nhaät, Trung Hoa vaø caùc quoác gia 

theo Phaät giaùo khaùc taïi AÙ chaâu ñaõ ñi ñeán phöông Taây, ñaëc bieät laø trong 

khoaûng thôøi gian 70 naêm trôû laïi ñaây. Nhieàu vò thaày vaãn giöõ truyeàn 

thoáng nguyeân thuûy, nhieàu vò tuøy kheá cô kheá lyù tôùi moät möùc ñoä naøo ñoù 

nhaèm thoûa maõn ñöôïc nhu caàu Phaät phaùp trong xaõ hoäi phöông Taây. 

Trong nhöõng naêm gaàn ñaây, nhu caàu Phaät giaùo lôùn maïnh ñaùng keå taïi AÂu 

chaâu. Hoäi vieân cuûa caùc hieäp hoäi Phaät giaùo taêng nhanh vaø nhieàu trung 

taâm môùi ñöôïc thaønh laäp. Hoäi vieân cuûa nhöõng trung taâm naøy bao goàm 
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phaàn lôùn laø nhöõng nhaø trí thöùc vaø nhöõng nhaø chuyeân moân. Ngaøy nay 

chæ ôû Anh thoâi ñaõ coù treân 40 trung taâm Phaät giaùo taïi caùc thaønh phoá lôùn.  

Vôùi Ñöùc Phaät, con ngöôøi laø toái thöôïng, neân Ngaøi ñaõ daïy: “Haõy laø 

ngoïn ñuoác vaø laø nôi nöông töïa cuûa chính baïn, chôù ñöøng tìm nöông töïa 

vaøo baát cöù ngöôøi naøo khaùc.” Ñoù laø lôøi noùi chaân thaät cuûa Ñöùc Phaät. 

Ngaøi ñaõ töøng noùi: “Taát caû nhöõng gì thöïc hieän ñöôïc ñeàu hoaøn toaøn do 

noã löïc vaø trí tueä ruùt ra töø kinh nghieäm baûn thaân cuûa con ngöôøi. Con 

ngöôøi laøm chuû vaän meänh cuûa mình. Con ngöôøi coù theå laøm cho cuoäc ñôøi 

mình toát hôn hoaëc xaáu hôn. Con ngöôøi neáu taän söùc tu taäp ñeàu coù theå 

thaønh Phaät.” Ñaïo Phaät laø con ñöôøng duy nhaát ñöa con ngöôøi töø hung aùc 

ñeán thieän laønh, töø phaøm ñeán Thaùnh, töø meâ sang giaùc. Ñaïo Phaät laø toân 

giaùo cuûa Ñaáng Giaùc Ngoä, moät trong ba toân giaùo lôùn treân theá giôùi do 

Phaät Thích Ca saùng laäp caùch nay treân 25 theá kyû. Ñöùc Phaät ñeà xöôùng töù 

dieäu ñeá nhö caên baûn hoïc thuyeát nhö chuùng ñaõ hieän ra khi Ngaøi ñaïi ngoä. 

Ngaøi ñaõ chæ cho moïi ngöôøi laøm caùch naøo ñeå soáng moät caùch khoân ngoan 

vaø haïnh phuùc vaø giaùo phaùp cuûa Ngaøi ñaõ lan roäng töø xöù AÁn Ñoä ra khaép 

caùc mieàn chaâu AÙ, vaø xa hôn theá nöõa. 

Ñöùc Phaät nhìn nhaän khoå ñau phieàn naõo trong cuoäc soáng nhaân loaïi 

vì söï luyeán chaáp meâ muoäi vaøo vaïn höõu. Nhöng thaät laø sai laàm khi cho 

raèng ñaïo Phaät bi quan yeám theá. Ñieàu naøy khoâng ñuùng ngay vôùi söï hieåu 

bieát sô löôïc veà caên baûn Phaät giaùo. Khi Ñöùc Phaät cho raèng cuoäc ñôøi ñaày 

khoå ñau phieàn naõo, Ngaøi khoâng nguï yù ñôøi ñaùng bi quan. Theo caùch 

naøy, Ñöùc Phaät nhìn nhaän söï hieän dieän cuûa khoå ñau phieàn naõo trong 

cuoäc soáng nhaân loaïi, vaø caùch phaân tích cuûa Ngaøi ñaõ neâu roõ cho chuùng 

ñeä töû cuûa Ngaøi thaáy ñöôïc luyeán aùi moïi vaät maø khoâng coù chaùnh kieán veà 

thöïc chaát cuûa chuùng laø nguyeân nhaân cuûa khoå ñau phieàn naõo. Tính voâ 

thöôøng vaø bieán ñoåi voán coù saün trong baûn chaát cuûa vaïn höõu. Ñaây laø baûn 

chaát thaät cuûa chuùng vaø ñaây laø chaùnh kieán. Ngaøi keát luaän: “Chöøng naøo 

chuùng ta vaãn chöa chaáp nhaän söï thaät naøy, chöøng ñoù chuùng ta vaãn coøn 

gaëp phaûi nhöõng xung ñoät. Chuùng ta khoâng theå thay ñoåi hay chi phoái 

baûn chaát thaät cuûa moïi vaät vaø keát quaû laø ‘nieàm hy voïng xa daàn laøm cho 

con tim ñau ñôùn’. Vaäy giaûi phaùp duy nhaát laø ôû choã ñieàu chænh quan 

ñieåm cuûa chính mình.” Thaät vaäy, loøng khaùt aùi moïi vaät gaây neân khoå ñau 

phieàn naõo. Kyø thaät, chính loøng khaùt aùi ñaõ gaây neân thöông ñau saàu 

muoän. Khi ta yeâu thích ngöôøi naøo hay vaät naøo thì ta muoán hoï thuoäc veà 

ta vaø ôû beân ta maõi maõi. Chuùng ta khoâng bao giôø chòu suy nghó veà baûn 

chaát thaät cuûa chuùng, hay chuùng ta töø choái nghó suy veà baûn chaát thaät 
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naøy. Chuùng ta ao öôùc nhöõng thöù naøy seõ toàn taïi maõi maõi, nhöng thôøi 

gian laïi huûy hoaïi heát thaûy moïi vaät. Tuoåi xuaân phaûi nhöôøng choã cho tuoåi 

giaø, vaø veû töôi maùt cuûa söông mai phaûi bieán maát khi vaàng hoàng loù 

daïng. Trong Kinh Nieát Baøn, khi Ñaïi Ñöùc A Nan vaø nhöõng ñeä töû khaùc 

than khoùc buoàn thaûm khi Ñöùc Phaät ñang naèm treân giöôøng beänh chôø 

cheát, Ñöùc Phaät daïy: “Naøy Ananda! Ñöøng buoàn khoå, ñöøng than khoùc, 

Nhö Lai chaúng töøng baûo oâng raèng sôùm muoän gì thì chuùng ta cuõng phaûi 

xa lìa taát caû nhöõng thöù toát ñeïp maø ta yeâu thöông quí baùu ñoù sao? 

Chuùng seõ bieán ñoåi vaø hoaïi dieät. Vaäy laøm sao Nhö Lai coù theå soáng maõi 

ñöôïc? Söï aáy khoâng theå naøo xaûy ra ñöôïc!” Ñaây laø neàn taûng cho lôøi daïy 

veà “Ba Daáu AÁn” (voâ thöôøng, khoå vaø voâ ngaõ) trong ñaïo Phaät veà ñôøi 

soáng hay nhaân sinh quan vaø vuõ truï quan Phaät Giaùo. Moïi giaù trò cuûa ñaïo 

Phaät ñeàu döïa treân giaùo lyù naøy. Ñöùc Phaät mong muoán caùc ñeä töû cuûa 

Ngaøi, taïi gia cuõng nhö xuaát gia, thaûy ñeàu soáng theo chaùnh haïnh vaø caùc 

tieâu chuaån cao thöôïng trong cuoäc soáng veà moïi maët. Ñoái vôùi Ngaøi, cuoäc 

soáng bình dò khoâng coù nghóa laø cuoäc ñôøi con ngöôøi phaûi chòu suy taøn 

khoå aûi. Ñöùc Phaät khuyeân ñeä töû cuûa Ngaøi ñi theo con ñöôøng “Trung 

Ñaïo” nghóa laø khoâng luyeán aùi cuõng khoâng choái boû va ïn höõu. Ñöùc Phaät 

khoâng chuû tröông choái boû “veû ñeïp” cuûa vaïn höõu, tuy nhieân, neáu con 

ngöôøi khoâng thaáu trieät ñöôïc thöïc chaát cuûa nhöõng vaät mang veû ñeïp ñoù, 

thì chính caùi veû ñeïp kia coù theå ñöa ñeán khoå ñau phieàn naõo hay ñau 

buoàn vaø thaát voïng cho chính mình. Trong “Thi Keä Tröôûng Laõo”, Ñöùc 

Phaät coù neâu ra moät caâu chuyeän veà toân giaû Pakka. Moät hoâm toân giaû vaøo 

laøng khaát thöïc, toân giaû ngoài döôùi goác caây. Roài moät con dieàu haâu gaàn ñoù 

chuïp ñöôïc moät mieáng thòt, voäi vuït bay leân khoâng. Nhöõng con khaùc thaáy 

vaäy lieàn taán coâng con dieàu naøy, laøm cho noù nhaû mieáng thòt xuoáng. Moät 

con dieàu haâu khaùc bay tôùi ñôùp mieáng thòt, nhöng cuõng bò nhöõng con 

khaùc taán coâng cöôùp maát ñi mieáng thòt. Toân giaû suy nghó: “Duïc laïc 

chaúng khaùc chi mieáng thòt kia, thaät thoâng thöôøng giöõa theá gian ñaày khoå 

ñau vaø thuø nghòch naøy.” Khi quan saùt caûnh treân, toân giaû thaáy roõ vaïn 

höõu voâ thöôøng cuõng nhö caùc söï vieäc xaûy ra kia, neân toân giaû tieáp tuïc 

quaùn töôûng cho ñeán khi ñaït ñöôïc quaû vò A La Haùn. Ñöùc Phaät khuyeân 

ñeä töû khoâng laûng traùnh caùi ñeïp, khoâng töø boû caùi ñeïp maø cuõng khoâng 

luyeán aùi caùi ñeïp. Chæ coá laøm sao cho caùi ñeïp khoâng trôû thaønh ñoái töôïng 

yeâu gheùt cuûa rieâng mình, vì baát cöù vaät gì khaû laïc khaû oá trong theá gian 

naøy thöôøng laøm cho chuùng ta luyeán chaáp, roài sinh loøng luyeán aùi hay 

gheùt boû, chính vì theá maø chuùng ta phaûi tieáp tuïc kinh qua nhöõng khoå ñau 
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phieàn naõo. Ngöôøi Phaät töû nhìn nhaän caùi ñeïp ôû nôi naøo giaùc quan nhaän 

thöùc ñöôïc, nhöng cuõng phaûi thaáy luoân caû tính voâ thöôøng vaø bieán hoaïi 

trong caùi ñeïp aáy. Vaø ngöôøi Phaät töû neân luoân nhôù lôøi Phaät daïy veà moïi 

phaùp höõu hình nhö sau: “Chuùng coù sinh khôûi, thì chuùng phaûi chòu hoaïi 

dieät.” Nhö vaäy, ngöôøi Phaät töû nhìn vaø chieâm ngöôõng veû ñeïp maø khoâng 

pha laãn loøng tham muoán chieám höõu. 

 

IV. Khaùi Nieäm Veà Giaùc Ngoä Trong Phaät Giaùo:  

Giaùc ngoä, tieáng Phaïn laø Boà Ñeà coù nghóa laø giaùc saùt hay giaùc ngoä. 

Giaùc coù nghóa laø söï bieát vaø caùi coù theå bieát ñöôïc. Giaùc ngoä laø nhaän bieát 

caùc chöôùng ngaïi che laáp trí tueä hay caùc hoân aùm cuûa voâ minh nhö giaác 

nguû (nhö ñang nguû say chôït tænh). Giaùc ngoä cuõng laø nhaän ra caùc chöôùng 

ngaïi phieàn naõo gaây haïi cho thieän nghieäp, hay tröïc ngoä veà baûn taùnh thaät 

cuûa vaïn phaùp. Theo Phaät giaùo, giaùc ngoä chính laø ñaïi loä ñöa haønh giaû ñi 

ñeán Nieát Baøn. Khaùi nieäm veà töø Bodhi trong Phaïn ngöõ khoâng coù töông 

ñöông trong Vieät vaø Anh ngöõ, chæ coù danh töø “Loùe saùng,” “Böøng saùng,” 

hay “Enlightenment” laø thích hôïp. Moät ngöôøi baûn taùnh thaät söï cuûa vaïn 

höõu laø giaùc ngoä caùi hö khoâng hieän taïi. Caùi hö khoâng maø ngöôøi ta thaáy 

ñöôïc trong khoaûnh khaéc aáy khoâng phaûi laø hö voâ, maø laø caùi khoâng theå 

naém baét ñöôïc, khoâng theå hieåu ñöôïc baèng caûm giaùc hay tö duy vì noù voâ 

haïn vaø vöôït ra ngoaøi söï toàn taïi vaø khoâng toàn taïi. Caùi hö khoâng ñöôïc 

giaùc ngoä khoâng phaûi laø moät ñoái töôïng cho chuû theå suy gaãm, maø chuû theå 

phaûi hoøa tan trong ñoù môùi hieåu ñöôïc noù. Trong Phaät giaùo thaät, ngoaøi theå 

nghieäm ñaïi giaùc ra, khoâng coù Phaät giaùo. Giaùc Ngoä laø kinh nghieäm rieâng 

tö thaân thieát nhaát cuûa caù nhaân, neân khoâng theå noùi baèng lôøi hay taû baèng 

buùt ñöôïc. Taát caû nhöõng gì caùc Thieàn sö coù theå laøm ñöôïc ñeå truyeàn ñaït 

kinh nghieäm aáy cho ngöôøi khaùc chæ laø thöû khôi gôïi leân, hoaëc chæ troû cho 

thaáy. Ngöôøi naøo thaáy ñöôïc laø vöøa chæ thaáy ngay, ngöôøi naøo khoâng thaáy 

thì caøng nöông theo ñoù ñeå suy nghó, laäp luaän caøng sai ñeà. Trong nhaø 

Thieàn, giaùc ngoä ñeå chæ söï nhaän bieát tröïc tieáp baèng tröïc giaùc veà chaân lyù. 

Nghóa ñen cuûa töø naøy laø “thaáy taùnh,” vaø ngöôøi ta noùi raèng ñaây laø söï 

nhaän bieát chaân taùnh baèng tueä giaùc vöôït ra ngoaøi ngoân ngöõ hay khaùi 

nieäm tö töôûng. Noù töông ñoàng vôùi töø “satori” (ngoä) trong moät vaøi baøi 

vieát veà Thieàn, nhöng trong vaøi baøi khaùc thì “Ngoä” ñöôïc dieãn taû nhö laø 

thuûy giaùc (hay söï giaùc ngoä luùc ban sô) caàn phaûi ñöôïc phaùt trieån qua tu 

taäp nhieàu hôn nöõa, trong khi ñoù thì töø “satori” lieân heä tôùi söï giaùc ngoä 

cuûa chö Phaät vaø chö Toå trong Thieàn. Giaùc ngoä coøn coù nghóa laø “Kieán 
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taùnh ngoä ñaïo” hay nhìn thaáy töï taùnh chaân thaät cuûa mình vaø ñoàng thôøi 

nhìn thaáy baûn taùnh toái thöôïng cuûa vuõ truï vaø vaïn vaät (Ñaây laø moät caùch 

khaùc ñeå dieãn taû veà kinh nghieäm giaùc ngoä hay söï töï nhaän ra töï taùnh, töø 

ñoù thaáy bieát taát caû töï taùnh cuûa vaïn höõu). AÁy laø söï hoát nhieân nhaän ra 

raèng: “Xöa nay ta voán ñaày ñuû vaø toaøn haûo. Kyø dieäu thay, huyeàn dieäu 

thay!” Neáu laø thaáy Phaät taùnh thì thöïc chaát seõ luoân luoân gioáng nhau ñoái 

vôùi baát cöù ai kinh nghieäm noù, daãu ngöôøi aáy laø Phaät Thích Ca hay Phaät 

A Di Ñaø hay baát cöù ngöôøi naøo trong caùc baïn. Nhöng noùi theá khoâng coù 

nghóa laø taát caû chuùng ta ñeàu coù kinh nghieäm kieán taùnh ôû cuøng moät möùc 

ñoä, vì trong caùi roõ, caùi saâu, caùi ñaày ñuû cuûa kinh nghieäm coù nhöõng khaùc 

bieät lôùn lao.  

Theo Phaät giaùo Baéc Toâng, coù taùm ñieàu giaùc ngoä cuûa caùc baäc vó 

nhaân. Kinh Taùm Ñieàu Giaùc Ngoä Cuûa Caùc Baäc Vó Nhaân, xeùt veà phöông 

dieän hình thöùc thì kinh vaên raát ñôn giaûn. Kinh vaên raát coå, vaên theå cuûa 

kinh thuoäc loaïi keát taäp nhö Kinh Töù Thaäp Nhò Chöông vaø Kinh Luïc Ñoä 

Taäp. Tuy nhieân, noäi dung cuûa kinh raát saâu saéc nhieäm maàu. Sa moân An 

Theá Cao, ngöôøi Parthia, dòch töø Phaïn sang Haùn vaøo khoaûng naêm 150 

sau Taây Lòch (ñôøi Haäu Haùn) taïi Trung Taâm Phaät Giaùo Laïc Döông. Hoøa 

Thöôïng Thích Thanh Töø dòch töø Haùn sang Vieät vaøo khoaûng thaäp nieân 

70s. Nguyeân vaên baûn kinh baèng Phaïn ngöõ khoâng bieát coøn löu truyeàn tôùi 

ngaøy nay hay khoâng. Kinh naày thích hôïp vôùi caû hai truyeàn thoáng Phaät 

giaùo Nguyeân Thuûy vaø Ñaïi Thöøa. Kyø thaät, töøng ñieàu trong taùm ñieàu giaùc 

ngoä cuûa caùc baäc vó nhaân trong kinh naày coù theå ñöôïc coi nhö laø ñeà taøi 

thieàn quaùn maø haøng Phaät töû chuùng ta, ñeâm laãn ngaøy haèng giöõ thoï trì, chí 

thaønh tuïng nieäm ghi nhôù, taùm ñieàu giaùc ngoä cuûa caùc baäc vó nhaân. Ñaây 

laø taùm Chôn Lyù maø chö Phaät, chö Boà Taùt vaø caùc baäc vó nhaân ñaõ töøng 

giaùc ngoä. Sau khi giaùc ngoä, caùc vò aáy laïi tieán tu voâ ngaàn töø bi ñaïo haïnh 

ñeå taêng tröôûng trí hueä. Duøng thuyeàn Phaùp Thaân thong dong daïo chôi 

coõi Nieát Baøn, chæ trôû vaøo bieån sanh töû theo ñaïi nguyeän cöùu ñoä chuùng 

sanh. Caùc baäc naày laïi duøng taùm Ñieàu Giaùc Ngoä ñeå khai loái daét dìu 

chuùng sanh, khieán cho ai naáy ñeàu bieát raønh söï khoå naõo cuûa töû sanh sanh 

töû, ñeå töø ñoù can ñaûm xa lìa nguõ duïc bôïn nhô maø quyeát taâm tu theo Ñaïo 

Thaùnh. Neáu laø Phaät töû phaûi neân luoân trì tuïng kinh naày, haèng ñeâm 

thöôøng trì tuïng vaø nghó töôûng ñeán taùm ñieàu naày trong moãi nieäm, thì bao 

nhieâu toäi loãi thaûy ñeàu tieâu saïch, thong dong tieán vaøo neûo Boà Ñeà, nhanh 

choùng giaùc ngoä, maõi maõi thoaùt ly sanh töû, vaø thöôøng truï nôi an laïc vónh 

cöûu. Ai trong chuùng ta cuõng ñeàu khao khaùt saâu xa muoán ñaït ñöôïc haïnh 
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phuùc vaø coá söùc traùnh neù khoå ñau phieàn naõo; tuy nhieân, nhöõng haønh vi 

vaø caùch öùng xöû cuûa mình trong cuoäc soáng haèng ngaøy chaúng nhöõng 

khoâng mang laïi ñöôïc haïnh phuùc, maø ngöôïc laïi, chuùng chæ laøm taêng 

theâm khoå ñau phieàn naõo cho chính mình. Taïi sao laïi nhö vaäy? Phaät giaùo 

cho raèng chæ ñôn thuaàn laø chuùng ta khoâng giaùc ngoä chaân lyù. Phaät giaùo 

cho raèng caùc kinh nghieäm coù veû nhö vui söôùng treân coõi ñôøi naày thöïc 

chaát ñeàu laø nhöõng traïng thaùi ñau khoå. Phaät töû thuaàn thaønh neân thaáy roõ 

vaán ñeà naèm ôû choã chuùng ta caûm nhaän chuùng nhö nhöõng traïng thaùi vui 

söôùng chæ vì khi so saùnh vôùi nhöõng kinh nghieäm khoå ñau phieàn naõo thì 

chuùng coù veû nhö laø nheï nhaøng vaø thoaûi maùi hôn, theá thoâi. Phaät töû neân 

ngaøy ñeâm heát loøng ñoïc tuïng vaø thieàn quaùn veà taùm ñieàu giaùc ngoä lôùn maø 

chö Ñaïi Boà Taùt ñaõ khaùm phaù. Ñieàu Giaùc Ngoä Thöù Nhaát laø giaùc ngoä raèng 

coõi theá gian laø voâ thöôøng, ñaát nöôùc nguy ngaäp, boán ñaïi khoå khoâng, naêm 

aám khoâng phaûi ta, luoân sinh luoân dieät thay ñoåi, hö nguïy voâ chuû, taâm laø 

nguoàn aùc, hình laø röøng toäi baát tònh, haõy quaùn saùt nhö theá maø lìa daàn 

sanh töû. Ñôøi voâ thöôøng quoác ñoä bôû doøn, töù ñaïi khoå khoâng, naêm aám 

khoâng phaûi ta, ñoåi ñôøi sanh dieät chaúng laâu, giaû doái khoâng chuû lyù maàu 

khoù tin, taâm laø nguoàn aùc xuaát sanh, thaân hình röøng toäi maø mình chaúng 

hay, ngöôøi naøo quaùn saùt theá naày seõ laàn hoài sanh töû sôùm chaày thoaùt ra. 

Ñieàu Giaùc Ngoä Thöù Hai laø giaùc ngoä raèng ham muoán nhieàu laø khoå nhieàu. 

Taát caû nhöõng khoù khaên treân ñôøi naày ñeàu khôûi leân töø loøng tham duïc. 

Nhöõng ai ít ham muoán thì môùi coù khaû naêng thö giaûn, thaân taâm môùi ñöôïc 

giaûi thoaùt khoûi nhöõng heä luïy cuûa cuoäc ñôøi. Tham duïc nhieàu, khoå thieät 

theâm nhieàu (ham muoán nhieàu laø khoå nhieàu). Nhoïc nhaèn sanh töû bao 

nhieâu (taát caû nhöõng khoå nhoïc treân ñôøi ñeàu do ham muoán maø ra) bôûi do 

tham duïc, maø chieâu khoå naày. Nhöõng ai coù ít ham muoán thì thaân taâm 

ñöôïc giaûi thoaùt töï taïi (bôùt loøng tham duïc chaúng gaây, thaân taâm töï taïi vui 

naày ai hôn). Ñieàu Giaùc Ngoä Thöù Ba laø giaùc ngoä raèng taâm chuùng sanh 

khoâng bao giôø bieát ñuû, chæ tham caàu nhieàu neân toäi aùc luoân taêng. Trong 

cuoäc soáng haèng ngaøy luùc naøo hoï cuõng mong ñöôïc aên ngon, maëc ñeïp, 

trang söùc loäng laãy, nhöng nhöõng thöù naày chæ laøm mình thoûa maõn trong 

moät thôøi gian ngaén maø thoâi, nhöng sau ñoù moät thôøi gian chính nhöõng 

thöù ñaõ töøng mang laïi nieàm vui cho mình giôø ñaây coù theå laøm cho mình 

nhaøm chaùn. Cuõng nhö vaäy, danh voïng maø chuùng ta ñang coù cuõng khoâng 

khaùc gì. Ban ñaàu mình coù theå nghó raèng mình thaät haïnh phuùc khi ñöôïc 

noåi danh, nhöng sau moät thôøi gian, nhöõng gì mình caûm thaáy coù theå chæ 

coøn laø söï nhaøm chaùn vaø khoâng thoûa maõn. Baäc Boà Taùt khoâng theá, maø 
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ngöôïc laïi taâm luoân bieát ñuû, luoân thanh baàn laïc ñaïo, luoân laáy trí hueä laøm 

söï nghieäp tu haønh. Ñaém meâ traàn maûi mieát chaúng döøng, moät beà caàu ñöôïc 

voâ chöøng, toäi kia theâm lôùn coù ngöøng ñöôïc ñaâu, nhöõng haøng Boà Taùt hieåu 

saâu, nhôù caàu tri tuùc chaúng laâu chaúng sôøn, cam ngheøo giöõ ñaïo laø hôn, laàu 

cao trí hueä chaúng khôøn döïng leân. Ñieàu Giaùc Ngoä Thöù Tö laø giaùc ngoä 

raèng bieáng löôøi laø ñoïa laïc, neân thöôøng phaûi tu haønh tinh taán ñeå deïp taét 

töù ma maø thoaùt ra nguïc nguõ aám vaø tam giôùi. Keû bieáng löôøi haï lieät traàm 

luaân, thöôøng tu tinh taán vui möøng, deïp tröø phieàn naõo aùc quaân nhieàu ñôøi, 

boán ma haøng phuïc nhö chôi. Nguïc tuø aám giôùi thaûnh thôi ra ngoaøi. Ñieàu 

Giaùc Ngoä Thöù Naêm laø giaùc ngoä raèng vì si meâ neân phaûi sinh töû töû sinh 

khoâng döùt. Vì theá Boà Taùt luoân hoïc nhieàu, nghe nhieàu ñeå phaùt trieån trí 

hueä, thaønh töïu bieän taøi. Nhôø vaäy maø coù theå giaùo hoùa heát thaûy chuùng 

sanh vaøo caûnh giôùi hyû laïc. Ngu si laø goác khoå luaân hoài, Boà Taùt thöôøng 

nhôù khoâng nguoâi. Nghe nhieàu hoïc roäng chaúng lôi chuùt naøo, vun boài trí 

tueä caøng cao, bieän taøi ñaày ñuû coâng lao choùng thaønh. Ñaëng ñem giaùo 

hoùa chuùng sanh, Nieát baøn an laïc coøn laønh naøo hôn. Ñieàu Giaùc Ngoä Thöù 

Saùu laø giaùc ngoä raèng ngheøo khoå sinh nhieàu oaùn haän giaän hôøn, töø ñoù maø 

aùc duyeân keát tuï. Boà Taùt bình ñaúng boá thí, khoâng phaân bieät keû oaùn ngöôøi 

thaân, chaúng nghó ñeán loãi xöa, cuõng khoâng gheùt ngöôøi ñöông thôøi laøm aùc. 

Ngöôøi khoå ngheøo laém keát oaùn hôøn, khoâng duyeân taïo taùc aùc ñaâu sôøn. Boà 

Taùt boá thí, ai hôn keû naày, loøng khoâng coøn thaáy kia ñaây; ít khi nhôù ñeán 

buoàn gaây thuôû naøo. Duø nguôøi laøm aùc bieát bao, moät loøng thöông xoùt khoå 

ñau cöùu giuøm. Ñieàu Giaùc Ngoä Thöù Baûy laø giaùc ngoä raèng nguõ duïc daãn 

ñeán loãi vaï. Duø cuøng ngöôøi tuïc sinh soáng maø khoâng nhieãm thoùi traàn tuïc. 

Nhö vò Tyø Kheo xuaát gia, thöôøng chæ tam y nhaát baùt, soáng thanh baàn laïc 

ñaïo, giôùi haïnh thanh cao, bình ñaúng vaø töø bi vôùi taát caû chuùng sanh moïi 

loaïi. Naêm duïc gaây laàm loãi ngaát trôøi. Tuy ngöôøi theá tuïc ngoaøi ñôøi; maø 

loøng khoâng nhieãm vui chôi theá tình, ba y thöôøng nhôù cuûa mình, ngaøy 

naøo seõ ñöôïc oâm bình ngao du. Chí mong lìa tuïc ñi tu, ñaïo gìn trong saïch 

chaúng lu khoâng môø. Haïnh laønh cao vuùt kính thôø, thöông yeâu taát caû 

khoâng bôø beán ñaâu. Ñieàu Giaùc Ngoä Thöù Taùm laø giaùc ngoä löûa döõ sanh töû 

gaây ra voâ löôïng khoå naõo khaép nôi. Boà Taùt phaùt  ñaïi nguyeän cöùu giuùp taát 

caû chuùng sanh moïi loaøi, cuøng chòu khoå vôùi chuùng sanh moïi loaøi, vaø daãn 

daét chuùng sanh ñeán caûnh giôùi an laïc. Töû sanh hoaøi ñau khoå voâ cuøng. 

Phaùt taâm doõng maõnh ñaïi huøng, quyeát loøng ñoä heát ñoàng chung Nieát baøn. 

Thaø mình chòu khoå muoân vaøn, thay cho taát caû an nhaøn thaûnh thôi. Moïi 

ngöôøi ñeàu ñöôïc vui töôi, ñeán bôø giaùc ngoä raïng ngôøi haøo quang.   
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Giaùc ngoä theo Phaät giaùo Thieàn Toâng laø chuùng ta phaûi noã löïc tu taäp 

cho ñeán khi chuùng ta nhaän thaáy ñöôïc raèng vaán ñeà trong cuoäc soáng 

khoâng phaûi ôû ngoaøi chuùng ta, chöøng ñoù chuùng ta môùi thöïc söï caát böôùc 

treân con ñöôøng ñaïo. Chæ khi naøo söï tænh thöùc phaùt sinh chuùng ta môùi 

thaáy ñöôïc söï haøi hoøa cuûa cuoäc soáng maø chuùng ta chöa bao giôø nhaän 

thaáy töø tröôùc. Trong nhaø Thieàn, giaùc ngoä khoâng phaûi laø ñieàu maø chuùng 

ta coù theå ñaït ñöôïc, nhöng noù laø traïng thaùi thieáu vaéng moät thöù gì khaùc. 

Neân nhôù, trong suoát cuoäc ñôøi cuûa chuùng ta, chuùng ta luoân chaïy ñoâng 

chaïy taây ñeå tìm caàu, luoân ñeo ñuoåi muïc ñích gì ñoù. Giaùc ngoä thaät söï 

chính laø söï buoâng boû taát caû nhöõng thöù ñoù. Tuy nhieân, noùi deã khoù laøm. 

Vieäc tu taäp laø vieäc laøm cuûa töøng caù nhaân chöù khoâng ai laøm duøm cho ai 

ñöôïc, khoâng coù ngoaïi leä! Daàu cho chuùng ta coù ñoïc thieân kinh vaïn 

quyeån trong caû ngaøn naêm thì vieäc laøm naày cuõng khoâng ñöa chuùng ta 

ñeán ñaâu caû. Chuùng ta phaûi tu taäp vaø phaûi noã löïc tu taäp cho ñeán cuoái 

cuoäc ñôøi cuûa mình. Töø giaùc ngoä raát quan troïng trong nhaø Thieàn vì muïc 

ñích cuûa vieäc tu thieàn laø ñaït tôùi caùi ñöôïc bieát nhö laø ‘giaùc ngoä.’ Giaùc 

ngoä laø caûnh giôùi cuûa Thaùnh Trí Töï Chöùng, nghóa laø caùi taâm traïng trong 

ñoù Thaùnh Trí töï theå hieän laáy baûn taùnh noäi taïi cuûa noù. Söï töï chöùng naày 

laäp neân chaân lyù cuûa Thieàn, chaân lyù aáy laø giaûi thoaùt vaø an nhieân töï taïi. 

Theo Thieàn Sö D.T. Suzuki trong Thieàn Luaän, Taäp II, Ngoä laø toaøn theå 

cuûa Thieàn. Thieàn baét ñaàu töø ñoù maø chaám döùt cuõng ôû ñoù. Bao giôø khoâng 

coù ngoä, baáy giôø khoâng coù Thieàn. Ngoä laø thöôùc ño cuûa Thieàn nhö moät 

toân tuùc ñaõ noùi. Ngoä khoâng phaûi laø moät traïng thaùi an tónh khoâng thoâi; noù 

khoâng phaûi laø söï thanh thaûn maø laø moät kinh nghieäm noäi taâm khoâng coù 

daáu veát cuûa tri thöùc phaân bieät; phaûi laø söï thöùc tænh naøo ñoù phaùt khôûi töø 

laõnh vöïc ñoái ñaõi cuûa taâm lyù, moät söï trôû chieàu vôùi hình thaùi bình thöôøng 

cuûa kinh nghieäm voán laø ñaëc tính cuûa ñôøi soáng thöôøng nhaät cuûa chuùng ta. 

Noùi caùch khaùc, chaân giaùc ngoä chính laø söï thaáu trieät hoaøn toaøn baûn theå 

cuûa töï ngaõ. Thuaät ngöõ Ñaïi Thöøa goïi laø ‘Chuyeån Y’ hay quay trôû laïi, 

hay laät ngöôïc caùi cô sôû cuûa taâm yù, ôû ñaây toaøn boä kieán truùc taâm thöùc traûi 

qua moät cuoäc thay ñoåi toaøn dieän. Ngoä laø kinh nghieäm rieâng tö thaân thieát 

nhaát cuûa caù nhaân, neân khoâng theå noùi baèng lôøi hay taû baèng buùt ñöôïc. Taát 

caû nhöõng gì caùc Thieàn sö coù theå laøm ñöôïc ñeå truyeàn ñaït kinh nghieäm aáy 

cho ngöôøi khaùc chæ laø thöû khôi gôïi leân, hoaëc chæ troû cho thaáy. Ngöôøi naøo 

thaáy ñöôïc laø vöøa chæ thaáy ngay, ngöôøi naøo khoâng thaáy thì caøng nöông 

theo ñoù ñeå suy nghó, laäp luaän caøng sai ñeà.  
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Trong thuaät ngöõ Phaät giaùo Nhaät Baûn, töø “Satori” duøng ñeå chæ söï 

“Giaùc Ngoä.” Trong tieáng Nhaät, nghóa ñen cuûa noù laø “bieát.” Trong Thieàn 

töø naøy duøng ñeå chæ söï hieåu bieát baûn chaát thaät söï cuûa vaïn höõu moät caùch 

tröïc tieáp chöù khoâng baèng khaùi nieäm, vì noù vöôït leân treân ngoân töø vaø khaùi 

nieäm. Noù töông ñöông vôùi töø “Kieán Taùnh” cuûa Hoa ngöõ, caû hai ñeàu coù 

nghóa laø chöùng nghieäm chaân lyù, nhöng khoâng ñöôïc xem nhö laø cöùu caùnh 

cuûa con ñöôøng, maø söï chöùng ngoä naøy phaûi ñöôïc ñaøo saâu hôn nöõa baèng 

thieàn taäp. Trong Thieàn traïng thaùi ngoä laø traïng thaùi cuûa Phaät taâm hay töï 

noù laø tònh thöùc. Tuy nhieân, ngöôïc doøng thôøi gian trôû veà thôøi Ñöùc Phaät, 

döôùi coäi caây Boà Ñeà, Thaùi Töû Taát Ñaït Ña ñaõ thaønh Chaùnh Ñaúng Chaùnh 

Giaùc. Ngaøi ñaõ giaùc ngoä nhöõng gì? Raát ñôn giaûn, Ngaøi ñaõ giaùc ngoä Chaân 

Lyù, Chaân Lyù Vónh Cöûu. Töù Dieäu Ñeá vaø Baùt Thaùnh Ñaïo laø nhöõng ñieàu 

maø Ñöùc Phaät ñaõ tìm thaáy. Phaät töû chaân thuaàn muoán ñaït ñeán caûnh giôùi 

an vui haïnh phuùc nhö Ñöùc Phaät, khoâng coù con ñöôøng naøo khaùc hôn con 

ñöôøng tu taäp theo ñuùng nhöõng söï thaät naày. Nghóa laø, chuùng ta phaûi hoïc 

caùc söï thaâät naâày vaø phaûi ñi theo con ñöôøng maø Ñöùc Phaät ñaõ chæ baøy. Nhö 

Ñöùc Phaät ña õ noùi: “Taát caû nhöõng gì Ta laøm, caùc ngöôi ñeàu coù theå laøm 

ñöôïc; caùc ngöôi coù theå chöùng ñaéc Nieát Baøn, ñi vaøo caûnh an vui haïnh 

phuùc khi naøo caùc ngöôi boû ñöôïc caùi ‘ngaõ’ sai laàm vaø dieät heát voâ minh 

trong taâm mình.” 

Theo Kinh Sa Moân Quaû, Ñöùc Phaät daïy veà kinh nghieäm giaùc ngoä 

nhö sau: “Vôùi caùi taâm an ñònh, trong saïch, linh maãn, ñieàu cheá, xaû heát aùc 

nghieäp, nhu thuaän, tuøy öùng, kieân coá, khoâng nao nuùng, thaày Tyø Kheo 

phaùt taâm dieät tröø phieàn naõo. Thaáy bieát ñuùng nhö thöïc: ‘ñaây laø khoå’, 

‘ñaây laø nguyeân nhaân cuûa khoå’, ‘ñaây laø söï dieät khoå’, vaø ‘ñaây laø con 

ñöôøng dieät khoå.’ Thaáy bieát ñuùng nhö thöïc: ‘ñaây laø phieàn naõo’, ‘ñaây laø 

nguyeân nhaân cuûa phieàn naõo’, ‘ñaây laø söï dieät tröø phieàn naõo’, vaø ‘ñaây laø 

con ñöôøng ñöa tôùi söï dieät tröø phieàn naõo’. Bieát nhö vaäy, thaáy nhö vaäy, 

taâm thaáy ñöôïc giaûi thoaùt caùc phieàn naõo laäu hoaëc cuûa duïc aùi, höõu aùi, voâ 

minh, vaø ñöôïc trí tueä giaûi thoaùt. Thaày Tyø Kheo bieát: ‘nghieäp taùi sanh ñaõ 

xaû tröø, phaïm haïnh ñaõ troøn, vieäc gì phaûi laøm nay ñaõ laøm xong, sau kieáp 

naøy khoâng coøn thoï thaân naøo khaùc.’ Tuy nhieân, giaùo phaùp maø Nhö Lai 

chöùng ngoä, quaû thöïc thaâm dieäu, khoù hieåu, khoù nhaän, vaéng laëng tuyeät 

ñoái, khoâng naèm trong phaïm vi lyù luaän, teá nhò, chæ coù baäc Thaùnh nhaân 

môùi hieåu noåi. Chuùng sanh coøn luyeán aùi trong nhuïc duïc nguõ traàn. Giaùo lyù 

töông quan Duyeân Khôûi laø moät ñeà muïc raát khoù laõnh hoäi, vaø Nieát Baøn, 

laø söï chaám döùt moïi hieän töôïng phaùt sinh coù ñieàu kieän, söï töø boû khaùt 
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voïng, söï ñoaïn tröø tham aùi, söï khoâng tham aùi vaø söï chaám döùt cuõng laø 

moät vaán ñeà khoâng deã laõnh hoäi.” Thaät roõ reät raèng ngoä laø söï thaønh töïu 

chaân thöïc, traïng thaùi vieân maõn cuûa caùi taâm bình thöôøng trong ñoù mình 

seõ caûm thaáy thoûa maõn hôn, bình thaûn hôn, ñaày nieàm vui hôn baát cöù thöù 

gì mình töøng theå nghieäm tröôùc ñaây.  Vì vaäy ngoä laø moät traïng thaùi trong 

aáy con ngöôøi hoaøn toaøn hoøa hôïp vôùi thöïc taïi beân ngoaøi vaø beân trong, 

moät traïng thaùi trong aáy haønh giaû hoaøn toaøn yù thöùc ñöôïc noù vaø naém ñöôïc 

noù moät caùch troïn veïn. Haønh giaû nhaän thöùc ñöôïc noù, nghóa laø khoâng phaûi 

baèng oùc naõo hay baát cöù thaønh phaàn naøo cuûa cô theå cuûa haønh giaû, maø laø 

con ngöôøi toaøn dieän. Haønh giaû nhaän thöùc ñöôïc noù; khoâng nhö moät ñoái 

töôïng  ñaèng kia maø haønh giaû naém giöõ noù baèng tö töôûng, maø noù, boâng 

hoa, con choù, hay con ngöôøi trong thöïc taïi troïn veïn cuûa noù hay cuûa 

haønh giaû. Keû thöùc tænh thì côûi môû vaø maãn caûm ñoái vôùi theá giôùi, vaø haønh 

giaû coù theå côûi môû vaø maãn caûm vì anh ta khoâng coøn chaáp tröôùc vaøo mình 

nhö moät vaät, do ñoù ñaõ trôû thaønh troáng khoâng vaø saün saøng tieáp nhaän. Ngoä 

coù nghóa laø “söï thöùc tænh troïn veïn cuûa toaøn theå caù tính ñoái vôùi thöïc taïi.” 

Giaùc ngoä laø moät traïng thaùi taâm hoaøn toaøn bình thöôøng maëc daàu muïc 

tieâu toái haäu cuûa thieàn laø theå nghieäm “ngoä.” Ngoä khoâng phaûi laø moät 

traïng thaùi taâm baát thöôøng; noù khoâng phaûi laø moät côn ngaây ngaát trong ñoù 

thöïc taïi bieán maát. Noù khoâng phaûi laø moät taâm traïng ngaõ aùi nhö chuùng ta 

thaáy trong vaøi bieåu hieän toân giaùo. Neáu noù laø moät caùi gì, thì noù laø moät 

taâm traïng hoaøn toaøn bình thöôøng. Nhö Trieäu Chaâu tuyeân boá: “Bình 

thöôøng taâm laø Thieàn,” chæ tuøy nôi mình ñieàu chænh baûn leà sao cho caùnh 

cöûa coù theå môû ra ñoùng vaøo ñöôïc. Ngoä coù moät aûnh höôûng ñaëc bieät ñoái 

vôùi ngöôøi theå nghieäm noù. “Taát caû nhöõng hoaït ñoäng tinh thaàn cuûa chuùng 

ta töø baây giôø seõ hoaït ñoäng treân moät caên baûn khaùc, maø haún seõ thoûa ñaùng 

hôn, thanh bình hôn, ñaày nieàm vui hôn baát cöù thöù gì mình töøng theå 

nghieäm tröôùc ñaây. Xu höôùng cuûa ñôøi soáng seõ thay ñoåi. Sôû höõu döôïc 

thieàn mình thaáy coù moät caùi gì töôi treû laïi. Hoa xuaân troâng seõ ñeïp hôn, 

trong suoái nöôùc chaûy seõ maùt hôn vaø trong hôn. Giaùc ngoä laø söï tænh thöùc 

troïn veïn tröôùc thöïc taïi. Thaät laø quan troïng phaûi hieåu raèng traïng thaùi ngoä 

khoâng phaûi laø moät traïng thaùi phaân ly hay moät côn ngaây ngaát trong ñoù 

mình tin laø mình tænh thöùc, trong khi thöïc ra mình ñang say nguû. Dó 

nhieân, nhaø taâm lyù hoïc Taây Phöông haún coù khuynh höôùng tin raèng ngoä 

chæ laø moät traïng thaùi chuû quan, moät thöù meâ man töï gaây. Söï tænh thöùc 

troïn veïn tröôùc thöïc taïi coù nghóa laø ñaït ñöôïc moät ñònh höôùng coù ích lôïi 

vieân maõn. Coù nghóa laø khoâng lieân keát mình vôùi theá giôùi ñeå thuï nhaän, 
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boùc loät, vô veùt, hay theo kieåu mua baùn, nhöng moät caùch saùng taïo, hoaït 

ñoäng. Trong tình traïng phong phuù vieân maõn khoâng coù nhöõng taám maøn 

ngaên caùch “caùi toâi.” Ñoái töôïng khoâng coøn laø ñoái töôïng nöõa; noù khoâng 

choáng laïi caùi toâi, maø theo toâi. Ñoùa hoàng toâi thaáy khoâng phaûi laø ñoái 

töôïng cho tö töôûng toâi, theo caùi loái khi toâi noùi “toâi thaáy ñoaù hoàng” toâi 

chæ phaùt bieåu raèng caùi ñoái töôïng  ñoùa hoàng, naèm döôùi phaïm truø “hoàng”, 

nhöng theo caùi loái raèng “moät ñoùa hoàng laø moät ñoùa hoàng.” Tình traïng 

phong phuù vieân maõn ñoàng thôøi cuõng laø tình traïng khaùch theå tính cao 

nhaát; toâi thaáy ñoái töôïng maø khoâng heà bò moái tham lam hay sôï haõi cuûa 

mình boùp meùo. Toâi thaáy noù nhö chính noù, chöù khoâng phaûi nhö toâi muoán 

noù laø hay khoâng laø nhö vaäy. Trong loái tri giaùc naøy khoâng coù nhöõng boùp 

meùo thieáu maïch laïc. Coù söï soáng ñoäng hoaøn toaøn, vaø söï toång hôïp laø cuûa 

chuû theå tính khaùch theå tính. Toâi theå nghieäm maõnh lieät, theá nhöng ñoái 

töôïng ñöôïc ñeå yeân laø caùi noù laø. Toâi laøm noù soáng ñoäng, vaø noù laøm toâi 

soáng ñoäng. Ngoä chæ coù veû thaàn bí ñoái vôùi nhöõng ai khoâng yù thöùc ñöôïc 

raèng tri giaùc cuûa ngöôøi aáy veà theá giôùi thuaàn tuùy coù tính caùch tinh thaàn, 

hay thieáu maïch laïc tôùi möùc ñoä naøo. Neáu ngöôøi ta nhaän thöùc ñöôïc ñieàu 

naøy, ngöôøi ta cuõng nhaän thöùc ñöôïc moät nhaän thöùc khaùc, moät nhaän thöùc 

maø chuùng ta coù theå goïi laø moät nhaän thöùc hoaøn toaøn thieát thöïc. Coù theå 

ngöôøi ta chæ môùi thoaùng thaáy noù, nhöng ngöôøi ta coù theå töôûng töôïng noù 

laø caùi gì. Moät ngaøy noï sö Huyeàn Giaùc ñi thaêm Luïc Toå Hueä Naêng. Laàn 

ñaàu tieân gaëp Toå, sö tay caàm tích tröôïng vai mang bình baùt ñi nhieãu Toå 

ba voøng, ñoaïn ñöùng thaúng. Toå thaáy theá beøn noùi, “Phaøm sa moân coù ñuû ba 

ngaøn uy nghi taùm muoân teá haïnh. Ñaïi Ñöùc ngöôøi phöông naøo ñeán maø 

sanh ñaïi ngaõ maïn nhö vaäy?” Huyeàn Giaùc thöa, “Sanh töû laø vieäc lôùn, voâ 

thöôøng qua nhanh quaù.” Toå baûo, “Sao khoâng ngay nôi ñoù theå nhaän laáy 

voâ sanh, lieãu chaúng mau ö?” Huyeàn Giaùc thöa: “Theå töùc voâ sanh, lieãu 

voán khoâng mau.” Toå khen, “Ñuùng theá! Ñuùng theá!” Luùc ñoù ñaïi chuùng 

nghe noùi ñeàu ngaïc nhieân. Sö beøn ñaày ñuû oai nghi leã taï toå. Choác laùt sau 

sö xin caùo töø. Toå baûo, “Trôû veà quaù nhanh!” Huyeàn Giaùc thöa, “Voán töï 

khoâng ñoäng thì ñaâu coù nhanh.” Toå baûo, “caùi gì bieát khoâng ñoäng?” 

Huyeàn Giaùc thöa, “Ngaøi töï phaân bieät.” Toå baûo, “Ngöôi ñöôïc yù voâ sanh 

raát saâu.” Huyeàn Giaùc thöa, “Voâ sanh maø coù yù sao?” Toå baûo, “Khoâng yù, 

caùi gì bieát phaân bieät?” Huyeàn Giaùc thöa, “Phaân bieät cuõng khoâng phaûi 

yù.” Toå khen, “Laønh thay! Laønh thay!” Sö ôû laïi Taøo Kheâ moät ñeâm ñeå 

hoûi theâm ñaïo lyù. Saùng hoâm sau sö trôû veà OÂn Giang, nôi maø chuùng ñeä töû 
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ñang chôø oâng ñeå hoïc ñaïo. Thôøi nhôn töø ñoù goïi sö laø “Nhaát Tuùc Giaùc” 

hay moät ñeâm giaùc ngoä.  

 

A Summary of Buddhism  

 

I. An Overview & Meanings of Buddhism:  

An Overview of Buddhism: In the year 563 B.C. a baby was born 

into a royal family in northern India. He grew up in wealth and luxury 

but soon found that worldly comfort and security do not guarantee real 

happiness. He was deeply moved by the suffering he saw all around, so 

He resolved to find the key to human happiness. When he was 29 he 

left his wife and child and his Royal Palace and set off to sit at the feet 

of the great religious teachers of the day to learn from them. They 

taught him much but none really knew the cause of human sufferings 

and afflictions and how it could be overcome. Eventually, after six 

years study and meditation he had an experience in which all 

ignorance fell away and he suddenly understood. From that day 

onwards, he was called the Buddha, the Awakened One. He lived for 

another 45 years in which time he traveled all over northern India 

teaching others what he had discovered. His compassion and patience 

were legendary and he made hundreds of thousands of followers. In his 

eightieth year, old and sick, but still happy and at peace, he finally 

passed away into nirvana. It couldn’t have been an easy thing for the 

Buddha to leave his family. He must have worried and hesitated for a 

long time before he finally left. There were two choices, dedicating 

himself to his family or dedicating himself to the whole world. In the 

end, his great compassion made him give himself to the whole world. 

And the whole world still benefits from his sacrifice. This was perhaps 

the most significant sacrifice ever made. 

Even though the Buddha is dead but 2,500 years later his teachings 

still help and save a lot of people, his example still inspires people, his 

words still continue to change lives. Only a Buddha could have such 

power centuries after his death. The Buddha did not claim that he was 

a god, the child of god or even the messenger from a god. He was 

simply a man who perfected himself and taught that if we followed his 

example, we could perfect ourselves also. He never asked his 
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followers to worship him as a god. In fact, He prohibited his followers 

to praise him as a god. He told his followers that he could not give 

favors to those who worship him with personal expectations or 

calamities to those who don’t worship him. He asked his followers to 

respect him as students respect their teacher. He also reminded his 

followers to worship a statue of the Buddha to remind ourselves to try 

to develop peace and love within ourselves. The perfume of incense 

reminds us of the pervading influence of virtue, the lamp reminds us of 

the light of knowledge and the followers which soon fade and die, 

remind us of impermanence. When we bow, we express our gratitude 

to the Buddha for what his teachings have given us. This is the core 

nature of Buddhist worship. A lot of people have misunderstood the 

meaning of “worship” in Buddhism, even sincere Buddhists. Buddhists 

do not believe that the Buddha is a god, so in no way they could 

possibly believe that a piece of wood or metal is a god. In Buddhism, 

the statue of the Buddha is used to symbolize human perfection. The 

statue of the Buddha also reminds us of the human dimension in 

Buddhist teaching, the fact that Buddhism is man-centered, not god-

centered, that we must look within not without to find perfection and 

understanding. So in no way one can say that Buddhists worship god or 

idols. In fact, a long time ago, when primitive man found himself in a 

dangerous and hostile situations, the fear of wild animals, of not being 

able to find enough food, of diseases, and of natural calamities or 

phenomena such as storms, hurricanes, volcanoes, thunder, and 

lightning, etc. He found no security in his surroundings and he had no 

ability to explain those phenomena, therefore, he created the idea of 

gods in order to give him comfort in good times, courage in times of 

danger and consolation when things went wrong. They believed that 

god arranged everything. Generations after generations, man continues 

to follow his ancestors in a so-called “faith in god” without any further 

thinkings. Some says they in believe in god because god responds to 

their prayers when they feel fear or frustration.  Some say they believe 

in god because their parents and grandparents believed in god. Some 

others say that they prefer to go to church than to temple because those 

who go to churches seem richer and more honorable than those who go 

to temples. 
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The Meanings of Buddhism: To someone it can be only life of the 

Buddha; the example that the Buddha and his immediate disciples set, 

that glorious feat of a man, who stood before men as a man and 

declared a path of deliverance. To others, Buddhism would mean the 

massive doctrine as recorded in the Buddhist Tripitaka (literature), and 

it is described a very lofty, abstruse, complex and learned philosophy 

of life. The name Buddhism comes from the word “Bodhi” which 

means “waking up,” and thus Buddhism is the philosophy of 

Awakening. Therefore, the real definition of Buddhism is Noble Truth. 

The Buddha did not teach from theories. He always taught from a 

practical standpoint based on His understanding, His enlightenment, 

and His realization of the Truth. This philosophy has its origins in the 

experience of the man named Siddhartha Gotama, known as the 

Buddha, who was himself awakened at the age of 36. Buddhism is now 

older than 2,500 years old and has more than 800 million followers 

world wide (including Chinese followers in Mainland China). People in 

the West had heard of the Buddha and his teaching as early as the 

thirteenth century when Marco Polo (1254-1324), the Italian traveler 

who explored Asia, wrote accounts on Buddhism in his book, “Travels 

of Marco Polo”. From the eighteenth century onwards, Buddhist text 

were brought to Europe and translated into English, French and 

German. Until a hundred years ago, Buddhism was mainly an Asian 

philosophy but increasingly it is gaining adherents in Europe and 

America.   

To the Buddha, man is a supreme being, thus, he taught: “Be your 

own torch and your own refuge. Do not seek refuge in any other 

person.” This was the Buddha’s truthful word. He also said: “All 

realizations come from effort and intelligence that derive from one’s 

own experience. Man is the master of his destiny, since he can make 

his life better or worse. If he tries his best to cultivate, he can become a 

Buddha.” Buddhism is the only  way that leads people from the evil to 

the  virtuous, from deluded to fully enlightened sagehood. Buddhism is 

a philosophy, a way of life or a religion. The religion of the awakened 

one. One of the three great world religions. If was founded by the 

historical Buddha Sakyamuni over 25 centuries ago. Sakyamuni 

expounded the four noble truths as the core of his teaching, which he 

had recognized in the moment of his enlightenment. He had shown 
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people how to live wisely and happily and his teachings soon spread 

from India throughout Asia, and beyond.  

Buddhism is a philosophy, a way of life or a religion. The teaching 

of Buddha. This is not important. Buddhism is what the Buddha taught. 

His teaching was based on human inner wisdom. Buddhism always 

values reason. Blindly believing in everything is contrary to Buddha’s 

teaching. The Buddha taught: “Do not believe blindly in my teachings. 

Always test them like using fire to test gold to determine whether it is 

authentic or counterfeit.” Buddhism is not a religion versed in 

worshipping and imploring favors from deities. It is different from other 

religions and doctrines in that it respects personal opinions, beliefs, and 

intellectual development. Buddhism does not prevent its disciples from 

learning other religious teachings. The Buddha said that if there were 

reasonable and rational teachings in other religions, His followers were 

free to reapect such things. From that basic principle, the Buddha 

declared that there was nothing hidden in the sleeve of His saffron robe 

when referring to His teachings. He also added that His doctrine was 

consistent with how people understood the Truth. It did not depend on 

the favors bestowed by any deity or any other spiritual power. The 

Buddha emphasized the concept of free inquiry when He asked His 

disciples to judge even the Tathagata in order to have an utter 

trustfulness in Him. He asked them to study, understand, and believe 

latter on. Whoever has not yet understood or still has doubt but blindly 

believes has thus defamed the Buddha. Doubt is not a sin because 

Buddhism has no creed to be believed. Doubt will automatically 

dissipate when people fully understand or perceive the Truth. In short, 

whether the Buddha wanted or not, His teachings and the way of life 

preached by Him became a religion called “Buddhism.” However, 

Buddhism is not a religion just for discussion, but it is a religion of 

deliverance for those who diligently cultivate. One needs not be a 

scholar or a blind devotee to become a Buddhist, all you need is your 

sincerity of cultivation. In Buddhism, blind faith has no ground, each 

one of us must know how to find and absorb what is relevant and what 

is not to our life and to our problems.  If we pay a little attention we’ll 

see that Buddhist doctrines are boundless and timeless, but they are the 

inconceivable truth for all time. Messages handed down to us by the 

Buddha remain eternally valuable.  No one can argue against or deny 
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the doctrine of impermanence in Buddhism. Impermanence does not 

mean that things are not existing. Impermanence means that everything 

continues in a flux, in a process of continuing change and evolution. 

Thus, Buddhism is able to adjust to different civilizations in different 

times in the world. Even in modern world, Buddhism is always 

appropriate in all circumstances. In fact, if you approach any apsect of 

Buddhism, you will immediately find out that it is something relevant, 

beneficial and applicable to your daily life. Sincere Buddhists should 

always remember that in Buddhism there is no such so-called bonds of 

supernatural ties, nor Godhead, nor creation, nor sin inherited from 

anyone else, other than what you yourself have done.   

 

II. The Buddha Preached the First Sermon: 

 In the Deer Park, Benares, at first the Buddha was ignored by the 

five brothers of Kaundinya, but as the Buddha approached them, they 

felt that there was something very special about him, so they 

automatically stood up as He drew near. Then the five men, with great 

respect, invited the Buddha to teach them what He has enlightened. So, 

the Buddha delivered His First Teaching: Turning the Wheel of the 

Dharma. He began to preach: “O monk! You must know that there are 

Four Noble Truths. The first is the Noble Truth of Suffering: Life is 

filled with the miseries and afflictions of old age, sickness, unhappiness 

and death. People chase after pleasure but find only pain. Even when 

they do find something pleasant they soon grow tired of it. Nowhere is 

there any real satisfaction or perfect peace. The second is the Noble 

Truth of the Cause of Suffering: When our mind is filled with greed and 

desire and wandering thoughts, sufferings of all types follow. The third 

is the Noble Truth of the End of Suffering: When we remove all 

craving, desire, and wandering thoughts from our mind, sufferings will 

come to an end. We shall experience undescribable happiness. And 

finally, the fourth is the Noble Truth of the Path: The Path that helps us 

reach the ultimate wisdom.” 

Since then, the Buddha spread the seeds of Bodhi far and wide. 

Specifically after the time the Buddha met with Yasas and preached to 

him the teachings of Buddhism, Yasas and fifty friends of his 

immediately donned the yellow robe and followed Him. They were the 

first large group of Sangha to take vows right after the Buddha's 
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enlightenment. Henceforth, the Buddha and His Sangha started his 

preaching mission. On one occasion, while in his way to Magadha, a 

kingdom in central India at the time, the Buddha called on Uruvilva-

Kasyapa, the leader of the fire-worshipping cult and asked for lodging. 

Uruvilva-Kasyapa showed the Buddha a stone hut and warned that 

inside the hut there was a poisonous dragon that always appeared in 

the middhle of the night to devour human beings. So, not be regret if 

the Sangha of the Buddha chose to stay there and were eaten up. 

However, the Buddha and his new Sangha still decided to enter the 

stone hut and sat calmly in a crossed-legs posture. By midnight, the 

poisonous dragon appeared, showed its jaws widely and clutched its 

sharp claws, but it could neither harm the Buddha nor the new Sangha. 

The following day, beyond the prediction of Uruvilva-Kasyapa and his 

followers, the Buddha and his new Sangha were still safe and sound in 

that stone hut. So Uruvilva Kasyapa and his followers went from 

extreme surprise to admiration. So, Uruvilva Kasyapa came to consult 

the Buddha about the methods of correct practices. After hearing the 

wonderful Dharma from the Buddha in his ever convincing tone and his 

virtuous manner, Uruvilva Kasyapa was now totally convinced. He 

then determined to give up what he had practiced in the past and led 

his five hundred disciples to take refuge in the Buddha. After the 

Buddha converted Uruvilva Kasyapa and his five hundred followers, he 

also preached to them the Four Noble Truths. All of them was filled 

with joys of the Dharma and found that they were very lucky to have 

the Buddha's help to get rid of the evils, to receive the good, and come 

to tread on the right path. After that, Uruvilva Kasyapa met his two 

brothers and gave them the account of how he was converted. The two 

brother also agree to attend the Buddha's preaching and finally took 

refuge in the Buddha. It should be reminded that the two brothers of 

Uruvilva Kasyapa also had five hundred followers. So in a very short 

period of time, the new Sangha of the Buddha already had more than 

one thousand people. All of them followed the Buddha to return to 

Mount Vulture Peak in Rajagrha. For the whole Sangha only walked, 

this long procession of Monks on the move caught the attention of the 

entire Kingdom og Magadha.  

In his preachings, the Buddha always reminded that Buddhists 

always need two ways of education: the first way is secular education 
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and the second one is religious education. These two ways are 

considered as the two wings for a bird. Without two wings, no bird can 

fly. Similarly, without these two ways of education, Buddhists would 

lead to a poor and obscure life, not only in the secular world but also in 

the spiritual life. Secular education will help us with an appropriate 

profession to support our family while religious education will help us 

lead a true happy life. As a matter of fact, religious education is 

extremely necessary, for it teaches us how to think and act in order to 

be good and happy. Besides, it also helps us love and understand the 

meaning of life so that we are able to adjust ourselves to its laws in any 

circumstances. After experiencing six years in ascetic practices, the 

Buddha advised his followers to follow the middle path. He taught: 

“Buddhists should always make best use of their secular life while 

cultivating the path of true happiness in this world and hereafter.”  

According to The Agama Sutra, in 49 years of preaching the 

Dharma, the Buddha declared explicitely that He did preach only on 

Suffering and the End of Suffering, and nothing else. He exhorted His 

disciples to go forth to preach the Dharma and to explain the holy life 

for the welfare of the many, for the happiness of the many, out of 

compassion for the world, for the advantage, for the happiness of the 

deities and human beings. The Buddha made it very clear that His 

purpose in preaching the Dharma was not to quarrel with other 

religious leaders or to compete with antagonistic doctrines. There is no 

quarrel in His preaching. He just shows the way to enlightenment and 

liberation from all sufferings and afflictions. The Buddha is always 

filled with love and compassion for all living beings. Even when He 

takes a rest, He still wants to spread His love and compassion to other 

beings. His preaching is only performed out of compassion and love for 

the world. There are over 150 Buddhist sutras, all of them are talking 

about the danger of mortalilty, so to preach others about Buddha’s 

teachings with the hope that they will eventually understand and be 

able to escape the cycle of births and deaths.  

 

 

 

III. Core Teachings of Buddhism: 
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As mentioned in the preface, after the Buddha’s Enlightenment at 

Buddha Gaya, he moved slowly across India until he reached the Deer 

Park near Benares, where he preached to five ascetics his First 

Sermon. The Sermon preached about the Middle Way between all 

extremes, the Four Noble Truths and the Noble Eightfold Path. In the 

Deer Park, Benares, at first the Buddha was ignored by the five 

brothers of Kaundinya, but as the Buddha approached them, they felt 

that there was something very special about him, so they automatically 

stood up as He drew near. Then the five men, with great respect, 

invited the Buddha to teach them what He has enlightened. So, the 

Buddha delivered His First Teaching: Turning the Wheel of the 

Dharma. He began to preach: “O monk! You must know that there are 

Four Noble Truths. The first is the Noble Truth of Suffering. Life is 

filled with the miseries and afflictions of old age, sickness, unhappiness 

and death. People chase after pleasure but find only pain. Even when 

they do find something pleasant they soon grow tired of it. Nowhere is 

there any real satisfaction or perfect peace. The second is the Noble 

Truth of the Cause of Suffering. When our mind is filled with greed and 

desire and wandering thoughts, sufferings of all types follow. The third 

is the Noble Truth of the End of Suffering. When we remove all 

craving, desire, and wandering thoughts from our mind, sufferings will 

come to an end. We shall experience undescribable happiness. And 

finally, the Noble Truth of the Path. The Path that helps us reach the 

ultimate wisdom.” The path leading to the end (extinction) of suffering, 

the fourth of the four axioms, i.e. the eightfold noble path. The truth of 

the PATH that leads to the cessation of suffering (the way of cure). To 

practice the Eight-fold Noble Truths. The Buddha taught: “Whoever 

accepts the four dogmas, and practises the Eighfold Noble Path will put 

an end to births and deaths. In short, finally, the Buddha already 

discovered supportive conditions leading to bodhi or Buddhahood. The 

Noble Truth of the Right Way includes the following Noble Paths: The 

Eightfold Noble Truth, Seven Bodhi Shares, Four Right Efforts, Four 

Sufficiences, Five Faculties, Five Powers, Four Elements of Popularity, 

Four Immeasurable Minds, and Four Kinds of Mindfulness.    

To someone, all that the Buddha said can only be considered as life 

of the Buddha Himself. However, in fact, the example that the Buddha 

and his immediate disciples set, that glorious feat of a man, who stood 
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before men as a man and declared a path of deliverance. To others, 

Buddhism would mean the massive doctrine as recorded in the 

Buddhist Tripitaka (literature), and it is described a very lofty, abstruse, 

complex and learned philosophy of life. The name Buddhism comes 

from the word “Bodhi” which means “waking up,” and thus Buddhism 

is the philosophy of Awakening. Therefore, the real definition of 

Buddhism is Noble Truth. The Buddha did not teach from theories. He 

always taught from a practical standpoint based on His understanding, 

His enlightenment, and His realization of the Truth. This philosophy 

has its origins in the experience of the man named Siddhartha Gotama, 

known as the Buddha, who was himself awakened at the age of 36. 

Buddhism is now older than 2,500 years old and has more than 800 

million followers world wide, including Chinese followers in Mainland 

China. People in the West had heard of the Buddha and his teaching as 

early as the thirteenth century when Marco Polo (1254-1324), the 

Italian traveler who explored Asia, wrote accounts on Buddhism in his 

book, “Travels of Marco Polo”. From the eighteenth century onwards, 

Buddhist text were brought to Europe and translated into English, 

French and German. Until a hundred years ago, Buddhism was mainly 

an Asian philosophy but increasingly it is gaining adherents in Europe 

and America. At the beginning of the twentieth century, Alan Bennett, 

an Englishman, went to Burma to become a Buddhist monk. He was 

renamed Ananda Metteya. He returned to Britain in 1908. He was the 

first British person to become a Buddhist monk. He taught Dharma in 

Britain. Since then, Buddhist monks and nuns from Sri Lanka, Thailand, 

Japan, China and other Buddhist countries in Asia have come to the 

West, particularly over the last seventy years. Many of these teachers 

have kept to their original customs while others have adapted to some 

extent to meet the demands of living in a western society. In recent 

years, there has been a marked growth of interest in Buddhism in 

Europe. The membership of existing societies has increased and many 

new Buddhist centers have been established. Their members include 

large numbers of professionals and scholars. Today, Britain alone has 

over 140 Buddhist centers found in most major cities.  

To the Buddha, man is a supreme being, thus, he taught: “Be your 

own torch and your own refuge. Do not seek refuge in any other 

person.” This was the Buddha’s truthful word. He also said: “All 
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realizations come from effort and intelligence that derive from one’s 

own experience. Man is the master of his destiny, since he can make 

his life better or worse. If he tries his best to cultivate, he can become a 

Buddha.” Buddhism is the only way that leads people from the evil to 

the virtuous, from deluded to fully enlightened sagehood. Buddhism is 

a philosophy, a way of life or a religion. The religion of the awakened 

one. One of the three great world religions. If was founded by the 

historical Buddha Sakyamuni over 25 centuries ago. Sakyamuni 

expounded the four noble truths as the core of his teaching, which he 

had recognized in the moment of his enlightenment. He had shown 

people how to live wisely and happily and his teachings soon spread 

from India throughout Asia, and beyond. 

The Buddha admitted the presence of sufferings and afflictions in 

human life because of the ignorant attachment to all things. But it is 

trully wrong to believe that Buddhism a religion of pessimism. This is 

not true even with a slight understanding of basic Buddhism. When the 

Buddha said that human life was full of sufferings and afflictions, he 

did not mean that life was pessimistic. In this manner, the Buddha 

admitted the presence of sufferings and afflictions in human life, and 

by a method of analysis he pointed out to his disciples that attachment 

to things without a correct view as to their nature is the cause of 

sufferings and afflictions. Impermanence and change are inherent in 

the nature of all things. This is their true nature and this is the correct 

view. He concluded: “As long as we are at variance with this truth, we 

are bound to run into conflicts. We cannot alter or control the nature of 

things. The result is ‘hope deferred made the heart sick’. The only 

solution lies in correcting our point of view.” In fact, the thirst for things 

begets sorrow. When we like someone or something, we wish that they 

belonged to us and were with us forever. We never think about their 

true nature, in other words, or we refuse to think about their true 

nature. We expect them to survive forever, but time devours 

everything. Eventually we must yield to old age and freshness of the 

morning dew disappears before the rising sun. In the Nirvana Sutra, 

when Ananda and other disciples were so sad and cried when the 

Buddha lay on his death-bed, the Buddha taught: “Ananda! Lament not. 

Have I not already told you that from all good things we love and 

cherish we would be separated, sooner or later... that they would 
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change their nature and perish. How then can Tathagata survive? This 

is not possible!” This is the philosophy which underlies the doctrine of 

the “Three Marks” (impermanence, suffering and no-self) of existence 

of the Buddhist view of life and the world. All Buddhist values are 

based on this. The Buddha expected of his disciples, both laity and 

clergy, good conduct and good behavior and decent standard of living 

in every way. With him, a simple living did not amount to degenerate 

human existence or to suffer oneself. The Buddha advised his disciples 

to follow the “Middle Path”. It is to say not to attach to things nor to 

abandon them. The Buddha does not deny the “beauty”, however, if 

one does not understand the true nature of the objects of beauty, one 

may end up with sufferings and afflictions or grief and disappoinment. 

In the “Theragatha”, the Buddha brought up the story of the Venerable 

Pakka. One day, going to the village for alms, Venerable Pakka sat 

down beneath a tree. Then a hawk, seizing some flesh flew up into the 

sky. Other hawks saw that attacked it, making it drop the piece of meat. 

Another hawk grabbed the fallen flesh, and was flundered by other 

hawks. And Pakka thought: “Just like that meat are worldly desires, 

common to all, full of pain and woe.” And reflecting hereon, and how 

they were impermanent and so on, he continued to contemplate and 

eventually won Arahanship. The Buddha advised his disciples not to 

avoid or deny or attach to objects of beauty. Try not to make objects of 

beauty our objects of like or dislike. Whatever there is in the world, 

pleasant or unpleasant, we all have a tendency to attach to them, and 

we develop a like or dislike to them. Thus we continue to experience 

sufferings and afflictions. Buddhists recognize beauty where the sense 

can perceive it, but in beauty we should also see its own change and 

destruction. And Buddhist should always remember the Buddha’s 

teaching regarding to all component things: “Things that come into 

being, undergo change and are eventually destroyed.” Therefore, 

Buddhists admire beauty but have no greed for acquisition and 

possession.  

 

IV. The Concept of Enlightenment In Buddhism:  

The term Enlightenment is from the Sanskrit word of “Bodhi” from 

the root “Bodha” which means knowing, understanding, and  

illumination. Buddhiboddhavya also means knowing and knowable. To 
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enlighten means to awaken in regard to the real in contrast to the 

seeming, as to awake from a deep sleep. To enlighten also means to 

realize, to perceive, or to apprehend illusions which are harmful to 

good deeds, or the intuitive awareness or cognition of the Dharma-

Nature, the realization of ultimate reality. According to Buddhism, 

enlightenment is the great avenue that leads practitioners to Nirvana. 

The concept of “Bodhi” in Sanskrit has no equivalent in Vietnamese 

nor in English, only the word “Loùe saùng,” “Böøng saùng,” 

“Enlightenment is the most appropriate term for the term Bodhi in 

Sanskrit. A person awakens the true nature of the all things means he 

awakens to a nowness of emptiness. The emptiness experienced here 

here is no nihilistic emptiness; rather it is something unperceivable, 

unthinkable, unfeelable for it is endless and beyond existence and 

nonexistence. Emptiness is no object that could be experienced by a 

subject, a subject itself must dissolve in it (the emptiness) to attain a 

true enlightenment. In real Buddhism, without this experience, there 

would be no Buddhism. Enlightenment is the most intimate individual 

experience and therefore cannot be expressed in words or described in 

any manner. All that one can do in the way of communicating the 

experience to others is to suggest or indicate, and this only tentatively. 

The one who has had it understands readily enough when such 

indication are given, but when we try to have a glimpse of it through 

the indices given we utterly fail. In Zen, the term “enlightenment” is 

used for direct apprehension of truth. It literally means “seeing nature,” 

and is said to be awareness of one’s true nature in an insight that 

transcends words and conceptual thought. It is equated with “Satori” in 

some Zen contexts, but in others “kensho” is described as an initial 

awakening that must be developed through further training, while 

“satori” is associated with the awakening of Buddhas and the patriarchs 

of Zen. Enlightenment also means to see the nature, or awakening, or 

seeing into your True-nature and at the same time seeing into the 

ultimate nature of the universe and all things (This is another way of 

speaking of the experience of enlightenment or self-realization. 

Awakening to one’s true nature and hence of the nature of all 

existence). It is the sudden realization that “I have been complete and 

perfect from the very beginning. How wonderful, hoe miraculous!” If it 

is true awakening, its substance will always be the same for whoever 
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experiences it, whether he be the Sakyamuni Buddha, the Amitabha 

Buddha, or any one of you. But this does not mean that we can all 

experience awakening to the same degree, for in the clarity, the depth, 

and the completeness of the experience there are great difference.  

According to the Northern Buddhist School, there are eight 

awakenings of great people. The form of the Sutra “Eight Awakenings 

of Great People” is very simple. The text form is ancient, just like the 

Forty-Two Chapters and the Sutra on the Six Paramitas. However, its 

content is extremely profound and marvelous. Shramana An Shi Kao, a 

Partian monk, translated from Sanskrit into Chinese in about 150 A.D. 

(during the Later Han Dynasty). Most Venerable Thích Thanh Töø 

translated from Chinese into Vietnamese in the 1970s. The original text 

of this sutra in Sanskrit is still extant to this day.  This sutra is entirely 

in accord with both the Theravada and Mahayana traditions. In fact, 

each of the eight items in this sutra can be considered as a subject of 

meditation which Buddhist disciples should at all times, by day and by 

night, with a sincere attitude, recite and keep in mind eight truths that 

all great people awaken to. These are eight Truths that all Buddhas, 

Bodhisattvas and great people awaken to. After awakening, they then 

energetically cultivate the Way. By steeping themselves in kindness 

and compassion, they grow wisdom. They sail the Dharma-body ship 

all the way across to Nirvana’s other shore, only to re-enter the sea of 

death and rebirth to rescue all living beings. They use these Eight 

Truths to point out the right road to all beings and in this way, help 

them to recognize the anguish of death and rebirth. They inspire all to 

cast off and forsake the Five Desires, and instead to cultivate their 

minds in the way of all Sages. If Buddhist disciples recite this Sutra on 

the Eight Awakenings, and constantly ponder its meaning, they will 

certainly eradicate boundless offenses, advance toward Bodhi, quickly 

realize Proper Enlightenment, forever be free of death and rebirth, and 

eternally abide in joy. Everyone of us knows what we deeply aspire to 

gain is happiness and what we try to avoid is sufferings and afflictions; 

however, our actions and behaviors in daily life do not bring us any joy 

and happiness; on the contrary, they only lead us to more sufferings 

and afflictions. Why? Buddhism believes that we cause our own 

sufferings and afflictions because we are not awakening of the truth. 

Buddhism claims that experiences which are apparently pleasurable in 
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this world are ultimately states of suffering. Devout Buddhists should 

see clearly the point is that we perceive them as states of pleasure only 

because, in comparison to states of sufferings and afflictions, they 

appear as a form of relief. A disciple of the Buddha, day and night, 

should wholeheartedly recite and meditate on the eight awakenings 

discovered by the great beings. The First Awakening is the awareness 

that the world is impermanent. All regimes are subject to fall; all things 

composed of the four elements that are empty and contain the seeds of 

suffering. Human beings are composed of five aggregates, and are 

without a separate self. They are always in the process of change, 

constantly being born and constantly dying. They are empty of self, 

without sovereignty. The mind is the source of all unwholesome deeds 

and confusion, and the body is the forest of all impure actions. If we 

meditate on these facts, we can gradually be released from the cycle of 

birth and death. The world is impermanent, countries are perilous and 

fragile; the body’s four elements are a source of pain; ultimately, they 

are empty; the Five Aggregates (Skandhas) are not me; death and 

rebirth are simply a series of transformations; misleading, unreal, and 

uncontrollable; the mind is the wellspring of evil; the body is the 

breeding ground of offenses; whoever can investigate and contemplate 

these truths, will gradually break free of death and rebirth. The Second 

Awakening is the awareness that more desire brings more suffering. 

The awareness that more desire brings more suffering. All hardships in 

daily life arise from greed and desire. Those with little desire and 

ambition are able to relax, their bodies and minds are free from 

entanglement. Too much desire brings pain. Death and rebirth are 

tiresome ordeals which stem from our thoughts of greed and desire. By 

reducing desires, we can realize absolute truth and enjoy independence 

and well-being in both body and mind. The Third Awakening is the 

awareness that the human mind is always searching for possessions and 

never feels fulfilled. This causes impure actions to ever increase. In 

our daily life we always want to have good food, nice clothes, 

attractive jewllery, but we only feel satisfied with them for a short 

time, after that, the very same object that once gave us pleasure might 

cause us frustration now.  The same can also be applied to fame. At the 

beginning we might think ourselves that we are so happy when we are 

famous, but after some time, it could be that all we feel is frustration 
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and dissatisfaction. Bodhisattvas, however, always remember the 

principle of having few desires. They live a simple life in peace in 

order to practice the Way, and consider the realization of perfect 

undestanding as their only career. Our minds are never satisfied or 

content with just enough. The more we obtain, the more we want; thus 

we create offenses and do evil deeds; Bodhisattvas do not make 

mistakes, instead, they are always content, nurture the way by living a 

quiet life in humble surroundings. Their sole occupation is cultivating 

wisdom. The Fourth Awakening is the awareness of the extent to which 

laziness is an obstacle to practice. For this reason, we must practice 

diligently to destroy the unwholesome mental factors which bind us , 

and to conquer the four kinds of Mara, in order to free ourselves from 

the prison of the five aggregates  and the three worlds. Idleness and 

self-indulgence will be our downfall. With unflagging vigor, Great 

people break through their afflictions and baseness. They vanquish and 

humble the Four Kinds of Demons, and they escape from the prison of 

the Five Skandhas. The Fifth Awakening is the awareness that 

ignorance is the cause of the endless cycle of birth and death. 

Therefore, Bodhisattvas always listen and learn in order to develop 

their understanding and eloquence. This enables them to educate living 

beings and bring them to the realm of great joy. Stupidity and 

ignorance are the cause of death and rebirth, Bodhisattvas are always 

attentive to and appreciative of extensive study and erudition. They 

strive to expand their wisdom and refine their eloquence. Teaching and 

transfoming living beings, nothing brings them greater joy than this. 

The Sixth Awakening is the awareness that poverty creates hatred and 

anger, which creates a vicious cycle of negative thoughts and activity. 

When practicing generosity, Bodhiattvas consider everyone, friends 

and enemies alike, as equal. They do not condemn anyone’s past 

wrongdoings, nor do they hate those who are presently causing harm. 

The suffering of poverty breeds deep resentment; wealth unfairly 

distributed creates ill-will and conflict among people. So, Bodhisattvas 

practice giving and treat friend and foe alike. They neither harbor 

grudges nor despite evil-natured poeple. The Seventh Awakening is the 

awareness that the five categories of desire lead to difficulties. 

Although we are in the world, we should try not to be caught up in 

worldly matters. A monk, for example, has in his possession only three 
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robes and one bowl. He lives simply in order to pratice the Way. His 

precepts keep him free of attachment to worldly things, and he treats 

everyone equally and with compassion. Great people, even as laity, 

are not blightly by worldly pleasures; instead, they constantly aspire to 

take up the three precepts-robes and blessing-bowl of the monastic life. 

Their ideal and ambition is to leave the household and family life to 

cultivate the way in immaculate purity. Their virtuous qualities are 

lofty and sublime; their attitudes toward all creatures are kind and 

compassionate. The Eighth Awakening is the awareness that the fire of 

birth and death is raging, causing endless suffering everywhere. 

Bodhisattvas should take the Great Vow to help everyone, to suffer 

with everyone, and to guide all beings to the realm of great joy. 

Rebirth and death are beset with measureless suffering and afflictions, 

like a blazing fire. Thus, great people make the resolve to cultivate the 

Great Vehicle to rescue all beings. They endure endless hardship while 

standing in for others. They lead everyone to ultimate happiness. 

Enlightenment in Zen Buddhism means we must strive to cultivate 

until we begin to get a glimmer that the problem in life is not outside 

ourselves, then we have really stepped on the path of cultivation. Only 

when that awakening starts, we can really see that life can be more 

open and joyful than we had ever thought possible. In Zen, 

enlightenment is not something we can achieve, but it is the absence of 

something. All our life, we have been running east and west to look for 

something, pursuing some goal. True enlightenment is dropping all 

that. However, it is easy to say and difficult to do. The practice has to 

be done by each individual, and no-one can do it for us, no exception! 

Even though we read thousands of sutras in thousands of years, it will 

not do anything for us. We all have to practice, and we have to practice 

with all our efforts for the rest of our life. The term ‘Enlightenment’ is 

very important in the Zen sects because theultimate goal of Zen 

discipline is to attain what is known as ‘enlightenment.’ Enlightenment 

is the state of consciousness in which Noble Wisdom realizes its own 

inner nature. And this self-realization constitutes the truth of Zen, 

which is emancipation (moksha) and freedom (vasavartin). 

Enlightenment is the whole of Zen. Zen starts with it and ends with it. 

When there is no enlightenment, there is no Zen. Enlightenment is the 

measure of Zen, as is announced by a master. Enlightenment is not a 
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state of mere quietude, it is not tranquilization, it is an inner experience 

which has no trace of knowledge of discrimination; there must be a 

certain awakening from the relative field of consciousness, a certain 

turning-away from the ordinary form of experience which characterizes 

our everyday life. In other words, true enlightenment means the nature 

of one’s own self-being is fully realized. The technical Mahayana term 

for it is ‘Paravritti,’ turning back, or turning over at the basis of 

consciousness. By this entirety of one’s mental construction goes 

through a complete change. Enlightenment is the most intimate 

individual experience and therefore cannot be expressed in words or 

described in any manner. All that one can do in the way of 

communicating the experience to others is to suggest or indicate, and 

this only tentatively. The one who has had it understands readily 

enough when such indication are given, but when we try to have a 

glimpse of it through the indices given we utterly fail. 

“Satori” is a Japanese term for “Awakening.” In Japanese, it 

literally means “to know.” In Zen, this refers to non-conceptual, direct 

apprehension of the nature of reality, because it is said to transcend 

words and concepts. It is often equated with another term “Chien-

Hsing” in Chinese, both of which signify the experience of awakening 

to truth, but which are not considered to be the end of the path; rather, 

the experience must be deepened by further meditation training. In 

Zen, the state of satori means the state of the Buddha-mind or 

consciousness of pure consciousness itself. However, go back to the 

time of the Buddha, Prince Siddhartha, beneath the Bodhi Tree, 

attained Anuttara-Samyak-Sambodhi. What did he attain? Very simple, 

He attained the Truth, the Eternal Truth. The Four Noble Truths and 

the Eightfold Noble Path are what the Buddha found. Devout Buddhists 

who want to attain the same peace and happiness, have no other route 

but cultivating in accordance with these Truths. That is to say, we must 

learn about these Truths and walk the Path the Buddha showed. As the 

Buddha told his disciples: “All I did can be done by every one of you; 

you can find Nirvana and attain joy and happiness any time you give up 

the false self and destroy the ignorance in your minds.”  

According to the Samanaphalasuttanta, the Buddha taught the 

followings on the experience of enlightenment: “With his heart thus 

serene, made pure, translucent, cultured, devoid of evil, supple, ready 
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to act, firm, and imperturbable, he directs and bends down to the 

knowledge of the destruction of the defilements. He knows as it really 

is: ‘this is pain’, ‘this is the origin of pain’, this is the cessation of pain’, 

and ‘this is the Way that leads to the cessation of pain’. He also knows 

as it realy is: ‘this is affliction’, ‘this is the origin of affliction’, this is 

the cessation of affliction’, and ‘this is the Way that leads to the 

cessation of affliction’. To him, thus knowing, thus seeing, the heart is 

set free from the defilement of lusts, of existence, of ignorance... In 

him, thus set free, there arises the knowledge of his emancipation, and 

he knows: ‘Rebirth has been destroyed. The higher life has been 

fulfilled. What had to be done has been accomplished. After this 

present life there will be no more life beyond!’ However, the dharma 

which I have realized is indeed profound, difficult to perceive, difficult 

to comprehend, tranquil, exalted, not within the sphere of logic, subtle, 

and is to be understood by the wise. Sentient beings are attached to 

material pleasures. This causally connected ‘Dependent Arising’ is a 

subject which is difficult to comprehend. And Nirvana, the cessation of 

the conditioned, the abandoning of all passions, the destruction of 

craving, the non-attachment, and the cessation is also a matter not 

easily comprehensible.” It is quite clear that “Satori” is the true 

fulfillment of the state of a perfect normal state of mind in which you 

will be more satisfied, more peaceful, fuller of joy than anything you 

ever experienced before. So, “Satori” is a state in which the person is 

completely tuned to the reality outside and inside of him, a state in 

which he is fully aware of it and fully grasped it. He is aware of it that 

is, not in his brain nor any part of his organism, but as the whole man. 

He is aware of it; not as of an object over there which he grasps with 

his thought, but it, the flower, the dog, or the man in its or his full 

reality. He who awakes is open and responsive to the world, and he can 

be open and responsive because he has given up holding on to himself 

as a thing, and thus has become empty and ready to receive. To be 

enlightened means “the full awakening of the total personality to 

reality.” 

Enlightenment is the perfect normal state of mind even the final 

aim of Zen is the experience of enlightenment, called “Satori.” Satori 

is not an abnormal state of mind; it is not a trance in which reality 

disappears. It is not a narcissistic state of mind, as it can be seen in 
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some religious manifestations. If anything, it is a perfect normal state 

of mind. As Joshu declared, “Zen is your everyday thought,” it all 

depends on the adjustment of the hinge, whether the door opens in or 

opens out. Satori has a peculiar effect on the person who experiences 

it. All your mental activities will now be working in a different key, 

which will be more satisfying, more peaceful, fuller of joy than 

anything you ever experienced before. The tone of life will be altered. 

There is something rejuvenating in the possession of Zen. The spring 

flowers will look prettier, and the mountain stream runs cooler and 

more transparent. Enlightenment is the full awakening to reality. It is 

very important to understand that the state of enlightenment is not a 

state of dissociation or of a trance in which one believes oneself to be 

awakened, when one is actually deeply asleep. The Western 

psychologist, of course, will be prone to believe that “satori” is just a 

subjective state, an auto-induced sort of trance. A satori is the 

acquisition of a new viewpoint. The full awakening to reality means to 

have attained fully “productive orientation.” That means not to relate 

oneself to the world receptively, exploitatively, hoardingly, or in a 

marketing fashion, but creatively and actively. In the state of full 

productiveness, there are no veils which separate me from “not me.” 

The object is not an object anymore; it does not stand against me, but is 

with me. The rose I see is not an object for my thought, in the manner 

that when I say “I see a rose” I only state that the object, a rose, falls 

under the category “rose,” but in the manner that “a rose is a rose.” 

The state of productiveness is at the same time the state of highest 

activity; I see the object without distortions by my greed and fear. I see 

it as it or he is, not as I wish it or him to be or not to be. In this mode of 

perception there are no parataxic distortions. There is complete 

aliveness, and the synthesis is of subjectivity-objectivity. I experience 

intensely yet the object is left to be what it is. I bring it to life, and it 

brings me to life. Satori appears mysterious only to the person who is 

not aware to what degree his perception of the world is purely mental, 

or parataxical. If one is aware of this, one is also aware of a different 

awareness, that which one can also call a fully realistic one. One may 

have only experienced glimpses of it, yet one can imagine what it is. 

One day Hsuan-Chieh went to Cao-Xi to visit the Sixth Patriarch. Upon 

his first meeting with Hui Neng, Hsuan-Chieh struck his staff on the 
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ground and circled the Sixth Patriarch three times, then stood there 

upright. The Sixth Patriarch said, “This monk possesses the three 

thousand noble characteristics and the eighty thousand fine attributes. 

Oh monk! Where have you come from? How have you attained such 

self-possession?” Hsuan-Chieh replied, “The great matter of birth and 

death does not tarry.” The Sixth Patriarch said, “Then why not embody 

what is not born and attain what is not hurried?” Hsuan-Chieh said, 

“What is embodied is not subject to birth. What is attained is 

fundamentally unmoving.” The Sixth Patriarch said, “Just so! Just so!” 

Upon hearing these words, everyone among the congregation of monks 

was astounded. Hsuan-Chieh then formally paid his respect to the Sixth 

Patriarch. He then advised that he was immediately departing. The 

Sixth Patriarch said, “Don’t go so quickly!” Hsuan-Chieh said, 

“Fundamentally there is nothing moving. So how can something be too 

quick?” The Sixth Patriarch said, “How can one know there’s no 

movement?” Hsuan-Chieh said, “The distinction is completely of the 

master’s own making.” The Sixth Patriarch said, “You have fully 

attained the meaning of what is unborn.” Hsuan-Chieh said, “So, does 

what is unborn have a meaning?” The Sixth Patriarch said, “Who 

makes a distinction about whether there is a meaning or not?” Hsuan-

Chieh said, “Distinctions are meaningless.” The Sixth Patriarch 

shouted, “Excellent! Excellent! Now, just stay here a single night!” 

Thus people referred to Hsuan-Chieh as the “Overnight Guest.” The 

next day Hsuan-Chieh descended the mountainand returned to Wen-

Chou, where Zen students gathered to study with him.  
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Chöông Hai 

Chapter Two 

 

Ñaïi Cöông Veà Thieàn Ñònh 

 

I. Toång Quan Veà Thuaät Ngöõ “Zen”:  

Khi nhìn laïi nguoàn goác cuûa Thieàn, chuùng ta thaáy raèng ngöôøi saùng 

laäp thaät söï cuûa Thieàn khoâng ai khaùc hôn laø Ñöùc Phaät. Qua quaùn töôûng 

noäi taïi maø Ñöùc Phaät ñaït ñöôïc chaùnh ñaúng chaùnh giaùc vaø do ñoù trôû 

thaønh baäc Giaùc Giaû, vò Chuùa cuûa Trí Tueä vaø Töø Bi. Trong ñaïo Phaät coù 

nhieàu phöông phaùp tu taäp vaø thieàn ñònh laø moät trong phöông phaùp 

chính vaø quan troïng nhaát cuûa Phaät giaùo. Theo lòch söû Phaät giaùo thì Ñöùc 

Thích Toân Töø Phuï cuûa chuùng ta ñaõ ñaït ñöôïc quaû vò Voâ Thöôïng Chaùnh 

Ñaúng Chaùnh Giaùc sau nhieàu ngaøy thaùng toïa thieàn döôùi coäi Boà Ñeà. Hôn 

25 theá kyû veà tröôùc chính Ñöùc Phaät ñaõ daïy raèng thöïc taäp thieàn laø quay 

trôû laïi vôùi chính mình haàu tìm ra chaân taùnh cuûa mình. Chuùng ta khoâng 

nhìn leân, khoâng nhìn xuoáng, khoâng nhìn sang ñoâng hay sang taây, hay 

baéc hay nam; chuùng ta nhìn laïi chính chuùng ta, vì chính ôû trong chuùng 

ta vaø chæ ôû trong ñoù thoâi laø trung taâm xoay chuyeån cuûa caû vuõ truï. Maõi 

ñeán ngaøy nay, chuùng ta vaãn coøn kính thôø Ngaøi qua hình aûnh toïa thieàn 

laéng saâu trong chaùnh ñònh cuûa Ngaøi. Nhö vaäy chuùng ta khoâng theå naøo 

taùch rôøi Thieàn ra khoûi Phaät giaùo. Theo Thieàn sö Thích Thieân AÂn trong 

Trieát Lyù Thieàn, Thöïc Haønh Thieàn (p.6), moät soá ngöôøi nghó raèng Thieàn 

toâng laø moät hieän töôïng toân giaùo ñaëc thuø cuûa Nhaät Baûn. Ñaây laø tröôøng 

hôïp cuûa nhieàu ngöôøi Taây phöông thoaït bieát ñeán Thieàn toâng qua coâng 

trình cuûa Ñaïi sö Nhaät D.T. Suzuki. Nhöng duø Thieàn coù theå laø ñoùa hoa 

cuûa vaên minh Nhaät, tröôøng phaùi Thieàn cuûa Phaät giaùo khoâng giôùi haïn ôû 

Nhaät Baûn maø cuõng ñaõ töøng phaùt trieån ôû nhöõng nöôùc khaùc. Thieàn toâng 

ñöôïc truy nguyeân töø thôøi Ñöùc Phaät laëng leõ ñöa leân moät caùnh sen vaøng. 

Luùc aáy hoäi chuùng caûm thaáy boái roái, duy chæ coù Ngaøi Ñaïi Ca Dieáp hieåu 

ñöôïc vaø mæm cöôøi. Caâu chuyeän naøy ngaàm noùi leân raèng yeáu chæ cuûa 

Chaùnh Phaùp vöôït ngoaøi ngoân ngöõ vaên töï. Trong nhaø Thieàn, yeáu chæ naøy 

ñöôïc ngöôøi thaày truyeàn cho ñeä töû trong giaây phuùt xuaát thaàn, xuyeân phaù 

böùc töôøng tri kieán haïn heïp thoâng thöôøng cuûa con ngöôøi. Yeáu chæ maø 

Ngaøi Ñaïi Ca Dieáp nhaän hieåu ñaõ ñöôïc truyeàn thöøa qua 28 vò toå AÁn Ñoä 

cho ñeán toå Boà Ñeà Ñaït Ma. Toå Boà Ñeà Ñaït Ma laø moät thieàn sö AÁn Ñoä 
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coù chí höôùng phuïng haønh theo kinh Laêng Giaø, moät baûn kinh cuûa toâng 

Du Giaø. Ngaøi du hoùa sang Trung Quoác vaøo naêm 470 vaø baét ñaàu truyeàn 

daïy Thieàn taïi ñaây. Sau ñoù Thieàn toâng lan toûa sang Trieàu Tieân vaø Vieät 

Nam. Ñeán theá kyû thöù 12 Thieàn toâng phoå bieán maïnh meõ vaø roäng raõi ôû 

Nhaät Baûn. Thieàn theo tieáng Nhaät laø Zen, tieáng Trung Hoa laø Ch’an, 

tieáng Vieät laø “Thieàn”, vaø tieáng Sanskrit laø “Dhyana” coù nghóa laø nhaát 

taâm tónh löï. Coù nhieàu doøng Thieàn khaùc nhau taïi Trung Hoa, Nhaät Baûn 

vaø Vieät Nam, moãi truyeàn thoáng ñeàu coù lòch söû vaø phöông thöùc tu taäp 

cuûa rieâng mình, nhöng taát caû ñeàu cho raèng mình thuoäc doøng thieàn baét 

ñaàu töø Ñöùc Phaät Thích Ca Maâu Ni. Thieàn söû cho raèng Ñöùc Phaät ñaõ 

truyeàn laïi tinh tuùy cuûa taâm giaùc ngoä cuûa Ngaøi cho ñeä töû laø Ca Dieáp, roài 

tôùi phieân Ca Dieáp laïi truyeàn thöøa cho ngöôøi keá thöøa. Tieán trình naøy 

tieáp tuïc qua 28 vò toå AÁn Ñoä cho ñeán toå Boà Ñeà Ñaït Ma, ngöôøi ñaõ mang 

Thieàn truyeàn thöøa vaøo Trung Hoa. Taát caû nhöõng vò ñaïo sö AÁn Ñoä vaø 

Trung Hoa thôøi tröôùc ñeàu laø nhöõng vò Thieàn sö. Thieàn laø moät trong 

nhöõng phaùp moân maø Ñöùc Phaät truyeàn giaûng song song vôùi giôùi luaät, boá 

thí, nhaãn nhuïc vaø trí tueä. Moät soá haønh giaû muoán laäp phaùp moân Thieàn 

laøm coát loõi cho vieäc tu taäp neân Thieàn toâng daàn daàn ñöôïc thaønh hình. 

Nguyeân lyù caên baûn cuûa Thieàn toâng laø taát caû chuùng sanh ñeàu coù Phaät 

taùnh, töùc laø haït gioáng Phaät maø moãi ngöôøi töï coù saün. Nguyeân lyù naøy 

ñöôïc moät soá Thieàn sö trình baøy qua caâu “Taát caû chuùng sanh ñeàu ñaõ laø 

Phaät”, nhöng chæ vì nhöõng taâm thaùi nhieãu loaïn vaø nhöõng chöôùng ngaïi 

phaùp ñang coøn che môø taâm thöùc maø thoâi. Nhö vaäy coâng vieäc cuûa thieàn 

giaû chæ laø nhaän ra taùnh Phaät vaø ñeå cho taùnh Phaät aáy phaùt haøo quang 

xuyeân vöôït qua nhöõng chöôùng ngaïi phaùp. Vì tieàn ñeà cô baûn ñeå chöùng 

ñaït quaû vò Phaät, töùc laø chuûng töû Phaät ñaõ naèm saün trong moãi ngöôøi roài 

neân Thieàn toâng nhaán maïnh ñeán vieäc thaønh Phaät ngay trong kieáp naøy. 

Caùc vò Thieàn sö tuy khoâng phuû nhaän giaùo lyù taùi sanh hay giaùo lyù 

nghieäp baùo, nhöng khoâng giaûng giaûi nhieàu veà nhöõng giaùo lyù naøy. Theo 

Thieàn toâng, ngöôøi ta khoâng caàn phaûi xa laùnh theá gian naøy ñeå tìm kieám 

Nieát Baøn ôû moät nôi naøo khaùc, vì taát caû chuùng sanh ñeàu coù saün Phaät 

taùnh. Hôn nöõa, khi ngöôøi ta chöùng ngoä ñöôïc taùnh khoâng thì ngöôøi ta 

thaáy raèng sinh töû vaø Nieát Baøn khoâng khaùc nhau. Thieàn toâng nhaän thöùc 

saâu saéc nhöõng giôùi haïn cuûa ngoân ngöõ vaø tin chaéc raèng coâng phu tu taäp 

coù chieàu höôùng vöôït qua phaïm vi dieãn ñaït cuûa ngoân ngöõ. Haønh thieàn laø 

quay trôû laïi trong mình haàu tìm ra chaân tính cuûa chính mình. Chuùng ta 

khoâng nhìn leân, khoâng nhìn xuoáng, khoâng nhìn sang ñoâng hay sang taây, 
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sang baéc hay sang nam; maø laø nhìn laïi chính chuùng ta, vì chính ôû trong 

chuùng ta vaø chæ trong ñoù thoâi môùi laø trung taâm xoay chuyeån cuûa caû vuõ 

truï. Vì vaäy Thieàn toâng ñaëc bieät nhaán maïnh ñeán vieäc thöïc nghieäm vaø 

khoâng ñaët troïng taâm vaøo vieäc hieåu bieát suoâng. Do ñoù neân vôùi ngöôøi tu 

Thieàn thì ñieàu quan troïng tröôùc tieân laø phaûi gaén boù vôùi moät vò Thieàn sö 

coù nhieàu kinh nghieäm. Boån phaän cuûa vò Thieàn sö laø ñöa thieàn sinh ñi 

ngöôïc trôû laïi caùi thöïc taïi hieän tieàn baát cöù khi naøo taâm tö cuûa thieàn sinh 

coøn dong ruoåi vôùi nhöõng khaùi nieäm coù saün. 

 

II. Thieàn Khoâng Phaûi Laø Moät Trieát Hoïc Lyù Thuyeát Khoâng Thöïc 

Tieãn: 

Thieàn khoâng phaûi laø moät trieát hoïc lyù thuyeát ñeå baøn caõi vaø tranh 

luaän suoâng, maø laø moät ñöôøng loái haønh ñoäng, moät trieát lyù phaûi öùng duïng 

vaø thöïc haønh töøng giaây phuùt trong ñôøi soáng haèng ngaøy cuûa chuùng ta. 

Ñeå ñaït ñöôïc kinh nghieäm giaùc ngoä, muïc ñích toái thöôïng cuûa nhaø Thieàn, 

caàn phaûi ngoài thieàn, nhöng toïa thieàn khoâng thoâi chöa ñuû. Thieàn quaùn 

ñöôïc duøng ñeå phaùt trieån trí tueä, nhöng chuùng ta phaûi khaû dó ñöa ra moät 

bieåu hieän cuï theå veà caùi trí tueä naày, vaø ñeå laøm ñöôïc vieäc naày, chuùng ta 

phaûi trau doài chaùnh nghieäp. Nhieàu ngöôøi nghó raèng haønh giaû tu thieàn 

quay löng laïi vôùi theá giôùi ñeå töï chìm mình trong thieàn ñònh tröøu töôïng. 

Ñaây laø moät quan nieäm sai laàm. Tu taäp thieàn quaùn laø bieán coâng phu toïa 

thieàn trôû neân thaønh phaàn cuûa cuoäc soáng haèng ngaøy, nhöng ñoàng thôøi 

cuõng laø laøm vieäc, laø haønh ñoäng vôùi loøng töø bi vaø kính troïng ngöôøi khaùc, 

laø ñoùng goùp vaøo theá giôùi maø chuùng ta ñang soáng haàu bieán ñoåi theá giôùi 

naày thaønh moät theá giôùi toát ñeïp hôn. Thieàn ñaïo khoâng xa lìa cuoäc ñôøi 

ñeå ruùt vaøo moät moâi tröôøng bieät laäp, maø laø hoøa nhaäp vaøo cuoäc ñôøi haàu 

bieán ñoåi noù töø beân trong baèng haønh ñoäng. Muoán laøm nhöõng sinh hoaït 

thöôøng nhaät trong tinh thaàn nhaø thieàn, chuùng ta thöïc haønh caùch quaùn 

töôûng treân moïi vaät. Khoâng chæ thieàn quaùn luùc ñang ngoài maø thoâi, maø 

coøn phaûi aùp duïng thieàn quaùn trong ñôøi soáng haèng ngaøy. Khi ñang röûa 

cheùn, chuùng ta cuõng phaûi thieàn quaùn. Khi laøm vöôøn, chuùng ta cuõng 

quaùn töôûng. Khi laøm coâng vieäc taïi sôû, chuùng ta cuõng phaûi quaùn töôûng. 

Noùi caùch khaùc, chuùng ta phaûi thieàn quaùn baát cöù luùc naøo trong cuoäc 

soáng haèng ngaøy cuûa mình vì chung qui thieàn quaùn chæ laø moät trong 

nhöõng phöông phaùp tu taäp ñaõ ñöôïc Ñöùc Theá Toân trao truyeàn laïi cho 

chuùng ta. Tuy nhieân, Thieàn laø phöông phaùp thaâm cöùu vaø quaùn töôûng, 
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phöông phaùp giöõ taâm yeân laëng, phöông phaùp töï tænh thöùc, vaø thaáy raèng 

chaân taùnh thaät ra khoâng coù gì khaùc hôn laø Phaät taùnh. 

 

III. Thieàn Quaùn Laø Söï Phaùt Trieån Cuûa Taâm Thöùc: 

Thieàn khoâng khuyeán khích haønh giaû lieân heä tôùi vieäc thôø cuùng hay 

caàu nguyeän moät ñaáng sieâu nhieân naøo, maø laø nhìn thaúng vaøo chaân tính 

cuûa mình ñeå thaáy raèng chaân tính ñoù cuõng chính laø Phaät tính. Muoán ñeán 

ñöôïc söï nhaän thöùc naày, chuùng ta phaûi tu taäp, chuùng ta phaûi thöïc haønh. 

Laøm sao chuùng ta coù theå khaùm phaù ñöôïc chaân taùnh neáu chuùng ta cöù muø 

quaùng chaáp vaøo kinh saùch maø khoâng chòu töï mình thöïc haønh? Neáu 

chuùng ta ñi ñeán moät trung taâm thieàn vaø hoûi chuyeän vôùi moät vò thieàn sö, 

coù khi oâng ta chæ traû lôøi caâu hoûi cuûa chuùng ta baèng söï im laëng. Ñaây laø 

söï im laëng cuûa tri thöùc. Ñieàu naày khoâng coù nghóa laø vò thieàn sö khoâng 

bieát caâu traû lôøi, nhöng oâng ta laïi coá cho chuùng ta bieát coù nhöõng thöù 

khoâng theå giaûi thích ñöôïc baèng lôøi, nhöõng vieäc luoân chìm trong boùng 

toái cho tôùi khi chuùng ta khaùm phaù ra baèng chính kinh nghieäm cuûa mình. 

Thieàn quaùn (söï phaùt trieån lieân tuïc cuûa taâm thöùc veà moät ñoái töôïng naøo 

ñoù trong luùc traàm tö hay thieàn ñònh). Ñaây laø moät trong tam vò maø Ñöùc 

Phaät ñaõ daïy toïa thieàn. Thieàn laø chöõ taét cuûa “Thieàn Na” coù nghóa laø tö 

duy tónh löï. Ñaây laø moät trong nhöõng ngheä thuaät daäp taét doøng suy töôûng 

cuûa taâm, ñeå laøm saùng toû taâm tính. Thieàn ñöôïc chính thöùc giôùi thieäu vaøo 

Trung Quoác bôûi Toå Boà Ñeà Ñaït Ma, daàu tröôùc ñoù ngöôøi Trung Hoa ñaõ 

bieát ñeán, vaø keùo daøi cho tôùi thôøi kyø cuûa caùc toâng phaùi Thieân Thai. 

Theo Kinh Duy Ma Caät, cö só Duy Ma Caät ñaõ noùi vôùi oâng Xaù Lôïi Phaát 

khi oâng naày ôû trong röøng toïa thieàn yeân laëng döôùi goác caây nhö sau: 

“Thöa ngaøi Xaù Lôïi Phaát! Baát taát ngoài söõng ñoù môùi laø ngoài thieàn. Vaû 

chaêng ngoài thieàn laø ôû trong ba coõi maø khoâng hieän thaân yù, môùi laø ngoài 

thieàn; khoâng khôûi dieät taän ñònh maø hieän caùc oai nghi, môùi laø ngoài thieàn; 

khoâng rôøi ñaïo phaùp maø hieän caùc vieäc phaøm phu, môùi laø ngoài thieàn; taâm 

khoâng truï trong cuõng khoâng ôû ngoaøi môùi laø ngoài thieàn; ñoái vôùi caùc kieán 

chaáp khoâng ñoäng maø tu ba möôi baûy phaåm trôï ñaïo môùi laø ngoài thieàn; 

khoâng ñoaïn phieàn naõo maø vaøo Nieát Baøn môùi laø ngoài thieàn. Neáu ngoài 

thieàn nhö theá laø choã Phaät aán khaû (chöùng nhaän) vaäy. Laø Phaät töû,  chuùng 

ta phaûi luoân thaáy ñöôïc nhö vaäy ñeå töø ñoù coù theå thöôøng xuyeân thöïc taäp 

thieàn quaùn haàu thanh tònh thaân taâm. 

Phaàn haønh thieàn ñöôïc löu truyeàn töø nhöõng kinh ñieån Phaät giaùo 

Nguyeân Thuûy, caên cöù treân nhöõng phöông phaùp maø chính Ñöùc Phaät ñaõ 
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aùp duïng, phaùp moân haønh thieàn ñaõ ñöa Ngaøi ñeán giaùc ngoä vaø Nieát Baøn, 

vaø töø chính kinh nghieäm baûn thaân cuûa Ngaøi trong söï phaùt trieån taâm 

linh. Chöõ “Thieàn” thaät söï khoâng phaûi laø töø töông ñöông vôùi chöõ 

“Bhavana” trong ngoân ngöõ Nam Phaïn, maø ñuùng theo nguyeân nghóa co ù 

nghóa laø môû mang hay phaùt trieån, trau doài hay laøm cho trôû thaønh, laø söï 

noã löïc xaây döïng taâm vaéng laëng vaø an truï, coù khaû naêng nhaän thöùc roõ 

raøng baûn chaát thaät söï cuûa taát caû caùc phaùp höõu laäu vaø chöùng ngoä Nieát 

Baøn, traïng thaùi taâm laønh maïnh lyù töôûng. Phaùp moân haønh thieàn maø 

chính Ñöùc Phaät ñaõ chöùng nghieäm goàm coù hai phaàn: (1) an truï taâm laø 

gom taâm vaøo moät ñieåm, hay thoáng nhaát, taäp trung taâm vaøo moät ñeà 

muïc, hay nhaát ñieåm taâm; (2) Thieàn minh saùt tueä. Moät trong hai phaàn 

naøy laø samatha hay taäp trung taâm yù hay truï taâm vaøo moät ñeà muïc vaø 

khoâng hay bieát gì khaùc ngoaøi ñeà muïc. Thieàn taäp baét ñaàu baèng söï an truï 

taâm. An truï laø traïng thaùi taâm vöõng chaéc, khoâng chao ñoäng hay phoùng ñi 

nôi khaùc. An truï taâm laø gì? Daáu hieäu cuûa taâm an truï laø nhö theá naøo? 

Nhu caàu vaø söï phaùt trieån taâm an truï nhö theá naøo? Baát cöù söï thoáng nhaát 

naøo cuûa taâm cuõng laø taâm an truï. Töù nieäm xöù laø daáu hieäu cuûa taâm an 

truï. Töù chaùnh caàn laø nhu caàn thieát cuûa taâm an truï. Baát cöù söï thöïc haønh 

hay phaùt trieån naøo, söï taêng tröôûng naøo cuûa caùc phaùp treân ñeàu laø söï phaùt 

trieån cuûa taâm an truï. Lôøi daïy naøy chæ moät caùch roõ raøng ba yeáu toá cuûa 

nhoùm ñònh: chaùnh tinh taán, chaùnh nieäm vaø chaùnh ñònh cuõng sinh hoaït 

vaø naâng ñôõ laãn nhau. Chuùng goàm chöùa söï gom taâm chaân thaät. Phaûi noùi 

roõ raèng söï phaùt trieån cuûa taâm an truï ñöôïc daïy trong Phaät giaùo khoâng 

chæ rieâng Phaät giaùo môùi coù. Töø tröôùc thôøi Ñöùc Phaät caùc ñaïo só Du Giaø 

ñaõ coù thöïc haønh nhöõng phaùp moân “thieàn ñònh” khaùc nhau, nhö hieän nay 

hoï vaãn coøn thöïc haønh. Xöù AÁn Ñoä töø bao giôø vaãn laø moät vuøng ñaát 

huyeàn bí. nhöng phaùp haønh Du Giaø ñaõ aùp duïng nhieàu nhaát ôû AÁn Ñoä chæ 

ñöa ñeán moät möùc ñoä naøo chöù khoâng heà vöôït xa hôn. Khoa hoïc vaø caùc 

ngaønh nghieân cöùu ñöôïc hình thaønh töø söï suy nghó, trong khi Thieàn laø 

giöõ cho baèng ñöôïc caùi taâm tröôùc suy nghó. Nghóa laø chuùng ta phaûi luoân 

giöõ caùi taâm “khoâng bieát”, vì caùi taâm “khoâng bieát” laø taâm caét ñöùt moïi 

suy nghó. Khi taát caû suy nghó ñeàu bò caét ñöùt, taâm chuùng ta seõ trôû neân 

troáng roãng. Ñaây chính xaùc laø caùi taâm tröôùc khi suy nghó. Nhö vaäy, haønh 

giaû chuùng ta phaûi quay veà tröôùc söï suy nghó xaûy ra, roài thì chuùng ta seõ 

ñaït ñöôïc töï taùnh. Ví baèng ñaõ coù caùi taâm suy nghó vaø duïc voïng ñaõ khôûi 

leân thì Thieàn laø laøm cho taát caû duïc voïng tieâu tröø.  
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An Overview of the Meditation 

 

I. An Overview of the Term “Zen”:  

When looking into the origins of Zen, we find that the real founder 

of Zen is none other than the Buddha himself. Through the practice of 

inward meditation the Buddha attained Supreme Enlightenment and 

thereby became the Awakened One, the Lord of Wisdom and 

Compassion. In Buddhism, there are many methods of cultivation, and 

meditation is one of the major and most important methods in 

Buddhism. According to the Buddhist History, our Honorable Gautama 

Buddha reached the Ultimate Spiritual Perfection after many days of 

meditation under the Bodhi Tree. The Buddha taught more than 25 

centuries ago that by practicing Zen we seek to turn within and 

discover our true nature. We do not look above, we do not look below, 

we do not look to the east or west or north or south; we look into 

ourselves, for within ourselves and there alone is the center upon 

which the whole universe turns. To this day, we, Buddhist followers 

still worship Him in a position of deep meditation. Thus, we can not 

take Zen out of Buddhism. According to Zen Master Thich Thien An in 

“Zen Philosphohy, Zen Practice”, some people believe that Zen 

Buddhism is a religious phenomenon peculiar to Japan. This is 

especially the case with many Western world who first learned about 

Zen through the work of the great Japanese scholar D.T. Suzuki. But 

while Zen may truly be the flower of Japanese civilization, the Zen 

school of Buddhism has not been confined to Japan but has flourished 

in other countries as well. Zen is traced to a teaching the Buddha gave 

by silently holding a golden lotus. The general audience was perflexed, 

but the disciple Mahakasyapa understood the significance and smiled 

subtly. The implication of this is that the essence of the Dharma is 

beyond words. In Zen, that essence is transmitted from teacher to 

disciple in sudden moments, breakthroughs of understanding. The 

meaning Mahakasyapa understood was passed down in a lineage of 28 

Indian Patriarchs to Bodhidharma. Bodhidharma, an Indian meditation 

master, strongly adhered to the Lankavatara Sutra, a Yogacara text. He 

went to China around 470 A.D., and began the Zen tradition there. It 

spread to Korea and Vietnam, and in the 12
th

 century became popular 
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in Japan. Zen is a Japanese word, in Chinese is Ch’an, in Vietnamese is 

Thieàn, in Sanskrit is “Dhyana” which means meditative concentration. 

There are a number of different Zen lineages in China, Japan and 

Vietnam, each of it has its own practices and histories, but all see 

themselves as belonging to a tradition that began with Sakyamuni 

Buddha. Zen histories claim that the lineage began when the Buddha 

passed on the essence of his awakened mind to his disciple Kasyapa, 

who in turn transmitted to his successor. The process continued through 

a series of twenty-eight Indian patriarchs to Bodhidharma, who 

transmitted it to China. All the early Indian missionaries and Chinese 

monks were meditation masters. Meditation was one of many practices 

the Buddha gave instruction in, ethics, generosity, patience, and 

wisdom were others, and the Ch’an tradition arose form some 

practitioners’ wish to make meditation their focal point. An underlying 

principle in Zen is that all being have Buddha nature, the seed of 

intrinsic Buddhahood. Some Zen masters express this by saying all 

beings are already Buddhas, but their minds are clouded over by 

disturbing attitudes and obscurations. Their job, then, is to perceive this 

Buddha nature and let it shine forth without hindrance. Because the 

fundamental requirement for Buddhahood, Buddha nature, is already 

within everyone, Zen stresses attaining enlightenment in this very 

lifetime. Zen masters do not teach about rebirth and karma in depth, 

although they accept them. According to Zen, there is no need to avoid 

the world by seeking nirvana elsewhere. This is because first, all 

beings have Buddha-nature already, and second, when they realize 

emptiness, they will see that cyclic existence and nirvana are not 

different. Zen is accurately aware of the limitations of language, and 

gears its practice to transcend it. When we practice meditation we seek 

to turn to within and to discover our true nature. We do not look above, 

we do not look below, we do not look to the east or to the west, or to 

the north, or to the south; we look into ourselves, for within ourselves 

and there alone is the center upon which the whole universe turns. 

Experience is stressed, not mere intellectual learning. Thus, associating 

with an experienced teacher is important. The Zen teacher’s duty is to 

bring the students back to the reality existing in the present moment 

whenever their fanciful minds get involved in conceptual wanderings.  
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II. Zen Is Not So Much an Unpractical  Theoretical Philosophy:  

Zen is not so much a theoretical philosophy to be discussed and 

debated at leisure as it is a way of action, a philosophy to be practiced 

and realized every moment of our daily life. To attain the experience 

of enlightenment, the ultimate goal of Zen, sitting meditation is 

necessary, but only sitting meditation is not enough. Meditation serves 

to develop wisdom, but we must be able to give concrete expression to 

this wisdom, and to do so, we have to cultivate right action. Many 

people think that a Zen practitioner turns his back upon the world to 

submerge himself in abstract meditation. This is a misconception. To 

practice meditaion is to make the practice of sitting meditation an 

integral part of our daily life, but it is at the same time to work, to act 

with loving-kindness and respect for others, to contribute our part to the 

world in which we live in order to change this world into a better world. 

The Zen way is not to withdraw from life into an isolate environment, 

but to get into life and change it from the inside action. To perform our 

daily activities in the spirit of meditation, we should perform 

everything as a form of meditation. We should not meditate only when 

we sit in quiet, but should apply the method of meditation to our daily 

life. When we wash dishes, we must meditate. When we work in the 

garden, meditate. When we drive, meditate. When we work in an 

office, meditate. In other words, we must meditate at every moment, in 

every activity of our daily life for at last, Zen is one of many methods 

of cultivation handed down to us from the Lord Buddha. However, Zen 

is the method of meditation and contemplation, the method of keeping 

the mind calm and quiet, the method of self-realization, and 

discovering that the true nature is, in fact, nothing less than the Buddha 

nature.    

 

III. Meditation Is a Mental Development:  

Zen does not encourage practitioners to involve  worshipping or 

praying to some supernatural being, but seeing into our true nature and 

realizing that our true nature is Buddha-nature. To arrive at this insight 

we must cultivate ourselves, we must practice. How can we discover 

our true nature if we blindly cling to the scriptures and do not practice 

for ourselves? If we go to a meditation center and speak with a Zen 

master, sometimes he may answer our questions with silence. This is 
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the silence of knowledge. It does not mean that the Zen master does 

not know how to answer; rather it means that he is trying to 

communicate that there are some things which cannot be explained in 

words, things which will ever remain in the dark  until we discover 

them through our own experience. This is one of the three flavors 

taught by the Buddha. To sit in dhyana (abstract meditation, fixed 

abstraction, contemplation). Its introduction to China is attributed to 

Bodhidharma, though it came earlier, and its extension to T’ien-T’ai. 

According to the Vimalakirti Sutra, Vimalakirti reminded Sariputra 

about meditation, saying: “Sariputra, meditation is not necessarily 

sitting.  For meditation means the non-appearance of body and mind in 

the three worlds (of desire, form and no form); giving no thought to 

inactivity when in nirvana while appearing (in the world) with respect-

inspiring deportment; not straying from the Truth while attending to 

worldly affairs; the mind abiding neither within nor without; being 

imperturbable to wrong views during the practice of the thirty-seven 

contributory stages leading to enlightenment: and not wiping out 

troubles (klesa) while entering the state of nirvana.  If you can thus sit 

in meditation, you will win the Buddha’s seal.” We, Buddhist 

followers, should always see this, so that we can practice meditation on 

a regular basis to purify our body and mind.    

The exposition of meditation as it is handed down in the early 

Buddhist writings is more or less based on the methods used by the 

Buddha for his own attainment of enlightenment and Nirvana, and on 

his personal experience of mental development. The word meditation 

really is no equivalent for the Buddhist term “bhavana” which literally 

means ‘development’ or ‘culture,’ that is development of the mind, 

culture of the mind, or ‘making-the-mind become.’ It is the effort to 

build up a calm, concentrated mind that sees clearly the true nature of 

all phenomenal things and realizes Nirvana, the ideal state of mental 

health. Meditation as practiced and experienced by the Buddha is 

twofold: Concentration of the mind (samatha or samadhi) that is one-

pointedness or unification of the mind, and insight (vipassana, skt—

vipasyana or vidarsana). Of these two forms, samatha or concentration 

has the function of calming the mind, and for this reason the word 

samatha or samadhi, in some contexts, is rendered as calmness, 

tranquility or quiescence. Calming the mind implies unification or 
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“one-pointedness” of the mind. Unification is brought about by 

focussing the mind on one salutary object to the exclusion of all others. 

Meditation begins with concentration. Concentration is a state of 

undistractedness. What is concentration? What is its marks, requisites 

and development? Whatever is unification of mind, this is 

concentration; the four setting-up of mindfulness are the marks of 

concentration; the four right efforts are the requisites for concentration; 

whatever is the exercise, the development, the increase of these very 

things, this is herein the development of concentration. This statement 

clearly indicates that three factors of the samadhi group, namely, right 

effort, right mindfulness, and right concentration function together in 

support of each other. They comprise real concentration. It must be 

mentioned that the development of concentration or calm (samath or 

bhavana) as taught in Buddhism, is not exclusively Buddhist. 

Practitioners, before the advent of the Buddha, practiced different 

systems of meditation as they do now. India has always been a land of 

mysticism, but the Yoga then prevalent in India never went beyond a 

certain point. Sciences and other academic studies are formed after 

thinking, while Zen is keeping the mind which is before thinking. It is 

to say we must always keep the  “don’t know” mind, for the “don’t-

know” mind is the mind that cuts off all thinking. When all thinking has 

been cut off, our mind will become empty. This is exactly the mind 

before thinking. Thus, we, Zen practitioners, must return to before 

thinking, then we will attain our true self. If we already had a thinking 

mind and desires have already arisen; then Zen is letting go off all our 

desires. 
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Chöông Ba 

Chapter Three 

 

Ñaïo Phaät Laø Ñaïo Cuûa Trí Tueä Giaûi Thoaùt &  

Thieàn Taäp Höôùng Tôùi Caùi Trí Tueä Giaûi Thoaùt Ñoù 

 

I. Danh Xöng “Phaät” Ñaõ Noùi Leân Heát YÙ Nghóa Cuûa Thieàn: 

Chöõ Phaät khoâng phaûi laø moät danh töø rieâng maø laø moät töø coù nghóa laø 

“Baäc Giaùc Ngoä”, “Baäc Ñaïi Giaùc”, hay “Baäc Tænh Thöùc.” Thaùi töû Só Ñaït 

Tha khoâng phaûi sanh ra ñeå ñöôïc goïi laø Phaät. Ngaøi khoâng sanh ra töï 

nhieân giaùc ngoä, maø phaûi vôùi noã löïc töï thaân, Ngaøi môùi ñaït ñeán Giaùc 

Ngoä. Baát cöù chuùng sanh naøo thaønh taâm vaø coá gaéng  vöôït thoaùt khoûi moïi 

vöôùng maéc ñeàu coù theå giaùc ngoä vaø thaønh Phaät ñöôïc. Taát caû Phaät töû neân 

luoân nhôù raèng Ñöùc Phaät khoâng phaûi laø moät vò thaàn linh. Cuõng nhö 

chuùng ta, Ñöùc Phaät sanh ra laø moät con ngöôøi. Söï khaùc bieät giöõa Ñöùc 

Phaät vaø phaøm nhaân laø Ñöùc Phaät ñaõ giaùc ngoä coøn phaøm nhaân vaãn coøn 

meâ môø. Tuy nhieân, duø giaùc hay duø meâ thì Phaät taùnh nôi ta vaø Phaät taùnh 

nôi Phaät khoâng sai khaùc. Nhö vaäy, “Phaät” laø danh hieäu cuûa moät baäc ñaõ 

xeù tan böùc maøn voâ minh, töï giaûi thoaùt mình khoûi voøng luaân hoài sanh töû, 

vaø thuyeát giaûng con ñöôøng giaûi thoaùt cho chuùng sanh. Chöõ “Buddha” 

laáy töø goác Phaïn ngöõ “Budh” coù nghóa laø giaùc ngoä, chæ ngöôøi naøo ñaït 

ñöôïc Nieát Baøn qua thieàn taäp vaø tu taäp nhöõng phaåm chaát nhö trí tueä, 

nhaãn nhuïc, boá thí. Con ngöôøi aáy seõ khoâng bao giôø taùi sanh trong voøng 

luaân hoài sanh töû nöõa, vì söï noái keát raøng buoäc phaøm phu taùi sanh ñaõ bò 

chaët ñöùt. Qua tu taäp thieàn ñònh, chö Phaät ñaõ loaïi tröø taát caû nhöõng tham 

duïc vaø nhieãm oâ. Vò Phaät cuûa hieàn kieáp laø Phaät Thích Ca Maâu Ni. Ngaøi 

sanh ra vôùi teân laø Taát Ñaït Ña  trong doøng toäc Thích Ca. Phaät laø Ñaáng 

Toaøn Giaùc hay moät ngöôøi ñaõ giaùc ngoä vieân maõn veà chaân taùnh cuûa cuoäc 

sinh toàn. Chöõ Phaät coù nghóa laø töï mình giaùc ngoä, ñi giaùc ngoä cho ngöôøi, 

söï giaùc ngoä naày laø vieân maõn toái thöôïng. Töø Buddha” ñöôïc ruùt ra töø ngöõ 

caên tieáng Phaïn “Budh” nghóa laø hieåu roõ, thaáy bieát hay tænh thöùc. Phaät laø 

ngöôøi ñaõ giaùc ngoä, khoâng coøn bò sanh töû luaân hoài vaø hoaøn toaøn giaûi 

thoaùt. Trong Kinh Chaâu Baùu, Tieåu Boä, Taäp 6, Ñöùc Phaät daïy: “Phaät, Theá 

Toân thuø thaéng, noùi leân lôøi taùn thaùn, phaùp Thieàn ñònh trong saïch, lieân tuïc 

khoâng giaùn ñoaïn. Khoâng gì saùnh baèng ñöôïc phaùp thieàn vi dieäu aáy. Nhö 
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vaäy nôi chaùnh phaùp laø chaâu baùu thuø dieäu. Mong vôùi söï thaät naày, ñöôïc 

soáng chôn haïnh phuùc.” 

 

II. Ñaïo Phaät Laø Ñaïo Cuûa Trí Tueä Giaûi Thoaùt & Thieàn Taäp 

Höôùng Tôùi Caùi Trí Tueä Giaûi Thoaùt Ñoù: 

Nhieàu ngöôøi tin raèng raèng hoï thieàn quaùn ñeå thaønh Phaät. Vaâng, hoï 

ñuùng. Phaàn haønh thieàn ñöôïc löu truyeàn töø nhöõng kinh ñieån Phaät giaùo 

Nguyeân Thuûy, caên cöù treân nhöõng phöông phaùp maø chính Ñöùc Phaät ñaõ 

aùp duïng, phaùp moân haønh thieàn ñaõ ñöa Ngaøi ñeán giaùc ngoä vaø Nieát Baøn, 

vaø töø chính kinh nghieäm baûn thaân cuûa Ngaøi trong söï phaùt trieån taâm 

linh. Nhö vaäy, muïc tieâu cuoái cuøng cuûa baát cöù ngöôøi con Phaät naøo cuõng 

laø thaønh Phaät; tuy nhieân thieàn töï noù khoâng laøm cho baát cöù chuùng sanh 

naøo thaønh Phaät. Truyeàn thoáng tö duy cuûa Phaät giaùo khoâng ñôn giaûn nhö 

vaäy. Truyeàn thoáng tö duy cuûa Phaät giaùo khaùc vôùi truyeàn thoáng tö duy 

cuûa caùc toân giaùo khaùc vì Phaät giaùo coi thieàn ñònh khoâng thoâi töï noù chöa 

ñuû. Chuùng ta coù theå noùi, vôùi Phaät giaùo, thieàn ñònh töïa nhö mình maøi 

moät con dao. Chuùng ta maøi dao vôùi muïc ñích ñeå caét vaät gì ñoù moät caùch 

deã daøng. Cuõng nhö vaäy, qua thieàn ñònh chuùng ta maøi duõa taâm mình cho 

moät muïc ñích nhaát ñònh, trong tröôøng hôïp tu theo Phaät, muïc ñích naøy laø 

trí tueä. Trí tueä coù theå xoùa tan voâ minh vaø caét ñöùt khoå ñau phieàn naõo. 

Chöõ “Thieàn” thaät söï khoâng phaûi laø töø töông ñöông vôùi chöõ “Bhavana” 

trong ngoân ngöõ Nam Phaïn, maø ñuùng theo nguyeân nghóa coù nghóa laø môû 

mang hay phaùt trieån, trau doài hay laøm cho trôû thaønh, laø söï noã löïc xaây 

döïng taâm vaéng laëng vaø an truï, coù khaû naêng nhaän thöùc roõ raøng baûn chaát 

thaät söï cuûa taát caû caùc phaùp höõu laäu vaø chöùng ngoä Nieát Baøn, traïng thaùi 

taâm laønh maïnh lyù töôûng. Trong Phaät giaùo, thieàn laøm coâng vieäc cuûa moät 

ngoïn ñuoác ñem laïi aùnh saùng cho moät caùi taâm u toái. Giaû nhö chuùng ta 

ñang ôû trong moät caên phoøng toái taêm vôùi moät ngoïn ñuoác trong tay. Neáu 

ngoïn ñuoác quaù môø, hay neáu ngoïn ñuoác bò gioù lay, hay neáu tay chuùng ta 

khoâng naém vöõng ngoïn ñuoác, chuùng ta seõ khoâng thaáy ñöôïc caùi gì roõ 

raøng caû. Töông töï nhö vaäy, neáu chuùng ta khoâng thieàn ñuùng caùch, chuùng 

ta seõ khoâng bao giôø coù theå ñaït ñöôïc trí tueä coù theå xuyeân thuûng ñöôïc söï 

taêm toái cuûa voâ minh ñeå nhìn thaáy baûn chaát thaät söï cuûa cuoäc soáng vaø 

cuoái cuøng ñi ñeán choã ñoaïn taän ñöôïc khoå ñau vaø phieàn naõo. Vì vaäy, 

Phaät töû chôn thuaàn neân luoân nhôù raèng thieàn chæ laø moät phöông tieän, 

moät trong nhöõng phuông tieän hay nhaát ñeå ñaït ñöôïc trí hueä trong ñaïo 

Phaät. Hôn nöõa, nhôø ñaït ñöôïc trí tueä maø ngöôøi ta coù theå thaáy ñöôïc ñuùng 
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sai vaø coù theå traùnh ñöôïc ham meâ cöïc ñoä nhöõng duïc laïc giaùc quan hoaëc 

haønh haï thaân xaùc ñeán ñoä thaùi quaù. 

 

Buddhism Is a Religion of Wisdom of Emancipation & 

Meditation Practices Aim at That Wisdom 

 

I. The Title “Buddha” Speaks out All the Meanings of Zen:  

The word Buddha is not a proper name, but a title meaning 

“Enlightened One” or “Awakened One.” Prince Siddhartha was not 

born to be called Buddha. He was not born enlightened; however, 

efforts after efforts, he became enlightened. Any beings who sincerely 

try can also be freed from all clingings and become enlightened as the 

Buddha. All Buddhists should be aware that the Buddha was not a god 

or any kind of supernatural being. Like us, he was born a man. The 

differnce between the Buddha and an ordinary man is simply that the 

former has awakened to his Buddha nature while the latter is still 

deluded about it. However, whether we are awakened or deluded, the 

Buddha nature is equally present in all beings. Therefore, the term 

“Buddha” is an epithet of those who successfully break the hold of 

ignorance, liberate themselves from cyclic existence, and teach others 

the path to liberation. The word “Buddha” derived from the Sanskrit 

root budh, “to awaken,” it refers to someone who attains Nirvana 

through meditative practice and the cultivation of such qualities as 

wisdom, patience, and generosity. Such a person will never again be 

reborn within cyclic existence, as all the cognitive ties that bind 

ordinary beings to continued rebirth have been severed. Through their 

meditative practice, buddhas have eliminated all craving, and 

defilements. The Buddha of the present era is referred to as 

“Sakyamuni” (Sage of the Sakya). He was born Siddhartha Gautama, a 

member of the Sakya clan. The Buddha is One awakened or 

enlightened to the true nature of existence. The word Buddha is the 

name for one who has been enlightened, who brings enlightenment to 

others, whose enlightened practice is complete and ultimate. The term 

Buddha derived from the Sanskrit verb root “Budh” meaning to 

understand, to be aware of, or to awake. It describes a person who has 

achieved  the enlightenment that leads to release from the cycle of 
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birth and death and has thereby attained complete liberation. In the 

Ratana Sutta, Khuddakapatha, volume 6, the Buddha taught: “What the 

excellent Awakened One extolled as pure and called the concentration 

of unmediated knowing. No equal to that concentration can be found. 

This, too, is an exquisite treasure in the Dhamma. By this truth may 

there be well-being.”  

 

II. Buddhism Is a Religion of Wisdom of Emancipation & 

Meditation Practices Aim at That Wisdom:  

Many people believe that they meditate to become a Buddha. Yes, 

they’re right. The exposition of meditation as it is handed down in the 

early Buddhist writings is more or less based on the methods used by 

the Buddha for his own attainment of enlightenment and Nirvana, and 

on his personal experience of mental development. Therefore, the final 

goal of any Buddhist is becoming a Buddha; however, meditation itself 

will not turn any beings to a Buddha. The contemplative traditions of 

Buddhism are not simple like that. What distinguishes Buddhism from 

the contemplative traditions of other religions is the fact that, for 

Buddhism, meditation by itself is not enough. We might say that, for 

Buddhism, meditation is like sharpening a knife. We sharpen a knife 

for a purpose, let’s say, in order to cut something easily. Similarly, by 

means of meditation, we sharpen the mind for a definite purpose, in the  

case of cultivation in Buddhism, the purpose is wisdom. The wisdom 

that’s able us to eliminate ignorance and to cut off sufferings and 

afflictions. The word meditation really is no equivalent for the Buddhist 

term “bhavana” which literally means ‘development’ or ‘culture,’ that 

is development of the mind, culture of the mind, or ‘making-the-mind 

become.’ It is the effort to build up a calm, concentrated mind that sees 

clearly the true nature of all phenomenal things and realizes Nirvana, 

the ideal state of mental health. In Buddhism, meditation functions the 

job of a torch which gives light to a dark mind. Suppose we are in a 

dark room with a torch in hand. If the light of the torch is too dim, or if 

the flame of the torch is disturbed by drafts of air, or if the hand holding 

the torch is unsteady, it’s impossible to see anything clearly. Similarly, 

if we don’t meditate correctly, we can’t never obtain the wisdom that 

can penetrate the darkness of ignorance and see into the real nature of 

existence, and eventually cut off all sufferings and afflictions. 
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Therefore, sincere Buddhists should always remember that meditation 

is only a means, one of the best means to obtain wisdom in Buddhism. 

Furthermore, owing to obtaining the wisdom, one can see right from 

wrong and be able to avoid the extremes of indulgence in pleasures of 

senses and tormenting the body. 
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Chöông Boán 

Chapter Four 

 

Thieàn Vaø Ñöùc Phaät  

 

I. Saùu Naêm Khoå Haïnh Ñeå Tìm Ra Chaân Lyù Cuûa Ñöùc Phaät:  

Sau khi rôøi boû cung vua, Thaùi töû Só Ñaït Ña ñi vaøo röøng khoå haïnh. 

Coù raát nhieàu ñaïo só ñang thöïc haønh khoå haïnh taïi ñoù. Thaùi töû ñeán xin 

chæ giaùo moät moät vò tröôûng laõo: “Laøm sao môùi ñöôïc giaùc ngoä vaø giaûi 

thoaùt?” Vò tröôûng laõo ñaùp: “Chuùng toâi sieâng naêng tu haønh khoå haïnh, chæ 

mong sau khi cheát ñöôïc leân Thieân giôùi höôûng laïc, chöù khoâng bieát caùi gì 

goïi laø giaùc ngoä hay giaûi thoaùt caû.” Vò tröôûng laõo tieáp theo: “Phöông 

phaùp haønh xaùc cuûa chuùng toâi laø ñoùi thì aên reã coû, voû caây, hoa quaû. Coù 

luùc chuùng toâi doäi nöôùc laïnh leân ñaàu suoát ngaøy. Coù luùc thì chuùng toâi nguû 

caïnh löûa noùng cho cô theå bò noùng ñoû. Coù luùc thì chuùng toâi treo ngöôïc 

treân nhöõng caønh caây. Chuùng toâi thöïc haønh khoå haïnh baèng nhieàu caùch 

khaùc nhau vaø muïc ñích laø ñeå thôø maët trôøi, maët traêng, caùc vì sao, hay 

nöôùc chaûy vaø löûa hoàng. Sau khi nghe nhöõng lôøi giaûi thích cuûa vò tröôûng 

laõo, vò Thaùi töû voán thoâng minh bieát ngay laø nhöõng ngöôøi naøy chaû bieát 

gì ñeán vaán ñeà sanh töû, hoï ñaõ khoâng theå töï cöùu mình noùi chi ñeán cöùu ñoä 

nhöõng chuùng sanh khaùc. Sau ñoù Thaùi Töû Taát Ñaït Ña ñeán gaëp ngaøi A 

La La, roài ngaøi Uaát Ñaàu Lam Phaát. Trong thôøi gian ngaén, Thaùi Töû ñeàu 

thoâng hieåu heát taát caû nhöõng ñieàu maø caùc ñaïo sö naày ñaõ chæ daïy. Nhöng 

Ngaøi vaãn chöa thoûa maõn, vaø töï nhuû: “Caùc vò Thaày cuûa Ta maëc daàu laø 

nhöõng ñaïo sö thaùnh thieän, nhöng nhöõng lôøi chæ giaùo cuûa hoï vaãn chöa 

giuùp con ngöôøi chaám döùt khoå ñau. Neân Ta phaûi töï mình coá gaéng tìm ra 

chaân lyù.” Theá laø Thaùi töû quyeát ñònh rôøi boû khoå haïnh laâm ñeå höôùng veà 

vuøng tu cuûa caùc aån só. Ngaøi leân nuùi Gaya ñeå töï mình khoå tu vaø tham 

thieàn nhaäp ñònh. Söï khoå haïnh cuûa Thaùi töû raát ñôn giaûn, moãi ngaøy Ngaøi 

chæ aên moät chuùt luùa mì vaø luùa maïch trong khi chuyeân taâm tu trì neân cô 

theå cuûa Ngaøi ngaøy caøng yeáu daàn. Thaân theå cuûa ngaøi maát ñi veû ñeïp 

trong saùng, bao phuû ñaày buïi ñaát dô daùy. Nhìn ngaøi chaúng khaùc gì moät 

boä xöông ñang soáng. Nhöng ngaøi vaãn kieân trì khoâng chòu töø boû söï khoå 

haïnh. Sau saùu naêm tu haønh khoå haïnh trong röøng, nhöng Ngaøi vaãn 

khoâng ñaït ñöôïc taän cuøng yù nguyeän. Ngaøi thaáy khoå haïnh haønh xaùc laø 

moät söï sai laàm trong vieäc töï huûy hoaïi thaân theå cuûa chính mình. Cuoái 
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cuøng Thaùi töû nghó raèng vieäc lôùn giaùc ngoä vaø giaûi thoaùt khoâng theå baèng 

tu haønh khoå haïnh maø ñöôïc. Ñeå tìm ra chaân lyù, ngaøi phaûi theo con 

ñöôøng trung ñaïo naèm giöõa cuoäc soáng quaù duïc laïc vaø quaù khoå haïnh. 

 

II. Ñöùc Phaät Vaø Söï Khai Sanh Cuûa Thieàn Ñònh:  

Sau khi Thaùi töû Taát Ñaït Ña döùt boû ñôøi soáng vöông giaû, cuøng teân 

haàu caän laø Xa Naëc thaéng yeân cöông cuøng troán ra khoûi cung, ñi vaøo 

röøng saâu, xuaát gia taàm ñaïo. Ban ñaàu, Thaùi töû ñeán vôùi caùc danh sö tu 

khoå haïnh nhö Alara Kalama, Uddaka Ramaputta, nhöõng vò naày soáng 

moät caùch kham khoå, nhòn aên nhòn uoáng, daõi naéng daàm möa, haønh thaân 

hoaïi theå. Tuy nhieân ngaøi thaáy caùch tu haønh nhö theá khoâng coù hieäu quaû, 

Ngaøi khuyeân neân boû phöông phaùp aáy, nhöng hoï khoâng nghe. Thaùi töû 

beøn gia nhaäp nhoùm naêm ngöôøi tu khoå haïnh vaø ngaøi ñi tu taäp nhieàu nôi 

khaùc, nhöng ñeán ñaâu cuõng thaáy coøn heïp hoøi thaáp keùm, khoâng theå giaûi 

thoaùt con ngöôøi heát khoå ñöôïc. Thaùi töû tìm choán tu taäp moät mình, queân 

aên boû nguû, thaân hình moãi ngaøy theâm moät tieàu tuïy, kieät söùc, naèm ngaõ 

treân coû, may ñöôïc moät coâ gaùi chaên cöøu ñoå söõa cöùu khoûi thaàn cheát. Töø 

ñoù, Thaùi töû nhaän thaáy muoán tìm ñaïo coù keát quaû, caàn phaûi boài döôõng 

thaân theå cho khoûe maïnh. Sau saùu naêm taàm ñaïo, sau laàn Thaùi töû ngoài 

nhaäp ñònh suoát 49 ngaøy ñeâm döôùi coäi Boà Ñeà beân bôø soâng Ni Lieân taïi 

Gaya ñeå chieán ñaáu trong moät traän cuoái cuøng vôùi boùng toái si meâ vaø duïc 

voïng. Trong ñeâm thöù 49, luùc ñaàu hoâm Thaùi töû chöùng ñöôïc tuùc meänh 

minh, thaáy roõ ñöôïc taát caû khoaûng ñôøi quaù khöù cuûa mình trong tam giôùi; 

ñeán nöûa ñeâm Ngaøi chöùng ñöôïc Thieân nhaõn minh, thaáy ñöôïc taát caû baûn 

theå vaø nguyeân nhaân caáu taïo cuûa vuõ truï; luùc gaàn saùng Ngaøi chöùng ñöôïc 

Laäu taän minh, bieát roõ nguoàn goác cuûa khoå ñau vaø phöông phaùp döùt tröø 

ñau khoå ñeå ñöôïc giaûi thoaùt khoûi luaân hoài sanh töû. Thaùi töû Só Ñaït Ña ñaõ 

ñaït thaønh baäc Chaùnh Ñaúng Chaùnh Giaùc, hieäu laø Thích Ca Maâu Ni Phaät. 

 

III. Ñöùc Phaät Theo Quan Ñieåm Cuûa  Truyeàn Thoáng Thieàn:  

Theo caùc toâng phaùi Thieàn thì Phaät töû chaáp nhaän raèng vò Phaät lòch söû 

aáy khoâng phaûi laø vò thaàn toái thöôïng, cuõng khoâng phaûi laø ñaáng cöùu theá 

cöùu ngöôøi baèng caùch töï mình gaùnh laáy toäi loãi cuûa loaøi ngöôøi. Ngöôøi 

Phaät töû chæ toân kính Ñöùc Phaät nhö moät con ngöôøi toaøn giaùc toaøn haûo ñaõ 

ñaït ñöôïc söï giaûi thoaùt thaân taâm qua  nhöõng noã löïc cuûa con ngöôøi vaø 

khoâng qua aân ñieån cuûa baát cöù moät ñaáng sieâu nhieân naøo. Theo Phaät 

giaùo, ai trong chuùng ta cuõng laø moät vò Phaät, nghóa laø moãi ngöôøi chuùng 
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ta ñeàu coù khaû naêng laøm Phaät; tuy nhieân, muoán thaønh Phaät, chuùng ta 

phaûi ñi theo con ñöôøng gian truaân ñeán giaùc ngoä. Trong caùc kinh ñieån, 

chuùng ta thaáy coù nhieàu söï xeáp loaïi khaùc nhau veà caùc giai ñoaïn Phaät 

quaû. Moät vò Phaät ôû giai ñoaïn cao nhaát khoâng nhöõng laø moät ngöôøi giaùc 

ngoä vieân maõn maø coøn laø moät ngöôøi hoaøn toaøn, moät ngöôøi ñaõ trôû thaønh 

toaøn theå, baûn thaân töï ñaày ñuû, nghóa laø moät ngöôøi trong aáy taát caû caùc 

khaû naêng taâm linh vaø taâm thaàn ñaõ ñeán möùc hoaøn haûo, ñeán moät giai 

ñoaïn haøi hoøa hoaøn toaøn vaø taâm thöùc bao haøm caû vuõ truï voâ bieân. Moät 

ngöôøi nhö theá khoâng theå naøo ñoàng nhaát ñöôïc nöõa vôùi nhöõng giôùi haïn 

cuûa nhaân caùch vaø caù tính vaø söï hieän höõu cuûa ngöôøi aáy. Khoâng coù gì coù 

theå ño löôøng ñöôïc, khoâng coù lôøi naøo coù theå mieâu taû ñöôïc con ngöôøi aáy. 

 

IV. Haønh Giaû Tu Thieàn Neân Luoân Nhôù Hình AÛnh Ñöùc Phaät 

trong Kinh Phaùp Cuù: 

Chaúng ai hôn noåi ngöôøi ñaõ thaéng phuïc duïc tình. Ngöôøi ñaõ thaéng 

phuïc duïc tình khoâng coøn bò thaát baïi trôû laïi, huoáng Phaät trí meânh moâng 

khoâng daáu tích, caùc ngöôi laáy gì maø hoøng caùm doã ñöôïc (179). Ngöôøi 

döùt heát troùi buoäc, aùi duïc coøn khoù caùm doã ñöôïc hoï, huoáng Phaät trí meânh 

moâng khoâng daáu tích, caùc ngöôi laáy gì maø hoøng caùm doã ñöôïc ö? (180). 

Ngöôøi trí thöôøng öa tu thieàn ñònh, öa xuaát gia vaø ôû choã thanh vaéng. 

Ngöôøi coù Chaùnh nieäm vaø Chaùnh giaùc bao giôø cuõng ñöôïc söï aùi kính cuûa 

Thieân nhôn (181).Ñöôïc sinh laøm ngöôøi laø khoù, ñöôïc soáng coøn laø khoù, 

ñöôïc nghe Chaùnh phaùp laø khoù, ñöôïc gaëp Phaät ra ñôøi laø khoù (182). Chôù 

laøm caùc ñieàu aùc, gaéng laøm caùc vieäc laønh, giöõ taâm yù trong saïch. AÁy lôøi 

chö Phaät daïy (183). Chö Phaät thöôøng daïy: “Nieát ba øn laø quaû vò toái 

thöôïng, nhaãn nhuïc laø khoå haïnh toái cao. Xuaát gia maø naõo haïi ngöôøi 

khaùc, khoâng goïi laø xuaát gia Sa-moân.” (184). 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). Giaû söû 

möa xuoáng baïc vaøng cuõng chaúng thoûa maõn ñöôïc loøng tham duïc. Ngöôøi 

trí ñaõ bieát roõ söï daâm daät vui ít khoå nhieàu (186). Theá neân, duø söï duïc laïc 

ôû coõi trôøi, ngöôi cuõng chôù sanh taâm mong caàu. Ñeä töû caùc ñaáng Giaùc 

ngoä, chæ mong caàu dieät tröø aùi duïc maø thoâi (187). Vì sôï haõi baát an maø 

ñeán quy-y thaàn nuùi, quy-y röøng caây, quy-y mieãu thôø thoï thaàn (188). 

Nhöng ñoù chaúng phaûi laø choã nöông döïa yeân oån, laø choã quy-y toái 

thöôïng, ai quy-y nhö theá khoå naõo vaãn coøn nguyeân (189). Traùi laïi, quy-y 

Phaät, Phaùp, Taêng, phaùt trí hueä chôn chaùnh (190). Hieåu thaáu boán leõ 
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maàu: bieát khoå, bieát khoå nhaân, bieát khoå dieät vaø bieát taùm chi Thaùnh ñaïo, 

dieät tröø heát khoå naõo (191).Ñoù laø choã quy-y an oån, laø choã quy-y toái 

thöôïng. Ai quy-y ñöôïc nhö vaäy môùi giaûi thoaùt khoå ñau (192). Raát khoù 

gaëp ñöôïc caùc baäc Thaùnh nhaân, vì chaúng thöôøng coù. Phaøm ôû ñaâu coù vò 

Thaùnh nhôn ra ñôøi thì gia toäc ñoù ñöôïc an laønh (193). Haïnh phuùc thay 

ñöùc Phaät ra ñôøi! Haïnh phuùc thay dieãn noùi Chaùnh phaùp! Haïnh phuùc thay 

Taêng giaø hoøa hôïp! Haïnh phuùc thay doõng tieán ñoàng tu! (194). Keû naøo 

cuùng döôøng nhöõng vò ñaùng cuùng döôøng, hoaëc chö Phaät hay ñeä töû, 

nhöõng vò thoaùt ly hö voïng, vöôït khoûi hoái haän lo aâu (195). Coâng ñöùc cuûa 

ngöôøi aáy ñaõ cuùng döôøng caùc baäc tòch tònh voâ uùy aáy, khoâng theå keå löôøng 

(196). 

 

V. Böùc Thoâng Ñieäp Voâ Giaù Cuûa Ñöùc Phaät Lieân Quan Ñeán Söï 

Tu Taäp Thieàn Ñònh: 

Thoâng ñieäp voâ giaù cuûa Ñöùc Phaät hay Töù Dieäu Ñeá laø moät trong 

nhöõng phaàn quan troïng nhaát trong giaùo phaùp cuûa Ñöùc Phaät. Ñöùc Phaät 

ñaõ ban truyeàn thoâng ñieäp naøy nhaèm höôùng daãn nhaân loaïi ñau khoå, côûi 

môû nhöõng troùi buoäc baát toaïi nguyeän ñeå ñi ñeán haïnh phuùc, töông ñoái vaø 

tuyeät ñoái (haïnh phuùc töông ñoái hay haïnh phuùc traàn theá, haïnh phuùc 

tuyeät ñoái hay Nieát Baøn). Ñöùc Phaät noùi: “Ta khoâng phaûi la ø caùi goïi moät 

caùch muø môø ‘Thaàn linh’ ta cuõng khoâng phaûi laø hieän  thaân cuûa baát cöù 

caùi goïi thaàn linh muø môø naøo. Ta chæ laø moät con ngöôøi khaùm phaù ra 

nhöõng gì ñaõ bò che laáp. Ta chæ laø moät con ngöôøi ñaït ñöôïc toaøn giaùc 

baèng caùch hoaøn toaøn thaáu trieät heát thaûy nhöõng chaân lyù.” Thaät vaäy, ñoái 

vôùi chuùng ta, Ñöùc Phaät laø moät con ngöôøi ñaùng ñöôïc kính moä vaø toân 

suøng, khoâng phaûi chæ nhö moät vò thaày maø nhö moät vò Thaùnh. Ngaøi laø 

moät con ngöôøi, nhöng laø moät ngöôøi sieâu phaøm, moät chuùng sanh duy 

nhaát trong vuõ truï ñaït ñeán tuyeät luaân tuyeät haûo. Taát caû nhöõng gì maø 

Ngaøi thaønh ñaït, taát caû nhöõng gì maø Ngaøi thaáu trieät ñeàu laø thaønh quaû 

cuûa nhöõng coá gaéng cuûa chính Ngaøi, cuûa moät con ngöôøi. Ngaøi thaønh töïu 

söï chöùng ngoä tri thöùc vaø taâm linh cao sieâu nhaát, tieán ñeán tuyeät ñænh cuûa 

söï thanh tònh vaø traïng thaùi toaøn haûo trong nhöõng phaåm haïnh cao caû 

nhaát cuûa con ngöôøi. Ngaøi laø hieän thaân cuûa töø bi vaø trí tueä, hai phaåm 

haïnh cao caû nhaát trong Phaät giaùo. Ñöùc Phaät khoâng bao giôø töï xöng 

mình laø vò cöùu theá vaø khoâng töï haøo laø mình cöùu roãi nhöõng linh hoàn theo 

loái thaàn linh maëc khaûi  cuûa nhöõng toân giaùo khaùc. Theo Ñöùc Phaät, chæ 

qua thieàn taäp lieân tuïc chuùng ta coù theå thaáy ñöôïc taâm thanh tònh. Chæ coù 
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thieàn taäp lieân tuïc, chuùng ta coù theå vöôït qua traïng thaùi taâm dong ruoãi vaø 

xaû boû nhöõng loaïn ñoäng. Cuøng luùc chính nhôø thieàn taäp maø chuùng ta coù 

theå taäp trung tö töôûng ñeå quaùn saùt nhöõng gì khôûi leân trong tö töôûng, 

trong thaân, trong caûm thoï, nghe, neám, ngöõi vaø töôûng töôïng, vaân vaân. 

Qua thieàn taäp lieân tuïc, chuùng ta coù theå quaùn saùt raèng taát caû laø voâ 

thöôøng, töø ñoù chuùng ta coù khaû naêng buoâng boû, vaø Nieát baøn hieån hieän 

ngay luùc chuùng ta buoâng boû taát caû. Thoâng ñieäp cuûa Ngaøi thaät ñôn giaûn 

nhöng voâ giaù ñoái vôùi chuùng ta: “Beân trong moãi con ngöôøi coù nguû ngaàm 

moät khaû naêng voâ cuøng voâ taän maø con ngöôøi phaûi noã löïc tinh taán trau 

doài vaø phaùt trieån nhöõng tieàm naêng aáy. Nghóa laø trong moãi con ngöôøi 

ñeàu coù Phaät taùnh, nhöng giaùc ngoä vaø giaûi thoaùt naèm troïn veïn trong taàm 

möùc noã löïc vaø coá gaéng cuûa chính con ngöôøi.” 

 

Zen & the Buddha  

 

I. Six Years of Ascetic Praticing in order to Find the Truth of 

the Buddha:  

After Prince Siddhartha left the royal palace, he wandered in the 

forest of ascetics. There were many practicing ascetics. The Prince 

consulted one of the elders: “How can I attain true enlightenment and 

emanicipation?” The elder replied: “We practice asceticism diligently, 

hoping that upon our death we could be reborn in the heavens to enjoy 

happiness. We don’t know anything about enlightenment and 

emancipation.” The elder added: “The way we take to the asceticism is 

that when we are hungry, we eat grassroots, bark, flowers, and fruits. 

Sometimes we pour cold water on our heads all day long. Sometimes 

we sleep by a fire, allowing the body to be baked and tanned. 

Sometimes we hang ourselves upside down on tree branches. We 

practice in different ways, the purpose of which  is to worship the sun, 

moon, stars, the running water and the blazing fire.” After listening to 

the explanations of this elder, the wise Prince knew that they had 

practically no knowledge of the problems of life and death and they 

could not even redeem themselves, not to mention saving other 

sentient beings. The ascetics were merely inflicting sufferings upon 

themselves. Then Prince Siddhartha came to study with Masters Arada 

and Udraka. In a short time he mastered everything they had to teach 
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him. But still he was not satisfied. “My teachers are holy people, but 

what they taught me does not bring an end to all suffering. I must 

continue to search for the Truth on my own.” So the Prince decided to 

relinquish this kind of ascetic life, left the forest and headed towards 

other places where the hermits were. He came to Gaya Hill to practice 

asceticism and meditation. The life which the Prince led was very 

simple. He just ate a little wheat and barley everyday while devoting 

all his energy to his practice. So his body became thinner by the day. 

His body lost its radiance and became covered with dust and dirt. 

Eventually he looked like a living skeleton. But he still refused to give 

up his practices. After six years of ascetic practice, the Prince could not 

reach his goal. He realized that it was a mistake to punish his body like 

that. Finally he realized that the major issue of enlightenment and 

emancipation could never be achieved through ascetic practicing alone. 

To find the Truth, he must follow a middle path between too much 

pleasure and too much pain.  

 

II. The Buddha and the Birth of Zen:  

After Prince Siddhartha Gautama decided to leave behind His 

princely life. After his groom Chandala saddled His white horse, He 

rode off the royal palace, toward the dense forest and became a 

wandering monk. First, He studied under the guidance of the leading 

masters of the day such as Alara Kalama and Uddaka Ramaputta. He 

learned all they could teach Him; however, He could not find what He 

was looking for, He joined a group of five mendicants and along with 

them, He embarked on a life of austerity and particularly on starvation 

as the means which seemed most likely to put an end to birth and 

death. In His desire for quietude He emaciated His body for six years, 

and carried out a number of strict methods of fasting, very hard for 

ordinary men to endure. The bulk of His body was greatly reduced by 

this self-torture. His fat, flesh, and blood had all gone. Only skin and 

bone remained. One day, worn out He fell to the ground in a dead 

faint. A shepherdess who happened to pass there gave Him milk to 

drink. Slowly, He recovered His body strength. His courage was 

unbroken, but His boundless intellect led Him to the decision that from 

now on He needed proper food. He would have certainly died had He 

not realized the futility of self-mortification, and decided to practice 
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moderation instead. Then He went into the Nairanjana river to bathe. 

The five mendicants left Him, because they thought that He had now 

turned away from the holy life. He then sat down at the foot of the 

Bodhi tree at Gaya and vowed that He would not move until He had 

attained the Supreme Enlightenment. After 49 days, at the beginning of 

the night, He achieved the “Knowledge of Former Existence,” 

recollecting the successive series of His former births in the three 

realms. At midnight, He acquired the “Supreme Heavenly Eye,” 

perceiving the spirit and the origin of the Creation. Then early next 

morning, He reached the state of “All Knowledge,” realizing the origin 

of sufferings and discovering the ways to eliminate them so as to be 

liberated from birth-death and reincarnation. He became Anuttara 

Samyak-Sambodhi, His title was Sakyamuni Buddha.  

 

III. The Buddha in the Point of View of Zen Tradition:  

According to the Zen sects, Buddhists accept the historic 

Sakyamuni Buddha neither as a Supreme Deity nor as a savior who 

rescues men by taking upon himself the burden of their sins. Rather, it 

verenates him as a fully awakened, fully perfected human being who 

attained liberation of body and mind through his own human efforts and 

not by the grace of any supernatural being. According to Buddhism, we 

are all Buddhas from the very beginning, that means everyone of us is 

potentially a Buddha; however, to become a Buddha, one must follow 

the arduous road to enlightenment. Various classifications of the stages 

of Buddhahood are to be found in the sutras. A Buddha in the highest 

stage is not only fully enlightened but a Perfect One, one who has 

become whole, complete in himself, that is, one in whom all spiritual 

and psychic faculties have come to perfection, to maturity, to a stage of 

perfect harmony, and whose consciousness encompasses the infinity of 

the universe. Such a one can no longer be identified with the 

limitations of his individual personality, his individual character and 

existence; there is nothing by which he could be measured, there are 

no words to describe him. 
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IV. Zen Practitioners Should Always Remember the Image of the 

Buddha in the Dharmapada Sutra:  

No one surpasses the one whose conquest  is not turned into defeat 

again. By what track can you lead him? The Awakened, the all 

perceiving, the trackless? (Dharmapada 179). It is difficult to seduce 

the one that has eradicated all cravings and desires. By which way can 

you seduce him? The trackless Buddha of infinite range (Dharmapada 

180). Even the gods envy the wise ones who are intent on meditation, 

who delight in the peace of renunciation (Dharmapada 181). It is 

difficult to obtain birth as a human being; it is difficult to have a life of 

mortals; it is difficult to hear the Correct Law; it is even rare to meet 

the Buddha (Dharmapada 182). Not to do evil, to do good, to purify 

one’s mind, this is the teaching of the Buddhas (Dharmapada 183). The 

Buddhas say: “Nirvana is supreme, forebearance is the highest 

austerity. He is not a recluse who harms another, nor is he an ascetic 

who oppresses others.” (Dharmapada 184). 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). 

Even a shower of gold pieces cannot satisfy lust. A wise man knows 

that lusts have a short taste, but long suffering (Dharmapada 186). Even 

in heavenly pleasures the wise man finds no delight. The disciple of 

the Supremely Enlightened One delights only in the destruction of 

craving (Dharmapada 187). Men were driven by fear to go to take 

refuge in the mountains, in the forests, and in sacred trees 

(Dharmapada 188). But that is not a safe refuge or no such refuge is 

supreme. A man who has gone to such refuge, is not delivered from all 

pain and afflictions (Dharmapada 189). On the contrary, he who take 

refuge in the Buddhas, the Dharma and the Sangha, sees with right 

knowledge (Dharmapada 190). With clear understanding of the four 

noble truths: suffering, the cause of suffering, the destruction of 

suffering, and the eighfold noble path which leads to the cessation of 

suffering (Dharmapada 191). That is the secure refuge, the supreme 

refuge. He who has gone to that refuge, is released from all suffering 

(Dharmapada 192). It is difficult to find a man with great wisdom, such 

a man is not born everywhere. Where such a wise man is born, that 

family prospers (Dharmapada 193). Happy is the birth of  Buddhas! 
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Happy is the teaching of the True Law! Happy is the harmony in the 

sangha! Happy is the discipline of the united ones! (Dharmapada 194). 

Whoever pays homage and offering, whether to the Buddhas or their 

disciples, those who have overcome illusions and got rid of grief and 

lamentation (Dharmapada 195). The merit of him who reverences such 

peaceful and fearless Ones cannot be measured by anyone 

(Dharmapada 196). 

 

V. The Priceless Message from the Buddha Which is Related to 

the Cultivation of Meditation:  

The Priceless Message from the Buddha or the Four Noble Truths 

is one of the most important parts in the Buddha’s Teachings. The 

Buddha gave this message to suffering humanity for their guidance, to 

help them to be rid of the bondage of “Dukkha” and to attain 

happiness, both relative and absolute (relative happiness or worldly 

happiness, absolute happiness or Nirvana). These Truths are not the 

Buddha’s creation. He only re-discovered their existence. The Buddha 

said: “I am neither a vaguely so-called God nor an incarnation of any 

vaguely so-called God. I am only a man who re-discovers what had 

been covered for so long. I am only a man who attains enlightenment 

by completely comprehending all Noble Truths.” In fact, the Buddha is 

a man who deserves our respect and reverence not only as a teacher 

but also as a Saint. He was a man, but an extraordinary man, a unique 

being in the universe. All his achievements are attributed to his human 

effort and his human understanding. He achieved the highest mental 

and intellectual attainments, reached the supreme purity and was 

perfect in the best qualities of human nature. He was an embodiment of 

compassion and wisdom, two noble principles in Buddhism. The 

Buddha never claimed to be a savior who tried to save ‘souls’ by 

means of a revelation of other  religions. According to the Buddha, 

only through continuous meditation we can perceive our mind clearly 

and purely. Only through continuous meditation we can gradually 

overcome mental wandering and abandon conceptual distractions. At 

the same time we can focus our mind within and observe whatever 

arises (thoughts, sensations of body, hearing, smelling, tasting and 

images). Through continuous meditation we are able to contemplate 

that they all are impermanent, we then develop the ability to let go of 
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everything. Nirvana appears right at the moment we let go of 

everything. The Buddha’s message is simple but priceless to all of us: 

“Infinite potentialities are latent in man and that it must be man’s effort 

and endeavor to develop and unfold these possibilities. That is to say, 

in each man, there exists the Buddha-nature; however, deliverance and 

enlightenment lie fully within man’s effort and endeavor.” 
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Chöông Naêm 

Chapter Five 

 

Thieàn Trong Giaùo Lyù Ñaïo Phaät 

 

I. Thieàn Quaùn Trong Phaät Giaùo: 

“Zen” laø loái phaùt aâm cuûa Nhaät Baûn cuûa danh töø Ch’an cuûa Trung 

Hoa, maø töø naøy laïi laø loái phaùt aâm theo töø Dhyana cuûa Phaïn ngöõ coù 

nghóa laø “thieàn.” Ñieåm ñaëc bieät cuûa coâng phu tu taäp ñaït ñeán giaùc ngoä 

cuûa Ñöùc Phaät laø quaùn chieáu noäi taäm. Vì lyù do naày maø nhieàu ngöôøi tin 

raèng raèng hoï thieàn quaùn ñeå thaønh Phaät. Vaâng, hoï ñuùng. Muïc tieâu cuoái 

cuøng cuûa baát cöù ngöôøi con Phaät naøo cuõng laø thaønh Phaät; tuy nhieân, 

thieàn töï noù khoâng laøm cho baát cöù chuùng sanh naøo thaønh Phaät. Thieàn laø 

phöông phaùp thaâm cöùu vaø quaùn töôûng, hay laø phöông phaùp giöõ cho taâm 

yeân tónh, phöông phaùp töï tænh thöùc ñeå thaáy raèng chaân taùnh chính laø 

Phaät taùnh chöù khoâng laø gì khaùc hôn. Tuy nhieân, truyeàn thoáng tö duy 

cuûa Phaät giaùo khoâng ñôn giaûn nhö vaäy. Truyeàn thoáng tö duy cuûa Phaät 

giaùo khaùc vôùi truyeàn thoáng tö duy cuûa caùc toân giaùo khaùc vì Phaät giaùo 

coi thieàn ñònh khoâng thoâi töï noù chöa ñuû. Chuùng ta coù theå noùi, vôùi Phaät 

giaùo, thieàn ñònh töïa nhö mình maøi moät con dao. Chuùng ta maøi dao vôùi 

muïc ñích ñeå caét vaät gì ñoù moät caùch deã daøng. Cuõng nhö vaäy, qua thieàn 

ñònh chuùng ta maøi duõa taâm mình cho moät muïc ñích nhaát ñònh, trong 

tröôøng hôïp tu theo Phaät, muïc ñích naøy laø trí tueä. Trí tueä coù theå xoùa tan 

voâ minh vaø caét ñöùt khoå ñau phieàn naõo. Trong nhöõng giôø phuùt tröôùc khi 

ñaït ñöôïc ñaïi ngoä, chính Ñöùc Phaät ñaõ thöïc haønh caùch quaùn chieáu noäi taïi 

trong suoát boán möôi chín ngaøy, cho ñeán luùc Ngaøi ñoät nhieân ñaït ñöôïc söï 

giaùc ngoä vaø trôû thaønh Phaät. Khi Ngaøi quay laïi vôùi chính Ngaøi, Ngaøi tìm 

thaáy chaân taùnh cuûa mình, hay Phaät taùnh, vaø Ngaøi ñaõ thaønh Phaät. Ñoù laø 

muïc tieâu toái thöôïng cuûa ‘Thieàn’. Thieàn theo Phaät giaùo khaùc haún thieàn 

cuûa nhöõng toân giaùo khaùc. Ña soá caùc toân giaùo khaùc ñaët moät thöôïng ñeá 

toái cao treân con ngöôøi, töø ñoù con ngöôøi phaûi laéng loøng caàu nguyeän vaø 

thôø laïy ñaáng thöôïng ñeá, vôùi quan nieäm cho raèng söï thaät phaûi ñeán töø 

beân ngoaøi. Trong khi ñoù, thieàn Phaät giaùo quan nieäm söï thaät khoâng phaûi 

ñeán töø beân ngoaøi, maø töø beân trong. Söï thaät naèm ngay trong töï taùnh cuûa 

chuùng ta chöù khoâng phaûi nôi naøo khaùc. Theo Phaät giaùo, moãi chuùng sanh 

ñeàu coù Phaät taùnh, vaø trôû thaønh Phaät chæ laø quay vaøo chính mình ñeå tìm 
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laïi caùi Phaät taùnh naày maø thoâi. Phaät taùnh naày luoân saún coù ôû trong vaø 

luoân chieáu saùng. Gioáng nhö maët trôøi vaø maët traêng, luoân luoân chieáu 

saùng, nhöng khi bò maây che phuû, chuùng ta khoâng thaáy ñöôïc aùnh naéng 

hay aùnh traêng. Muïc ñích cuûa ngöôøi tu thieàn laø loaïi tröø nhöõng ñaùm maây, 

vì khi maây tan thì chuùng ta laïi thaáy naéng thaáy traêng. Töông töï, chuùng ta 

luoân coù saún Phaät taùnh beân trong, nhöng khi tham duïc, chaáp tröôùc vaø 

phieàn naõo che phuû, Phaät taùnh khoâng hieån hieän ñöôïc. Trong Phaät giaùo, 

thieàn laøm coâng vieäc cuûa moät ngoïn ñuoác ñem laïi aùnh saùng cho moät caùi 

taâm u toái. Giaû nhö chuùng ta ñang ôû trong moät caên phoøng toái taêm vôùi 

moät ngoïn ñuoác trong tay. Neáu ngoïn ñuoác quaù môø, hay neáu ngoïn ñuoác 

bò gioù lay, hay neáu tay chuùng ta khoâng naém vöõng ngoïn ñuoác, chuùng ta 

seõ khoâng thaáy ñöôïc caùi gì roõ raøng caû. Töông töï nhö vaäy, neáu chuùng ta 

khoâng thieàn ñuùng caùch, chuùng ta seõ khoâng bao giôø coù theå ñaït ñöôïc trí 

tueä coù theå xuyeân thuûng ñöôïc söï taêm toái cuûa voâ minh ñeå nhìn thaáy baûn 

chaát thaät söï cuûa cuoäc soáng vaø cuoái cuøng ñi ñeán choã ñoaïn taän ñöôïc khoå 

ñau vaø phieàn naõo. Vì vaäy, Phaät töû chôn thuaàn neân luoân nhôù raèng thieàn 

chæ laø moät phöông tieän, moät trong nhöõng phuông tieän hay nhaát ñeå ñaït 

ñöôïc trí hueä trong ñaïo Phaät.  Hôn nöõa, nhôø ñaït ñöôïc trí tueä maø ngöôøi ta 

coù theå thaáy ñöôïc ñuùng sai vaø coù theå traùnh ñöôïc ham meâ cöïc ñoä nhöõng 

duïc laïc giaùc quan hoaëc haønh haï thaân xaùc ñeán ñoä thaùi quaù. 

 

II. YÙ Nghóa Thaät Cuûa Moät Caønh Hoa Ñöôïc Ñöùc Phaät Ñöa Leân 

Trong Chuùng Hoäi: 

Ñöùc Phaät ñaûn sanh vaøo khoaûng cuoái theá kyû thöù VI tröôùc Taây lòch. 

Duø soáng trong cung vaøng ñieän ngoïc vôùi ñuû ñaày vaät chaát xa hoa, Ñöùc 

Phaät vaãn luoân suy tö saâu xa taïi sao chuùng sanh phaûi chòu khoå ñau phieàn 

naõo treân coõi traàn theá naày. Caùi gì gaây neân söï khoå ñau phieàn naõo naày? 

Moät ngaøy noï, luùc thieáu thôøi cuûa Ñöùc Phaät, khi ñang ngoài döôùi moät taøng 

caây, Ngaøi boãng thaáy moät con raén xuaát hieän vaø ñôùp laáy moät con löôn. 

Trong khi caû hai con raén vaø löôn ñang quaàn thaûo, thì moät con dieàu haâu 

saø xuoáng chôùp laáy con raén vôùi con löôn coøn trong mieäng. Söï coá naày laø 

moät thôøi ñieåm chuyeån bieán quan troïng cho vò hoaøng töû treû veà vieäc 

thoaùt ly cuoäc soáng theá tuïc. Ngaøi thaáy raèng sinh vaät treân coõi ñôøi naày 

chaúng qua chæ laø nhöõng mieáng moài cho nhau. Moät con baét, coøn con kia 

troán chaïy vaø heã coøn theá giôùi naày laø cuoäc chieán cöù maõi daèng co khoâng 

ngöøng nghæ. Tieán trình saên ñuoåi vaø töï sinh toàn khoâng ngöøng naày laø caên 

baûn cuûa baát haïnh. Noù laø nguoàn goác cuûa moïi khoå ñau. Chính vì theá maø 
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Thaùi töû quyeát taâm tìm phöông chaám döùt söï khoå ñau naày. Ngaøi ñaõ xuaát 

gia naêm 29 tuoåi vaø saùu naêm sau, Ngaøi ñaõ thaønh ñaïo. Theo Ñöùc Phaät, 

luaät “Nhôn Quaû Nghieäp Baùo” chi phoái chuùng sanh moïi loaøi. Nghieäp coù 

nghóa ñôn giaûn laø haønh ñoäng. Neáu moät ngöôøi phaïm phaûi haønh ñoäng xaáu 

thì khoâng coù caùch chi ngöôøi ñoù traùnh khoûi ñöôïc haäu quaû xaáu. Phaät chæ 

laø baäc ñaïo sö, chæ daïy chuùng sanh caùi gì neân laøm vaø caùi gì neân traùnh, 

chöù Ngaøi khoâng theå naøo laøm hay traùnh duøm chuùng sanh ñöôïc. Trong 

Kinh Phaùp Cuù, Ñöùc Phaät ñaõ chæ daïy roõ raøng: “Baïn phaûi laø ngöôøi töï cöùu 

laáy mình. Khoâng ai coù theå laøm gì ñeå cöùu baïn ngoaïi tröø chæ ñöôøng daãn 

loái, ngay caû Phaät”. Thieàn trong ñaïo Phaät coù leõ baét nguoàn töø caâu chuyeän 

cuûa moät nhoùm ñeä töû ñeán nghe lôøi Phaät daïy. Thay vì noùi veà giaùc ngoä vaø 

giaûi thoaùt, Ñöùc Phaät chæ ñöa leân moät caønh hoa trong tay. Trong heát thaûy 

chuùng hoäi chæ coù moät ngöôøi hieåu ñöôïc yù nghóa cuûa vieäc ñöa caønh hoa 

leân naày, beøn mæm cöôøi, ñoù laø Ñaïi Ñöùc Ñaïi Ca Dieáp. Keå töø ñoù, coi nhö 

chaân phaùp cuûa Ñöùc Phaät hay Nieát Baøn toái thöôïng ñaõ ñöôïc Ngaøi truyeàn 

laïi cho Ñaïi Ca Dieáp. 

 

III. Ai Coù Theå Laø Haønh Giaû Tu Thieàn Trong Ñaïo Phaät?: 

Ñoù laø ngöôøi ñang tu taäp thieàn quaùn trong töøng phuùt giaây cuûa cuoäc 

ñôøi mình. Coù leõ ngöôøi aáy ñaõ ñaït ñöôïc töøng phaàn hay toaøn phaàn giaùc 

ngoä. Khi tu taäp Thieàn, haønh giaû nhaän bieát raèng thaân naày khoâng thaät, 

raèng caùi goïi laø taâm ñoù voâ thöôøng, raèng ao öôùc voïng töôûng khoâng thaät, 

raèng chö phaùp khoâng coù caùi goïi laø ‘ngaõ’. Chö toå trong Phaät giaùo thöôøng 

noùi, “Kinh ñieån laø mieäng Phaät, coøn Thieàn laø taâm Phaät. Mieäng Phaät vaø 

taâm Phaät khoâng phaûi laø hai thöù khaùc nhau.” Nhöõng gì ñöùc Phaät noùi ra 

laø töø taâm cuûa Ngaøi; vì vaäy maø Thieàn vaø kinh ñieån khoâng phaûi laø hai 

thöù khaùc nhau. Nhieàu ngöôøi vaãn coøn hieåu laàm raèng Thieàn laø moät toâng 

phaùi ngoaïi giaùo chöù khoâng phaûi Phaät giaùo vì  toâng phaùi naày khoâng 

truyeàn baèng nhöõng lôøi daïy trong kinh ñieån, maø laø taâm truyeàn taâm. 

Toâng phaùi naày khoâng döïa vaøo kinh ñieån. Tuy nhieân, sau khi hieåu thaáu 

ñaùo, chuùng ta seõ thaáy raèng Thieàn vaø kinh ñieån khoâng coù gì khaùc caû. 

Ñöùc Phaät ñaõ ñaït ñeán giaùc ngoä ñeå thaønh Phaät töø tu taäp thieàn quaùn; caùc 

vò thaày sau naày cuõng theo chaân Ngaøi maø ñaït ñöôïc giaùc ngoä. Nhö vaäy 

chuùng ta tu thieàn laø tu taäp con ñöôøng giaùc ngoä cuûa ñöùc Phaät, chöù khoâng 

laø con ñöôøng naøo khaùc. Tinh thaàn chaân chính cuûa Thieàn Phaät giaùo laø 

duøng trí tueä ñeå thaáy ñöôïc chaân lyù; ñeå thaáy thaân naày vaø taâm naày khoâng 

thaät. Khi chuùng ta thaáy ñöôïc chaân lyù aáy roài thì chuùng ta buoâng boû tham 
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saân ñeå taâm chuùng ta trôû neân tænh laëng. Ngoaøi ra, khi tu taäp thieàn quaùn, 

chuùng ta coøn thaáy ñöôïc caùi chaân thaät trong chính chuùng ta, ñoù chính laø 

giaûi thoaùt baèng trí tueä. Ñöùc Phaät chæ coù theå laø cung caáp cho chuùng ta 

nhöõng höôùng daãn veà tu taäp thieàn quaùn. Coøn thì hoaøn toaøn tuøy thuoäc 

vaøo chuùng ta coù aùp duïng nhöõng kyõ thuaät thieàn ñònh naày vaøo cuoäc soáng 

haèng ngaøy cuûa mình hay khoâng maø thoâi. 

 

IV. Nhöõng Lôøi Phaät Daïy Veà “Thieàn” Trong Kinh Phaùp Cuù: 

Tu Du-giaø thì trí phaùt, boû Du-giaø thì tueä tieâu. Bieát roõ hay leõ naøy theá 

naøo laø ñaéc thaát, roài noã löïc thöïc haønh, seõ taêng tröôûng theâm trí tueä (282). 

Gìn giöõ tay chaân vaø ngoân ngöõ, gìn giöõ caùi ñaàu cao, taâm meán thích thieàn 

ñònh, rieâng ôû moät mình, thanh tònh vaø töï bieát ñaày ñuû, aáy laø baäc Tyø kheo 

(362). Naøy caùc Tyø Kheo, haõy mau tu thieàn ñònh! Chôù buoâng lung, chôù 

meâ hoaëc theo duïc aùi. Ñöøng ñôïi ñeán khi nuoát höôøn saét noùng, môùi aên naên 

than thôû (371). Ai nhaäp vaøo thieàn ñònh, an truï choã ly traàn, söï tu haønh 

vieân maõn, phieàn naõo laäu döùt saïch, chöùng caûnh giôùi toái cao, Ta goïi hoï laø 

Baø-la-moân (386).  

 

Zen in Buddhist Theories  

 

I. Meditation and Contemplation in Buddhism:  

Zen is the Japanese pronunciation of the Chinese word “Ch’an” 

which in turn is the Chinese pronunciation of the Sanskrit technical 

term Dhyana, meaning meditation. The distinctive chracteristic of the 

Buddha’s practice at the time of his enlightenment was his inner 

search. For this reason, many people believe that they meditate to 

become a Buddha. Yes, they’re right. The final goal of any Buddhist is 

becoming a Buddha; however, meditation itself will not turn any beings 

to a Buddha.Zen is the method of meditation and contemplation, the 

method of keeping the mind calm and quiet, the method of self-

realization to discover that the Buddha-nature is nothing other than the 

true nature. However, the contemplative traditions of Buddhism are not 

simple like that. What distinguishes Buddhism from the contemplative 

traditions of other religions is the fact that, for Buddhism, meditation by 

itself is not enough. We might say that, for Buddhism, meditation is like 

sharpening a knife. We sharpen a knife for a purpose, let’s say, in order 
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to cut something easily. Similarly, by means of meditation, we sharpen 

the mind for a definite purpose, in the  case of cultivation in Buddhism, 

the purpose is wisdom. The wisdom that’s able us to eliminate 

ignorance and to cut off sufferings and afflictions. Before the moment 

of ‘Enlightenment’, the Buddha practiced the inward way for forty-nine 

days until suddenly He experienced enlightenment and became the 

Buddha. By turning inward upon Himself, he discovered His true 

nature, or Buddha-nature. This is the ultimate aim of Zen. Zen in 

Buddhism differs from meditation in other religions. Most other 

religions place a supreme God above man and then ask that man 

should pray to God and worship Him, implying that reality is to be 

sought externally. While Zen in Buddhism holds that reality is to be 

gotten hold of, not externally, but inwardly. According to Buddhism, 

every living being has within himself the Buddha-nature, and to 

become a Buddha is simply to turn inward to discover this Buddha-

nature. This Buddha-nature is always present within, and eternally 

shining. It is like the sun and the moon. The sun and the moon 

continually shine and give forth light, but when the clouds cover them, 

we cannot see the sunlight or the moonlight. The goal of any Zen 

practitioner is to eliminate the clouds, for when the clouds fly away, we 

can see the light again. In the same way, human beings always have 

within ourselves the Buddha-nature, but when our desires, attachments 

and afflictions cover it up, it does not appear. In Buddhism, meditation 

functions the job of a torch which gives light to a dark mind. Suppose 

we are in a dark room with a torch in hand. If the light of the torch is 

too dim, or if the flame of the torch is disturbed by drafts of air, or if the 

hand holding the torch is unsteady, it’s impossible to see anything 

clearly. Similarly, if we don’t meditate correctly, we can’t never obtain 

the wisdom that can penetrate the darkness of ignorance and see into 

the real nature of existence, and eventually cut off all sufferings and 

afflictions. Therefore, sincere Buddhists should always remember that 

meditation is only a means, one of the best means to obtain wisdom in 

Buddhism. Furthermore, owing to obtaining the wisdom, one can see 

right from wrong and be able to avoid the extremes of indulgence in 

pleasures of senses and tormenting the body. 
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II. The Real Meaning of Flower Which the Buddha Held up in 

the Assembly:  

The Buddha was born near the end of the sixth century before the 

Common Era. As a prince living in the lap of luxury, the Buddha 

started to ponder very deeply on why living beings suffer in this world. 

He asked himself: “What is the cause of this suffering?” One day while 

sitting under a tree as a young boy, he saw a snake suddenly appear 

and catch an eel. As the snake and the eel were struggling, an eagle 

swooped down from the sky and took away the snake with the eel still 

in its mouth. That incident was the turning point for the young prince to 

start thinking about renouncing the worldly life. He realized that living 

beings on the earth survive by preying on each other. While one being 

tries to grab and the other tries to escape and this eternal battle will 

continue forever. This never-ending process of hunting, and self-

preservation is the basis of our unhappiness. It is the source of all 

suffering. The Prince decided that he would discover the means to end 

this suffering. He left His father’s palace at the age of 29 and six years 

later he gained enlightenment. According to the Buddha, the Law of 

Cause and Effect controls all beings. Karma simply means action. If a 

person commits a bad action (karma) it will be impossible for that 

person to escape from its bad effect. The Buddha is only a Master, who 

can tell beings what to do and what to avoid but he cannot do the work 

for anyone. In the Dhammapada Sutra, the Buddha clearly stated: “You 

have to do the work of salvation yourself. No one can do anything for 

another for salvation except to show the way.” In one occasion when a 

large gathering that came to hear a talk by the Buddha. Instead of 

speaking about enlightenment, He simply held up a flower, twirling it 

slowly in his fingers. Of the whole assembly only one person 

understood, the Venerable Mahakashyapa. He smiled. From that time 

on, the Buddha’s True Dharma or the Supreme Nirvana was handed 

down to Mahakashyapa.    

 

III. Who Can Be a Zen Practitioner in Buddhism?:  

He is the one who is practicing Buddhist meditation  in each 

moment of his life. Perhaps he has attained partial or complete 

enlightenment. When cultivating Zen, the practitioner can realize that 

this body is not real, that the so-called mind is impermanent, that 
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wishful thinking is also not real, that all things are without a so-called 

‘self’. Buddhist Zen Patriarchs always say, “The Sutra is the Buddha’s 

mouth, and Zen is the Buddha’s heart. The Buddha’s mouth and heart 

are not two, not different.” The Buddha’s words come from his mind; 

thus how can Zen and sutra be two different things? Many people still 

misinterpret the special concepts of Zen, saying that Zen is an outside 

sect, not Buddhism because its instruction or teaching from outsiders, 

its special transmission outside of the teaching, its transmission is from 

mind to mind. This intuitive school which does not rely on texts or 

writings. However, after thorough understanding , we will see that Zen 

and sutra are not different at all. The Buddha became enlightened from 

practicing Zen; other masters also followed his step and attained their 

enlightenment as well. Then, we practice meditation means we only 

follow the Buddha’s path to enlightenment, not any other paths. The 

true spirit of Zen Buddhism is to use wisdom to see the truth; the body 

and mind are not real. When we are able to see the truth, we can then 

forsake greed and anger; our mind then will be calm, and we shall see 

the truth within ourselves; that is emancipation through wisdom. 

Besides, when practicing Zen, we also see the truth within ourselves; 

that is emancipation through wisdom. The Buddha can only provide us 

with guidelines of Zen. It is completely up to us to apply these 

techniques in our daily life. 

 

IV. The Buddha’s Teachings on “Meditation” in the 

Dharmapada Sutra: 

From meditation arises wisdom. Lack of meditation wisdom is 

gone. One who knows this twofold road of gain and loss, will conduct 

himself to increase his wisdom (Dharmapada 282). He who controls his 

hands and legs; he who controls his speech; and in the highest, he who 

delights in meditation; he who is alone, serene and contented with 

himself. He is truly called a Bhikhshu (Dharmapada 362). Meditate 

monk! Meditate! Be not heedless. Do not let your mind whirl on 

sensual pleasures. Don’t wait until you swallow a red-hot iron ball, 

then cry, “This is sorrow!” (Dharmapada 371). He who is meditative, 

stainless and secluded; he who has done his duty and is free from 

afflictions; he who has attained the highest goal, I call him a Brahmana 

(Dharmapada 386). 
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Chöông Saùu 

 Chapter Six 

 

Thieàn Trong Thôøi Sô Kyø Phaät Giaùo  

 

I. Thieàn Trong Thôøi Sô Kyø Phaät Giaùo: 

Gaàn 26 theá kyû veà tröôùc, sau khi kinh qua nhieàu phaùp moân tu taäp 

nhöng khoâng thaønh coâng, Ñöùc Phaät ñaõ quyeát ñònh thöû nghieäm chaân lyù 

baèng caùch töï thanh tònh laáy taâm mình. Ngaøi ñaõ ngoài kieát giaø suoát 49 

ngaøy ñeâm döôùi coäi Boà Ñeà vaø cuoái cuøng ñaït ñöôïc thieàn ñònh cao nhaát 

maø thôøi baáy giôø ngöôøi ta goïi laø giaùc ngoä vaø giaûi thoaùt. Vaøo ngaøy traêng 

troøn thaùng Naêm naêm 578 tröôùc Taây lòch, Thaùi töû Taát Ñaït Ña thaønh ñaït 

Giaùc Ngoä Toái Thöôïng (Chaùnh Ñaúng Chaùnh Giaùc) baèng caùch hoaøn toaøn 

thaáu trieät Boán Chaân Lyù Cao Thöôïng (Töù Dieäu Ñeá) vaø trôû thaønh Phaät. 

Ñaây laø chieán thaéng vó ñaïi khoâng lay chuyeån, chieán thaéng cuoái cuøng. 

Ngaøi ñaõ tuaàn töï chöùng sô thieàn, nhò thieàn, tam thieàn, töù thieàn... Nhö vaäy 

Thieàn baét nguoàn ngay töø thôøi Ñöùc Phaät vaø Thieàn Phaät Giaùo thaønh hình 

töø coát loõi cuûa giaùo lyù nhaø Phaät. Nhö vaäy, thieàn khoâng phaûi laø moät phaùp 

moân môùi coù hoâm nay hoaëc hoâm qua. Töø thôøi xa xöa, ñaõ coù nhieàu ngöôøi 

haønh thieàn baèng nhieàu phöông caùch khaùc nhau. Chöa bao giôø, vaø seõ 

khoâng bao coù söï phaùt trieån taâm trí hay goäi röûa nhöõng bôïn nhô tinh thaàn 

naøo maø khoâng nhôø ñeán thieàn quaùn. Thieàn quaùn chính laø phöông caùch 

maø Thaùi töû Taát Ñaït Ña, ñöùc Phaät, ñaõ ñaït ñöôïc ñaïo quaû voâ thöôïng chaùnh 

ñaúng chaùnh giaùc. Thieàn khoâng daønh rieâng cho ngöôøi AÁn Ñoä, cho xöù AÁn 

Ñoä hay chæ cho thôøi ñöùc Phaät coøn taïi theá, maø laø cho caû nhaân loaïi, trong 

taát caû moïi thôøi ñaïi, vaø moïi nôi treân theá giôùi. Thieàn taäp khoâng theå coù 

giôùi haïn veà chuûng toäc, toân giaùo, khoâng gian hay thôøi gian. 

 

II. Töù Nieäm Xöù, Con Ñöôøng Ñoäc Ñaïo Ñi Ñeán Nieát Baøn: 

Quaùn Saùt Söï Baát Tònh Nôi Thaân: Theo Kinh Nieäm Xöù, Ñöùc Phaät 

daïy: Naøy caùc Tyø Kheo, Tyø Kheo quan saùt thaân naày, töø goùt chaân trôû leân 

vaø töø ñænh toùc trôû xuoáng, bao boïc bôûi moät lôùp da vaø chöùa ñaày nhöõng vaät 

baát tònh khaùc nhau. Trong thaân naày: “Ñaây laø toùc, loâng, moùng, raêng, da, 

thòt, gaân, xöông, thaän, tuûy, tim, gan, hoaønh caùch moâ, laù laùch, phoåi, ruoät, 

maøng ruoät buïng, phaân, maät, ñaøm, muû, maùu, moà hoâi, môõ, nöôùc maét, môõ 
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da, nöôùc mieáng, nöôùc muû, nöôùc ôû khôùp xöông, nöôùc tieåu.” Na øy caùc Tyø 

Kheo, cuõng nhö moät bao ñoà, hai ñaàu troáng ñöïng ñaày caùc loaïi haït nhö 

gaïo, luùa, ñaäu xanh, ñaäu lôùn, meø, gaïo ñaõ xay roài. Moät ngöôøi  coù  maét, ñoå 

caùc hoät aáy ra vaø quan saùt: “Ñaây laø hoät gaïo, ñaây laø hoät luùa, ñaây laø ñaäu 

xanh, ñaây laø ñaäu lôùn, ñaây laø meø, ñaây laø hoät luùa ñaõ xay roài.” Cuõng vaäy, 

naày caùc Tyø Kheo, moät Tyø Kheo quan saùt thaân naày döôùi töø baøn chaân trôû 

leân treân cho ñeán ñaûnh toùc, bao boïc bôûi da vaø chöùa ñaày nhöõng vaät baát 

tònh khaùc nhau. Trong thaân naày: “Ñaây laø toùc, loâng, moùng, raêng, da, thòt, 

gaân, xöông, tuûy, thaän, tim, gan, hoaønh caùch moâ, laù laùch, phoåi, ruoät, 

maøng ruoät, buïng, phaân, maät, ñaøm, muû, maùu, moà hoâi, môõ, nöôùc maét, môõ 

da, nöôùc mieáng, nöôùc muû, nöôùc ôû khôùp xöông, nöôùc tieåu.” Laïi nöõa, naày 

caùc Tyø Kheo, Tyø Kheo quan saùt thaân naày veà caùc vò trí caùc giôùi vaø söï 

saép ñaët caùc giôùi: “Trong thaân naày coù ñòa ñaïi, thuûy ñaïi, hoûa ñaïi, vaø 

phong ñaïi.” Naày caùc Tyø Kheo, nhö moät ngöôøi ñoà teå thieän xaûo, hay ñeä 

töû cuûa moät ngöôøi ñoà teå gieát moät con boø, ngoài caét chia töøng phaàn taïi ngaõ 

tö ñöôøng. Cuõng vaäy, naày caùc Tyø Kheo, Tyø Kheo quaùn saùt thaáy thaân naày 

veà vò trí caùc giôùi: “Trong thaân naày coù ñòa ñaïi, thuûy ñaïi vaø phong ñaïi.” 

Laïi nöõa, naày caùc Tyø Kheo, Tyø Kheo nhö thaáy moät thi theå bò quaêng boû 

trong nghóa ñòa moät ngaøy, hai ngaøy, ba ngaøy, thi theå aáy tröông phoàng 

leân, xanh ñen laïi, naùt thoái ra. Tyø Kheo quaùn nieäm- thaân theå aáy nhö sau: 

‘Thaân naày taùnh chaát laø nhö vaäy, baûn taùnh laø nhö vaäy, khoâng vöôït khoûi 

taùnh chaát aáy.” Laïi nöõa, naày caùc Tyø Kheo, Tyø Kheo nhö thaáy moät thi theå 

bò quaêng boû trong nghóa ñòa, bò caùc loaøi quaï aên, hay bò caùc loaøi dieàu haâu 

aên, hay bò caùc chim keân keân aên, hay bò caùc loaøi choù aên, hay bò caùc loaøi 

giaû can aên, hay bò caùc loaøi doøi boï ruùc ræa. Tyø Kheo quaùn chieáu söï thöïc 

aáy vaøo thaân theå cuûa chính mình: “Thaân naày taùnh chaát laø nhö vaäy, baûn 

chaát laø nhö vaäy, khoâng vöôït khoûi taùnh chaát aáy.” Naày caùc Tyø Kheo, laïi 

nöõa, Tyø Kheo nhö thaáy moät thi theå bò quaêng boû trong nghóa ñòa, vôùi caùc 

boä xöông coøn lieân keát vôùi nhau, coøn dính thòt  vaø maùu, coøn ñöôïc noái 

lieàn bôûi caùc ñöôøng gaân…, vôùi caùc boä xöông coøn lieân keát vôùi nhau, khoâng 

coøn dính thòt, nhöng coøn dính maùu, coøn ñöôïc caùc ñöôøng gaân coät laïi vôùi 

nhau…, vôùi caùc boä xöông khoâng coøn dính thòt, khoâng coøn dính maùu, 

khoâng coøn ñöôïc caùc ñöôøng gaân coät laïi vôùi nhau, chæ coøn coù xöông 

khoâng dính laïi vôùi nhau, raõi raùc choã naày choã kia. ÔÛ ñaây laø xöông tay, ôû 

ñaây laø xöông chaân, ôû ñaây laø xöông oáng, ôû ñaây laø xöông baép veá, ôû ñaây laø 

xöông moâng, ôû ñaây laø xöông soáng, ôû ñaây laø xöông ñaàu. Tyø Kheo aáy 

quaùn nieäm thaân aáy nhö sau: “Thaân naày taùnh chaát laø nhö vaäy, baûn taùnh 
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laø nhö vaäy, khoâng vöôït khoûi taùnh taùnh chaát aáy.” Laïi nöõa, naày caùc Tyø 

Kheo, Tyø Kheo nhö thaáy moät thi theå bò quaêng boû trong nghóa ñòa, chæ 

coøn toaøn xöông traéng maøu voû oác…, chæ coøn moät ñoáng xöông laâu hôn ba 

naêm…, chæ coøn laø xöông thoái trôû thaønh boät. Tyø Kheo aáy quaùn nieäm thaân 

aáy nhö sau: “Thaân naày taùnh chaát laø nhö vaäy, baûn taùnh laø nhö vaäy, 

khoâng vöôït khoûi taùnh taùnh chaát aáy.” Nhö vaäy vò aáy soáng quaùn nieäm 

thaân theå treân noäi thaân; hay soáng quaùn nieäm thaân theå treân ngoaïi thaân; 

hay soáng quaùn nieäm thaân theå treân caû noäi thaân laãn ngoaïi thaân. Hay vò aáy 

soáng quaùn nieäm taùnh sanh khôûi treân thaân theå; hay soáng quaùn nieäm taùnh 

dieät taän treân thaân theå. Hay soáng quaùn nieäm taùnh sanh dieät treân thaân theå. 

“Coù thaân ñaây, vò aáy an truù chaùnh nieäm nhö vaäy, vôùi hy voïng höôùng ñeán 

chaùnh trí, chaùnh nieäm. Vaø vò aáy soáng khoâng nöông töïa, khoâng chaáp 

tröôùc moät vaät gì treân ñôøi. Naày caùc Tyø Kheo, nhö vaäy laø Tyø Kheo soáng 

quaùn nieäm thaân theå treân thaân theå.  

Quaùn Thoï Thò Khoå: Quaùn thoï hay quaùn phaùp nieäm thoï coù nghóa laø 

tænh thöùc vaøo nhöõng caûm thoï: vui söôùng, khoå ñau vaø khoâng vui khoâng 

khoå. Khi kinh qua moät caûm giaùc vui, chuùng ta bieát ñaây laø caûm giaùc vui 

bôûi chính mình theo doõi quan saùt vaø hay bieát nhöõng caûm thoï cuûa mình. 

Cuøng theá aáy chuùng ta coá gaéng chöùng nghieäm nhöõng caûm giaùc khaùc theo 

ñuùng thöïc teá cuûa töøng caûm giaùc. Thoâng thöôøng chuùng ta caûm thaáy buoàn 

chaùn khi kinh qua moät caûm giaùc khoå ñau vaø phaán chaán khi kinh qua moät 

caûm  giaùc vui söôùng. Quaùn phaùp nieäm thoï seõ giuùp chuùng ta chöùng 

nghieäm taát caû nhöõng caûm thoï moät caùch khaùch quan, vôùi taâm xaû vaø traùnh 

cho chuùng ta khoûi bò leä thuoäc vaøo caûm giaùc cuûa mình. Nhôø quaùn phaùp 

nieäm thoï maø chuùng ta thaáy raèng chæ coù thoï, moät caûm giaùc, vaø chính caùi 

thoï aáy cuõng phuø du taïm bôï, ñeán roài ñi, sanh roài dieät, vaø khoâng coù thöïc 

theå ñôn thuaàn nguyeân veïn hay moät töï ngaû naøo caûm thoï caû. Theo Kinh 

Töù Nieäm Xöù trong Kinh Trung Boä, Ñöùc Phaät daïy: “Naày caùc Tyø Kheo, 

nhö theá naøo laø Tyø Kheo soáng quaùn nieäm caûm thoï treân caùc caûm thoï? 

Naày caùc Tyø Kheo, ôû ñaây Tyø Kheo khi caûm giaùc laïc thoï, vò aáy yù thöùc 

raèng: “Ta ñang coù moät caûm thoï khoaùi laïc.” Moãi khi coù moät caûm thoï ñau 

khoå, vò aáy yù thöùc raèng: “Ta ñang coù moät caûm thoï ñau khoå.” Moãi khi coù 

moät caûm thoï khoâng khoaùi laïc cuõng khoâng ñau khoå, vò aáy yù thöùc raèng: 

“Ta ñang coù moät caûm thoï khoâng khoaùi laïc cuõng khoâng ñau khoå.” Khi coù 

moät caûm thoï khoaùi laïc vaät chaát, vò aáy yù thöùc raèng: “Ta ñang coù moät caûm 

thoï khoaùi laïc vaät chaát.” Khi coù moät caûm thoï khoaùi laïc tinh thaàn, vò aáy yù 

thöùc raèng: “Ta ñang coù moät caûm thoï khoaùi laïc tinh thaàn.” Khi coù moät 
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caûm thoï khoå ñau vaät chaát, vò aáy yù thöùc raèng: “Ta ñang coù moät caûm thoï 

khoå ñau vaät chaát.” Khi coù moät caûm thoï khoå ñau tinh thaàn, vò aáy yù thöùc 

raèng: “Ta ñang coù moät caûm thoï khoå ñau tinh thaàn.” Khi coù moät caûm thoï 

vaät chaát khoâng khoaùi laïc cuõng khoâng khoå ñau, vò aáy yù thöùc raèng: “Ta 

ñang coù moät caûm thoï vaät chaát khoâng khoaùi laïc cuõng khoâng ñau khoå.” 

Khi coù moät caûm thoï tinh thaàn khoâng khoaùi laïc cuõng khoâng khoå ñau, vò 

aáy yù thöùc raèng: “Ta ñang coù moät caûm thoï tinh thaàn khoâng khoaùi laïc 

cuõng khoâng khoå ñau.” Nhö vaäy vò aáy soáng quaùn nieäm caûm thoï treân caùc 

noäi thoï; hay soáng quaùn nieäm caûm thoï treân caùc ngoaïi thoï; hay soáng quaùn 

caûm thoï theå treân caû noäi thoï laãn ngoaïi thoï. Hay vò aáy soáng quaùn nieäm 

taùnh sanh khôûi treân caùc thoï; hay soáng quaùn nieäm taùnh dieät taän treân caùc 

thoï. Hay soáng quaùn nieäm taùnh sanh dieät treân caùc thoï. “Coù thoï ñaây, vò aáy 

an truù chaùnh nieäm nhö vaäy, vôùi hy voïng höôùng ñeán chaùnh trí, chaùnh 

nieäm. Vaø vò aáy soáng khoâng nöông töïa, khoâng chaáp tröôùc moät vaät gì treân 

ñôøi. Naày caùc Tyø Kheo, nhö vaäy laø Tyø Kheo soáng quaùn nieäm caûm thoï 

treân caùc caûm thoï.” 

Quaùn Taâm Voâ Thöôøng: Quaùn taâm voâ thöôøng laø quaùn saùt veà söï giaû 

taïm cuûa taâm. Quaùn Taâm Voâ Thöôøng hay taâm nieäm xöù hay quaùn vaø toaøn 

chöùng ñöôïc taâm laø voâ thöôøng. Theo Kinh Nieäm Xöù, trong Kinh Trung 

Boä, Ñöùc Phaät daïy veà ‘quaùn taâm’ nhö sau: Naày caùc Tyø Kheo, nhö theá 

naøo laø Tyø Kheo soáng quaùn nieäm taâm thöùc nôi taâm thöùc? Naày caùc Tyø 

Kheo, moãi khi nôi taâm thöùc coù tham duïc, vò aáy yù thöùc raèng taâm thöùc cuûa 

mình ñang coù tham duïc. Moãi khi taâm thöùc khoâng coù tham duïc, vò aáy yù 

thöùc raèng taâm thöùc cuûa mình khoâng coù tham duïc. Moãi khi trong taâm 

thöùc mình coù saân haän, vò aáy yù thöùc raèng taâm thöùc cuûa mình ñang coù saân 

haän. Moãi khi taâm thöùc cuûa mình khoâng coù saân haän, vò aáy yù thöùc raèng 

taâm thöùc cuûa mình ñang khoâng coù saân haän. Moãi khi taâm thöùc mình coù si 

meâ, vò aáy yù thöùc raèng taâm thöùc cuûa mình ñang si meâ. Moãi khi taâm thöùc 

cuûa mình khoâng coù si meâ, vò aáy yù thöùc raèng taâm thöùc cuûa mình ñang 

khoâng coù si meâ. Moãi khi taâm thöùc mình coù  thu nhieáp, vò aáy yù thöùc raèng 

taâm thöùc cuûa mình ñang coù thu nhieáp. Moãi khi taâm thöùc mình taùn loaïn, 

vò aáy yù thöùc raèng taâm thöùc cuûa mình ñang taùn loaïn. Moãi khi taâm thöùc 

mình trôû thaønh khoaùng ñaït, vò aáy yù thöùc raèng taâm thöùc cuûa mình ñang 

trôû thaønh khoaùng ñaït. Moãi khi taâm thöùc mình trôû neân haïn heïp, vò aáy yù 

thöùc raèng taâm thöùc cuûa mình ñang trôû neân haïn heïp. Moãi khi taâm thöùc 

mình ñaït ñeán traïng thaùi cao nhaát, vò aáy yù thöùc raèng taâm thöùc cuûa mình 

ñang ñaït ñeán traïng thaùi cao nhaát. Moãi khi taâm thöùc mình khoâng ñaït ñeán 
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traïng thaùi cao nhaát, vò aáy yù thöùc raèng taâm thöùc mình khoâng ñaït ñeán 

traïng thaùi cao nhaát. Moãi khi taâm thöùc mình coù ñònh, vò aáy yù thöùc raèng 

taâm thöùc cuûa mình ñang coù ñònh. Moãi khi taâm thöùc mình khoâng coù ñònh, 

vò aáy yù thöùc raèng taâm thöùc cuûa mình ñang khoâng coù ñònh. Moãi khi taâm 

thöùc mình giaûi thoaùt, vò aáy yù thöùc raèng taâm thöùc cuûa mình ñang giaûi 

thoaùt. Moãi khi taâm thöùc mình khoâng coù giaûi thoaùt, vò aáy yù thöùc raèng taâm 

thöùc cuûa mình ñang khoâng coù giaûi thoaùt. Nhö vaäy vò aáy soáng quaùn nieäm 

taâm thöùc treân noäi taâm; hay soáng quaùn nieäm taâm thöùc treân caû noäi taâm laãn 

ngoaïi taâm. Hay vò aáy soáng quaùn nieäm taùnh sanh khôûi treân taâm thöùc; hay 

soáng quaùn nieäm taùnh dieät taän treân taâm thöùc. Hay soáng quaùn nieäm taùnh 

sanh dieät treân taâm thöùc. “Coù taâm ñaây, vò aáy an truù chaùnh nieäm nhö vaäy, 

vôùi hy voïng höôùng ñeán chaùnh trí, chaùnh nieäm. Vaø vò aáy soáng khoâng 

nöông töïa, khoâng chaáp tröôùc moät vaät gì treân ñôøi. Naày caùc Tyø Kheo, nhö 

vaäy laø Tyø Kheo soáng quaùn nieäm taâm thöùc treân caùc taâm thöùc.  

Quaùn Phaùp Voâ Ngaõ: Ngöôøi tu Phaät chôn thuaàn phaûi neân luoân nhôù 

raèng vaïn phaùp trong vuõ truï ñeàu khoâng coù töï ngaõ. Neáu thaáy ñöôïc nhö 

vaäy thì chuùng ta seõ luoân coù moät caùi nhìn ñuùng ñaén veà phaùp. Theo Kinh 

Töù Nieäm Xöù trong Kinh Trung Boä, quaùn Phaùp coù nghóa laø tænh thöùc treân 

taát caû caùc phaùp. Quaùn Phaùp khoâng phaûi laø suy tö hay lyù luaän suoâng maø 

cuøng ñi chung vôùi taâm tænh giaùc khi caùc phaùp khôûi dieät. Thí duï nhö khi 

coù tham duïc khôûi leân thì ta lieàn bieát coù tham duïc ñang khôûi leân; khi coù 

tham duïc ñang hieän höõu, ta lieàn bieát coù tham duïc ñang hieän höõu, vaø khi 

tham duïc ñang dieät, chuùng ta lieàn bieát tham duïc ñang dieät. Noùi caùch 

khaùc, khi coù tham duïc hay khi khoâng coù tham duïc, chuùng ta ñeàu bieát 

hay tænh thöùc laø coù hay khoâng coù tham duïc trong chuùng ta. Chuùng ta neân 

luoân tænh thöùc cuøng theá aáy vôùi caùc trieàn caùi (chöôùng ngaïi) khaùc, cuõng 

nhö nguõ uaån thuû (chaáp vaøo nguõ uaån). Chuùng ta cuõng neân tænh thöùc vôùi 

luïc caên beân trong vaø luïc caûnh beân ngoaøi. Qua quaùn phaùp treân luïc caên 

vaø luïc caûnh, chuùng ta bieát ñaây laø maét, hình theå vaø nhöõng troùi buoäc phaùt 

sanh do bôûi maét vaø traàn caûnh aáy; roài tai, aâm thanh vaø nhöõng troùi buoäc; 

roài muõi, muøi vaø nhöõng troùi buoäc cuûa chuùng; löôõi, vò vaø nhöõng troùi buoäc 

lieân heä; thaân, söï xuùc chaïm vaø nhöõng troùi buoäc; yù, ñoái töôïng cuûa taâm vaø 

nhöõng troùi buoäc do chuùng gaây neân. Chuùng ta luoân tænh thöùc nhöõng troùi 

buoäc do luïc caên vaø luïc traàn laøm khôûi leân cuõng nhö luùc chuùng hoaïi dieät. 

Töông töï nhö vaäy, chuùng ta tænh thöùc treân thaát boà ñeà phaàn hay thaát giaùc 

chi, vaø Töù Dieäu Ñeá, vaân vaân. Nhôø vaäy maø chuùng ta luoân tænh thöùc quaùn 

chieáu vaø thaáu hieåu caùc phaùp, ñoái töôïng cuûa taâm, chuùng ta soáng giaûi 
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thoaùt, khoâng baùm víu vaøo baát luaän thöù gì treân theá gian. Cuoäc soáng cuûa 

chuùng ta nhö vaäy laø cuoäc soáng hoaøn toaøn thoaùt khoûi moïi troùi buoäc. Vaøo 

thôøi ñöùc Phaät coøn taïi theá, ngaøi ñaõ thöôøng khuyeân chuùng ñeä töû neân coá 

gaéng xuaát ly nguõ uaån baèng caùch tu taäp tænh thöùc nôi phaùp.  

 

Zen in Early Buddhism  

 

I. Zen in Early Buddhism:  

Almost 26 centuries ago, after experiencing a variety of methods of 

cultivation without success, the Buddha decided to test the truth by self 

purification of his own mind. He sat cross-legged for 49 days and nights 

under the bodhi-tree and reached the highest meditative attainments 

which are now known as enlightenment and deliverance. On a full 

moon day of May in 578 B.C., Prince Siddhartha attained Supreme 

Enlightenment by completely comprehending the Four Noble Truths 

and became the Buddha. This is the greatest unshakable victory, the 

final victory. He gradually entered the first, second, and third Jhanas. 

So Zen originated from the very day of the Buddha and Buddhist 

meditation forms the very heart and core of the Buddha’s teaching. 

Therefore, meditation is not a practice of today or yesterday. From 

time immemorial people have been practicing meditation in diverse 

ways. There never was, and never will be, any mental development or 

mental purity without meditation. Meditation was the means by which 

Siddhartha Gotama, the Buddha, gained supreme enlightenment. 

Meditation is not only for Indian, not for the country of India, or not 

only for the Buddha’s time, but for all mankind, for all times and all 

places in the world. The boundaries of race and religion, the frontiers 

of time and space, are irrelevant to the practice of meditation. 

 

II. The Four Foundations of Mindfulness, the Only Path To 

Nirvana:  

Contemplating the Impurity of the Body: According to the 

Satipatthanasutta, the Buddha taught: Bhikkhus, a Bhikkhu reviews this 

same body up from the soles of the feet and down from the top of the 

hair, bounded by skin, as full of many kinds of impurity thus: “In this 

body there are head-hairs, body-hairs, nails, teeth, skin, flesh, sinews, 
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bones, bone-marrow, kidneys, heart, liver, diaphragm, spleen, lungs, 

large intestines, small intestines, contents of the stomach, feces, bile, 

phlegm, pus, blood, sweat, fat, tears, grease, spittle, snot, oil of the 

joints, and urine.” Just as though there were a bag with an opening at 

both ends full of many sorts of grain, such as white rice, red rice, beans, 

peas, millet, and white rice, and a man with good eyes were to open it 

and review it thus: “This is hill rice, this is red rice, these are beans, 

these are peas, this is millet, this is white rice;” so too, a Bhikkhu 

reviews this same body… as full of many kinds of impurity thus: “In this 

body there are head-hairs… and urine.” Again, Bhikkhus, a Bhikkhu 

reviews this same body, however it is placed, however disposed, as 

consisting of elements thus: “In this body there are the earth element, 

the water element, the fire element, and the air element.” Just as 

though a skilled butcher or his apprentice had killed a cow and was 

seated at the crossroads with it cut up into pieces; so too, a Bhikkhu 

reviews this same body… as consisting of elements thus: “In this body 

there are the earth element, the water element, the fire element, and 

the air element.” Again, Bhikkhus, as though he were to see a corpse 

thrown aside in a charnel ground, one, two, or three days dead, bloated, 

livid, and oozing matter, a Bhikkhu compares this same body with it 

thus: “This body too is of the same nature, it will be like that, it is not 

exempt from that fate.” Again, as though he were to see a corpse 

thrown aside in a charnel ground, being devoured by crows, hawks, 

vultures, dogs, jackals, or various kinds of worms, a Bhikkhu compares 

this same body with it thus: “This body too is of the same nature, it will 

be like that, it is not exempt from that fate.” Again, as though he were 

to see a corpse thrown aside in a charnel ground, a skeleton with flesh 

and blood, held together with sinews… a fleshless skeleton smeared with 

blood, held together with sinews… a skeleton without flesh and blood, 

held together with sinews.. disconnected bones scattered in all 

directions, here a hand-bone, there a foot-bone, here a shin-bone, there 

a thigh-bone, here a hip-bone, there a back-bone, here a rib-bone, 

there a breast-bone, here an arm-bone, there a shoulder-bone, here a 

neck-bone, there a jaw-bone, here a tooth, there the skull, a Bhikkhu 

compares this same body with it thus: “This body too is of the same 

nature, it will be like that, it is not exempt from that fate.” Again, 

Bhikkhus, as though he were to see a corpse thrown aside in a charnel 
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ground, bones bleached white, the color of shells… bones heaped up, 

more than a year old… bones rotted and crumbled to dust, a Bhikkhu 

compares this same body with it thus: “This body too is of the same 

nature, it will be like that, it is not exempt from that fate.” In this way 

he abides contemplating the body as a body internally, or he abides 

contemplating the body as a body internally, or he abides 

contemplating the body as a body externally, or he abides 

contemplating the body as a body both internally and externally. Or 

else he abides contemplating in the body its arising factors, or he 

abides contemplating in the body its vanishing factors, or he abides 

contemplating  in the body both its arising and vanishing factors. Or 

else mindfulness that ‘there is a body’ is simply established in him to 

the extent necessary for bare knowledge and mindfulness. And he 

abides independent, not clinging to anything in the world. That too  is 

how a Bhikkhu abides contemplating the body as a body. 

Contemplation of the Sensation Leading to Sufferings: 

Contemplation of feelings or sensations means to be mindful of our 

feeling, including pleasant, unpleasant and indifferent or neutral. When 

experiencing a pleasant feeling we should know that it is a pleasant 

feeling because we are mindful of the feeling. The same with regard to 

all other feelings. We try to experience each feeling as it really is. 

Generally, we are depressed when we are experiencing unpleasant 

feelings and are elated by pleasant feelings. Contemplation of feelings 

or sensations will help us to experience all feelings with a detached 

outlook, with equanimity and avoid becoming a slave to sensations. 

Through the contemplation of feelings, we also learn to realize that 

there is only a feeling, a sensation. That feeling or sensation itself is 

not lasting and there is no permanent entity or “self” that feels. 

According to the Satipatthana Sutta in the Majjhima Nikaya, the 

Buddha taught “How, Bhikkhus, does a Bhikkhu abide contemplating 

feelings as feelings? Here, when feeling a pleasant feeling, a Bhikkhu 

understands: ‘I feel a pleasant feeling;’ when feeling a painful feeling, 

he understands: ‘I feel a painful feling;’ when feeling a neither-

painful-nor-pleasant feeling, he understands: ‘I feel a neither-painful-

nor-pleasant feeling.’ When feeling a worldly pleasant feeling, he 

understands: ‘I feel a worldly pleasant feling;’ when feeling an 

unworldly pleasant feling, he understands: ‘I feel an unworldly 
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pleasant feeling;’ when feeling a worldly painful feeling, he 

understands: ‘I feel a worldly painful feeling;’ when feeling an 

unworldly painful feeling, he understands: ‘I feel an unworldly painful 

feeling;’ when feeling a worldly neither-painful-nor pleasant feeling, 

he understands: ‘I feel a worldly neither-painful-nor-pleasant feeling;’ 

when feeling an unworldly neither-painful-nor-pleasant feeling, he 

understands: ‘I feel an unworldly neither-painful-nor-pleasant feeling.’ 

In this way he abides contemplating feelings as feelings internally, or 

he abides contemplating feelings as feelings externally, or he abides 

contemplating feelings as feelings both internally and externally. Or 

else he abides contemplating in feelings their arising factors, or he 

abides contemplating in feelings their vanishing factors, or he abides 

contemplating in feelings both their arising and vanishing factors. Or 

else, mindfulness that ‘there is feeling’ is simply established in him to 

the extent necessary for bare knowledge and mindfulness. And, he 

abides independent, not clinging to anything in the world. That is how a 

Bhikkhu abides contemplating feelings as feelings.” 

Contemplation of the Impermanence of the Mind: Contemplation n 

the impermanence of mind means contemplation of the mind as 

transient. Meditation and full realization on the evanescence or 

impermanence of mind and thoughts (contemplating the impermanence 

of the thought). Accroding to the Satipatthanasutta, in the Majjhima 

Nikaya, the Buddha taught about ‘contemplation of mind’ as follows: 

How, Bhikkhus, doeas a Bhikhu abide contemplating mind as mind? 

Here a Bhikhu understands mind affected by lust as mind affected by 

lust, and mind unaffected by lust as mind unaffected by lust. He 

understands mind affected by hate as mind affected by hate, and mind 

unaffected by hate as mind unaffected by hate. He understands mind 

affected by delusion as mind affected by delusion, and mind unaffected 

by delusion as mind unaffected by delusion. He understands contracted 

mind as contracted mind, and distracted mind as distracted mind. He 

understands exalted mind as exalted mind, and unexalted mind as 

unexalted mind. He understands surpassed mind as surpassed mind, 

and unsurpassed mind as unsurpassed mind. He understands 

concentrated mind as concentrated mind, and unconcentrated mind as 

unconcentrated mind. He understands liberated mind as liberated mind, 

and unliberated mind as unliberated mind. In this way he abides 
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contemplating mind as mind internally, or he abides contemplating 

mind as mind externally, or he abides contemplating mind as mind both 

internally and externally. Or else he abides contemplating in mind its 

arising factors, or he abides contemplating in mind its vanishing factors, 

or he abides contemplating in mind both its arising and vanishing 

factors. Or else mindfulness that ‘there is mind’ is simply established in 

him to the extent necessary for bare knowledge and mindfulness. And 

he abides independent, not clinging to anything in the world. That is 

how a Bhikkhu abides contemplating mind as mind.  

Contemplation of the No-Self on Mind-Objects: Devout Buddhist 

cultivators should always remember that all things in the universe have 

no-self of their own. If we can see this, we will always have a right 

look on all mental objects. According to the Satipatthana Sutta in the 

Majjhima Nikaya, contemplation of Mental Objects means to be 

mindful on all essential dharmas. The contemplation of mental objects 

is not mere thinking or deliberation, it goes with mindfulness in 

discerning mind objects as when they arise and cease. For example, 

when there is a sense dersire arising, we immediately know that a 

sense desire is arising in us; when a sense desire is present, we 

immediately know that a sense desire is present in us; when a sense 

desire is ceasing, we immediately know that a sense desire is ceasing. 

In other words, when there is sense desire in us, or when sense desire 

is absent, we immediately know or be mindful that there is sense desire 

or no sense desire in us. We should always be mindful with the same 

regard to the other hindrances, as well as the five aggregates of 

clinging (body or material form, feelings, perception, mental formation, 

and consciousness). We should also be mindful with the six internal 

and six external sense-bases. Through the contemplation of mental 

factors on the six internal and external sense-bases, we know well the 

eye, the visible form and the fetter that arises dependent on both the 

eye and the form. We also know well the ear, sounds, and related 

fetters; the nose, smells and related fetters; the tongue and tastes; the 

body and tactile objects; the mind and mind objects, and know well the 

fetter arising dependent on both. We also know the ceasing of the 

fetter. Similarly, we discern the seven factors of enlightenment, and 

the Four Noble Truths, and so on. Thus we live mindfully investigating 

and understanding the mental objects. We live independent, clinging to 
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nothing in the world. Our live is totally free from any attachments. At 

the time of the Buddha, the Buddha often advised his disciples to try to 

escape the five skandhas through cultivating the mindfulness of the 

dharma or mental objects. 
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Chöông Baûy 

Chapter Seven 

 

Ñöùc Phaät Thích Ca Maâu Ni &  

Thieàn Töù Nieäm Xöù 

  

I Ñöùc Phaät Thích Ca Maâu Ni & Boä Toäc Thích Ca: 

Phaät Thích Ca Maâu Ni, ngöôøi khai saùng Ñaïo Phaät. Ngaøi Hoï Kieàu 

Ñaùp Ma vaø teân laø Taát Ñaït Ña. Ngaøi sanh naêm vaøo khoaûng naêm 624 

tröôùc Taây lòch, laø con tröôûng cuûa Vua Tònh Phaïn cuûa xöù Ca Tyø La Veä 

maø baây giôø laø Neùpal, vaø meï laø Hoaøng Haäu Ma Gia. Vaøo naêm 29 tuoåi, 

Ngaøi xuaát gia, lìa boû vua cha vaø vôï con nhöõng mong tìm ra chaân lyù cuûa 

söï hieän höõu. Vaøo moät buoåi saùng naêm Ngaøi ñöôïc 35 tuoåi, Ngaøi ñaït ñeán 

traïng thaùi Ñaïi Ngoä trong khi  ñang toïa thieàn döôùi coäi caây Boà Ñeà. Trong 

suoát 49 naêm sau ñoù, Ngaøi ñaõ vaân du ñaây ñoù giaûng thuyeát nhöõng mong 

giuùp ñôû ngöôøi khaùc cuõng ñaït ñöôïc giaùc ngoä nhö Ngaøi. Theo Eitel trong 

Trung Anh Phaät Hoïc Töø Ñieån, Thích Ca Maâu Ni laø vò Thaùnh cuûa doøng 

hoï Thích Ca. Chöõ Thích Ca coù nghóa laø nhaân töø hay tònh maëc, laø moät vò 

soáng ñoäc cö, hay baäc tòch tónh trong doøng hoï Thích Ca. Sau 500 hay 550 

kieáp, cuoái cuøng Ñöùc Thích Ca Maâu Ni ñaït ñöôïc quaû vò Boà taùt, sanh vaøo 

cung trôøi Ñaâu Suaát, vaø vaøo ngaøy 8 thaùng tö giaùng traàn baèng baïch töôïng, 

vaøo hoâng phaûi cuûa Hoaøng Haäu Ma Da vôï vua Tònh Phaïn. Naêm sau vaøo 

ngaøy 8 thaùng hai Hoaøng Haäu haï sanh ngaøi trong vöôøn Laâm Tyø Ni, ôû 

phía ñoâng thaønh Ca Tyø La Veä, nay thuoäc Neùpal. Ngaøi laø con vua Tònh 

Phaïn, doøng doõi Saùt Ñeá Lôïi, cai trò thaønh Ca Tyø La Veä. Haï sanh ngaøi 

ñöôïc baûy ngaøy thì Hoaøng Haäu Ma Da qua ñôøi, ngaøi ñöôïc baø dì teân Ba 

Xaø Ba Ñeà nuoâi naáng daïy doã. Ngaøi vaâng leänh vua cha keát hoân cuøng 

coâng chuùa Da Du Ñaø La, ñöôïc moät con trai teân La Haàu La. Sau ñoù 

Ngaøi lìa boû gia ñình ra ñi tìm chaân lyù, trôû thaønh moät nhaø tu khoå haïnh, 

cuoái cuøng vaøo naêm 35 tuoåi Ngaøi chöùng ngoä vaø nhaän thöùc raèng giaûi thoaùt 

khoûi voøng sanh töû  khoâng phaûi do khoå haïnh, maø do nôi giôùi ñöùc thanh 

tònh; nhöõng ñieàu naày ngaøi giaûi thích trong Töù Dieäu Ñeá vaø Baùt Chaùnh 

Ñaïo. Coäng ñoàng Taêng Só cuûa ngaøi döïa treân ñöùc haïnh vaø trí tueä, ñöôïc 

bieát ñeán nhö laø Ñaïo Phaät, vaø Ngaøi cuõng ñöôïc bieát ñeán nhö laø vò Phaät. 

Ngaøi nhaäp dieät khoaûng naêm 487 tröôùc Taây Lòch, khoaûng 8 naêm tröôùc 
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Khoång Töû. Teân toäc (gia ñình) cuûa ngaøi laø Coà Ñaøm, ngöôøi ta noùi Coà 

Ñaøm laø teân cuûa toaøn boä toäc. Cuõng theo Eitel trong Trung Anh Phaät Hoïc 

Töø Ñieån, boä toäc hay gia ñình Thích Ca, ngöôøi ta noùi töø Thích Ca laáy töø 

danh töø “Saka” coù nghóa laø thöïc vaät, nhöng theo Hoa ngöõ coù nghóa laø 

maïnh, coù söùc löïc, vaø ñöôïc giaûi thích baèng chöõ “Naêng.” Doøng hoï Thích 

Ca ñaõ raøy ñaây mai ñoù (daân du muïc) doïc theo thung luõng ñoàng baèng AÁn 

Haø,sau ñoù  chieám cöù moät khu vöïc vaøi ngaøn daëm vuoâng naèm theo trieàn 

ñoài xöù Neùpal vaø nhöõng vuøng thaûo nguyeân veà phía nam. Kinh ñoâ laø 

thaønh Ca Tyø La Veä. Vaøo thôøi Ñöùc Phaät coøn taïi theá, boä toäc ñöôïc ñaët 

döôùi söï quyeàn cai trò cuûa Kosala, moät vöông quoác laân caän. Veà sau naày, 

muoán cho vöôït troäi hôn Baø La Moân, nhöõng Phaät töû ñaõ döïng neân moät 

doøng hoï huyeàn thoaïi Vivartakalpa khôûi ñaàu bôûi Thieân Tam Muoäi Ña. 

Theo sau ñoù laø naêm vò Luaân Vöông, vaø vò vua ñaàu tieân laø Ñaûnh Sanh 

Vöông. Theo sau ñoù laø möôøi chín (19) vua khaùc, baét ñaàu vôùi vua Xaû Ñeá 

vaø cuoái cuøng laø vua Ñaïi Thieân. Sau ñoù ñöôïc keá vò bôûi caùc trieàu ñaïi cuûa 

5.000 vò vua, 7.000 vò vua, 8.000 vò vua,  9.000 vò vua, 10.000 vò vua, vaø 

15.000 vò vua. Sau ñoù vua Coà Ñaøm môû ñaàu 1.100 vò vua, cuoái cuøng bôûi 

vua Iksvaku, ngöï trò vuøng Potala. Vôùi doøng vua cuoái cuøng Iksvaku, 

ngöôøi ta noùi doøng Thích Ca khôûi ñaàu. Boán ngöôøi con cuûa Iksvaku ngöï 

trò vuøng Ca Tyø La Veä. Thích Ca Maâu Ni laø doøng doõi baûy ñôøi cuûa 

Iksvaku. Veà sau thaønh Ca Tyø La Veä bò Trì Quoác tieâu dieät, boán ngöôøi 

soáng soùt cuûa doøng hoï laäp neân nhöõng vöông quoác Udyana, Bamyam, 

Himatala, vaø Sambi. 

 

II. Ñöùc Phaät Thích Ca Maâu Ni & Thieàn Töù Nieäm Xöù: 

Phaùp haønh thieàn laø trung taâm ñieåm vaø noøng coát cuûa giaùo phaùp maø 

ñöùc Phaät truyeàn daïy. Ñeà taøi maø ngaøi ñaõ chæ daïy thì meânh moâng, nhöng 

moät trong nhöõng chuû ñeà quan troïng nhaát laø töù nieäm xöù. Ñaây laø boán ñoái 

töôïng thieàn quaùn ñeå truï taâm hay boán caùch Thieàn theo Phaät giaùo ñeå dieät 

tröø aûo töôûng vaø ñaït thaønh giaùc ngoä. Phaät giaùo Tieåu thöøa goïi nhöõng 

phöông phaùp naày laø “nghieäp xöù” (kammatthana), laø moät trong nhöõng 

phöông phaùp tö duy phaân bieät. Kinh Töù Nieäm Xöù theo Kinh Trung A 

Haøm hay Kinh Trung Boä: "Toâi nghe nhö vaày. Moät thuôû noï Theá Toân ôû 

xöù Caâu Laâu, Kieàm Ma Saét Ñaøm laø ñoâ thò cuûa xöù Caâu Laâu. Roài Theá Toân 

goïi caùc Tyø Kheo: “Naøy caùc Tyø Kheo.” Caùc Tyø Kheo vaâng ñaùp Theá 

Toân: “Baïch Theá Toân!” Theá Toân thuyeát nhö sau. Naày caùc Tyø Kheo, ña ây 

laø con ñöôøng ñoäc nhaát ñöa ñeán thanh tònh cho chuùng sanh, vöôït khoûi 
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saàu naõo, dieät tröø khoå öu, thaønh töïu chaùnh trí, chöùng ngoä Nieát Baøn. Ñoù laø 

Töù Nieäm Xöù. Theá naøo laø boán? Naày caùc Tyø Kheo, ôû ñaây Tyø kheo soáng 

quaùn nieäm thaân theå treân thaân theå, nhieät taâm, tænh giaùc, chaùnh nieäm ñeå 

cheá ngöï tham öu ôû ñôøi; soáng quaùn nieäm caûm thoï treân caùc caûm thoï, nhieät 

taâm, tænh giaùc, chaùnh nieäm ñeå cheá ngöï tham öu ôû ñôøi; soáng quaùn nieäm 

taâm thöùc treân taâm thöùc, nhieät taâm, tænh giaùc, chaùnh nieäm ñeå cheá ngöï 

tham öu ôû ñôøi; soáng quaùn phaùp treân caùc phaùp (hay ñoái töôïng cuûa taâm 

thöùc nôi caùc ñoái töôïng taâm thöùc), nhieät taâm, tænh giaùc, chaùnh nieäm ñeå 

cheá ngöï tham öu ôû ñôøi. 

 

Sakyamuni Buddha and  

the Fourfold mindfulness 

 

I Sakyamuni Buddha and the Sakya Tribe:  

The Buddha Sakyamuni, historical founder of Buddhism. His lay 

family name was Gautama and his name was Siddhartha. He was born 

in about (624-581BC) to King Suddhodana and Queen Maya in 

Lumbini Park. He was the first son of King Suddhodana, whose capital 

city of Kapilavastu was located in what is now Nepal. At the age of 

twenty nine, he left his father’s palace and his wife and child in search 

of the meaning of existence. One morning at the age of thirty five, he 

reached (realized) enlightenment while practicing meditation seated 

beneath the Bodhi tree. Thereafter, he spent the remaining 49 years, 

until his death at the age of eighty, expounding his teachings to help 

others realize the same enlightenment. According to Eitel in The 

Dictionary of Chinese-English Buddhist Terms composed by Professor 

Soothill, Sakyamuni, the saint of the sakya tribe. Muni is saint, holy 

man, sage, ascetic, monk; it is interpreted as benevolent, charitable, 

kind, also as one who dwells in seclusion. After 500 or 550 previous 

incarnations, Sakyamuni finally attained to the state of Bodhisattva, 

was born in the Tusita heaven, and descended as a white elephant, 

through her right side, into the womb of the immaculate Maya, the 

purest woman on earth; this was on the 8
th

 day of the 4
th

 month; the 

following year on the 8
th

 day of the 2
nd

 month he was born from her 

right side painlessly as she stood under a tree in the Lumbini garden. 

He was born the son of King Suddhodana, of the Ksatriya caste, ruler 
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of Kapilavastu, and Maya his wife; that Maya died seven days later, 

leaving him to be brought up by her sister Prajapati; that in due course 

he was married to Yasodhara who bore him a son, Rahula; that in 

search of truth he left home, became an ascetic, severely disciplined 

himself, and finally at 35 years of age, under a tree, realized that the 

way of release from the chain of rebirth and death lay not in asceticism 

but in moral purity; this he explained first in his four dogmas, and 

eightfold noble way. He founded his community on the basis of 

poverty, chastity, and insight or meditation, and it became known as 

Buddhism, as he became known as Buddha, The Enlightened. His 

death was probably in or near 487 B.C., a few years before that of 

Confucius in 479. The sacerdotal name of his family is Gautama, said 

to be the original name of the whole clan, Sakya being that of his 

branch; his personal name was Siddhartha, or Sarvarthasiddha. Also 

according to Eitel in The Dictionary of Chinese-English Buddhist 

Terms, the clan or family of the Buddha, said to be derived from Saka, 

vegetables, but interpreted in Chinese as powerful, strong, and 

explained by “Neng.” The clan, which is said to have wandered hither 

from the delta of the Indus, occupied a district  of a few thousand 

square miles lying on the slopes of the Nepalese hills and on the plains 

to the south. Its capital was Kapilavastu. At the time of the Buddha, the 

clan was under the sovereign of Kosala, an adjoining kingdom. Later 

Buddhists, in order to surpass Brahmans, invented a fabulous line of 

five kings: A fabulous line of five kings of the Vivartaklapa headed by 

Mahasammata. Followed by five Cakravarti, the first being Murdhaja. 

Then came nineteen kings, the first being Catiya, the last Mahadeva. 

These were succeeded by dynasties of 5,000 kings, 7,000 kings, 8,000 

kings, 9,000 kings, 10,000 kings, and 15,000 kings. After which king 

Gautama opens a line of 1,100 kings, the last, Iksvaku, reigning at 

Potala. With Iksvaku, the sakyas are said to have begun. His four sons 

reigned at Kapilavastu. Sakyamuni was one of his descendants in the 

seven generations. Later, after the destruction of Kapilavastu by 

Virudhaka, four survivors of the family founded the kingdoms of 

Udyana, Bamyam, Himatala, and Sambi. 
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II. Sakyamuni Buddha and the Four Foundations of 

Mindfulness:  

Meditation method is the very heart and core of the Buddha's 

teaching. The subject He taught was vast, but one of the most important 

subjects is the "Satipatthana" or the setting up or application of 

mindfulness. Four meditations, or four foundations of Mindfulness, or 

four objects on which memory or thought should dwell. Four types of 

Buddhist meditation for eradicating illusions and attaining 

enlightenment. Hinayana calls these practices ‘basis of action’ 

(kammathana) which is one of the modes of analytical meditation. 

Satipatthana Sutta according to the Majjhima Nikaya: "Thus, I have 

heard. On one occasion, the Blessed One was living in the Kuru 

country at a town of the Kurus named Kammasadhamma. There He 

addressed the Bhikkhus thus: “Bhikkhus.” “Venerable sir,” they 

replied. The Blessed One said: 'Bhikkhus, this is the direct path for the 

purification of beings, for surmounting (overcoming)  sorrow and 

lamentation, for the disappearance of pain and grief, for the attainment 

of the true Way, for the realization of Nibbana, namely, the four 

foundations of mindfulness. What are the four? Here, Bhikkhus, a 

Bhikkhu abides contemplating the body as a body, ardent, fully aware, 

and mindful, having put away covetousness (envy) and grief for the 

world. He abides contemplating feelings as feelings, ardent, fully 

aware, and mindful, having put away covetousness and grief for the 

world. He abides contemplating mind as mind, ardent, fully aware, and 

mindful, having put away covetousness (envy) and grief for the world. 

He abides contemplating mind-objects as mind-objects, ardent, fully 

aware, and mindful, having put away covetousness (envy) and grief for 

the world.   
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Chöông Taùm 

Chapter Eight 

 

Tu Taäp Töù Nieäm Xöù 

Trong Thieàn Taäp 

 

I. Tu Taäp Töù Nieäm Xöù: 

Tu Taäp Chaùnh Nieäm Nôi Thaân: Chaùnh nieäm nôi thaân coù nghóa laø 

quaùn chieáu vaø toaøn chöùng ñöôïc thaân naày baát tònh. Thaät vaäy, baûn chaát 

cuûa thaân taâm chuùng ta laø baát tònh, chöù khoâng ñeïp maø cuõng chaúng Thaùnh 

thieän. Theo quan ñieåm taâm sinh lyù thì thaân theå con ngöôøi laø baát tònh. 

Ñieàu naày khoâng coù nghóa tieâu cöïc hay bi quan. Khaùch quan maø noùi veà 

thaân theå con ngöôøi, neáu chuùng ta xem xeùt cho kyõ thì seõ thaáy raèng söï keát 

thaønh cuûa thaân naày töø toùc, maùu, muû, phaân, nöôùc tieåu, ruoät, gan, bao töû, 

vaân vaân, laø hang oå cuûa vi khuaån, laø nhöõng nôi maø beänh taät chôø phaùt 

trieån. Thaät vaäy, thaân chuùng ta baát tònh vaø bò hoaïi dieät töøng phuùt töøng 

giaây. Quaùn thaân caáu ueá baát tònh, phuû nhaän yù nghó veà “tònh.” Vò haønh giaû 

quaùn thaân treân thaân, tinh caàn, tænh giaùc, chaùnh nieäm ñeå nhieáp phuïc tham 

saân treân ñôøi. Nhö treân ta thaáy khi quaùn thaân thì thaân naày laø baát tònh. Noù 

bò coi nhö laø moät caùi tuùi da ñöïng ñaày nhöõng raùc röôõi dô baån, vaø chaúng 

bao laâu thì noù cuõng bò tan raõ. Vì vaäy chuùng ta khoâng neân luyeán chaáp 

vaøo thaân naày. Thaät vaäy, tu taäp chaùnh nieäm nôi thaân laø moät trong boán 

ñoái töôïng thieàn quaùn ñeå truï taâm vaø phaùt trieån trí hueä hay boán caùch 

Thieàn theo Phaät giaùo ñeå dieät tröø aûo töôûng vaø ñaït thaønh trí hueä giaùc ngoä 

vaø giaûi thoaùt.  

Theo kinh Töù Nieäm Xöù trong kinh Trung A Haøm hay kinh Trung 

Boä, ngaøi A Nan ñaõ truøng tuyeân laïi nhö sau: Toâi nghe nhö vaày. Moät thuôû 

noï Theá Toân ôû xöù Caâu Laâu, Kieàm Ma Saét Ñaøm laø ñoâ thò cuûa xöù Caâu 

Laâu. Roài Theá Toân goïi caùc Tyø Kheo: “Naøy caùc Tyø Kheo.” Caùc Tyø Kheo 

vaâng ñaùp Theá Toân: “Baïch Theá Toân!” Theá Toân thuyeát nhö sau: Naày caùc 

Tyø Kheo, ñaây laø con ñöôøng ñoäc nhaát ñöa ñeán thanh tònh cho chuùng 

sanh, vöôït khoûi saàu naõo, dieät tröø khoå öu, thaønh töïu chaùnh trí, chöùng ngoä 

Nieát Baøn. Ñoù laø Töù Nieäm Xöù. Theá naøo laø boán? Naày caùc Tyø Kheo, ôû 

ñaây Tyø kheo soáng quaùn nieäm thaân theå treân thaân theå, nhieät taâm, tænh 

giaùc, chaùnh nieäm ñeå cheá ngöï tham öu ôû ñôøi; soáng quaùn nieäm caûm thoï 
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treân caùc caûm thoï, nhieät taâm, tænh giaùc, chaùnh nieäm ñeå cheá ngöï tham öu 

ôû ñôøi; soáng quaùn nieäm taâm thöùc treân taâm thöùc, nhieät taâm, tænh giaùc, 

chaùnh nieäm ñeå cheá ngöï tham öu ôû ñôøi; soáng quaùn phaùp treân caùc phaùp 

(hay ñoái töôïng cuûa taâm thöùc nôi caùc ñoái töôïng taâm thöùc), nhieät taâm, tænh 

giaùc, chaùnh nieäm ñeå cheá ngöï tham öu ôû ñôøi. Vaø naày caùc Tyø Kheo, theá 

naøo laø Tyø Kheo soáng quaùn nieäm thaân theå treân thaân theå? Naøy caùc Tyø 

Kheo, ôû ñaây, Tyø Kheo ñi ñeán khu röøng, ñi ñeán goác caây, hay ñi ñeán ngoâi 

nhaø troáng, vaø ngoài kieát giaø, löng thaúng vaø an truù trong chaùnh nieäm tröôùc 

maët. Vò aáy thôû voâ tænh giaùc laø mình ñang thôû voâ; vò aáy thôû ra tænh giaùc laø 

mình ñang thôû ra. Thôû voâ moät hôi daøi, vò aáy yù thöùc raèng: “Toâi ñang thôû 

voâ moät hôi daøi.” Thôû ra moät hôi daøi, vò aáy yù thöùc raèng: “Toâi ñang thôû ra 

moät hôi daøi.” Thôû voâ moät hôi ngaén, vò aáy yù thöùc raèng: “Toâi ñang thôû voâ 

moät hôi ngaén.” Thôû ra moät hôi ngaén, vò aáy yù thöùc raèng: “Toâi ñang thôû ra 

moät hôi ngaén.” Caûm giaùc toaøn thaân, toâi seõ thôû voâ,” vò aáy taäp; “caûm giaùc 

toaøn thaân, toâi seõ thôû ra,” vò aáy taäp; “An tònh toaøn thaân, toâi seõ thôû voâ,” vò 

aáy taäp; “An tònh toaøn thaân, toâi seõ thôû ra,” vò aáy taäp. Naøy caùc Tyø Kheo, 

nhö ngöôøi thôï quay hay hoïc troø ngöôøi thôï quay thieän xaûo khi quay daøi, 

tueä tri: “Toâi quay daøi” hay khi quay ngaén, vò aáy yù thöùc raèng: “Toâi quay 

ngaén.” Cuõng vaäy, naøy caùc Tyø Kheo, Tyø Kheo thôû voâ daøi, yù thöùc raèng: 

“Toâi ñang thôû voâ daøi.” Thôû ra daøi, yù thöùc raèng: “Toâi ñang thôû ra daøi.”  

Thôû voâ ngaén, yù thöùc raèng: “Toâi ñang thôû voâ ngaén.” Thôû ra ngaén, yù thöùc 

raèng: “Toâi ñang thôû ra ngaén.” Vò aáy taäp: “Toâi coù yù thöùc roõ reät veà troïn caû 

hôi thôû maø toâi ñang thôû vaøo.” Vò aáy taäp: “Toâi coù yù thöùc roõ reät veà troïn caû 

hôi thôû maø toâi ñang thôû ra.” Vò aáy taäp: “Toâi ñang thôû vaøo vaø laøm cho söï 

ñieàu haønh trong thaân theå toâi trôû neân an tònh.” Vò aáy taäp: “Toâi ñang thôû 

ra vaø laøm cho söï ñieàu haønh trong thaân theå toâi trôû neân an tònh.” Nhö vaäy, 

khi vò aáy soáng quaùn nieäm thaân theå treân noäi thaân; hay soáng quaùn nieäm 

thaân theå treân ngoaïi thaân; hay soáng quaùn nieäm thaân theå treân caû noäi thaân 

laãn ngoaïi thaân; hay vò aáy soáng quaùn nieäm taùnh sanh khôûi treân thaân theå; 

hay soáng quaùn nieäm taùnh dieät taän treân thaân theå; hay soáng quaùn nieäm 

taùnh sanh dieät treân thaân theå. Hoaëc ngöôøi aáy quaùn nieäm: “Coù thaân ñaây,” 

vò aáy an truù chaùnh nieäm nhö vaäy, vôùi hy voïng höôùng ñeán chaùnh trí, 

chaùnh nieäm. Vaø vò aáy khoâng nöông töïa, khoâng chaáp tröôùc vaät gì treân 

ñôøi. Naày caùc Tyø Kheo, nhö vaäy laø Tyø Kheo soáng quaùn nieäm thaân theå 

treân thaân theå.  

Laïi nöõa, naøy caùc Tyø Kheo, Tyø Kheo ñi, yù thöùc raèng: “Toâi ñang ñi.” 

Khi ñöùng, yù thöùc raèng: “Toâi ñang ñöùng.” Khi ngoài, yù thöùc raèng: “Toâi 
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ñang ngoài.” Khi naèm, yù thöùc raèng: “Toâi ñang naèm.”Thaân theå ñöôïc xöû 

duïng nhö theá naøo, vò aáy yù thöùc thaân theå nhö theá aáy. Vò aáy soáng quaùn 

nieäm thaân theå treân noäi thaân; hay vò aáy soáng quaùn nieäm thaân theå treân 

ngoaïi thaân; hay vò aáy soáng quaùn nieäm thaân theå treân caû noäi thaân laãn 

ngoaïi thaân; hay vò aáy soáng quaùn nieäm taùnh sanh khôûi treân thaân theå; hay 

vò aáy soáng quaùn nieäm taùnh dieät taän treân thaân theå; hay vò aáy soáng quaùn 

nieäm taùnh sanh dieät treân thaân theå. “Coù thaân ñaây,” vò aáy an truù trong 

chaùnh nieäm nhö vaäy, vôùi hy voïng höôùng ñeán chaùnh trí, chaùnh nieäm. Vaø 

vò aáy soáng khoâng nöông töïa, khoâng chaáp tröôùc moät vaät gì treân ñôøi naày. 

Naøy caùc Tyø Kheo, nhö vaäy laø Tyø Kheo soáng quaùn nieäm thaân theå treân 

thaân theå. Laïi nöõa, naøy caùc Tyø Kheo, Tyø Kheo khi böôùc tôùi böôùc lui, bieát 

roõ vieäc mình ñang laøm; khi ngoù tôùi ngoù lui, bieát roõ vieäc mình ñang laøm; 

khi co tay, khi duoãi tay, bieát roõ vieäc mình ñang laøm; khi maëc aùo Taêng 

Giaø Leâ, mang baùt, mang y, bieát roõ vieäc mình ñang laøm; khi aên, uoáng, 

nhai, neám, bieát roõ vieäc mình ñang laøm; khi ñaïi tieåu tieän, bieát roõ vieäc 

mình ñang laøm; khi ñi, ñöùng, ngoài, nguû, thöùc, noùi, im laëng, bieát roõ caùc 

vieäc mình ñang laøm. Nhö vaäy, vò aáy soáng quaùn nieäm thaân theå treân noäi 

thaân; hay soáng quaùn nieäm thaân theå treân ngoaïi thaân; hay soáng quaùn nieäm 

thaân theå treân caû noäi thaân laãn ngoaïi thaân. Hay vò aáy soáng quaùn nieäm 

taùnh sanh khôûi treân thaân theå; hay soáng quaùn nieäm taùnh dieät taän treân 

thaân theå; hay soáng quaùn nieäm taùnh sanh dieät treân thaân theå. “Coù thaân 

ñaây,” vò aáy an truù chaùnh nieäm nhö vaäy, vôùi hy voïng höôùng ñeán chaùnh 

trí, chaùnh nieäm. Vaø vò aáy soáng khoâng nöông töïa, khoâng chaáp tröôùc moät 

vaät gì treân ñôøi. Naøy caùc Tyø Kheo, nhö vaäy laø Tyø Kheo soáng quaùn nieäm 

thaân theå treân thaân theå. 

Laïi nöõa, naøy caùc Tyø Kheo, Tyø Kheo quan saùt thaân naày, töø goùt chaân 

trôû leân vaø töø ñænh toùc trôû xuoáng, bao boïc bôûi moät lôùp da vaø chöùa ñaày 

nhöõng vaät baát tònh khaùc nhau. Trong thaân naày: “Ñaây laø toùc, loâng, moùng, 

raêng, da, thòt, gaân, xöông, thaän, tuûy, tim, gan, hoaønh caùch moâ, laù laùch, 

phoåi, ruoät, maøng ruoät buïng, phaân, maät, ñaøm, muû, maùu, moà hoâi, môõ, 

nöôùc maét, môõ da, nöôùc mieáng, nöôùc muû, nöôùc ôû khôùp xöông, nöôùc 

tieåu.” Naøy caùc Tyø Kheo, cuõng nhö moät bao ñoà, hai ñaàu troáng ñöïng ñaày 

caùc loaïi haït nhö gaïo, luùa, ñaäu xanh, ñaäu lôùn, meø, gaïo ñaõ xay roài. Moät 

ngöôøi  coù  maét, ñoå caùc hoät aáy ra vaø quan saùt: “Ñaây laø hoät gaïo, ñaây laø 

hoät luùa, ñaây laø ñaäu xanh, ñaây laø ñaäu lôùn, ñaây laø meø, ñaây laø hoät luùa ñaõ 

xay roài.” Cuõng vaäy, naày caùc Tyø Kheo, moät Tyø Kheo quan saùt thaân naày 

döôùi töø baøn chaân trôû leân treân cho ñeán ñaûnh toùc, bao boïc bôûi da vaø chöùa 
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ñaày nhöõng vaät baát tònh khaùc nhau. Trong thaân naày: “Ñaây laø toùc, loâng, 

moùng, raêng, da, thòt, gaân, xöông, tuûy, thaän, tim, gan, hoaønh caùch moâ, laù 

laùch, phoåi, ruoät, maøng ruoät, buïng, phaân, maät, ñaøm, muû, maùu, moà hoâi, 

môõ, nöôùc maét, môõ da, nöôùc mieáng, nöôùc muû, nöôùc ôû khôùp xöông, nöôùc 

tieåu.” Nhö vaäy vò aáy soáng quaùn nieäm thaân theå treân noäi thaân; hay soáng 

quaùn nieäm thaân treân ngoaïi thaân; hay soáng quaùn nieäm thaân theå treân caû 

noäi thaân laãn ngoaïi thaân. Hay vò aáy soáng quaùn nieäm taùnh sanh khôûi treân 

thaân theå; hay soáng quaùn nieäm taùnh dieät taän treân thaân theå; hay soáng 

quaùn nieäm taùnh sanh dieät treân thaân theå. “Coù thaân ñaây,” vò aáy an truù 

chaùnh nieäm nhö vaäy, vôùi hy voïng höôùng ñeán chaùnh trí, chaùnh nieäm. Vaø 

vò aáy soáng khoâng nöông töïa, khoâng chaáp tröôùc moät vaät gì treân ñôøi. Naày 

caùc Tyø Kheo, nhö vaäy laø Tyø Kheo soáng quaùn nieäm thaân theå treân thaân 

theå. 

Laïi nöõa, naày caùc Tyø Kheo, Tyø Kheo quan saùt thaân naày veà caùc vò trí 

caùc giôùi vaø söï saép ñaët caùc giôùi: “Trong thaân naày coù ñòa ñaïi, thuûy ñaïi, 

hoûa ñaïi, vaø phong ñaïi.” Naày caùc Tyø Kheo, nhö moät ngöôøi ñoà teå thieän 

xaûo, hay ñeä töû cuûa moät ngöôøi ñoà teå gieát moät con boø, ngoài caét chia töøng 

phaàn taïi ngaõ tö ñöôøng. Cuõng vaäy, naày caùc Tyø Kheo, Tyø Kheo quaùn saùt 

thaáy thaân naày veà vò trí caùc giôùi: “Trong thaân naày coù ñòa ñaïi, thuûy ñaïi vaø 

phong ñaïi.” Nhö vaäy vò aáy soáng quaùn nieäm thaân theå treân noäi thaân; hay 

soáng quaùn nieäm thaân theå treân ngoaïi thaân; hay soáng quaùn nieäm thaân theå 

treân caû noäi thaân laãn ngoaïi thaân. Hay vò aáy soáng quaùn nieäm taùnh sanh 

khôûi treân thaân theå; hay soáng quaùn nieäm taùnh dieät taän treân thaân theå. Hay 

soáng quaùn nieäm taùnh sanh dieät treân thaân theå. “Coù thaân ñaây, vò aáy an truù 

chaùnh nieäm nhö vaäy, vôùi hy voïng höôùng ñeán chaùnh trí, chaùnh nieäm. Vaø 

vò aáy soáng khoâng nöông töïa, khoâng chaáp tröôùc moät vaät gì treân ñôøi. Naày 

caùc Tyø Kheo, nhö vaäy laø Tyø Kheo soáng quaùn nieäm thaân theå treân thaân 

theå. 

Laïi nöõa, naày caùc Tyø Kheo, Tyø Kheo nhö thaáy moät thi theå bò quaêng 

boû trong nghóa ñòa, bò caùc loaøi quaï aên, hay bò caùc loaøi dieàu haâu aên, hay 

bò caùc chim keân keân aên, hay bò caùc loaøi choù aên, hay bò caùc loaøi giaû can 

aên, hay bò caùc loaøi doøi boï ruùc ræa. Tyø Kheo quaùn chieáu söï thöïc aáy vaøo 

thaân theå cuûa chính mình: “Thaân naày taùnh chaát laø nhö vaäy, baûn chaát laø 

nhö vaäy, khoâng vöôït khoûi taùnh chaát aáy.” Nhö vaäy vò aáy soáng quaùn nieäm 

thaân theå treân noäi thaân; hay soáng quaùn nieäm thaân theå treân ngoaïi thaân; 

hay soáng quaùn nieäm thaân theå treân caû noäi thaân laãn ngoaïi thaân. Hay vò aáy 

soáng quaùn nieäm taùnh sanh khôûi treân thaân theå; hay soáng quaùn nieäm taùnh 
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dieät taän treân thaân theå. Hay soáng quaùn nieäm taùnh sanh dieät treân thaân theå. 

“Coù thaân ñaây, vò aáy an truù chaùnh nieäm nhö vaäy, vôùi hy voïng höôùng ñeán 

chaùnh trí, chaùnh nieäm. Vaø vò aáy soáng khoâng nöông töïa, khoâng chaáp 

tröôùc moät vaät gì treân ñôøi. Naày caùc Tyø Kheo, nhö vaäy laø Tyø Kheo soáng 

quaùn nieäm thaân theå treân thaân theå. Naày caùc Tyø Kheo, laïi nöõa, Tyø Kheo 

nhö thaáy moät thi theå bò quaêng boû trong nghóa ñòa, vôùi caùc boä xöông coøn 

lieân keát vôùi nhau, coøn dính thòt  vaø maùu, coøn ñöôïc noái lieàn bôûi caùc 

ñöôøng gaân…, vôùi caùc boä xöông coøn lieân keát vôùi nhau, khoâng coøn dính thòt, 

nhöng coøn dính maùu, coøn ñöôïc caùc ñöôøng gaân coät laïi vôùi nhau…, vôùi caùc 

boä xöông khoâng coøn dính thòt, khoâng coøn dính maùu, khoâng coøn ñöôïc caùc 

ñöôøng gaân coät laïi vôùi nhau, chæ coøn coù xöông khoâng dính laïi vôùi nhau, 

raõi raùc choã naày choã kia. ÔÛ ñaây laø xöông tay, ôû ñaây laø xöông chaân, ôû ñaây 

laø xöông oáng, ôû ñaây laø xöông baép veá, ôû ñaây laø xöông moâng, ôû ñaây laø 

xöông soáng, ôû ñaây laø xöông ñaàu. Tyø Kheo aáy quaùn nieäm thaân aáy nhö 

sau: “Thaân naày taùnh chaát laø nhö vaäy, baûn taùnh laø nhö vaäy, khoâng vöôït 

khoûi taùnh taùnh chaát aáy.” Nhö vaäy vò aáy soáng quaùn nieäm thaân theå treân 

noäi thaân; hay soáng quaùn nieäm thaân theå treân ngoaïi thaân; hay soáng quaùn 

nieäm thaân theå treân caû noäi thaân laãn ngoaïi thaân. Hay vò aáy soáng quaùn 

nieäm taùnh sanh khôûi treân thaân theå; hay soáng quaùn nieäm taùnh dieät taän 

treân thaân theå. Hay soáng quaùn nieäm taùnh sanh dieät treân thaân theå. “Coù 

thaân ñaây, vò aáy an truù chaùnh nieäm nhö vaäy, vôùi hy voïng höôùng ñeán 

chaùnh trí, chaùnh nieäm. Vaø vò aáy soáng khoâng nöông töïa, khoâng chaáp 

tröôùc moät vaät gì treân ñôøi. Naày caùc Tyø Kheo, nhö vaäy laø Tyø Kheo soáng 

quaùn nieäm thaân theå treân thaân theå. 

Laïi nöõa, naày caùc Tyø Kheo, Tyø Kheo nhö thaáy moät thi theå bò quaêng 

boû trong nghóa ñòa moät ngaøy, hai ngaøy, ba ngaøy, thi theå aáy tröông phoàng 

leân, xanh ñen laïi, naùt thoái ra. Tyø Kheo quaùn nieäm- thaân theå aáy nhö sau: 

‘Thaân naày taùnh chaát laø nhö vaäy, baûn taùnh laø nhö vaäy, khoâng vöôït khoûi 

taùnh chaát aáy.” Nhö vaäy vò aáy soáng quaùn nieäm thaân theå treân noäi thaân; 

hay soáng quaùn nieäm thaân theå treân ngoaïi thaân; hay soáng quaùn nieäm thaân 

theå treân caû noäi thaân laãn ngoaïi thaân. Hay vò aáy soáng quaùn nieäm taùnh 

sanh khôûi treân thaân theå; hay soáng quaùn nieäm taùnh dieät taän treân thaân theå; 

hay soáng quaùn nieäm taùnh sanh dieät treân thaân theå. “Coù thaân ñaây,” vò aáy 

an truù chaùnh nieäm nhö vaäy, vôùi hy voïng höôùng ñeán chaùnh trí, chaùnh 

nieäm. Vaø vò aáy soáng khoâng nöông töïa, khoâng chaáp tröôùc moät vaät gì treân 

ñôøi. Naày caùc Tyø Kheo, nhö vaäy laø Tyø Kheo soáng quaùn nieäm thaân theå 

treân thaân theå. 
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Laïi nöõa, naày caùc Tyø Kheo, Tyø Kheo nhö thaáy moät thi theå bò quaêng 

boû trong nghóa ñòa, chæ coøn toaøn xöông traéng maøu voû oác…, chæ coøn moät 

ñoáng xöông laâu hôn ba naêm…, chæ coøn laø xöông thoái trôû thaønh boät. Tyø 

Kheo aáy quaùn nieäm thaân aáy nhö sau: “Thaân naày taùnh chaát laø nhö vaäy, 

baûn taùnh laø nhö vaäy, khoâng vöôït khoûi taùnh taùnh chaát aáy.” Nhö vaäy vò aáy 

soáng quaùn nieäm thaân theå treân noäi thaân; hay soáng quaùn nieäm thaân theå 

treân ngoaïi thaân; hay soáng quaùn nieäm thaân theå treân caû noäi thaân laãn ngoaïi 

thaân. Hay vò aáy soáng quaùn nieäm taùnh sanh khôûi treân thaân theå; hay soáng 

quaùn nieäm taùnh dieät taän treân thaân theå. Hay soáng quaùn nieäm taùnh sanh 

dieät treân thaân theå. “Coù thaân ñaây, vò aáy an truù chaùnh nieäm nhö vaäy, vôùi 

hy voïng höôùng ñeán chaùnh trí, chaùnh nieäm. Vaø vò aáy soáng khoâng nöông 

töïa, khoâng chaáp tröôùc moät vaät gì treân ñôøi. Naày caùc Tyø Kheo, nhö vaäy laø 

Tyø Kheo soáng quaùn nieäm thaân theå treân thaân theå. 

Tu Taäp Chaùnh Nieäm Nôi Caûm Thoï: Chaùnh nieäm nôi caûm thoï coù 

nghóa laø quaùn vaø toaøn chöùng ñöôïc nhöõng caûm thoï laø xaáu xa, duø laø caûm 

thoï khoå ñau, vui söôùng hay trung tính. Chuùng ta kinh qua nhöõng caûm 

thoï toát vaø xaáu töø nguõ quan. Nhöng caûm thoï toát chaúng bao laâu chuùng seõ 

tan bieán. Chæ coøn laïi nhöõng caûm thoï xaáu laøm cho chuùng ta khoå ñau 

phieàn naõo. Khoâng coù thöù gì treân coõi ñôøi naày hieän höõu rieâng leõ, ñoäc laäp 

hay tröôøng cöûu. Vaïn höõu keå caû thaân theå con ngöôøi chæ laø söï keát hôïp cuûa 

töù ñaïi ñaát, nöôùc, löûa, gioù. Khi boán thöù naày lieân hôïp chaët cheû thì ñöôïc 

yeân vui, ví baèng coù söï truïc traëc laø khoå. Quaùn thoï thò khoå ñeå phuû nhaän yù 

nghó veà “laïc.” Vò haønh giaû quaùn thoï treân caùc caûm thoï; thoï thò khoå, töø ñoù 

tinh caàn, tænh giaùc, chaùnh nieäm ñeå nhieáp phuïc tham saân treân ñôøi. Ñaây laø 

moät trong boán ñoái töôïng thieàn quaùn ñeå truï taâm vaø phaùt trieån trí hueä hay 

boán caùch Thieàn theo Phaät giaùo ñeå dieät tröø aûo töôûng vaø ñaït thaønh trí hueä 

giaùc ngoä vaø giaûi thoaùt. 

Theo kinh Töù Nieäm Xöù trong kinh Trung A Haøm hay kinh Trung 

Boä, ngaøi A Nan ñaõ truøng tuyeân laïi nhö sau: Toâi nghe nhö vaày. Moät thuôû 

noï Theá Toân ôû xöù Caâu Laâu, Kieàm Ma Saét Ñaøm laø ñoâ thò cuûa xöù Caâu 

Laâu. Roài Theá Toân goïi caùc Tyø Kheo: “Naøy caùc Tyø Kheo.” Caùc Tyø Kheo 

vaâng ñaùp Theá Toân: “Baïch Theá Toân!” Theá Toân thuyeát nhö sau: Naày caùc 

Tyø Kheo, nhö theá naøo laø Tyø Kheo soáng quaùn nieäm caûm thoï treân caùc 

caûm thoï? Naày caùc Tyø Kheo, ôû ñaây Tyø Kheo khi caûm giaùc laïc thoï, vò aáy 

yù thöùc raèng: “Ta ñang coù moät caûm thoï khoaùi laïc.” Moãi khi coù moät caûm 

thoï ñau khoå, vò aáy yù thöùc raèng: “Ta ñang coù moät caûm thoï ñau khoå.” Moãi 

khi coù moät caûm thoï khoâng khoaùi laïc cuõng khoâng ñau khoå, vò aáy yù thöùc 
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raèng: “Ta ñang coù moät caûm thoï khoâng khoaùi laïc cuõng khoâng ñau khoå.” 

Khi coù moät caûm thoï khoaùi laïc vaät chaát, vò aáy yù thöùc raèng: “Ta ñang coù 

moät caûm thoï khoaùi laïc vaät chaát.” Khi coù moät caûm thoï khoaùi laïc tinh 

thaàn, vò aáy yù thöùc raèng: “Ta ñang coù moät caûm thoï khoaùi laïc tinh thaàn.” 

Khi coù moät caûm thoï khoå ñau vaät chaát, vò aáy yù thöùc raèng: “Ta ñang coù 

moät caûm thoï khoå ñau vaät chaát.” Khi coù moät caûm thoï khoå ñau tinh thaàn, 

vò aáy yù thöùc raèng: “Ta ñang coù moät caûm thoï khoå ñau tinh thaàn.” Khi coù 

moät caûm thoï vaät chaát khoâng khoaùi laïc cuõng khoâng khoå ñau, vò aáy yù thöùc 

raèng: “Ta ñang coù moät caûm thoï vaät chaát khoâng khoaùi laïc cuõng khoâng 

ñau khoå.” Khi coù moät caûm thoï tinh thaàn khoâng khoaùi laïc cuõng khoâng 

khoå ñau, vò aáy yù thöùc raèng: “Ta ñang coù moät caûm thoï tinh thaàn khoâng 

khoaùi laïc cuõng khoâng khoå ñau.” Nhö vaäy vò aáy soáng quaùn nieäm caûm thoï 

treân caùc noäi thoï; hay soáng quaùn nieäm caûm thoï treân caùc ngoaïi thoï; hay 

soáng quaùn caûm thoï theå treân caû noäi thoï laãn ngoaïi thoï. Hay vò aáy soáng 

quaùn nieäm taùnh sanh khôûi treân caùc thoï; hay soáng quaùn nieäm taùnh dieät 

taän treân caùc thoï. Hay soáng quaùn nieäm taùnh sanh dieät treân caùc thoï. “Coù 

thoï ñaây, vò aáy an truù chaùnh nieäm nhö vaäy, vôùi hy voïng höôùng ñeán 

chaùnh trí, chaùnh nieäm. Vaø vò aáy soáng khoâng nöông töïa, khoâng chaáp 

tröôùc moät vaät gì treân ñôøi. Naày caùc Tyø Kheo, nhö vaäy laø Tyø Kheo soáng 

quaùn nieäm caûm thoï treân caùc caûm thoï.  

Tu Taäp Chaùnh Nieäm Nôi Taâm: Chaùnh nieäm nôi taâm coù nghóa laø 

quaùn vaø toaøn chöùng ñöôïc taâm laø voâ thöôøng. Voâ thöôøng laø baûn chaát 

chính yeáu cuûa vaïn höõu. Vaïn höõu keå caû thaân taâm con ngöôøi voâ thöôøng, 

töøng giaây töøng phuùt bieán ñoåi. Taát caû ñeàu phaûi traûi qua tieán trình sinh truï 

dò dieät. Quaùn taâm voâ thöôøng, phuû nhaän yù nghó veà “thöôøng.” Vò haønh giaû 

quaùn taâm treân taâm, tinh caàn, tænh giaùc, chaùnh nieäm ñeå nhieáp phuïc tham 

saân treân ñôøi. Ñaây laø moät trong boán ñoái töôïng thieàn quaùn ñeå truï taâm vaø 

phaùt trieån trí hueä hay boán caùch Thieàn theo Phaät giaùo ñeå dieät tröø aûo 

töôûng vaø ñaït thaønh trí hueä giaùc ngoä vaø giaûi thoaùt. Theo kinh Töù Nieäm 

Xöù trong kinh Trung A Haøm hay kinh Trung Boä, ngaøi A Nan ñaõ truøng 

tuyeân laïi nhö sau: Toâi nghe nhö vaày. Moät thuôû noï Theá Toân ôû xöù Caâu 

Laâu, Kieàm Ma Saét Ñaøm laø ñoâ thò cuûa xöù Caâu Laâu. Roài Theá Toân goïi caùc 

Tyø Kheo: “Naøy caùc Tyø Kheo.” Caùc Tyø Kheo vaâng ñaùp Theá Toân: “Baïch 

Theá Toân!” Theá Toân thuyeát nhö sau: Naày caùc Tyø Kheo, nhö theá naøo laø 

Tyø Kheo soáng quaùn nieäm taâm thöùc nôi taâm thöùc? Naày caùc Tyø Kheo, 

moäi khi nôi taâm thöùc coù tham duïc, vò aáy yù thöùc raèng taâm thöùc cuûa mình 

ñang coù tham duïc. Moãi khi taâm thöùc khoâng coù tham duïc, vò aáy yù thöùc 
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raèng taâm thöùc cuûa mình khoâng coù tham duïc. Moãi khi trong taâm thöùc 

mình coù saân haän, vò aáy yù thöùc raèng taâm thöùc cuûa mình ñang coù saân haän. 

Moãi khi taâm thöùc cuûa mình khoâng coù saân haän, vò aáy yù thöùc raèng taâm 

thöùc cuûa mình ñang khoâng coù saân haän. Moãi khi taâm thöùc mình coù si meâ, 

vò aáy yù thöùc raèng taâm thöùc cuûa mình ñang si meâ. Moãi khi taâm thöùc cuûa 

mình khoâng coù si meâ, vò aáy yù thöùc raèng taâm thöùc cuûa mình ñang khoâng 

coù si meâ.  Moãi khi taâm thöùc mình coù thu nhieáp, vò aáy yù thöùc raèng taâm 

thöùc cuûa mình ñang coù thu nhieáp. Moãi khi taâm thöùc mình taùn loaïn, vò aáy 

yù thöùc raèng taâm thöùc cuûa mình ñang taùn loaïn. Moãi khi taâm thöùc mình 

trôû thaønh khoaùng ñaït, vò aáy yù thöùc raèng taâm thöùc cuûa mình ñang trôû 

thaønh khoaùng ñaït. Moãi khi taâm thöùc mình trôû neân haïn heïp, vò aáy yù thöùc 

raèng taâm thöùc cuûa mình ñang trôû neân haïn heïp. Moãi khi taâm thöùc mình 

ñaït ñeán traïng thaùi cao nhaát, vò aáy yù thöùc raèng taâm thöùc cuûa mình ñang 

ñaït ñeán traïng thaùi cao nhaát. Moãi khi taâm thöùc mình khoâng ñaït ñeán traïng 

thaùi cao nhaát, vò aáy yù thöùc raèng taâm thöùc mình khoâng ñaït ñeán traïng thaùi 

cao nhaát. Moãi khi taâm thöùc mình coù ñònh, vò aáy yù thöùc raèng taâm thöùc 

cuûa mình ñang coù ñònh. Moãi khi taâm thöùc mình khoâng coù ñònh, vò aáy yù 

thöùc raèng taâm thöùc cuûa mình ñang khoâng coù ñònh. Moãi khi taâm thöùc 

mình giaûi thoaùt, vò aáy yù thöùc raèng taâm thöùc cuûa mình ñang giaûi thoaùt. 

Moãi khi taâm thöùc mình khoâng coù giaûi thoaùt, vò aáy yù thöùc raèng taâm thöùc 

cuûa mình ñang khoâng coù giaûi thoaùt. Nhö vaäy vò aáy soáng quaùn nieäm taâm 

thöùc treân noäi taâm; hay soáng quaùn nieäm taâm thöùc treân caû noäi taâm laãn 

ngoaïi taâm. Hay vò aáy soáng quaùn nieäm taùnh sanh khôûi treân taâm thöùc; hay 

soáng quaùn nieäm taùnh dieät taän treân taâm thöùc. Hay soáng quaùn nieäm taùnh 

sanh dieät treân taâm thöùc. “Coù taâm ñaây, vò aáy an truù chaùnh nieäm nhö vaäy, 

vôùi hy voïng höôùng ñeán chaùnh trí, chaùnh nieäm. Vaø vò aáy soáng khoâng 

nöông töïa, khoâng chaáp tröôùc moät vaät gì treân ñôøi. Naày caùc Tyø Kheo, nhö 

vaäy laø Tyø Kheo soáng quaùn nieäm taâm thöùc treân caùc taâm thöùc. 

Tu Taäp Chaùnh Nieäm Nôi Phaùp: Chaùnh nieäm nôi phaùp coù nghóa laø 

quaùn vaø toaøn chöùng vaïn phaùp voâ ngaõ. Vaïn phaùp khoâng coù thöïc töôùng, 

chuùng chæ laø söï keát hôïp cuûa töù ñaïi, vaø moãi ñaïi khoâng coù töï taùnh, khoâng 

theå ñöùng rieâng leõ, neân vaïn phaùp voâ ngaõ. Quaùn phaùp voâ ngaõ, chuùng chæ 

nöông töïa vaøo nhau ñeå thaønh laäp, töø ñoù phuû nhaän yù nghó veà “Ngaõ.” Vò 

haønh giaû quaùn phaùp treân caùc phaùp, tinh caàn, tænh giaùc, chaùnh nieäm ñeå 

nhieáp phuïc tham saân treân ñôøi. Ñaây laø moät trong boán ñoái töôïng thieàn 

quaùn ñeå truï taâm vaø phaùt trieån trí hueä hay boán caùch Thieàn theo Phaät giaùo 

ñeå dieät tröø aûo töôûng vaø ñaït thaønh trí hueä giaùc ngoä vaø giaûi thoaùt.  
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Theo kinh Töù Nieäm Xöù trong kinh Trung A Haøm hay kinh Trung 

Boä, ngaøi A Nan ñaõ truøng tuyeân laïi nhö sau: Toâi nghe nhö vaày. Moät thuôû 

noï Theá Toân ôû xöù Caâu Laâu, Kieàm Ma Saét Ñaøm laø ñoâ thò cuûa xöù Caâu 

Laâu. Roài Theá Toân goïi caùc Tyø Kheo: “Naøy caùc Tyø Kheo.” Caùc Tyø Kheo 

vaâng ñaùp Theá Toân: “Baïch Theá Toân!” Theá Toân thuyeát nhö sau: Naày caùc 

Tyø Kheo, theá naøo laø Tyø Kheo soáng quaùn nieäm phaùp treân caùc phaùp? Naày 

caùc Tyø Kheo, ôû ñaây Tyø Kheo soáng quaùn nieäm phaùp treân caùc phaùp ñoái 

vôùi naêm trieàn caùi (naêm moùn ngaên che). Vaø naày caùc Tyø Kheo, theá naøo laø 

caùc Tyø Kheo soáng quaùn nieäm phaùp treân caùc phaùp ñoái vôùi naêm trieàn caùi? 

Naày caùc Tyø Kheo, ôû ñaây noäi taâm Tyø Kheo coù aùi duïc, vò aáy yù thöùc raèng 

noäi taâm cuûa mình ñang coù aùi duïc. Khi noäi taâm khoâng coù aùi duïc, vò aáy yù 

thöùc raèng noäi taâm cuûa mình khoâng coù aùi duïc. Vaø vôùi aùi duïc chöa sanh 

nay sanh khôûi, vò aáy yù thöùc ñöôïc söï ñang sanh khôûi aáy. Khi moät nieäm aùi 

duïc ñaõ sanh, vò aáy yù thöùc ñöôïc söï ñaõ sanh khôûi aáy. Khi aùi duïc ñang 

ñöôïc ñoaïn dieät, töông lai khoâng sanh khôûi nöõa, vò aáy yù thöùc nhö vaäy. 

Khi noäi taâm coù saân haän, vò aáy yù thöùc raèng noäi taâm mình ñang coù saân 

haän. Khi noäi taâm khoâng coù saân haän, vò aáy yù thöùc raèng noäi taâm mình 

ñang khoâng coù saân haän. Khi moät nieäm saân haän chöa sanh nay baét ñaàu 

sanh khôûi, vò aáy yù thöùc ñöôïc söï baét ñaàu sanh khôûi aáy. Khi moät nieäm saân 

haän ñaõ sanh khôûi, nay ñöôïc ñoaïn dieät, vò aáy yù thöùc ñöôïc söï ñoaïn dieät 

aáy. Khi moät nieäm saân haän ñaõ ñöôïc ñoaïn dieät vaø töông lai khoâng coøn 

sanh khôûi nöõa, vò aáy yù thöùc ñöôïc nhö vaäy. Khi noäi taâm coù hoân traàm thuïy 

mieân (meâ muoäi vaø buoàn nguû), vò aáy yù thöùc ñöôïc söï hoân traàm thuïy mieân 

aáy. Khi noäi taâm khoâng coù hoân traàm thuïy mieân, vò aáy yù thöùc ñöôïc noäi 

taâm cuûa mình ñang khoâng coù hoân traàm thuïy mieân. Khi hoân traàm vaø thuïy 

mieân chöa sanh nay baét ñaàu sanh khôûi, vò aáy yù thöùc ñöôïc söï ñang sanh 

khôûi aáy. Khi hoân traàm vaø thuïy mieân ñaõ sanh nay ñöôïc ñoaïn dieät, vò aáy 

yù thöùc ñöôïc söï ñang ñoaïn dieät aáy. Khi hoân traàm vaø thuïy mieân ñaõ ñöôïc 

ñoaïn dieät vaø töông lai khoâng theå sanh khôûi nöõa, vò aáy yù thöùc ñöôïc ñieàu 

ñoù. Khi noäi taâm coù traïo hoái (söï dao ñoäng baát an vaø hoái haän), vò aáy yù 

thöùc raèng mình ñang coù dao ñoäng baát an vaø hoái haän. Khi noäi taâm khoâng 

coù dao ñoäng baát an vaø hoái haän, vò aáy yù thöùc raèng noäi taâm mình ñang 

khoâng coù söï dao ñoäng baát an vaø hoái haän. Khi dao ñoäng baát an vaø hoái 

haän sanh khôûi, vò aáy yù thöùc raèng noäi taâm mình ñang sanh khôûi dao ñoäng 

baát an vaø hoái haän. Khi dao ñoäng baát an vaø hoái haän ñaõ sanh nay ñöôïc 

ñoaïn dieät, vò aáy yù thöùc ñöôïc söï ñoaïn dieät aáy. Vôùi dao ñoäng baát an vaø 

hoái haän ñaõ ñöôïc ñoaïn dieät, töông lai khoâng coøn sanh khôûi nöõa, vò aáy yù 
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thöùc ñöôïc nhö vaäy. Khi noäi taâm coù nghi, vò aáy yù thöùc ñöôïc noäi taâm cuûa 

mình ñang coù nghi. Khi noäi taâm khoâng coù nghi, vò aáy yù thöùc ñöôïc noäi 

taâm mình ñang khoâng coù nghi. Khi noäi taâm vôùi nghi chöa sanh nay ñang 

sanh khôûi, vò aáy yù thöùc ñöôïc söï sanh khôûi aáy. Vôùi nghi ñaõ sanh nay 

ñöôïc ñoaïn dieät, vò aáy yù thöùc ñöôïc söï ñoaïn dieät aáy. Vôùi nghi ñaõ ñöôïc 

ñoaïn dieät, töông lai khoâng sanh khôûi nöõa, vò aáy yù thöùc ñöôïc nhö vaäy. 

Nhö vaäy vò aáy soáng quaùn nieäm phaùp treân caùc noäi phaùp; hay soáng quaùn 

nieäm phaùp treân caùc ngoaïi phaùp; hay soáng quaùn nieäm phaùp treân caû noäi 

phaùp laãn ngoaïi phaùp. Hay vò aáy soáng quaùn nieäm taùnh sanh khôûi treân caùc 

phaùp; hay soáng quaùn nieäm taùnh dieät taän treân caùc phaùp. Hay soáng quaùn 

nieäm taùnh sanh dieät treân caùc phaùp. “Coù phaùp ñaây, vò aáy an truù chaùnh 

nieäm nhö vaäy, vôùi hy voïng höôùng ñeán chaùnh trí, chaùnh nieäm. Vaø vò aáy 

soáng khoâng nöông töïa, khoâng chaáp tröôùc moät vaät gì treân ñôøi. Naày caùc 

Tyø Kheo, nhö vaäy laø Tyø Kheo soáng quaùn nieäm phaùp treân caùc phaùp. 

Laïi nöõa, naày caùc Tyø Kheo, Tyø Kheo soáng quaùn nieäm phaùp treân caùc 

phaùp ñoái vôùi nguõ uaån. Naày caùc Tyø Kheo, theá naøo laø Tyø Kheo soáng quaùn 

phaùp treân caùc phaùp ñoái vôùi naêm  uaån? Naày caùc Tyø Kheo, Tyø Kheo quaùn 

chieáu nhö sau: Ñaây laø saéc (hình theå), ñaây laø saéc taäp (söï phaùt sinh ra 

hình theå), ñaây laø saéc dieät. Ñaây laø thoï, ñaây laø thoï taäp, ñaây laø thoï dieät. 

Ñaây laø töôûng, ñaây laø töôûng taäp, ñaây laø töôûng dieät. Ñaây laø haønh, ñaây laø 

haønh taäp, ñaây laø haønh dieät. Ñaây laø thöùc, ñaây laø thöùc taäp, ñaây laø thöùc 

dieät. Nhö vaäy vò aáy soáng quaùn nieäm phaùp treân caùc noäi phaùp; hay soáng 

quaùn nieäm phaùp treân caùc ngoaïi phaùp; hay soáng quaùn nieäm phaùp treân caû 

noäi phaùp laãn ngoaïi phaùp. Hay vò aáy soáng quaùn nieäm taùnh sanh khôûi treân 

caùc phaùp; hay soáng quaùn nieäm taùnh dieät taän treân caùc phaùp. Hay soáng 

quaùn nieäm ta ùnh sanh dieät treân caùc phaùp. “Coù phaùp ñaây, vò aáy an truù 

chaùnh nieäm nhö vaäy, vôùi hy voïng höôùng ñeán chaùnh trí, chaùnh nieäm. Vaø 

vò aáy soáng khoâng nöông töïa, khoâng chaáp tröôùc moät vaät gì treân ñôøi. Naày 

caùc Tyø Kheo, nhö vaäy laø Tyø Kheo soáng quaùn nieäm phaùp treân caùc phaùp 

ñoái vôùi nguõ uaån. 

Laïi nöõa, naày caùc Tyø Kheo, Tyø Kheo soáng quaùn nieäm phaùp treân caùc 

phaùp ñoái vôùi saùu noäi ngoaïi xöù. Naày caùc Tyø Kheo, theá naøo laø Tyø Kheo 

soáng quaùn phaùp treân caùc phaùp ñoái vôùi saùu noäi ngoaïi xöù? Vò aáy yù thöùc veà 

maét vaø ñoái töôïng cuûa maét laø hình saéc vaø veà nhöõng raøng buoäc taïo neân do 

maét vaø hình saéc. Vò aáy yù thöùc veà nhöõng raøng buoäc chöa sanh nay ñang 

phaùt sanh. Vò aáy yù thöùc veà nhöõng raøng buoäc ñaõ phaùt sanh nay ñöôïc 

ñoaïn dieät. Vò aáy yù thöùc veà nhöõng raøng buoäc ñaõ ñöôïc ñoaïn dieät, töông 
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lai khoâng sanh khôûi nöõa. Vò aáy yù thöùc veà tai vaø ñoái töôïng cuûa tai laø aâm 

thanh vaø veà nhöõng raøng buoäc taïo neân do tai vaø aâm thanh. Vò aáy yù thöùc 

veà nhöõng raøng buoäc chöa sanh nay ñang sanh khôûi. Vò aáy yù thöùc veà 

nhöõng raøng buoäc ñaõ sanh, nay ñang ñöôïc ñoaïn dieät. Vò aáy yù thöùc veà 

nhöõng raøng buoäc ñaõ ñöôïc ñoaïn dieät, töông lai khoâng coøn sanh khôûi nöõa. 

Vò aáy yù thöùc veà loå muõi vaø ñoái töôïng cuûa muõi laø muøi höông vaø nhöõng 

raøng buoäc taïo neân do loå muõi vaø muøi höông. Vò naày yù thöùc veà nhöõng 

raøng buoäc chöa phaùt sanh nay ñang sanh khôûi. Vò aáy yù thöùc veà nhöõng 

raøng buoäc ñaõ phaùt sanh vaø ñang ñöôïc ñoaïn dieät. Vò aáy yù thöùc veà nhöõng 

raøng buoäc ñaõ ñöôïc ñoaïn dieät, töông lai khoâng coøn sanh khôûi nöõa. Vò aáy 

yù thöùc veà caùi löôõi vaø ñoái töôïng cuûa löôõi laø vò neám vaø nhöõng raøng buoäc 

taïo neân do caùi löôõi vaø vò neám. Vò aáy yù thöùc veà nhöõng raøng buoäc chöa 

phaùt sanh nay ñang phaùt sanh. Vò aáy yù thöùc veà nhöõng raøng buoäc ñaõ phaùt 

sanh nay ñang ñöôïc ñoaïn dieät. Vò aáy yù thöùc veà nhöõng raøng buoäc ñaõ 

ñöôïc ñoaïn dieät, töông lai khoâng coøn sanh khôûi nöõa. Vò aáy yù thöùc veà 

thaân vaø ñoái töôïng cuûa thaân laø söï xuùc chaïm. Vò aáy yù thöùc veà nhöõng raøng 

buoäc chöa sanh khôûi nay ñang ñöôïc sanh khôûi. Vò aáy yù thöùc veà nhöõng 

raøng buoäc ñaõ sanh khôûi ñang ñöôïc ñoaïn taän. Vò aáy yù thöùc veà nhöõng 

raøng buoäc ñaõ ñöôïc ñoaïn dieät, töông lai khoâng coøn sanh khôûi nöõa. Vò aáy 

yù thöùc veà ñoái töôïng cuûa yù laø tö töôûng vaø veà nhöõng raøng buoäc taïo neân do 

yù laø tö töôûng. Vò aáy yù thöùc veà nhöõng raøng buoäc chöa sanh khôûi nay 

ñang sanh khôûi. Vò aáy yù thöùc veà nhöõng raøng buoäc ñaõ sanh khôûi ñang 

ñöôïc ñoaïn dieät. Vò aáy yù thöùc veà nhöõng raøng buoäc ñaõ ñoaïn dieät, töông 

lai khoâng coøn sanh khôûi nöõa. Nhö vaäy vò aáy soáng quaùn nieäm phaùp treân 

caùc noäi phaùp; hay soáng quaùn nieäm phaùp treân caùc ngoaïi phaùp; hay soáng 

quaùn nieäm phaùp treân caû noäi phaùp laãn ngoaïi phaùp. Hay vò aáy soáng quaùn 

nieäm taùnh sanh khôûi treân caùc phaùp; hay soáng quaùn nieäm taùnh dieät taän 

treân caùc phaùp. Hay soáng quaùn nieäm taùnh sanh dieät treân caùc phaùp. “Coù 

phaùp ñaây, vò aáy an truù chaùnh nieäm nhö vaäy, vôùi hy voïng höôùng ñeán 

chaùnh trí, chaùnh nieäm. Vaø vò aáy soáng khoâng nöông töïa, khoâng chaáp 

tröôùc moät vaät gì treân ñôøi. Naày caùc Tyø Kheo, nhö vaäy laø Tyø Kheo soáng 

quaùn nieäm phaùp treân caùc phaùp ñoái vôùi saùu noäi ngoaïi xöù. 

Laïi nöõa, naày caùc Tyø Kheo, Tyø Kheo soáng quaùn nieäm phaùp treân 

phaùp ñoái vôùi thaát giaùc chi. Naày caùc Tyø Kheo, theá naøo laø Tyø Kheo soáng 

quaùn phaùp treân phaùp ñoái vôùi thaát giaùc chi? Khi noäi taâm coù nieäm giaùc chi 

(yeáu toá chaùnh nieäm), vò aáy yù thöùc laø mình coù chaùnh nieäm. Vò aáy quaùn 

chieáu raèng taâm mình ñang coù chaùnh nieäm. Khi khoâng coù chaùnh nieäm, vò 
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aáy yù thöùc raèng taâm mình khoâng coù chaùnh nieäm. Vò aáy yù thöùc veà chaùnh 

nieäm chöa sanh khôûi nay ñang sanh khôûi. Vò aáy yù thöùc veà chaùnh nieäm 

ñaõ phaùt sanh nay ñang thaønh töïu vieân maõn. Khi noäi taâm coù traïch giaùc 

chi (giaùm ñònh ñuùng sai thieän aùc). Vò aáy yù thöùc laø mình ñang coù söï phaân 

ñònh ñuùng sai thieän aùc. Vò aáy quaùn chieáu raèng taâm mình ñang coù söï 

giaùm ñònh ñuùng sai thieän aùc. Khi khoâng coù söï giaùm ñònh, vò aáy yù thöùc laø 

mình ñang khoâng coù söï giaùm ñònh. Vò aáy yù thöùc veà moät söï giaùm ñònh 

chöa sanh nay ñang sanh khôûi. Vò aáy yù thöùc veà moät söï giaùm ñònh ñaõ 

sanh khôûi nay ñang thaønh töïu vieân maõn. Khi noäi taâm coù tinh taán giaùc 

chi, vò aáy yù thöùc laø mình ñang coù söï tinh chuyeân. Vò aáy quaùn chieáu raèng 

taâm mình ñang coù söï tinh chuyeân. Khi noäi taâm khoâng coù söï tinh chuyeân, 

vò aáy yù thöùc raèng taâm mình khoâng coù söï tinh chuyeân. Vò aáy yù thöùc veà 

moät söï tinh chuyeân chöa sanh khôûi nay ñang sanh khôûi. Vò aáy yù thöùc veà 

söï tinh chuyeân ñaõ sanh khôûi nay ñang ñi ñeán thaønh töïu vieân maõn. Khi 

noäi taâm coù hyû giaùc chi, vò aáy yù thöùc laø mình ñang coù an vui. Vò aáy quaùn 

chieáu raèng taâm mình ñang an vui. Khi noäi taâm khoâng coù an vui, vò aáy yù 

thöùc laø mình ñang khoâng coù an vui. Vò aáy yù thöùc veà nieàm an vui chöa 

sanh khôûi, nay ñang sanh khôûi. Vò aáy yù thöùc veà nieàm an vui ñaõ sanh 

khôûi, nay ñang ñi ñeán thaønh töïu vieân maõn. Khi noäi taâm coù khinh an giaùc 

chi, vò aáy yù thöùc taâm mình ñang coù khinh an (nheï nhoõm). Vò aáy quaùn 

chieáu raèng taâm mình ñang coù khinh an. Khi noäi taâm khoâng coù khinh an, 

vò aáy yù thöùc raèng noäi taâm mình khoâng coù söï khinh an. Vò aáy yù thöùc veà 

söï khinh an chöa sanh khôûi, nay ñang sanh khôûi. Vò aáy yù thöùc veà söï 

khinh an ñaõ sanh khôûi, nay ñang ñi ñeán thaønh töïu vieân maõn. Khi noäi 

taâm coù ñònh giaùc chi, vò aáy yù thöùc laø mình ñang coù ñònh. Khi noäi taâm 

khoâng coù ñònh, vò aáy yù thöùc laø mình ñang khoâng coù ñònh. Khi ñònh chöa 

sanh khôûi, nay ñang sanh khôûi, vò aáy yù thöùc nhö vaäy. Khi ñònh ñaõ sanh 

khôûi, nay ñang ñi ñeán thaønh töïu vieân maõn, vò aáy cuõng yù thöùc nhö vaäy. 

Khi noäi taâm coù xaû giaùc chi, vò aáy yù thöùc laø mình ñang buoâng xaû. Vò aáy 

quaùn chieáu laø taâm mình coù buoâng xaû. Khi noäi taâm khoâng coù söï buoâng 

xaû, vò aáy yù thöùc laø taâm mình ñang khoâng coù söï buoâng xaû. Vò aáy yù thöùc 

veà söï buoâng xaû chöa sanh khôûi, nay ñang sanh khôûi. Vò aáy yù thöùc veà söï 

buoâng xaû ñaõ sanh khôûi, nay ñang ñi ñeán söï thaønh töïu vieân maõn. Nhö 

vaäy vò aáy soáng quaùn nieäm phaùp treân caùc noäi phaùp; hay soáng quaùn nieäm 

phaùp treân caùc ngoaïi phaùp; hay soáng quaùn nieäm phaùp treân caû noäi phaùp 

laãn ngoaïi phaùp. Hay vò aáy soáng quaùn nieäm taùnh sanh khôûi treân caùc 

phaùp; hay soáng quaùn nieäm taùnh dieät taän treân caùc phaùp. Hay soáng quaùn 
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nieäm taùnh sanh dieät treân caùc phaùp. “Coù phaùp ñaây, vò aáy an truù chaùnh 

nieäm nhö vaäy, vôùi hy voïng höôùng ñeán chaùnh trí, chaùnh nieäm. Vaø vò aáy 

soáng khoâng nöông töïa, khoâng chaáp tröôùc moät vaät gì treân ñôøi. Naày caùc 

Tyø Kheo, nhö vaäy laø Tyø Kheo soáng quaùn nieäm phaùp treân caùc phaùp ñoái 

vôùi thaát giaùc chi. 

Laïi nöõa, naøy caùc Tyø Kheo, vò Tyø Kheo soáng quaùn nieäm phaùp treân 

caùc phaùp ñoái vôùi Töù Dieäu Ñeá. Naøy caùc Tyø Kheo, theá naøo laø Tyø Kheo 

soáng quaùn phaùp treân caùc phaùp ñoái vôùi boán söï thaät cao quyù? Naày caùc Tyø 

Kheo, ôû ñaây Tyø Kheo yù thöùc: “Khi söï kieän laø ñau khoå, vò aáy quaùn nieäm 

ñaây laø ñau khoå. Khi söï kieän laø nguyeân nhaân taïo thaønh ñau khoå, vò aáy 

quaùn nieäm ñaây laø nguyeân nhaân taïo thaønh söï ñau khoå. Khi söï kieän laø söï 

chaám döùt khoå ñau, vò aáy quaùn chieáu ñaây laø söï chaám döùt khoå ñau. Khi söï 

kieän laø con ñöôøng ñöa ñeán söï chaám döùt khoå ñau, vò aáy quaùn nieäm ñaây 

laø con ñöôøng daãn ñeán söï chaám döùt khoå ñau.” Nhö vaäy vò aáy soáng quaùn 

nieäm phaùp treân caùc noäi phaùp; hay soáng quaùn nieäm phaùp treân caùc ngoaïi 

phaùp; hay soáng quaùn nieäm phaùp treân caû noäi phaùp laãn ngoaïi phaùp. Hay 

vò aáy soáng quaùn nieäm taùnh sanh khôûi treân caùc phaùp; hay soáng quaùn 

nieäm taùnh dieät taän treân caùc phaùp. Hay soáng quaùn nieäm taùnh sanh dieät 

treân caùc phaùp. “Coù phaùp ñaây, vò aáy an truù chaùnh nieäm nhö vaäy, vôùi hy 

voïng höôùng ñeán chaùnh trí, chaùnh nieäm. Vaø vò aáy soáng khoâng nöông töïa, 

khoâng chaáp tröôùc moät vaät gì treân ñôøi. Naày caùc Tyø Kheo, nhö vaäy laø Tyø 

Kheo soáng quaùn nieäm phaùp treân caùc phaùp ñoái vôùi Töù Dieäu Ñeá. 

 

II. Tu Taäp Chaùnh Nieäm Treân Boán Nôi Thaân-Thoï-Taâm-Phaùp 

Giuùp Haønh Giaû Töø Töø Phaù Boû Voâ Minh & Khai Môû Chaân 

Taâm:  

Ñöùc Phaät daïy tieáp trong Kinh Nieäm Xöù: Naày caùc Tyø Kheo, vò naøo 

tu taäp Töù Nieäm Xöù naày nhö vaäy trong baûy naêm, vò aáy coù theå chöùng  moät 

trong hai quaû sau ñaây: Moät laø chöùng Chaùnh Trí ngay trong hieän taïi, hay 

neáu coøn höõu dö baùo, thì   cuõng ñaït ñöôïc quaû vò Baát Hoaøn (khoâng coøn taùi 

sanh nöõa). Naày caùc Tyø Kheo, khoâng caàn gì ñeán baûy naêm, moät vò Tyø 

Kheo naøo tu taäp Töù Nieäm Xöù naày nhö vaäy trong saùu naêm, trong naêm 

naêm, trong boán naêm, trong ba naêm, trong hai naêm, trong moät naêm, vò aáy 

coù theå chöùng moät trong hai quaû vò sau ñaây: Moät laø chöùng ñöôïc Chaùnh 

Trí trong hieän taïi, hay neáu coøn höõu dö baùo, thì chöùng quaû Baát Hoaøn. 

Naày caùc Tyø Kheo, khoâng caàn gì ñeán moät naêm, moät vò Tyø Kheo naøo tu 

taäp Töù Nieäm Xöù naày nhö vaäy trong voøng baûy thaùng, vò aáy coù theå chöùng 
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moät trong hai quaû vò sau ñaây: Moät laø chöùng ñöôïc Chaùnh Trí trong hieän 

taïi, hay neáu coøn höõu dö baùo, thì chöùng quaû Baát Hoaøn. Naày caùc Tyø 

Kheo, khoâng caàn gì ñeán baûy thaùng, moät vò Tyø Kheo naøo tu taäp Töù Nieäm 

Xöù naày nhö vaäy trong voøng saùu thaùng, trong naêm thaùng, trong boán 

thaùng, trong ba thaùng, trong hai thaùng, trong moät thaùng, trong nöûa 

thaùng, vò aáy coù theå chöùng moät trong hai quaû vò sau ñaây: Moät laø chöùng 

ñöôïc Chaùnh Trí trong hieän taïi, hay neáu coøn höõu dö baùo, thì chöùng quaû 

Baát Hoaøn. Naày caùc Tyø Kheo, khoâng caàn gì ñeán nöûa thaùng, moät vò Tyø 

Kheo naøo tu taäp Töù Nieäm Xöù naày nhö vaäy trong voøng baûy ngaøy, vò aáy 

coù theå chöùng moät trong hai quaû vò sau ñaây: Moät laø chöùng ñöôïc Chaùnh 

Trí trong hieän taïi, hay neáu coøn höõu dö baùo, thì chöùng quaû Baát Hoaøn. 

Naày caùc Tyø Kheo, ñaây laø con ñöôøng ñoäc nhaát ñöa ñeán thanh tònh cho 

chuùng sanh, vöôït khoûi saàu naõo, dieät tröø khoå öùu, thaønh töïu Chaùnh Trí, 

chöùng ngoä Nieát Baøn. Ñoù laø Boán Nieäm Xöù. Theá Toân thuyeát giaûng nhö 

vaäy. Caùc Tyø Kheo aáy hoan hyû, tín thoï lôøi daïy cuûa Theá Toân. 

Ñöùc Phaät ñaõ khaúng ñònh chaùnh nieäm giöõ moät vai troø quan troïng 

trong thieàn ñònh, thí duï Chaùnh Nieäm coù theå giuùp chuùng ta laøm tan ñi 

nhöõng tö töôûng roän ròp xoân xao trong taâm thöùc, vaø cuoái cuøng giuùp chuùng 

ta coù ñuû naêng löïc ñaït ñöôïc söï nhaát taâm trong khi thieàn ñònh. Trong khi 

ñoù chaùnh ñònh laø söï an ñònh vöõng chaéc cuûa taâm coù theå so saùnh vôùi ngoïn 

ñeøn chaùy saùng khoâng dao ñoäng ôû nôi kín gioù. Chính söï taäp trung ñaõ laøm 

cho taâm an truù vaø khieán cho noù khoâng bò dao ñoäng, xaùo troän. Vieäc thöïc 

haønh ñònh taâm (samadhi) ñuùng ñaén seõ duy trì taâm vaø caùc taâm sôû ôû traïng 

thaùi quaân bình. Haønh giaû coù theå phaûi ñöông ñaàu vôùi raát nhieàu chöôùng 

ngaïi cuûa tinh thaàn, nhöng vôùi söï hoã trôï cuûa chaùnh tinh taán vaø chaùnh 

nieäm, taâm haønh giaû coù chaùnh ñònh vöõng vaøng coù khaû naêng nhaän chaân 

ñöôïc traïng thaùi voâ minh cuûa chính mình. Trong Phaät giaùo, voâ minh laø 

khoâng bieát hay muø quaùng hay söï cuoàng si cuûa taâm thöùc, khoâng coù khaû 

naêng phaân bieät veà tính thöôøng haèng vaø tính khoâng thöôøng haèng. Voâ 

minh laø söï ngu doát veà Töù Dieäu Ñeá, Tam baûo, Luaät Nhaân quaû, v.v. Voâ 

minh laø giai ñoaïn ñaàu tieân cuûa Thaäp nhò nhaân duyeân daãn ñeán moïi raéc 

roái treân ñôøi vaø laø goác reã cuûa moïi ñoäc haïi treân ñôøi. Ñaây laø yeáu toá chính 

laøm vöôùng víu chuùng sanh trong voøng luaân hoài sanh töû. Theo nghóa cuûa 

Phaät giaùo, Voâ minh chæ vieäc thieáu hieåu bieát veà töù dieäu ñeá, nghieäp baùo, 

nhaân duyeân, vaø nhöõng giaùo thuyeát chuû yeáu trong Phaät giaùo. Theo 

tröôøng phaùi Trung Quaùn, “voâ minh” chæ traïng thaùi cuûa moät tinh thaàn bò 

nhöõng thieân kieán vaø nhöõng ñònh kieán thoáng trò khieán cho moïi ngöôøi töï 
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mình döïng leân moät theá giôùi lyù töôûng laãn loän hình thöùc vaø tính ña daïng 

vôùi hieän thöïc thöôøng ngaøy, haïn cheá caùch nhìn ñoái vôùi hieän thöïc. Voâ 

minh laø söï khoâng am hieåu baûn tính thaät cuûa theá giôùi laø hö khoâng vaø 

hieåu sai thöïc chaát cuûa caùc hieän töôïng. Nhö vaäy voâ minh coù hai chöùc 

naêng: moät laø che daáu baûn chaát thaät, vaø hai laø döïng leân moät hieän thöïc hö 

aûo. “Voâ minh” ñöôïc coi nhö laø hieän thöïc öôùc leä. Theo caùc phaùi Kinh 

Löôïng Boä vaø Tyø Baø Sa Luaän Boä, “voâ minh” laø moät caùch nhìn thoáng 

nhaát vaø thöôøng haèng ñoái vôùi theá giôùi, trong khi thaät ra theá giôùi laø ña 

daïng vaø khoâng thöôøng haèng. “Voâ minh” laø laãn loän baûn chaát cuûa theá giôùi 

vôùi nhöõng veû beân ngoaøi. Theo quan ñieåm cuûa tröôøng phaùi Du Giaø, “voâ 

minh” coi ñoái töôïng nhö moät ñôn vò ñoäc laäp vôùi yù thöùc, nhöng trong 

hieän thöïc, noù gioáng nhö yù thöùc. 

Voâ minh laø khoâng giaùc ngoä, laø maéc xích thöù nhaát hay maét xích cuoái 

cuøng trong Thaäp Nhò Nhaân Duyeân. Voâ minh laø caùi taâm aùm ñoän, khoâng 

chieáu roïi ñöôïc roõ raøng söï lyù cuûa caùc phaùp. Voâ minh khoâng bieát gì ñeán 

con ñöôøng thoaùt khoå laø moät trong ba laäu hoaëc nuoâi döôõng doøng sanh töû 

luaân hoài. Voâ minh laø nguyeân nhaân chính cuûa söï khoâng giaùc ngoä cuûa 

chuùng ta. Voâ minh chæ laø giaû töôùng neân noù chòu aûnh höôûng cuûa sanh, 

dieät, taêng, giaûm, ueá, tònh, vaân vaân. Coù khi Voâ minh coù nghóa laø aûo 

töôûng. Nghóa laø boùng toái hoaøn toaøn khoâng coù aùnh chieáu saùng. Voâ minh 

laø laàm caùi döôøng nhö vôùi caùi thaät laø, hay hieän töôïng aûo töôûng maø cho laø 

thöïc taïi. Voâ minh chính laø nguyeân nhaân cuûa, sanh, laõo, lo aâu, saàu muoän, 

khoå sôû, beänh hoaïn, vaø cheát choùc. Voâ minh laø moät trong ba ngoïn löûa caàn 

phaûi daäp taét tröôùc khi böôùc chaân vaøo Nieát baøn. Ñaây laø traïng thaùi sai laàm 

cuûa taâm laøm khôûi daäy söï tin töôûng veà baûn ngaõ. 

Trong Phaät giaùo, voâ minh laø nhìn moïi söï moïi vaät khoâng ñuùng nhö 

thaät. Khoâng hieåu söï thaät veà cuoäc ñôøi. Chöøng naøo maø chuùng ta khoâng 

phaùt trieån taâm mình ñeå ñaït ñöôïc trí tueä chöøng ñoù chuùng ta vaãn voâ minh 

veà baûn chaát ñuùng cuûa söï vaät. Theo Phaät giaùo, voâ minh coù nghóa laø coi 

caùi ngaõ hay caùi ta laø thaät. Vì si meâ maø ngöôøi ta khoâng thaáy ñöôïc caùi 

nhìn nhö thò, khoâng theå phaân bieät ñuùng sai. Ngu si laøm cho ngöôøi ta muø 

quaùng veà chaáp ngaõ, chaáp phaùp laø nhöõng thöù voâ thöôøng, luoân thay ñoåi vaø 

hoaïi dieät. Khi giaän döõ ñaõ khôûi leân thì con ngöôøi seõ khoâng coøn gì ngoaøi 

“si meâ.” Ñeå trieät tieâu si meâ baïn neân thieàn quaùn “nhaân duyeân.” Taát caû 

nhöõng vaán ñeà khoù khaên cuûa chuùng ta ñeàu baét nguoàn töø voâ minh vaø meâ 

hoaëc. Voâ minh laø bôïn nhô ñöùng haøng ñaàu. Tham lam, saân haän, ngaõ maïn 

vaø raát nhieàu bôïn nhô khaùc cuøng phaùt sanh chung vôùi voâ minh. Giaûi 
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phaùp phaûi naèm trong nhöõng vaán ñeà aáy, vaø do ñoù, chuùng ta khoâng neân 

taùch rôøi, chaïy ñi tìm ôû ñaâu ngoaøi vaán ñeà. Phaân taùch vaø nghieân cöùu cho 

taän töôøng chuùng ta seõ thaáy raèng taát caû nhöõng vaán ñeà aáy ñeàu laø nhöõng 

vaán ñeà cuûa kieáp nhaân sinh, cuûa con ngöôøi, vaäy thì chuùng ta khoâng neân 

ñoå traùch nhieäm cho ai khaùc hôn laø con ngöôøi. Nhöõng vaán ñeà thaät söï chuû 

chuùng ta phaûi ñöôïc vaø chæ ñöôïc giaûi quyeát baèng caùch döùt boû nhöõng aûo 

kieán vaø nhöõng khaùi nieäm sai laàm, vaø thu xeáp neáp soáng cuûa chuùng ta vaøo 

khuoân khoå ñieàu hoøa ñoàng nhòp vôùi thöïc taïi. Vaø ñieàu naøy chæ coù theå thöïc 

hieän ñöôïc qua thieàn haønh maø thoâi. Voâ minh coøn laø nhöõng tö töôûng vaø 

taùc yù naøo ngaên trôû khoâng cho chuùng ta giaûi thoaùt. Neáu chuùng ta muoán 

giaûi thoaùt khoûi nhöõng phieàn tröôïc naày, tröôùc tieân chuùng ta phaûi thaáy 

ñöôïc maët muõi cuûa chuùng qua Thieàn ñònh. Töông töï nhö nhöõng lôøi Phaät 

daïy trong kinh ñieån moãi khi gaëp ma vöông, Ngaøi lieàn baûo: “Ma Vöông! 

Ra ñaõ thaáy maët muõi cuûa ngöôi roài”. Ngöôøi tu taäp neân nhôù raèng muïc tieâu 

cuûa söï tu taäp thieàn quaùn theo ñuùng phöông phaùp laø ñeå loaïi tröø voâ minh, 

khai môû chaân taâm vaø duy trì chaùnh nieäm vaø chaùnh ñònh. Qua thieàn taäp, 

chuùng ta chuù troïng vaøo söï vieäc vôùi moät yù thöùc khoâng xao laõng. Chuùng 

ta cuõng khoâng suy nghó veà vieäc gì, khoâng phaân taùch, cuõng khoâng troâi laïc 

theo chö phaùp, maø luùc naøo cuõng nhìn thaáy ñöôïc töï taùnh cuûa baát cöù vieäc 

gì ñang xaûy ra trong taâm mình. Nhôø ñoù maø taâm cuûa chuùng ta daàn daàn 

ñöôïc soi saùng, coù nghóa laø voâ minh bò loaïi daàn ra khoûi taâm yù cuûa ngöôøi 

tu taäp thieàn quaùn. Neáu baïn nghó raèng taâm cuûa baïn coù theå ñöôïc khai môû 

bôûi moät vò thaày naøo ñoù ngoaøi kia, töùc laø baïn chaúng bao giôø tu taäp theo 

giaùo lyù nhaø Phaät caû. Neáu baïn nghó ai ñoù coù theå phaù vôû voâ minh cho baïn, 

baïn cuõng chaúng phaûi laø ngöôøi Phaät töû thuaàn thaønh. 

 

Cultivation of the Fourfold mindfulness  

in Zen Practices 

 

I. Cultivation on the Fourfold Mindfulness: 

Cultivating Mindfulness on the Body: To be mindful, 

contemplating and fully realizing on the impurity of the body. As a 

matter of fact, the nature of our bodies and minds are impure which is 

neither holy nor beautiful. From psychological and physiological 

standpoint, human beings are impure. This is not negative or 

pessimistic. Objectively speaking, if we examine the constituents of 
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our bodies from the hair, blood, pus, excrement, urine, intestines, liver, 

and stomach, etc., they are dwelling places for many bacteria. Many 

diseases are awaiting for the opportunity to develop. In fact, our bodies 

are impure and subject to decay. The body as an abode of mindfulness. 

Contemplation of the impurity of the body, or to contemplate the body 

as impure. Midfulness of the body as impure and utterly filthy 

(consider the body is impure). This negates the idea of “Purity.” A 

practitioner abides contemplating body as body, ardent, clearly aware 

and mindful, having put aside hankering and fretting for the world. As 

we see above, through contemplation we see that our body is not clean. 

It is viewed as a skinned bag containing dirty trash, that will soon be 

disintegrated. Therefore, we must not become attached to it. As a 

matter of fact, cultivation of midfulness on the body is one of the four 

types of Buddhist meditation in fixing the mind and developing of 

wisdom in order to eradicate illusions and attain wisdom of 

enlightenment and emancipation.   

According to the Satipatthana Sutta in the Majjhima Nikaya, 

Venerable Ananda recalls as follows:  Thus, I have heard. On one 

occasion, the Blessed One was living in the Kuru country at a town of 

the Kurus named Kammasadhamma. There He addressed the Bhikkhus 

thus: “Bhikkhus.” “Venerable sir,” they replied. The Blessed One said: 

Bhikkhus, this is the direct path for the purification of beings, for 

surmounting (overcoming)  sorrow and lamentation, for the 

disappearance of pain and grief, for the attainment of the true Way, for 

the realization of Nibbana, namely, the four foundations of 

mindfulness. What are the four? Here, Bhikkhus, a Bhikkhu abides 

contemplating the body as a body, ardent, fully aware, and mindful, 

having put away covetousness (envy) and grief for the world. He 

abides contemplating feelings as feelings, ardent, fully aware, and 

mindful, having put away covetousness and grief for the world. He 

abides contemplating mind as mind, ardent, fully aware, and mindful, 

having put away covetousness (envy) and grief for the world. He 

abides contemplating mind-objects as mind-objects, ardent, fully 

aware, and mindful, having put away covetousness (envy) and grief for 

the world. And now, Bhikkhus, does a Bhikkhu abide contemplating the 

body as a body? Here a Bhikkhu, gone to the forest or to the root of a 

tree or to an empty hut, sit down; having folded his legs crosswise, set 
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his body erect, and established mindfulness in front of him, ever 

mindful he breathes in, mindful he breathes out. Breathing in long, he 

understands: “I breathe in long;” or breathing out long, he understands: 

“I breathe out long.” Breathing in short, he understands: “I breathe in 

short;” or breathing out short, he understands: “I breathe out short.” He 

trains thus: “I shall breathe in experiencing the whole body of breath;” 

he trains thus: “I shall breathe out experiencing the whole body of 

breath.” He trains thus: “I shall breathe in tranquilizing the bodily 

formation;” he trains thus: “I shall breathe out tranquilizing the bodily 

formation.” Just as a skilled turner or his apprentice, when making a 

long turn, understands: “I make a long turn;” or when making a short 

turn, understands: “I make a short turn;” so too, breathing in long, a 

Bhikkhu understands: “I breathe in long,” he trains thus: “I shall 

breathe out tranquilizing the bodily formation.” In this way, he abides 

contemplating the body as a body internally, or he abides 

contemplating the body as a body externally , or he abides 

contemplating the body as a body both internally and externally. Or 

else, he abides contemplating in the body its arising factors, ot he 

abides contemplating in the body its vanishing factors, or he abides 

contemplating in the body both its arising and vanishing factors. Or else 

mindfulness that ‘there is a body’ is simply established in him to the 

extent necessary for bare knowledge and mindfulness. And, he abides 

independent, not clinging to anything in the world. That is how a 

Bhikkhu abides contemplating the body as a body. Again, Bhikkhus, 

when walking, a Bhikkhu understands: “I am walking;” when standing, 

he understands: “I am standing;” when sitting, he understands: “I am 

sitting;” when lying down, he understands: “I am lying down;” or he 

understands accordingly however his body is disposed. In this way, he 

abides contemplating the body as a body internally, externally, and 

both internally and externally. And he abides independent, not clinging 

to anything in the world. That too is how a Bhikkhu abides 

contemplating the body as a body. Again, Bhikkhus, a Bhikkhu is one 

who acts in full awareness when going forward and returning; who acts 

in full awareness when looking ahead and looking away; who acts in 

full awareness when flexing and extending his limbs; who acts in full 

awareness when wearing his robes and carrying his  outer robe and 

bowl; who acts in full awareness when eating , drinking, consuming 



129 

 

food and tasting; who acts in full awareness when walking, standing, 

siting, falling asleep, waking up, talking and keeping silent. In this way, 

he abides contemplating the body as a body internally, externally, and 

both internally and externally. And, he abides independent, not 

clinging to anything in the world. That too is how a Bhikkhu abides 

contemplating the body as a body.  

Again, Bhikkhus, a Bhikkhu reviews this same body up from the 

soles of the feet and down from the top of the hair, bounded by skin, as 

full of many kinds of impurity thus: “In this body there are head-hairs, 

body-hairs, nails, teeth, skin, flesh, sinews, bones, bone-marrow, 

kidneys, heart, liver, diaphragm, spleen, lungs, large intestines, small 

intestines, contents of the stomach, feces, bile, phlegm, pus, blood, 

sweat, fat, tears, grease, spittle, snot, oil of the joints, and urine.” Just 

as though there were a bag with an opening at both ends full of many 

sorts of grain, such as hil rice, red rice, beans, peas, millet, and white 

rice, and a man with good eyes were to open it and review it thus: 

“This is hill rice, this is red rice, these are beans, these are peas, this is 

millet, this is white rice;” so too, a Bhikkhu reviews this same body… as 

full of many kinds of impurity thus: “In this body there are head-hairs 

and urine.” In this way he abides contemplating the body as a body 

internally, externally, and both internaly and externally... And, he 

abides independent, not clinging to anything in the world. That too is 

how a Bhikkhu abides contemplating the body as a body.  

Again, Bhikkhus, a Bhikkhu reviews this same body, however it is 

placed, however disposed, as consisting of elements thus: “In this body 

there are the earth element, the water element, the fire element, and 

the air element.” Just as though a skilled butcher or his apprentice had 

killed a cow and was seated at the crossroads with it cut up into pieces; 

so too, a Bhikkhu reviews this same body as consisting of elements 

thus: “In this body there are the earth element, the water element, the 

fire element and the air element.” In this way, he abides contemplating 

the body as a body internally, externally, and both internally and 

externally… And he abides independent, not clinging to anything in the 

world. That too is how a Bhikkhu abides contemplating the body as a 

body. 

Again, Bhikkhus, as though he were to see a corpse thrown aside in 

a charnel ground, one, two, or three days dead, bloated, livid, and 
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oozing matter, a Bhikkhu compares this same body with it thus: “This 

body too is of the same nature, it will be like that, it is not exempt from 

that fate.” In this way, he abides contemplating the body as a body 

internally, externally, and both internaly and externally. And, he abides 

independent, not clinging to anything in the world. That too is how a 

Bhikkhu abides contemplating the body as a body.  

Again, as though he were to see a corpse thrown aside in a charnel 

ground, being devoured by crows, hawks, vultures, dogs, jackals, or 

various kinds of worms, a Bhikkhu compares this same body with it 

thus: “This body too is of the same nature, it will be like that, it is not 

exempt from that fate.” That too is how a Bhikkhu abides 

contemplating the body as a body. 

Again, as though he were to see a corpse thrown aside in a charnel 

ground, a skeleton with flesh and blood, held together with sinews… a 

fleshless skeleton smeared with blood, held together with sinews… a 

skeleton without flesh and blood, held together with sinews.. 

disconnected bones scattered in all directions, here a hand-bone, there 

a foot-bone, here a shin-bone, there a thigh-bone, here a hip-bone, 

there a back-bone, here a rib-bone, there a breast-bone, here an arm-

bone, there a shoulder-bone, here a neck-bone, there a jaw-bone, here 

a tooth, there the skull, a Bhikkhu compares this same body with it 

thus: “This body too is of the same nature, it will be like that, it is not 

exempt from that fate.” That too is how a Bhikkhu abides 

contemplating the body as a body. 

Again, Bhikkhus, as though he were to see a corpse thrown aside in 

a charnel ground, bones bleached white, the color of shells; bones 

heaped up, more than a year old; bones rotted and crumbled to dust, a 

Bhikkhu compares this same body with it thus: “This body too is of the 

same nature, it will be like that, it is not exempt from that fate.” In this 

way he abides contemplating the body as a body internally, or he 

abides contemplating the body as a body internally, or he abides 

contemplating the body as a body externally, or he abides 

contemplating the body as a body both internally and externally. Or 

else he abides contemplating in the body its arising factors, or he 

abides contemplating in the body its vanishing factors, or he abides 

contemplating in the body both its arising and vanishing factors. Or else 

mindfulness that ‘there is a body’ is simply established in him to the 
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extent necessary for bare knowledge and mindfulness. And he abides 

independent, not clinging to anything in the world. That too  is how a 

Bhikkhu abides contemplating the body as a body.  

Cultivating Mindfulness on the Sensations: Mindfulness on the 

sensations means meditation and full realization on the evils of 

sensations, no matter they are painful, joyous, or indifferent sensations. 

We experience good and bad feelings from our five senses. But good 

feelings never last long; and sooner or later they will disappear. Only 

bad feelings remain from which we will suffer. Nothing in the universe 

can exist independently or permanently. All things including bodies of 

human beings are composed of four elements: earth, water, fire, and 

air. When there is a harmonious relationship among these four 

elements, there is peace. When the four elements are not in harmony, 

there is suffering. Feelings as an abode of mindfulness, or to 

contemplate all feelings or sensations lead to suffering, or mindfulness 

of feeling as the cause of suffering. Sensation or consciousness as 

always resulting in suffering (receiving is self-binding. Consider 

feelings or the senses as a source of suffering). This negates the idea of 

“Joy.” A practitioner abides contemplating feelings as feelings, ardent, 

clearly aware and mindful, having put aside hankering and fretting for 

the world. This is one of the four types of Buddhist meditation in fixing 

the mind and developing of wisdom in order to eradicate illusions and 

attain wisdom of enlightenment and emancipation. 

According to the Satipatthana Sutta in the Majjhima Nikaya, 

Venerable Ananda recalls as follows:  Thus, I have heard. On one 

occasion, the Blessed One was living in the Kuru country at a town of 

the Kurus named Kammasadhamma. There He addressed the Bhikkhus 

thus: “Bhikkhus.” “Venerable sir,” they replied. The Blessed One said: 

And how, Bhikkhus, does a Bhikkhu abide contemplating feelings as 

feelings? Here, when feeling a pleasant feeling, a Bhikkhu 

understands: “I feel a pleasant feeling;” when feeling a painful feeling, 

he understands: “I feel a painful feling;” when feeling a neither-

painful-nor-pleasant feeling, he understands: “I feel a neither-painful-

nor-pleasant feeling.” When feeling a worldly pleasant feeling, he 

understands: “I feel a worldly pleasant feling;” when feeling an 

unworldly pleasant feling, he understands: “I feel an unworldly 

pleasant feeling;” when feeling a worldly painful feeling, he 
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understands: “I feel a worldly painful feeling;” when feeling an 

unworldly painful feeling, he understands: “I feel an unworldly painful 

feeling;” when feeling a worldly neither-painful-nor pleasant feeling, 

he understands: “I feel a worldly neither-painful-nor-pleasant feeling;” 

when feeling an unworldly neither-painful-nor-pleasant feeling, he 

understands: “I feel an unworldly neither-painful-nor-pleasant feeling.” 

In this way he abides contemplating feelings as feelings internally, or 

he abides contemplating feelings as feelings externally, or he abides 

contemplating feelings as feelings both internally and externally. Or 

else he abides contemplating in feelings their arising factors, or he 

abides contemplating in feelings their vanishing factors, or he abides 

contemplating in feelings both their arising and vanishing factors. Or 

else, mindfulness that ‘there is feeling’ is simply established in him to 

the extent necessary for bare knowledge and mindfulness. And, he 

abides independent, not clinging to anything in the world. That is how a 

Bhikkhu abides contemplating feelings as feelings. 

Cultivating Mindfulness on the Mind: Meditation and full 

realization on the evanescence or impermanence of mind and thoughts 

(contemplating the impermanence of the thought). Impermanence is 

the key nature of all things. From moment to moment, all things in this 

universe, including human’s bodies and minds are in constant 

transformation. Everything passes through a period of birth, maturity, 

transformation and destruction. Mind as an abode of mindfulness, or 

mindfulness of the mind as impermanent, or to contemplate the mind as 

impermanent. Ordinary mind is impermanent, merely one sensation 

after  another (mind is everchanging or consider the mind to be a 

constant state of flux). This negates the idea of “Permanence.” A 

practitioner abides contemplating mind as mind, ardent, clearly aware 

and mindful, having put aside hankering and fretting for the world. This 

is one of the four types of Buddhist meditation in fixing the mind and 

developing of wisdom in order to eradicate illusions and attain wisdom 

of enlightenment and emancipation. According to the Satipatthana 

Sutta in the Majjhima Nikaya, Venerable Ananda recalls as follows:  

Thus, I have heard. On one occasion, the Blessed One was living in the 

Kuru country at a town of the Kurus named Kammasadhamma. There 

He addressed the Bhikkhus thus: “Bhikkhus.” “Venerable sir,” they 

replied. The Blessed One said: And how, Bhikkhus, does a Bhikhu 
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abide contemplating mind as mind? Here a Bhikhu understands mind 

affected by lust as mind affected by lust, and mind unaffected by lust as 

mind unaffected by lust. He understands mind affected by hate as mind 

affected by hate, and mind unaffected by hate as mind unaffected by 

hate. He understands mind affected by delusion as mind affected by 

delusion, and mind unaffected by delusion as mind unaffected by 

delusion. He understands contracted mind as contracted mind, and 

distracted mind as distracted mind. He understands exalted mind as 

exalted mind, and unexalted mind as unexalted mind. He understands 

surpassed mind as surpassed mind, and unsurpassed mind as 

unsurpassed mind. He understands concentrated mind as concentrated 

mind, and unconcentrated mind as unconcentrated mind. He 

understands liberated mind as liberated mind, and unliberated mind as 

unliberated mind. In this way he abides contemplating mind as mind 

internally, or he abides contemplating mind as mind externally, or he 

abides contemplating mind as mind both internally and externally. Or 

else, he abides contemplating in mind its arising factors, or he abides 

contemplating in mind its vanishing factors, or he abides contemplating 

in mind both its arising and vanishing factors. Or else mindfulness that 

‘there is mind’ is simply established in him to the extent necessary for 

bare knowledge and mindfulness. And he abides independent, not 

clinging to anything in the world. That is how a Bhikkhu abides 

contemplating mind as mind. 

Cultivating Mindfulness on the Mind-Object: Meditation and full 

realization on the transiency selflessness of all elements 

(contemplating that all the dharmas are without their own nature). 

Everything has no real nature, they are only a combination of the four 

elements, and each element is empty and without a self of itself, thus 

everything is without a self. Dharmas (real things and phenomena) as 

an abode of mindfulness, or mindfulness of dharmas as dependent, 

without self-entity, or to contemplate all things as being dependent, 

without self-nature or self-identity. Things in general as being 

dependent and without a nature of their own (things are composed and 

egoless or consider everything in the world as being a consequence of 

causes and conditions and that nothing remains unchanged forever). 

This negates the idea of “Personality.” A practitioner abides 

contemplating mind-objects as mind-objects, ardent, clearly aware and 
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mindful, having put aside hankering and fretting for the world. This is 

one of the four types of Buddhist meditation in fixing the mind and 

developing of wisdom in order to eradicate illusions and attain wisdom 

of enlightenment and emancipation. 

According to the Satipatthana Sutta in the Majjhima Nikaya, 

Venerable Ananda recalls as follows:  Thus, I have heard. On one 

occasion, the Blessed One was living in the Kuru country at a town of 

the Kurus named Kammasadhamma. There He addressed the Bhikkhus 

thus: “Bhikkhus.” “Venerable sir,” they replied. The Blessed One said: 

And how, Bhikkhus, does a Bhikkhu abide contemplating mind-objects 

as mind-objects? Here a Bhikkhu abides contemplating mind-objects as 

mind-objects in terms of the five hindrances. And how does a Bhikkhu 

abide contemplating mind-objects as mind-objects in terms of the five 

hindrances?  Here, there being sensual desire in him, a Bhikkhu 

understands: “There is sensual desire in me;” or there being no sensual 

desire in him, he understands: “There is no sensual desire in me;” and 

he also understands how there comes  to be the arising of unarisen 

sensual desire, and how there comes to be the abandoning of arisen 

sensual desire, and how there comes to be the future non-arising of 

abandoned sensual desire. There being ill-will in him, a Bhikkhu 

understands: “There is ill-will in me;” or there being no ill-will in him, 

he understands: “There is no ill-will in me;” and he also understands 

how there comes  to be the arising of unarisen ill-will, and how there 

comes to be the abandoning of arisen ill-will, and how there comes to 

be the future non-arising of abandoned ill-will. There being sloth and 

torpor in him, a Bhikkhu understands: “There are sloth and torpor in 

me;” or there being no sloth and torpor in him, he understands: “There 

are no sloth and torpor in me;” and he also understands how there 

comes  to be the arising of unarisen sloth and torpor, and how there 

comes to be the abandoning of arisen sloth and torpor, and how there 

comes to be the future non-arising of abandoned sloth and torpor. 

There being restlessness and remorse in him, a Bhikkhu understands: 

“There are restlessness and remorse in me;” or there being no 

restlessness and remorse in him, he understands: “There are no 

restlessness and remorse in me;” and he also understands how there 

comes  to be the arising of unarisen restlessness and remorse, and how 

there comes to be the abandoning of arisen restlessness and remorse, 
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and how there comes to be the future non-arising of abandoned 

restlessness and remorse. There being doubt in him, a Bhikkhu 

understands: “There is doubt in me;” or there being no doubt in him, he 

understands: “There is no doubt in me;” and he also understands how 

there comes  to be the arising of unarisen doubt, and how there comes 

to be the abandoning of arisen doubt, and how there comes to be the 

future non-arising of abandoned doubt. In this way he abides 

contemplating mind-objects as mind-objects internally, or he abides 

contemplating mind-objects as mind-objects externally, or he abides 

contemplating mind-objects as mind-objects both internally and 

externally. Or else he abides contemplating in mind-objects their 

arising factors, or he abides contemplating in mind-objects their 

vanishing factors, or he abides contemplating in mind-objects both their 

arising and vanishing factors. Or else mindfulness that ‘there are mind-

objects’ is simply established in him to the extent necessary for bare 

knowledge and mindfulness. And he abides independent, not clinging 

to anything in the world. That is how a Bhikkhu abides contemplating 

mind-objects as mind-objects in terms of the five hindrances. 

Again, Bhikkhus, a Bhikkhu abides contemplating mind-objects as 

mind-objects in terms of the five aggregates affected by clinging. And 

how does a Bhikkhu abide contemplating mind-objects as mind-objects 

in terms of the five aggregates affected by clinging? Here a Bhikkhu 

understands: Such is material form, such its origin, such its 

disappearance. Such is feeling, such its origin, such its disappearance. 

Such is perception, such its origin, such its disappearance. Such are the 

formations, such their origin, such their disappearance. Such is 

consciousness, such its origin, such its disappearance. In this way, he 

abides contemplating mind-objects as mind-objects internally, or he 

abides contemplating mind-objects as mind-objects externally, or he 

abides contemplating mind-objects as mind-objects both internally and 

externally. Or else he abides contemplating in mind-objects their 

arising factors, or he abides contemplating in mind-objects their 

vanishing factors, or he abides contemplating in mind-objects both their 

arising and vanishing factors. Or else mindfulness that ‘there are mind-

objects’ is simply established in him to the extent necessary for bare 

knowledge and mindfulness. And he abides independent, not clinging 
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to anything in the world. That is how a Bhikkhu abides contemplating 

mind-objects as mind-objects in terms of the five aggregates. 

Again, Bhikkhus, a Bhikkhu abides contemplating mind-objects as 

mind-objects in terms of the six internal and external bases. And how 

does a Bhikkhu abide contemplating mind-objects as mind-objects in 

terms of the six internal and external bases? Here a Bhikkhu 

understands the eye, he understands forms, and he understands the 

fetter that arises dependent on both; and he understands how there 

comes to be the arising of the unarisen fetter, and how there comes to 

be the future non-arising of the abandoning fetter. Here a Bhikkhu 

understands the ear, he understands sounds, and he understands the 

fetter that arises dependent on both; and he understands how there 

comes to be the arising of the unarisen fetter, and how there comes to 

be the future non-arising of the abandoning fetter. Here a Bhikkhu 

understands the nose, he understands odours, and he understands the 

fetter that arises dependent on both; and he understands how there 

comes to be the arising of the unarisen fetter, and how there comes to 

be the future non-arising of the abandoning fetter. Here a Bhikkhu 

understands the tongue, he understands flavours, and he understands 

the fetter that arises dependent on both; and he understands how there 

comes to be the arising of the unarisen fetter, and how there comes to 

be the future non-arising of the abandoning fetter. Here a Bhikkhu 

understands the body, he understands tangibles, and he understands the 

fetter that arises dependent on both; and he understands how there 

comes to be the arising of the unarisen fetter, and how there comes to 

be the future non-arising of the abandoning fetter. Here a Bhikkhu 

understands the mind, he understands mind-objects, and he understands 

the fetter that arises dependent on both; and he understands how there 

comes to be the arising of the unarisen fetter, and how there comes to 

be the future non-arising of the abandoning fetter. In this way he abides 

contemplating mind-objects as mind-objects internally, or he abides 

contemplating mind-objects as mind-objects externally, or he abides 

contemplating mind-objects as mind-objects both internally and 

externally. Or else he abides contemplating in mind-objects their 

arising factors, or he abides contemplating in mind-objects their 

vanishing factors, or he abides contemplating in mind-objects both their 

arising and vanishing factors. Or else mindfulness that ‘there are mind-
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objects’ is simply established in him to the extent necessary for bare 

knowledge and mindfulness. And he abides independent, not clinging 

to anything in the world. That is how a Bhikkhu abides contemplating 

mind-objects as mind-objects in terms of the six internal and external 

bases. 

Again, Bhikkhus, a Bhikkhu abides contemplating mind-objects as 

mind-objects in terms of the seven enlightenment factors. And how 

does a Bhikkhu abide contemplating mind-objects as mind-objects in 

terms of the seven enlightenment factors? Here, there being the 

mindfulness enlightenment factor in him, a Bhikkhu understands: 

“There is the mindfulness enlightenment factor in me;” or there being 

no mindfulness enlightenment factor in him, he understands: “There is 

no mindfulness enlightenment factor In me; and also understands how 

there comes to be the arising  of the unarisen mindfulness 

enlightenment factor, and how the arisen mindfulness enlightenment 

factor comes to fulfilment by development.” Here, there being the 

investigation-of-states enlightenment factor in him, a Bhikkhu 

understands: “There is the investigation-of-states enlightenment factor 

in me;” or there being no investigation-of-states enlightenment factor 

in him, he understands: “There is no investigation-of-states 

enlightenment factor In me; and also understands how there comes to 

be the arising  of the unarisen investigation-of-states enlightenment 

factor, and how the arisen investigation-of-states enlightenment factor 

comes to fulfilment by development.” Here, there being the energy 

enlightenment factor in him, a Bhikkhu understands: “There is the 

energy enlightenment factor in me;” or there being no energy 

enlightenment factor in him, he understands: “There is no energy 

enlightenment factor in me;” and also understands how there comes to 

be the arising  of the unarisen energy enlightenment factor, and how 

the arisen energy enlightenment factor comes to fulfilment by 

development. Here, there being the rapture enlightenment factor in 

him, a Bhikkhu understands: “There is the rapture enlightenment factor 

in me;” or there being no rapture enlightenment factor in him, he 

understands: “There is no rapture enlightenment factor In me; and also 

understands how there comes to be the arising  of the unarisen rapture 

enlightenment factor, and how the arisen rapture enlightenment factor 

comes to fulfillment by development. Here, there being the tranquility 
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enlightenment factor in him, a Bhikkhu understands: “There is the 

tranquility enlightenment factor in me;” or there being no tranquility 

enlightenment factor in him, he understands: “There is no tranquility 

enlightenment factor In me; and also understands how there comes to 

be the arising of the unarisen tranquility enlightenment factor, and how 

the arisen tranquility enlightenment factor comes to fulfillment by 

development. Here, there being the concentration enlightenment factor 

in him, a Bhikkhu understands: “There is the concentration 

enlightenment factor in me;” or there being no concentration 

enlightenment factor in him, he understands: “There is no 

concentration enlightenment factor in me;” and also understands how 

there comes to be the arising  of the unarisen concentration 

enlightenment factor, and how the arisen concentration enlightenment 

factor comes to fulfillment by development. Here, there being the 

equanimity enlightenment factor in him, a Bhikkhu understands: 

“There is the equanimity enlightenment factor in me;” or there being 

no equanimity enlightenment factor in him, he understands: “There is 

no equamity enlightenment factor in me;” and also understands how 

there comes to be the arising of the unarisen equanimity enlightenment 

factor, and how the arisen equanimity enlightenment factor comes to 

fulfillment by development. In this way he abides contemplating mind-

objects as mind-objects internally, or he abides contemplating mind-

objects as mind-objects externally, or he abides contemplating mind-

objects as mind-objects both internally and externally. Or else he 

abides contemplating in mind-objects their arising factors, or he abides 

contemplating in mind-objects their vanishing factors, or he abides 

contemplating in mind-objects both their arising and vanishing factors. 

Or else mindfulness that ‘there are mind-objects’ is simply established 

in him to the extent necessary for bare knowledge and mindfulness. 

And he abides independent, not clinging to anything in the world. That 

is how a Bhikkhu abides contemplating mind-objects as mind-objects in 

terms of the seven enlightenment factors. 

Again, Bhikkhus, a Bhikkhu abides contemplating mind-objects as 

mind-objects in terms of the Four Noble Truths. And how does a 

Bhikkhu abide contemplating mind-objects as mind-objects in terms of 

the Four Noble Truths? Here a Bhikkhu understands as it actually is: 

“This is suffering;” he understands as it actually is: “This is the origin 
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of suffering;” he understands as it actually is: “This is the cessation of 

suffering;” he understands as it actually is: “This is the way leading to 

the cessation of suffering.” In this way he abides contemplating mind-

objects as mind-objects internally, or he abides contemplating mind-

objects as mind-objects externally, or he abides contemplating mind-

objects as mind-objects both internally and externally. Or else he 

abides contemplating in mind-objects their arising factors, or he abides 

contemplating in mind-objects their vanishing factors, or he abides 

contemplating in mind-objects both their arising and vanishing factors. 

Or else mindfulness that ‘there are mind-objects’ is simply established 

in him to the extent necessary for bare knowledge and mindfulness. 

And he abides independent, not clinging to anything in the world. That 

is how a Bhikkhu abides contemplating mind-objects as mind-objects in 

terms of the Four Noble Truths. 

 

II. Cultivation of Right Mindfulness on Body-Sensation-Mind-

Mind Objects Helps Practitioners Slowly Eradicating 

Ignorance & Opening the Essential Nature of Mind: 

The Buddha continued to teach in the Satipatthana Sutra: Bhikkhus, 

if anyone should develop these four  foundations of mindfulness in 

such a way for seven years, one of two fruits could be expected for 

him: either final knowledge here and now, or if there is a trace of 

clinging left, non-return. Let alone seven years, Bhikkhus. If anyone 

should develop these four foundations of mindfulness in such a way for 

six years, for five years, for four years, for three years, for two years or 

for one year, one of two fruits could be expected for him:  either final 

knowledge here and now, or if there is a trace of clinging left, non-

return. Let alone one year, Bhikkhus. If anyone should develop these 

four foundations of mindfulness in such a way for seven months, for six 

months, for five months, for four months, for three months, for two 

months, for one monthor for half a month, one of two fruits could be 

expected for him:  either final knowledge here and now, or if there is a 

trace of clinging left, non-return. Bhikkhus, this is the direct path for the 

purification of beings, for  surmounting (overcoming) sorrow and 

lamentation, for the disappearance of pain and grief, for the attainment 

(achievement) of the true Way, for the realization of Nibbana, namely, 
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the four foundations of mindfulness. That is what the Blessed One said. 

The Bhikkhus were satisfied and delighted in the Blessed One’s words.  

The Buddha confirmed that Right Mindfulness plays an important 

role in meditation, i.e., Right mindfulness can help us clear the flurry of 

thoughts from our minds, and eventually, we’ll be able to concentrate 

single-pointedly on our meditation. Meanwhile, right concentration is 

the intensified steadiness of the mind comparable to the unflickering 

flame of a lamp in a windless place. It is concentration that fixes the 

mind right and causes it to be unmoved and undisturbed. The correct 

practice of “samadhi” maintains the mind and the mental properties in 

a state of balance. Many are the mental impedments that confront a 

practitioner, a meditator, but with support of Right Effort and Right 

Mindfulness, practitioners with fully concentrated mind are capable of 

realizing their own state of ignorance. In Buddhism, Avidya is 

noncognizance of the four noble truths, the three precious ones 

(triratna), and the law of karma, etc. Avidya is the first link of 

conditionality (pratityasampada), which leads to entanglement of the 

world of samsara and the root of all unwholesome in the world. This is 

the primary factor that enmeshes (laøm vöôùng víu) beings in the cycle of 

birth, death, and rebirth. In a Buddhist sense, it refers to lack of 

understanding of the four noble truths (Arya-satya), the effects of 

actions (karma), dependent arising (pratitya-samutpada), and other key 

Buddhist doctrines. In Madhyamaka, “Avidya” refers to the 

determination of the mind through ideas and concepts that permit 

beings to construct an ideal world that confers upon the everyday world 

its forms and manifold quality, and that thus block vision of reality. 

“Avidya” is thus the nonrecognition of the true nature of the world, 

which is empty (shunyata), and the mistaken understanding of the 

nature of phenomena. Thus “avidya” has a double function: ignorance 

veils the true nature and also constructs the illusory appearance. 

“Avidya” characterizes the conventional reality. For the Sautrantikas 

and Vaibhashikas, “Avidya” means seeing the world as unitary and 

enduring, whereas in reality it is manifold and impermanent. “Avidya” 

confers substantiality on the world and its appearances. In the 

Yogachara’s view, “avidya” means seeing the object as a unit 

independent of consciousness, when in reality it is identical with it. 
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Ignorance means Unenlightened, the first or last of the twelve 

nidanas. Ignorance is Illusion or darkness without illumination, the 

ignorance which mistakes seeming for being, or illusory phenomena for 

realities. Ignorance of the way of escape from sufferings, one of the 

three affluences that feed the stream of mortality or transmigration. 

Sometimes ignorance means “Maya” or “Illusion.” It means complete 

darkness without illumination. The ignorance which mistakes seeming 

for being, or illusory phenomena for realities. Ignorance is the main 

cause of our non-enlightenment. Ignorance os only a false mark, so it is 

subject to production, extinction, increase, decrease, defilement, purity, 

and so on. Ignorance is the main cause of our birth, old age, worry, 

grief, misery, and sickness, and death. Ignorance is one of the three 

fires which must be allowed to die out before Nirvana is attained. The 

erroneous state of mind which arises from belief in self. 

In Buddhism, ignorance is not seeing things as they really are. It is 

failing to understand the truth about life. As long as we have not 

develop our minds to obtain wisdom, we remain ignorant of the tru 

nature of things. According to Buddhism, ignorance means regarding 

the self as real. Due to ignorance, people do not see things as they 

really are, and cannot distinguish between right and wrong. They 

become blind under the delusion of self, clinging to things which are 

impermanent, changeable, and perishable. Once anger arises, one has 

nothing but “ignorance.” In order to eliminate “ignorance,” you should 

meditate on causality. All of our psychological problems are rooted in 

ignorance, in delusion. Ignorance is the crowning corruption. Our 

greeds, hates, conceits and a host of other defilements go hand in hand 

with our ignorance. The solutions are to be found in the problems 

themselves and hence we should not run away from our problems. 

Analyze and scrutinize the problems, and you will see that they are 

human problems, so do not attribute them to non-humans. Our real 

problems can be solved only by giving up illusions and false concepts 

and bringing our lives into harmony with reality and this can be done 

only through meditation. Ignorance is also thoughts and impulses that 

try to draw us away from emancipation. If we wish to liberate 

ourselves from these hindrances, we should first recognize them 

through meditation. Just as the Buddha described in His discourses how 

He would exclaim, “Mara! I see you.” Buddhist practitioners should 
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remember that the purpose of disciplined meditation practice is to 

eliminate ignorance, to open the essential nature of mind, and to 

stabilize awareness. Through meditation, we concentrate on things with 

an undistracted awareness. We are not thinking about anything, not 

analyzing, not getting lost in flux of things, but just seeing the nature of 

what is happening in the mind. Through practices of meditation, our 

mind becomes clearer and clearer; it is to say ‘ignorance’ is gradually 

eliminated through the course of meditation. If you think that your 

mind can only be opened by a certain master out there, you are never 

cultivating in accordance with Buddhism at all. If you think someone 

out there can eliminate ignorance for you, you are not a devout 

Buddhist. 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 



143 

 

Chöông Chín 

Chapter Nine 

 

Söï Phaùt Trieån Du Giaø Thieàn 

 

I. Toång Quan Veà Du Giaø Toâng:  

Tröôøng phaùi Duy Thöùc Du Giaø laø moät nhaùnh quan troïng khaùc cuûa 

phaùi Ñaïi Thöøa. Theo Keith trong Trung Anh Phaät Hoïc Töø Ñieån, coøn 

goïi laø Du Giaø phaùi, teân goïi chung cuûa Maät giaùo. Giaùo thuyeát Du Giaø 

do ngaøi Pantajali saùng laäp vaøo theá kyû thöù hai tröôùc Taây Lòch, sau ñoù 

ñöôïc ngaøi Voâ tröôùc thaønh laäp toâng phaùi Du Giaø. Ngaøi Huyeàn Trang laø 

moät ñeä töû vaø moät ngöôøi beânh vöïc trieät ñeå cho toâng phaùi naày (oâng ñaõ 

dòch boä Du Giaø Sö Ñòa Luaän cuûa ngaøi Toái Thaéng Töû Boà Taùt). Nhöng 

theo Giaùo sö Bapat trong Hai Ngaøn Naêm Traêm Naêm Phaät Giaùo, Du 

Giaø toâng ñöôïc ngaøi Maitreya hay Maitreyanatha saùng laäp vaøo theá kyû 

thöù ba sau Taây Lòch. “Yogacara”, töø Phaïn ngöõ chæ “Tröôøng Phaùi Du 

Giaø.” Tu taäp thieàn ñònh, moät loaïi Tam ma ñòa ñaëc bieät. Baøi taäp Du Giaø 

(Yoga), coøn goïi laø Duy Thöùc (Vijnanavada) hay laø tröôøng daïy veà nhaän 

thöùc. Du Giaø (Yoga) Phaät giaùo do Maitreyanatha, Voâ Tröôùc (Asanga) 

vaø Theá Thaân (Vasubandu) saùng laäp. Theo yù töôûng trung taâm cuûa 

Yogachara, moïi caùi coù theå tri giaùc ñöôïc ñeàu laø tinh thaàn. Tri giaùc laø 

quaù trình saùng taïo baèng töôûng töôïng. Theo Yogachara, A laïi da thöùc, 

cô sôû cuûa söï tri giaùc moïi vaät vaø laø nôi taøng chöùa taát caû nhöõng aán töôïng 

cuûa chuùng ta. A Laïi da laø nhaân toá quyeát ñònh söï chín muoài cuûa nghieäp. 

A laïi da thöùc ñöôïc ví nhö doøng soâng, trong ñoù nöôùc ñöôïc ví nhö nhöõng 

nghieäp. Ñaõ coù nöôùc (nghieäp) thì doøng soâng duø muoán hay khoâng muoán 

vaãn phaûi chaûy, nhö nhöõng nghieäp thöùc ñöôïc mang töø ñôøi naày sang ñôøi 

khaùc. Theo Phaät giaùo xöa thì con ñöôøng giaûi thoaùt cuûa Yogachara ñöôïc 

chia laøm boán gia ñoaïn (1. Con ñöôøng chuaån bò, nôi Boà Taùt nguyeän theo 

hoïc thuyeát vôùi toaøn boä tinh thaàn; 2. Con ñöôøng suy töôûng, nôi Boà taùt ñi 

saâu vaøo hoïc thuyeát ñaït ñöôïc hieåu bieát vaø böôùc vaøo giai ñoaïn thöù nhaát 

trong thaäp ñòa; 3. Con ñöôøng saùng taïo taâm linh, nôi Boà Taùt thieàn ñònh 

vaø ñi saâu vaøo thaäp ñòa; 4. Con ñöôøng keát thuùc, nôi maø taát caû moïi ueá 

tröôïc ñeàu bò xoùa traéng nhaèm chaám döùt chu kyø luaân hoài). 
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II. Lòch Söû Thaønh Laäp Du Giaø Toâng: 

Tröôøng phaùi Du Giaø hay Duy Thöùc Du Giaø laø moät nhaùnh quan 

troïng khaùc cuûa phaùi Ñaïi Thöøa. Theo Keith trong Trung Anh Phaät Hoïc 

Töø Ñieån, coøn goïi laø Du Giaø phaùi, teân goïi chung cuûa Maät giaùo. Giaùo 

thuyeát Du Giaø do ngaøi Pantajali saùng laäp vaøo theá kyû thöù hai tröôùc Taây 

Lòch, sau ñoù ñöôïc ngaøi Voâ tröôùc thaønh laäp toâng phaùi Du Giaø vaøo theá kyû 

thöù tö sau Taây Lòch. Ngaøi Huyeàn Trang laø moät ñeä töû vaø moät ngöôøi 

beânh vöïc trieät ñeå cho toâng phaùi naày (oâng ñaõ dòch boä Du Giaø Sö Ñòa 

Luaän cuûa ngaøi Toái Thaéng Töû Boà Taùt). Nhöng theo Giaùo sö Bapat trong 

Hai Ngaøn Naêm Traêm Naêm Phaät Giaùo, Du Giaø toâng ñöôïc ngaøi Maitreya 

hay Maitreyanatha saùng laäp vaøo theá kyû thöù ba sau Taây Lòch. Du Giaø laø 

moät trong hai tröôøng phaùi chính cuûa Phaät giaùo Ñaïi Thöøa. Phaùi Du Giaø 

gaén lieàn vôùi taâm thöùc. Hoï khoâng binh vöïc nhieàu cho thuyeát khoâng sinh 

khôûi duø raèng hoï cuõng chuû tröông theá giôùi naøy laø khoâng coù thöïc. Nhö 

vaäy, caû Trung Quaùn laãn Duy Thöùc toâng ñeàu xaùc nhaän tính chaát aûo aûnh 

cuûa theá giôùi. Cuõng nhö vaäy, nhöõng ngöôøi theo phaùi baát nhò cuõng baùm 

chaët vaøo thuyeát aûo aûnh ñeå giöõ vöõng nieàm tin vaø giaùo lyù cuûa mình. 

Sankaracarya, moät ngöôøi binh vöïc nhieät tình cuûa tröôøng phaùi baát nhò , 

ñaõ söû duïng vuõ khí laø thuyeát aûo töôûng naøy ñeå choáng laïi nhöõng nhaø duy 

thöïc (realist) ñoái thuû cuûa oâng, ñoù laø nhöõng ngöôøi Naiyayikas vaø 

Vaisesikas. Do ñoù oâng ñöôïc goïi laø moät Phaät töû bí maät. Sankkara trong 

vieäc bieän hoä cho tính chaát khoâng thöïc cuûa theá giôùi laø ñieàu hôïp lyù vaø 

xaùc ñaùng, vì theo AÙo Nghóa Thö  (Upanisads) thì tröôùc ñaây chæ coù ngöôøi 

Baø La Moân hay Atman (caùi ta) laø coù thöïc  maø thoâi, coøn moïi thöù khaùc 

ñeàu khoâng thöïc vaø khoâng laønh maïnh. Söï tuyeân boá nhö vaäy cho thaáy roõ 

raøng ngoaøi ngöôøi Baø La Moân hay Atman ra khoâng coù gì laø thöïc caû. Moät 

caâu hoûi ñöôïc ñaët ra, “Ñaâu laø nguoàn goác chu û thuyeát aûo aûnh cuûa 

Sankara?” Raát coù theå nguoàn goác naøy laø töø nhöõng ngöôøi Phaät giaùo Ñaïi 

Thöøa ngay tröôùc oâng. Maët khaùc, nguoàn goác coù theå laø töø boä Sastitantra, 

boä luaän noåi tieáng veà nhò nguyeân (Sankhya philosophy). Ñöôïc bieát trong 

boä Sastitantra coù moät caâu veà vaán ñeà naøy laø “baûn chaát sau cuøng vaø thöïc 

söï cuûa trí tueä thanh tònh hay söùc maïnh cuûa nhò nguyeân thì khoâng theå 

nhìn thaáy, coøn nhöõng gì chuùng ta nhìn thaáy ñöôïc thì hoaøn toaøn khoâng 

thaät, gioáng nhö moät vaät theå hö aûo hay aûo aûnh.” Nhaân ñaây caàn bieát theâm 

raèng caùc kinh boä cuûa Phaät giaùo tröôùc ñaây khoâng heà nhaéc ñeán chuû 

thuyeát aûo aûnh. Du giaø toâng laø moät tröôøng phaùi tö töôûng khaùc, coù lieân 

quan maät thieát vôùi Trung Quaùn, ñaëc ñöùc tin vaø loøng suøng moä nôi chö 
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Phaät vaø chö Boà Taùt. Nhöng coâng trình heä thoáng hoùa do caùc nhaø Trung 

Quaùn thöïc hieän ñaõ boû rôi moät vaøi yù töôûng quen thuoäc cuûa Ñaïi Thöøa 

buoåi ban sô, sau naøy phaûi chòu nhaän moät söùc ñeø naëng lôùn lao cuûa nhöõng 

söï phaùt trieån song song vôùi AÁn Ñoä giaùo. AÛnh höôûng cuûa trieát hoïc Du 

Giaø Sankhya thaáy roõ trong Duy Thöùc toâng do ngaøi Voâ Tröôùc thaønh laäp 

vaøo khoaûng naêm 400 sau Taây lòch, ñaët giaûi thoaùt treân söï quaùn töôûng 

noäi quaùn ñöôïc goïi laø pheùp Du Giaø.  

 

III. Giaùo Thuyeát & Thöïc Haønh Cuûa Du Giaø Toâng: 

Caùc luaän sö noåi tieáng cuûa tröôøng phaùi naày laø Voâ Tröôùc laø Voâ 

Tröôùc vaø Theá Thaân vaøo theá kyû thöù tö, An Hueä vaø Traàn Na vaøo theá kyû 

thöù naêm, Phaùp Trì vaø Phaùp Xöùng vaøo theá kyû thöù baûy, Tòch Hoä vaø Lieân 

Hoa Giôùi vaøo theá kyû thöù taùm, vaân vaân tieáp tuïc söï nghieäp cuûa ngöôøi 

saùng laäp baèng nhöõng taùch phaåm cuûa hoï vaø ñaõ ñöa tröôøng phaùi naày ñeán 

moät trình ñoä cao. Tröôøng phaùi naày ñaït ñeán ñænh cao aûnh höôûng trong 

thôøi kyø cuûa Voâ Tröôùc vaø Theá Thaân. Teân goïi Du Giaø Haønh Toâng laø do 

Voâ Tröôùc ñaët, coøn teân Duy Thöùc thì ñöôïc Theá Thaân xöû duïng. Veà khaùi 

nieäm “Taâm Thöùc” theo Du Giaø Toâng, chæ coù yù töôûng laø coù thaät. Tröôøng 

phaùi naày coøn coù teân laø Duy Thöùc vì chuû tröông raèng khoâng coù gì ngoaøi 

yù thöùc vaø yù thöùc laø thöïc taïi cuoái cuøng. Toùm laïi, tröôøng phaùi naày daïy 

cho ngöôøi ta chuû nghóa duy taâm chuû quan, nghóa laø chæ coù yù töôûng laø coù 

thaät. Taâm yù theo Du Giaø khaùc vôùi A Laïi Da thöùc. Teân Du Giaø 

(Yogacara) cho thaáy roõ khía caïnh thöïc haønh cuûa trieát lyù naày, coøn teân 

Duy Thöùc (Vijnanavada) laøm noåi baäc caùc ñaëc ñieåm lyù thuyeát kinh 

Laêng Giaø (Lankavatara Sutra), moät cuoán saùch quan troïng cuûa tröôøng  

phaùi naày, cho raèng chæ coù taâm yù (cittamatra) laø coù thöïc, coøn nhöõng vaät 

theå beân ngoaøi thì khoâng. Nhöõng vaät theå naày khoâng coù thöïc, chuùng nhö 

laø moäng mô aûo aûnh. Taâm yù ôû ñaây khaùc vôùi A Laïi Da thöùc, voán chæ laø 

kho chöùa ñöïng yù thöùc, taïo ñoái töôïng cho söï ñoái ngaãu chuû theå vaø ñoái 

töôïng. Ñoái vôùi Du Giaø Toâng, ngaõ theå khoâng hieän höõu. Cuoán Duy Thöùc 

Hoïc cuûa ngaøi Theá Thaân laø cuoán saùch cô baûn cuûa heä tö töôûng naày. Saùch 

baùc boû moïi söï tin töôûng vaøo thöïc taïi cuûa theá giôùi khaùch quan, cho raèng 

chæ coù taâm (citta) hay thöùc (vijnana) môùi laø thöïc taïi duy nhaát, coøn trong 

thöùc a-laïi-da thì coù chöùa maàm moáng caùc hieän töôïng, caû chuû quan vaø 

khaùch quan. Gioáng nhö moät doøng nöôùc chaûy, thöùc a-laïi-da laø moät doøng 

yù thöùc luoân bieán ñoäng. Khi ñaõ chöùng ñaéc Phaät quaû thì doøng chaûy kia seõ 

ngöng laïi. Theo Sthiramati, nhaø bình giaûi caùc taùc phaåm cuûa Theá Thaân, 
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thì a-laïi-da chöùa ñöïng chuûng töû cuûa vaïn phaùp, bao goàm caû caùc phaùp 

taïo ra baát tònh. Noùi caùch khaùc, vaïn phaùp hieän höõu trong a-laïi-da thöùc 

döôùi traïng thaùi tieàm taøng. Caùc nhaø Duy Thöùc Du Giaø coøn noùi raèng 

ngöôøi tinh thoâng taát seõ hieåu ñöôïc söï ‘khoâng hieän höõu cuûa ngaõ theå’ 

(pudgala-nairatmya) vaø söï ‘khoâng hieän höõu cuûa vaïn vaät theá gian’ 

(dharma-nairatmya). Söï khoâng hieän höõu cuûa ngaõ theå seõ ñöôïc thöïc hieän 

qua söï xoùa boû ham muoán (klesavarana), vaø söï khoâng hieän höõu cuûa vaïn 

vaät theá gian seõ ñöôïc thöïc hieän qua söï caêt boû böùc maøn che phuû chaân 

kieán thöùc (jneyavarana). Caû hai kieåu khoâng thöïc taïi naày (Nairatmya) 

ñeàu raát caàn thieát ñeå ñi ñeán giaûi thoaùt. Du Giaø toâng coù hai boä luaän: Thöù 

nhaát laø boä Du Giaø Sö Ñòa Luaän: Ngöôøi ta noùi Boà Taùt Di Laëc ñaõ ñoïc 

cho ngaøi Voâ Tröôùc cheùp laïi treân coõi trôøi Ñaâu Suaát, ngaøi Huyeàn Trang 

ñaõ dòch sang Hoa Ngöõ. Ñaây laø giaùo thuyeát cuûa tröôøng phaùi Du Giaø 

(giaùo thuyeát chính cuûa Du Giaø cho raèng ñoái töôïng khaùch quan chæ laø 

hieän töôïng giaû hieän cuûa thöùc A Laïi Da laø taâm thöùc caên baûn cuûa con 

ngöôøi. Caàn phaûi xa lìa quan nieäm ñoái laäp höõu voâ, toàn taïi vaø phi toàn taïi, 

thì môùi coù theå ngoä nhaäp ñöôïc trung ñaïo). Thöù nhì laø boä Du Giaø Sö Ñòa 

Luaän Thích: Boä saùch giaûi thích vaø pheâ bình boä Du Giaø Sö Ñòa Luaän, do 

ngaøi Toái Thaéng Töû Boà Taùt soaïn, ngaøi Huyeàn Trang dòch sang Hoa ngöõ. 

 

IV. Tu Taäp Thieàn Ñònh Theo Du Giaø Toâng:  

“Yoga” laø töø Phaïn ngöõ chæ baát cöù hình thöùc kyû luaät thaân hay taâm. 

Moät hình thöùc thieàn ñònh ñöôïc phaùt trieån ôû AÁn Ñoä thôøi coå muïc ñích 

giaûi thoaùt nhöõng haïn cheá theå chaát hay nhöõng khoå ñau phieàn naõo baèng 

caùch ñònh taâm sao cho noù hoøa nhaäp vaøo chaân lyù cuûa vuõ truï. Töø naøy 

thoâng duïng caû trong AÁn giaùo, Phaät giaùo, vaø caû nhöõng truyeàn thoáng toân 

giaùo khaùc ôû AÁn Ñoä. Theo AÁn giaùo, Du giaø coù nghóa laø keát hôïp vôùi 

thöôïng ñeá. Theo caùc truyeàn thoáng khaùc ôû AÁn Ñoä thì thöïc taäp du giaø coù 

nghóa laø thöïc taäp phaùt trieån tình traïng thaân vaø taâm theo caùch rieâng cuûa 

töøng toân giaùo, nhöng trong Phaät giaùo, töø naày chæ töông ñöông vôùi thieàn 

ñònh trong giai ñoaïn ñaàu taäp thôû. Ñaây laø loái ñieàu thaân vaø hôi thôû sao 

thaân taâm tònh laëng. Phöông phaùp Du giaø laø söï lieân heä hoã töông giöõa 

naêm khía caïnh caûnh, haønh, lyù, quaû vaø cô. Coù naêm loái ñieàu thaân vaø hôi 

thôû sao thaân taâm tònh laëng. Phöông phaùp Du giaø laø söï lieân heä hoã töông 

giöõa naêm khía caïnh caûnh, haønh, lyù, quaû vaø cô: Thöù nhaát laø thaân töông 

öùng vôùi caûnh. Thöù nhì laø thaân töông öùng vôùi haønh. Thöù ba laø thaân töông 
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öùng vôùi lyù. Thöù tö laø thaân töông öùng vôùi quaû. Thöù naêm laø thaân töông 

öùng vôùi cô. 

Du Giaø toâng phaùt trieån vöõng vaøng nhôø caùc luaän sö noåi tieáng cuûa 

tröôøng phaùi naày laø Voâ Tröôùc vaø Theá Thaân vaøo theá kyû thöù tö, An Hueä 

vaø Traàn Na vaøo theá kyû thöù naêm, Phaùp Trì vaø Phaùp Xöùng vaøo theá kyû thöù 

baûy, Tòch Hoä vaø Lieân Hoa Giôùi vaøo theá kyû thöù taùm, vaân vaân tieáp tuïc söï 

nghieäp cuûa ngöôøi saùng laäp baèng nhöõng taùc phaåm cuûa hoï vaø ñaõ ñöa 

tröôøng phaùi naày ñeán moät trình ñoä cao. Tröôøng phaùi naày ñaït ñeán ñænh 

cao aûnh höôûng trong thôøi kyø cuûa Voâ Tröôùc vaø Theá Thaân. Teân goïi Du 

Giaø Haønh Toâng laø do Voâ Tröôùc ñaët, coøn teân Duy Thöùc thì ñöôïc Theá 

Thaân xöû duïng. Phaùi Duy Thöùc Du Giaø thöøa nhaän ba caáp ñoä kieán thöùc. 

Thöù nhaát laø Kieán Thöùc Huyeàn AÛo: Huyeàn aûo laø söï gaùn gheùp sai laàm 

moät yù töôûng khoâng coù thöïc cho moät ñoái töôïng do nhaân duyeân taïo ra. 

Ñoái töôïng naày chæ hieän höõu trong trí töôûng töôïng vaø khoâng töông öùng 

vôùi thöïc taïi. Thöù nhì laø Kieán Thöùc Thöôøng Nghieäm: Thöôøng nghieäm laø 

söï hay bieát veà moät ñoái töôïng do nhaân duyeân maø coù. Ñaây laø kieán thöùc 

töông ñoái vaø duøng ñeå phuïc vuï cho caùc muïc ñích cuûa cuoäc soáng. Thöù ba 

laø Kieán Thöùc Tuyeät Ñoái: Tuyeät ñoái laø chaân lyù cao nhaát hay chaân nhö, 

chaân lyù tuyeät ñoái. Huyeàn aûo vaø thöôøng nghieäm töông öùng vôùi chaân lyù 

töông ñoái, coøn tuyeät ñoái thì töông öùng vôùi chaân lyù cao nhaát cuûa Trung 

Luaän toâng. 

 

V. Caùc Loaïi Thieàn Taäp Theo Du Giaø Toâng: 

Tu Taäp Thaäp Ñòa: Sôû dó tröôøng phaùi naày coù teân laø Duy Thöùc Du 

Giaø (Yogacara) vì chuù troïng vaøo vieäc luyeän taäp thieàn laøm phöông phaùp 

höõu hieäu nhaát ñeå ñaït ñeán chaân lyù toái cao (bodhi). Phaûi ñi qua ‘Thaäp 

Ñòa’ cuûa quaû vò Boà Taùt môùi ñaït ñe án Boà Ñeà. Tu Taäp Du Giaø Tam Maät: 

Coù ba phöông caùch tu trì cuûa phaùi Du Giaø. Du Giaø nghóa laø töông öùng, 

tam maät laø ba nghieäp thaân, khaåu, yù. Tay keát aán, mieäng ñoïc thaàn chuù 

chaân ngoân, yù töôûng nieäm boån toân Ñöùc Ñaïi Nhaät Nhö Lai. Tu Taäp Luaân 

Xa Du Giaø: Trong giaùo phaùp Du Giaø, chakra hay luaân xa bieåu tröng 

cho nhöõng ñieåm gaëp gôõ giöõa theå xaùc vaø taâm thaàn, ñaây laø nhöõng taâm 

ñieåm naêng löôïng tinh teá trong con ngöôøi. Coù caû thaûy baûy chakras: Thöù 

nhaát laø ñieåm naèm ôû döôùi cuøng giöõa cô quan sinh duïc vaø haäu moân. 

Ngöôøi luyeän Yoga maø nhaäp vaøo ñöôïc. Muladhara-Chakra seõ thaéng 

ñöôïc söï gaén boù traàn theá vaø khoâng coøn sôï cheát. Thöù nhì laø ñieåm naèm ôû 

goác cuûa cô quan sinh duïc. Haønh giaû naøo taäp trung ñöôïc vaøo ñieåm naày 
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seõ khoâng coøn sôï nöôùc, ñaït ñöôïc nhieàu khaû naêng veà taâm thaàn vaø tröïc 

giaùc, seõ laøm chuû hoaøn toaøn caùc giaùc quan, moïi tham saân si maïn nghi taø 

kieán ñeàu bò xoùa saïch. Thöù ba laø ñieåm giöõa ngang ruùn (cai quaûn gan vaø 

daï daøy). Haønh giaû taäp trung vaøo ñaây seõ coù khaû naêng khaùm phaù ra 

nhöõng kho baùu bò daáu kín. Haønh giaû taäp trung vaøo ñieåm naày khoâng coøn 

sôï löûa, ngay caû khi neùm vaøo löûa, ngöôøi aáy vaãn soáng maø chaúng sôï. Thöù 

tö laø ñieåm naèm ngay vuøng tim treân ñöôøng giöõa. Haønh giaû taäp trung vaøo 

ñieåm naày ñeán thuaàn thuïc seõ kieåm soaùt hoaøn toaøn khoâng khí. Ngöôøi naày 

coù theå bay vaø nhaäp vaøo thaân theå moät ngöôøi khaùc. Thöù naêm laø ñieåm 

naèm döôùi coå, treân keânh naêng löïc (Sushumna), nôi kieåm soaùt thanh 

quaûn. Haønh giaû taäp trung vaøo ñaây seõ khoâng bò huûy dieät duø theá giôùi coù 

bò tan vôõ. Ngöôøi aáy seõ ñaït ñöôïc söï hieåu bieát veà quaù khöù, hieän taïi vaø vò 

lai. Thöù saùu laø ñieåm naèm giöõa hai chaân maøy. Haønh giaû taäp trung ñöôïc 

vaøo ñaây seõ coù khaû naêng tröø ñöôïc taát caû caùc haäu quaû cuûa haønh ñoäng 

trong quaù khöù. Thöù baûy laø ñieåm naèm ngay treân ñænh ñaàu. Ñaây laø nôi truù 

nguï cuûa chö Thieân. Haønh giaû naøo taäp trung ñöôïc ôû ñaây seõ chöùng ñöôïc 

cöïc laïc, sieâu thöùc vaø sieâu trí. Tu Taäp Du Giaø Maät Toâng Toái Thöôïng: 

Theo Maät toâng Taây Taïng, thì “Du Giaø Maät Toâng Toái Thöôïng” laø loaïi 

maät chuù thöù tö vaø laø loaïi cao nhaát trong boán loaïi maät chuù. Nhöõng loaïi 

maät chuù naøy taäp trung vaøo thieàn taäp lieân heä tôùi nhöõng naêng löïc vi teá 

ñöôïc goïi laø “gioù” vaø “nhöõng gioït,” di chuyeån qua nhöõng keânh vi teá 

nhaát trong thaân theå chuùng ta. Thöïc taäp cuûa loaïi maät chuù naøy ñöôïc chia 

laøm hai giai ñoaïn: Thöù nhaát laø giai ñoaïn phaùt ñoäng. Thöù nhì laø giai 

ñoaïn hoaøn thaønh. Trong giai ñoaïn ñaàu, haønh giaû phaùt sanh ra moät hình 

aûnh sinh ñoäng cuûa moät vò Phaät ñeå töø thöùc tueä chöùng nghieäm “taùnh 

khoâng,” vaø giai ñoaïn thöù nhì haønh giaû thænh vò Phaät aáy hoøa hôïp vôùi 

mình laøm moät, sao cho mình thaáy raèng mình vaø vò Phaät aáy khoâng theå 

taùch rôøi ñöôïc nöõa.  

 

The Development of Yogacara Meditation 

 

I. An Overview of the Yogacara or Vijnanavada:  

The Yogacara school is another important branch of the Mahayana. 

According to Keith in the Chinese-English Buddhist Terms, tantric or 

esoteric sect, the principles of Yoga are accredited to Pantajali in 

second century B.C., later founded as a school in Buddhism by Asanga 
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in the fourth century A.D. Hsuan-Tsang became a disciple and 

advocate of this school. However, according to Prof. Bapat in the 

Twenty-Five Hundred Years of Buddhism, the Yogacara school was 

founded by Maitreya or Maitreyanatha in the third century A.D. 

“Yogacara” is a Sanskrit term for “Yogic Practice School.” A school of 

Indian Buddhism whose main early exponents were the brothers 

Asanga and Vasubandhu, the primary focus of which was psychology 

and epistemology. The term “Yogic Practics School” may have been an 

implied rejection of the emphasis on dialectic (taøi bieän chöùng) and 

debate found in other Indian Buddhist traditions, particularly the 

Madhyamaka. Meditation practice and analysis of the workings of the 

mind are central concerns of Yogacara, as reflected in the voluminous 

literature it produced on these subjects. One of its central doctrines is 

“cognition-only,” according to which all phenomena are essentially 

products of mind. Along with Madhyamaka, it became one of the two 

most important philosophical traditions of Indian Buddhism, and also 

was highly influential in East Asia. Application of Yoga, also called 

Vijnanavada, the school that teaches knowing. The school of 

Mahayana Buddhist Yoga founded by Matreyanatha, Asanga and 

Vasubandu. According to the central notion of Yogachara, things exist 

only as processes of knowing, not as objects outside. Perception is a 

process of creative imagination (with the help of the storehouse 

consciousness) that apparently produces outer objects. According to 

Yogachara, Alaya vijnana is the ground of knowledge and the 

storehouse of all previous impressions, seeds developed.  Alaya 

vijnana is the determining factor for the process of rippening karma. 

The Alaya vijnana is often compared to a stream and karma as the 

water. Once karma already formed as water poured into the stream, the 

stream continues to flow and flow (no matter what) even after the 

person’s death, providing continuity from one existence to the next.  

According to the ancient Buddhism, the path to liberation in the 

Yogachara is divided into four stages (1. Preliminary path where the 

bodhisattva undertakes the teaching of “mind only”; 2. Path of seeing 

where bodhisattva gains a realistic understanding of the teaching, 

attains the knowledge of concept, and enters the first of the ten stages; 

3. Path of meditation where bodhisattva passes successively through 

the ten stages and develops insight as well as liberate self from all 
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defilements; 4. Path of fulfillment where all defilements are eliminated 

to put an end to the cycle of of existence). The Yogacara Sect has two 

sastras: First, the Yogacaryabhumi-sastra, the work of Asanga, said to 

have been dictated to him in or from the Tusita heaven by Maitreya, 

translated by Hsuan-Tsang, is the foundation text of this school. 

Second, a commentary on the Yogacaryabhmi-sastra, composed by 

Jinaputra, translated into Chinese by Hsuan-Tsang.  

 

II. The History of Formation of the Yogacara School: 

The Yogacara School is another important branch of the 

Mahayana. According to Keith in the Chinese-English Buddhist Terms, 

tantric or esoteric sect, the principles of Yoga are accredited to 

Pantajali in second century B.C., later founded as a school in Buddhism 

by Asanga in the fourth century A.D. Hsuan-Tsang became a disciple 

and advocate of this school. However, according to Prof. Bapat in the 

Twenty-Five Hundred Years of Buddhism, the Yogacara School was 

founded by Maitreya or Maitreyanatha in the third century A.D. The 

Yogacara School is one of the two main schools of Mahayana 

Buddhism. The Yogacaras were adherents of mentalism. They do not 

make any undue claims for the non-origination theory notwithstanding 

the fact that they too hold the world to be unreal. Thus both the 

Madhyamika and the Yogacara schools maintain the Maya-like nature 

of the world. The Advaitins, likewise, adhere to the Maya doctrine in 

order to sustain their belief in Advaitism. A great champion of the 

Advaita school, Sankaracarya, took this weapon of the illusion theory 

and used against this rival realists, the Naiyayikas and the Vaisesikas, 

and on this account was called a crypto-Buddhist. Sankkara’s stand in 

advocating the unreality of the world, however, is logical and 

independent, for according to the Upanisads there existed previously 

only the Brahmin or Atman, and things other than that were unreal and 

diseased. Such a declaration makes it obvious that nothing but the 

Brahmin or Atman is real. The question arises, what was the source of 

Sankara’s doctrine of Maya? The Mahayana Buddhists who 

immediately preceded him are the most likely source. On the other 

hand, it is possible that it was the Sastitantra, the renowned treatise on 

the Sankhya philosophy. It is said that the Sastitantra contains a 

statement to the effect that “the ultimate and real nature of the ‘gunas’ 



151 

 

the Sankhyan forces, is invisible; and what is visible to us is fairly false 

like an illusory object, maya. Incidentally, it may be mentioned that the 

earlier Buddhists Nikayas make no mention whatever of the Maya 

doctrine. Yogacara is another school of thought, closely connected with 

with the Madhyamikas, placed its trust in faith in the Buddhas and 

Bodhisattvas, and in devotion to them. The systematization carried out 

by the Madhyamikas neglected, however, some of the ideas current in 

the early Mahayana, which later on received greater weight from 

aprallel developments in Hinduism. The influence of the Samkhya-

Yoga philosophy shows itself in the Yogacara School, founded about 

400 A.D. by Asanga, which relied for salvation in introspective 

meditation known as Yoga.      

 

III. Theories and Practices of the Yogacara School:  

Noted teachers in the school such as Asanga and Vasubandhu in 

the fourth century, Sthiramti and Dinnaga in the fifth century, 

Dharmapala and Dharmakirti in the seventh century, Santaraksita and 

Kamalasila in the eighth century, etc. These famous monks continued 

the work of the founder by their writings and raised the school to a high 

level. The school reached its summit of its power and influence in the 

days of Asanga and Vasubandhu. The appellation Yogacara was given 

by Asanga, while the term Vijnanavada was used by Vasubandhu. On 

the concept of “Consciousness” in the Yogacara, thought alone is real. 

The school is also known as the Vijnanavada on account of the fact that 

it holds nothing but consciousness (vijnaptimatra) to be the ultimate 

reality. In short, it teaches subjective idealism, or that thought alone is 

real. Mind in the Yogacara is different from the Alayavijnana. The 

Yogacara brings out the practical side of philosophy, while the 

Vijnanavada brings out its speculative features. The Lankavatara 

Sutra, an important work of this school, maintains that only the mind 

(cittamatra) is real, while external objects are not. They are unreal like 

dreams, mirages and ‘sky-flowers.’ Cittamatra, in this case, is different 

from alayavijnana which is the repository of consciousness underlying 

the subject-object duality. For the Yogacara, a self is the non-

existence. Vasubandhu’s Vijnaptimatrata-siddhi is the basic work of 

this system. It repudiates all belief in the reality of the objective world, 

maintaining that citta or vijnana is the only reality, while the 
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alyavijnana contains the seeds of phenomena, both subjective and 

objective. Like flowing water, alayavijnana is a constantly changing 

stream of consciousness. With the realization of Buddhahood, its 

course stops at once. According to Sthiramati, the commentator on 

Vasubandhu’s works, alya contains the seeds of all dharmas including 

those which produce impurities. In other words, all dharma exist in 

alayavijnana in a potential state. The Yogacarins further state that an 

adept should comprehend the non-existence of self (pudgala-

nairatmya), and the non-existence of things of the world (dharma-

nairatmya). The former is realized through the removal of passions 

(klesavarana), and the latter by the removal of the veil that covers the 

true knowledge (jneyavarana). Both these nairatmyas are necessary for 

the attainment of emancipation.  

 

IV. Meditation Practices In The Yogacara Sect: 

Yoga or Vijnanavada, a Sanskrit term that refers to any physical 

and or mental discipline. A form of meditation developed in ancient 

India aimed at liberating one from the physical limitations of the body 

or sufferings and afflictions by achieving concentration of mind and 

fusing with universal truth. It is common to both Hinduism and 

Buddhism, as well as other traditions in India. In Hinduism, yoga 

means to harness and unite oneself with god. In other religious 

traditions in India, yogic practices involve training in the development 

of physical and mental states that are valued by their traditions, but in 

Buddhism, Yoga is only equivalent to the first stage of meditative 

breathing practicing. There are five combinations of physical and 

breathing exercises. Yoga method requires the mutual response or 

relation of the following five aspects: First, the mutual response or 

relation of state, or environment, referred to mind. Second, the mutual 

response or relation of action, or mode of practice. Third, the mutual 

response or relation of right principle. Fourth, the mutual response or 

relation of results in enlightenment. Fifth, the mutual response or 

relation of motivity, i.e. practical application in saving others. 

The Yogacara School developed firmly owing to noted teachers in 

the school such as Asanga and Vasubandhu in the fourth century, 

Sthiramti and Dinnaga in the fifth century, Dharmapala and 

Dharmakirti in the seventh century, Santaraksita and Kamalasila in the 
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eighth century, etc. These famous monks continued the work of the 

founder by their writings and raised the school to a high level. The 

school reached its summit of its power and influence in the days of 

Asanga and Vasubandhu. The appellation Yogacara was given by 

Asanga, while the term Vijnanavada was used by Vasubandhu. The 

Yogacara recognizes three degrees of knowledge. First, Parikalpita or 

illusory knowledge: Illusory knowledge is the false attribution of an 

imaginary idea to an object produced by its cause and conditions. It 

exists only in one’s imagination and does not correspond to reality. 

Second, Paratantra or Empirical knowledge: Empirical knowledge is 

the knowledge of an object produced by its cause and conditions. This 

is relative knowledge and serves the practical purposes of life. Third, 

Parinispanna or Absolute knowledge: The absolute knowledge is the 

highest truth or tathata, the absolute. The illusory knowledge and 

empirical knowledge correspond to relative truth (samvrti-satya), and 

the absolute knowledge to the highest truth (paramartha-satya) of the 

Madhyamika system.  

 

V. Categories of Zen Practice of the Yogacara School:  

Cultivate “Ten Grounds”: The reason the Yogacara was so called 

because it emphasized the practice of meditation (yoga) as the most 

effective method for the attainment of the highest truth or bodhi. All 

the ten stages of spiritual progress (dasa bhumi) of Bodhisatvahood had 

to be passed through before bodhi could be attained. Cultivate the 

Three Esoteric Means of Yoga: There are three esoteric means of 

Yoga. The older practice of meditation as a means obtaining spiritual 

or magical power as distorted in Tantrism to exorcism, sorcery, and 

juggling in general. These are mutual relations of hand, mouth, and 

mind referring to manifestation, incantation, and mental operation 

thinking of the original Vairocana Buddha. Cultivate the Yoga Chakra: 

In the Yogacara’s teachings, chakras are points where soul and body 

connect with and interpenetrate, the centers of subtle or refined energy 

in the human energy body (although developed by Hinduism, Chakras 

play an important role in Buddhism, especially in Tantric Buddhism). 

There are seven chakras: First, the Muladhara-Chakra: It is located at 

the lowest part between the root of the genitals and the anus. 

Cultivators who are able to practice and penetrate to the muladhara-
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chakra conquer the quality of earth and no longer fears bodily death. 

Second, the Svadhishthana-Chakra: It lies in the energy channel at the 

root of the genitals. Cultivators who are able to concentrate on this no 

longer fear of water, acquire various psychic powers, intuitive 

knowledge, complete mastery of his senses. All greed, hatred, 

ignorance, arrogance, doubt and wrong views are completely 

eliminated. Third, the Manipura-Chakra: It lies within the energy 

channel in the navel region. Cultivators who concentrate on his no 

longer fear of fire, even if he were thrown into a blazing fire, he would 

remain alive without fear of death. Fourth, the Anahata-Chakra: It lies 

in the heart region, within the energy channel (middle line in the body). 

Cultivator who meditates on this center completely master the quality 

of air (he can fly through the air and enter the bodies of others. Fifth, 

the Vishuddha-Chakra: It lies in the sushumna nadi at the lower end of 

the throat. Cultivator concentrates on this will not perish even with the 

destruction of the cosmos. He attains complete knowledge of past, 

present and future. Sixth, the Ajna-Chakra: It lies in the sushumna nadi 

between the eyebrows. One who concentrates on this chakra destroys 

all karma from previous lives. Seventh, the sahasrara-chakra: It lies 

above the crown of the head, above the upper end of the sushumna 

nadi. This is the abode of god Shiva. One who concentrates on this 

experiences supreme bliss, superconsciousness and supreme 

knowledge. Cultivate Anuttara-Yoga-Tantra: According to Tibetan 

Tantric Buddhism, a Sanskrit term for “Highest yoga tantra,” the fourth 

and highest of the four classes of Buddhist Tantras. These classes of 

tantra focus on meditational practices relating to subtle energies called 

“winds” (prana) and “drops” (bindu), which move through the subtlest 

“channels” (nadi) in our bodies. The practices of this class of tantra are 

divided into two main stages: The first stage is the “generation stage” 

(upatti-krama). The second stage is the “completion stage” (sampanna-

krama). In the first stage the meditator generates a vivid image of a 

Buddha from the wisdom consciousness realizing emptiness (sunyata), 

and in the second stage invites the Buddha to merge with him or her, so 

that the practitioner and Buddha are viewed as inseparable.  
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Chöông Möôøi 

Chapter Ten 

 

Phaùp Moân Thieàn Ñònh  

Trong Phaät Giaùo 

 

I. Thieàn Laø Gì?:  

Thieàn na dòch laø “tö duy.” Tö duy trong coõi saéc giôùi thì goïi laø thieàn. 

Thieàn theo tieáng Phaïn laø Dhyana. Thieàn laø moät yeáu toá cuûa Ñònh; tuy 

nhieân, caû hai töø ñöôïc duøng gaàn nhö laãn loän vôùi nhau. Thieàn laø thuaät 

ngöõ Trung Hoa, do töø tieáng Phaïn “Dhyana” maø ra. Thieàn Na chæ söï taäp 

trung tinh thaàn vaø söï tónh taâm, trong ñoù moïi söï phaân bieät nhò nguyeân 

ñeàu bieán maát. Tònh löï laø laøm vaéng laëng doøng suy töôûng. Thieàn Na laø 

Ba La Maät thöù naêm trong luïc ñoä Ba La Maät (thöïc taäp thieàn na ñeå ñöôïc 

trí hueä Baùt Nhaõ), trong ñoù taát caû moïi bieän bieät giöõa chuû theå vaø ñoái 

töôïng, giöõa thaät vaø giaû, ñeàu bò xoùa boû. Ch’an laø chöõ töông ñöông gaàn 

nhaát cuûa Hoa ngöõ cho chöõ “Dhyana” trong Phaïn ngöõ, coù nghóa laø tónh 

löï. Tònh löï hay ñình chæ caùc tö töôûng khaùc, chæ chuyeân chuù suy nghó vaøo 

moät caûnh. Thieàn laø moät tröôøng phaùi phaùt trieån taïi Ñoâng AÙ, nhaán maïnh 

ñeán voâ nieäm, hieåu thaúng thöïc chaát cuûa vaïn höõu. Chöõ Thieàn ñöôïc dòch 

töø Phaïn ngöõ “Dhyana”. Dhyana duøng ñeå chæ moät traïng thaùi tònh löï ñaït 

ñöôïc bôûi buoâng boû. Thieàn duøng ñeå laøm laéng dòu vaø loaïi boû luyeán aùi, 

haän thuø, ganh gheùt vaø  si meâ trong taâm chuùng ta haàu ñaït ñöôïc trí tueä 

sieâu vieät coù theå daãn tôùi ñaïi giaùc. Thöïc taäp thieàn coù theå daãn ñeán ñònh. 

Theo daáu tích ngöôïc veà thôøi moät vò sö AÁn Ñoä teân laø Boà Ñeà Ñaït Ma, 

ngöôøi ñaõ du haønh sang Trung quoác vaøo ñaàu theá kyû thöù saùu. Ngöôøi ta tin 

raèng oâng laø vò toå thöù 28 cuûa doøng Thieàn ôû AÁn Ñoä vaø laø vò toå ñaàu tieân 

cuûa doøng Thieàn ôû Trung Quoác. Tröôøng phaùi naøy nhaán maïnh ñeán 

“thieàn,” vaø moät vaøi tröôøng phaùi coøn duøng nhöõng lôøi noùi bí aån (coâng aùn) 

nhaèm ñaùnh baïi loái suy nghó baèng nhaän thöùc hay quan nieäm, vaø hoã trôï 

thöïc chöùng chaân lyù. Khi nhìn laïi nguoàn goác cuûa Thieàn, chuùng ta thaáy 

raèng ngöôøi saùng laäp thaät söï cuûa Thieàn khoâng ai khaùc hôn laø Ñöùc Phaät. 

Qua quaùn töôûng noäi taïi maø Ñöùc Phaät ñaït ñöôïc chaùnh ñaúng chaùnh giaùc 

vaø do ñoù trôû thaønh baäc Giaùc Giaû, vò Chuùa cuûa Trí Tueä vaø Töø Bi. Trong 

ñaïo Phaät coù nhieàu phöông phaùp tu taäp vaø thieàn ñònh laø moät trong 
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phöông phaùp chính vaø quan troïng nhaát cuûa Phaät giaùo. Theo lòch söû Phaät 

giaùo thì Ñöùc Thích Toân Töø Phuï cuûa chuùng ta ñaõ ñaït ñöôïc quaû vò Voâ 

Thöôïng Chaùnh Ñaúng Chaùnh Giaùc sau nhieàu ngaøy thaùng toïa thieàn döôùi 

coäi Boà Ñeà. Hôn 25 theá kyû veà tröôùc chính Ñöùc Phaät ñaõ daïy raèng thöïc 

taäp thieàn laø quay trôû laïi vôùi chính mình haàu tìm ra chaân taùnh cuûa mình. 

Chuùng ta khoâng nhìn leân, khoâng nhìn xuoáng, khoâng nhìn sang ñoâng hay 

sang taây, hay baéc hay nam; chuùng ta nhìn laïi chính chuùng ta, vì chính ôû 

trong chuùng ta vaø chæ ôû trong ñoù thoâi laø trung taâm xoay chuyeån cuûa caû 

vuõ truï. Maõi ñeán ngaøy nay, chuùng ta vaãn coøn kính thôø Ngaøi qua hình 

aûnh toïa thieàn laéng saâu trong chaùnh ñònh cuûa Ngaøi. Thieàn toâng ñöôïc 

truy nguyeân töø thôøi Ñöùc Phaät laëng leõ ñöa leân moät caùnh sen vaøng. Luùc 

aáy hoäi chuùng caûm thaáy boái roái, duy chæ coù Ngaøi Ñaïi Ca Dieáp hieåu ñöôïc 

vaø mæm cöôøi. Caâu chuyeän naøy ngaàm noùi leân raèng yeáu chæ cuûa Chaùnh 

Phaùp vöôït ngoaøi ngoân ngöõ vaên töï. Trong nhaø Thieàn, yeáu chæ naøy ñöôïc 

ngöôøi thaày truyeàn cho ñeä töû trong giaây phuùt xuaát thaàn, xuyeân phaù böùc 

töôøng tri kieán haïn heïp thoâng thöôøng cuûa con ngöôøi.  

Yeáu chæ maø Ngaøi Ñaïi Ca Dieáp nhaän hieåu ñaõ ñöôïc truyeàn thöøa qua 

28 vò toå AÁn Ñoä cho ñeán toå Boà Ñeà Ñaït Ma. Toå Boà Ñeà Ñaït Ma laø moät 

thieàn sö AÁn Ñoä coù chí höôùng phuïng haønh theo kinh Laêng Giaø, moät baûn 

kinh cuûa toâng Du Giaø. Ngaøi du hoùa sang Trung Quoác vaøo naêm 470 vaø 

baét ñaàu truyeàn daïy Thieàn taïi ñaây. Sau ñoù Thieàn toâng lan toûa sang 

Trieàu Tieân vaø Vieät Nam. Ñeán theá kyû thöù 12 Thieàn toâng phoå bieán maïnh 

meõ vaø roäng raõi ôû Nhaät Baûn. Thieàn theo tieáng Nhaät laø Zen, tieáng Trung 

Hoa laø Ch’an, tieáng Vieät laø “Thieàn”, vaø tieáng Sanskrit laø “Dhyana” coù 

nghóa laø nhaát taâm tónh löï. Coù nhieàu doøng Thieàn khaùc nhau taïi Trung 

Hoa, Nhaät Baûn vaø Vieät Nam, moãi truyeàn thoáng ñeàu coù lòch söû vaø 

phöông thöùc tu taäp cuûa rieâng mình, nhöng taát caû ñeàu cho raèng mình 

thuoäc doøng thieàn baét ñaàu töø Ñöùc Phaät Thích Ca Maâu Ni. Thieàn söû cho 

raèng Ñöùc Phaät ñaõ truyeàn laïi tinh tuùy cuûa taâm giaùc ngoä cuûa Ngaøi cho ñeä 

töû laø Ca Dieáp, roài tôùi phieân Ca Dieáp laïi truyeàn thöøa cho ngöôøi keá thöøa. 

Tieán trình naøy tieáp tuïc qua 28 vò toå AÁn Ñoä cho ñeán toå Boà Ñeà Ñaït Ma, 

ngöôøi ñaõ mang Thieàn truyeàn thöøa vaøo Trung Hoa. Taát caû nhöõng vò ñaïo 

sö AÁn Ñoä vaø Trung Hoa thôøi tröôùc ñeàu laø nhöõng vò Thieàn sö. Thieàn laø 

moät trong nhöõng phaùp moân maø Ñöùc Phaät truyeàn giaûng  song song vôùi 

giôùi luaät, boá thí, nhaãn nhuïc vaø trí tueä. Moät soá haønh giaû muoán laäp phaùp 

moân Thieàn laøm coát loõi cho vieäc tu taäp neân Thieàn toâng daàn daàn ñöôïc 

thaønh hình. Nguyeân lyù caên baûn cuûa Thieàn toâng laø taát caû chuùng sanh 
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ñeàu coù Phaät taùnh, töùc laø haït gioáng Phaät maø moãi ngöôøi töï coù saün. 

Nguyeân lyù naøy ñöôïc moät soá Thieàn sö trình baøy qua caâu “Taát caû chuùng 

sanh ñeàu ñaõ laø Phaät”, nhöng chæ vì nhöõng taâm thaùi nhieãu loaïn vaø nhöõng 

chöôùng ngaïi phaùp ñang coøn che môø taâm thöùc maø thoâi. Nhö vaäy coâng 

vieäc cuûa thieàn giaû chæ laø nhaän ra taùnh Phaät vaø ñeå cho taùnh Phaät aáy phaùt 

haøo quang xuyeân vöôït qua nhöõng chöôùng ngaïi phaùp. Vì tieàn ñeà cô baûn 

ñeå chöùng ñaït quaû vò Phaät, töùc laø chuûng töû Phaät ñaõ naèm saün trong moãi 

ngöôøi roài neân Thieàn toâng nhaán maïnh ñeán vieäc thaønh Phaät ngay trong 

kieáp naøy. Caùc vò Thieàn sö tuy khoâng phuû nhaän giaùo lyù taùi sanh hay 

giaùo lyù nghieäp baùo, nhöng khoâng giaûng giaûi nhieàu veà nhöõng giaùo lyù 

naøy. Theo Thieàn toâng, ngöôøi ta khoâng caàn phaûi xa laùnh theá gian naøy ñeå 

tìm kieám Nieát Baøn ôû moät nôi naøo khaùc, vì taát caû chuùng sanh ñeàu coù saün 

Phaät taùnh. Hôn nöõa, khi ngöôøi ta chöùng ngoä ñöôïc taùnh khoâng thì ngöôøi 

ta thaáy raèng sinh töû vaø Nieát Baøn khoâng khaùc nhau.  

Thieàn toâng nhaän thöùc saâu saéc nhöõng giôùi haïn cuûa ngoân ngöõ vaø tin 

chaéc raèng coâng phu tu taäp coù chieàu höôùng vöôït qua phaïm vi dieãn ñaït 

cuûa ngoân ngöõ. Haønh thieàn laø quay trôû laïi trong mình haàu tìm ra chaân 

tính cuûa chính mình. Chuùng ta khoâng nhìn leân, khoâng nhìn xuoáng, 

khoâng nhìn sang ñoâng hay sang taây, sang baéc hay sang nam; maø laø nhìn 

laïi chính chuùng ta, vì chính ôû trong chuùng ta vaø chæ trong ñoù thoâi môùi laø 

trung taâm xoay chuyeån cuûa caû vuõ truï. Vì vaäy Thieàn toâng ñaëc bieät nhaán 

maïnh ñeán vieäc thöïc nghieäm vaø khoâng ñaët troïng taâm vaøo vieäc hieåu bieát 

suoâng. Do ñoù neân vôùi ngöôøi tu Thieàn thì ñieàu quan troïng tröôùc tieân laø 

phaûi gaén boù vôùi moät vò Thieàn sö coù nhieàu kinh nghieäm. Boån phaän cuûa 

vò Thieàn sö laø ñöa thieàn sinh ñi ngöôïc trôû laïi caùi thöïc taïi hieän tieàn baát 

cöù khi naøo taâm tö cuûa thieàn sinh coøn dong ruoåi vôùi nhöõng khaùi nieäm coù 

saün. Hieåu theo nghóa naày, Thieàn laø moät toân giaùo mang hoïc thuyeát vaø 

caùc phöông phaùp nhaèm muïc ñích ñöa tôùi choã nhìn thaáy ñöôïc baûn tính 

rieâng cuûa chuùng ta, vaø tôùi giaùc ngoä hoaøn toaøn, nhö Ñöùc Phaät Thích Ca 

Maâu Ni ñaõ traûi qua döôùi coäi Boà Ñeà sau moät thôøi kyø thieàn ñònh maõnh 

lieät. Hôn baát cöù moät phaùi Phaät giaùo naøo, Thieàn ñaët leân haøng ñaàu söï theå 

nghieäm ñaïi giaùc vaø nhaán maïnh tôùi tính voâ ích cuûa caùc nghi leã toân giaùo. 

Con ñöôøng ngaén hôn nhöng gay go trong tu haønh laø “toïa thieàn.” Nhöõng 

ñaëc tröng cuûa Thieàn coù theå toùm taét baèng boán nguyeân lyù sau ñaây: Giaùo 

ngoaïi bieät truyeàn; baát laäp vaên töï; tröïc chæ nhaân taâm; kieán taùnh thaønh 

Phaät. Theo quan ñieåm bí truyeàn: Thieàn khoâng phaûi laø moät toân giaùo, maø 

laø moät nguoàn goác khoâng theå xaùc ñònh ñöôïc vaø khoâng theå truyeàn thuï 
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ñöôïc. Ngöôøi ta chæ coù theå töï mình theå nghieäm. Thieàn khoâng mang moät 

caùi teân naøo, khoâng coù moät töø naøo, khoâng coù moät khaùi nieäm naøo, noù laø 

nguoàn cuûa taát caû caùc toân giaùo, vaø caùc toân giaùo chæ laø nhöõng hình thöùc 

bieåu hieän cuûa cuøng moät söï theå nghieäm gioáng nhau. Theo nghóa naày, 

Thieàn khoâng lieân heä vôùi moät truyeàn thoáng toân giaùo rieâng bieät naøo, keå 

caû Phaät giaùo. Thieàn laø “söï hoaøn thieän nguyeân lai” cuûa moïi söï vaät vaø 

moïi thöïc theå, gioáng vôùi söï theå nghieäm cuûa taát caû caùc Ñaïi Thaùnh, caùc 

nhaø hieàn trieát vaø caùc nhaø tieân tri thuoäc taát caû moïi toân giaùo, duø coù duøng 

nhöõng teân goïi khaùc nhau ñeán maáy ñeå chæ söï theå nghieäm aáy. Trong Phaät 

giaùo, ngöôøi ta goïi noù laø “söï ñoàng nhaát cuûa Sanh töû vaø Nieát baøn.” Thieàn 

khoâng phaûi laø moät phöông phaùp cho pheùp ñi ñeán söï giaûi thoaùt ñoái vôùi 

moät ngöôøi soáng trong voâ minh, maø laø bieåu hieän tröïc tieáp, laø söï caäp nhaät 

hoùa söï hoaøn thieän voán coù trong töøng ngöôøi ôû baát cöù luùc naøo.  

Theo quan ñieåm coâng truyeàn: Thieàn laø moät phaùi cuûa Phaät giaùo Ñaïi 

Thöøa, phaùt trieån ôû caùc theá kyû thöù saùu vaø thöù baûy, nhôø söï hoøa troän Phaät 

giaùo Thieàn do toå Boà Ñeà Ñaït Ma du nhaäp vaøo Trung Quoác vaø Ñaïo giaùo. 

Tuy nhieân, theo caùc truyeàn thoáng Phaät giaùo, coù naêm loaïi Thieàn khaùc 

nhau: Ngoaïi ñaïo Thieàn, Phaøm phu Thieàn, Tieåu Thöøa Thieàn, Ñaïi Thöøa 

Thieàn, vaø Toái thöôøng thöøa Thieàn. Thieàn ngoaïi ñaïo goàm nhieàu loaïi 

khaùc nhau. Chaúng haïn nhö  Thieàn Cô Ñoác giaùo, thieàn thieâng lieâng vaø 

thieàu sieâu vieät, vaân vaân. Phaøm phu thieàn laø söï taäp trung tinh thaàn ñeán 

choã saâu xa, vaän ñoäng theå duïc theå thao, traø ñaïo thieàn, vaø nhöõng nghi 

thöùc khaùc. Tieåu thöøa thieàn laø quaùn taâm voâ thöôøng, quaùn thaân baát tònh 

vaø quaùn phaùp voâ ngaõ. Thieàn Ñaïi thöøa laø a) quaùn phaùp sanh dieät laø töï 

taùnh cuûa chö phaùp; b) quaùn söï thaät veà caùi gì thuoäc veà hình töôùng beân 

ngoaøi ñeàu hö doái khoâng thaät; c) quaùn söï hieän höõu, khoâng vaø trung ñaïo; 

d) quaùn thaät töôùng cuûa cuûa moïi hieän töôïng; e) quaùn söï thaâm nhaäp hoã 

töông qua laïi cuûa moïi hieän töôïng; f) quaùn moïi hieän töôïng töï chuùng laø 

tuyeät ñoái. Taát caû saùu phaùp quaùn naày töông ñöông vôùi lôøi Phaät daïy trong 

Kinh Hoa Nghieâm: “Neáu baïn muoán bieát roõ taát caû chö Phaät ba ñôøi quaù 

khöù, hieän taïi vaø vò lai, thì baïn neân quaùn taùnh cuûa phaùp giôùi laø taát caû chæ 

do taâm taïo maø thoâi.” Toái thöôïng thöøa Thieàn ñöôïc chia ra laøm ba loaïi: 

Nghóa Lyù Thieàn, Nhö Lai Thieàn vaø Toå Sö Thieàn.  

Trong Kinh Phaùp Cuù, Ñöùc Phaät daïy: “Tu Du-giaø thì trí phaùt, boû Du-

giaø thì tueä tieâu. Bieát roõ hay leõ naøy theá naøo laø ñaéc thaát, roài noã löïc thöïc 

haønh, seõ taêng tröôûng theâm trí tueä (282). Gìn giöõ tay chaân vaø ngoân ngöõ, 

gìn giöõ caùi ñaàu cao, taâm meán thích thieàn ñònh, rieâng ôû moät mình, thanh 
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tònh vaø töï bieát ñaày ñuû, aáy laø baäc Tyø kheo (362). Naøy caùc Tyø Kheo, haõy 

mau tu thieàn ñònh! Chôù buoâng lung, chôù meâ hoaëc theo duïc aùi. Ñöøng ñôïi 

ñeán khi nuoát höôøn saét noùng, môùi aên naên than thôû (371). Ai nhaäp vaøo 

thieàn ñònh, an truï choã ly traàn, söï tu haønh vieân maõn, phieàn naõo laäu döùt 

saïch, chöùng caûnh giôùi toái cao, Ta goïi hoï laø Baø-la-moân (386).” 

 

II. Haønh Giaû Tu Thieàn Trong Ñaïo Phaät Laø Ai?:  

Ngöôøi tu thieàn laø ai? Con ngöôøi aáy coá gaéng tu taäp nhaèm ñaït ñöôïc 

giaùc ngoä töøng phaàn hay giaùc ngoä hoaøn toaøn. Ngöôøi tu thieàn phaûi neân 

bieát thaân naày laø hö giaû, voïng töôûng laø hö giaû khoâng thaät. Moät khi nhaän 

chaân ra ñöôïc caùi ngaõ hö giaû laø bieát ñöôïc lyù voâ ngaõ maø Ñöùc Phaät ñaõ daïy 

trong kinh ñieån. Ñöùc Phaät giaùc ngoä töø tu taäp thieàn ñònh; chö toå cuõng 

theo böôùc chaân Phaät maø ñaït thaùnh giaùc ngoä. Nhö vaäy, chuùng ta coù con 

ñöôøng naøo khaùc ñeå ñi neáu chuùng ta muoán thaønh ñaït giaùc ngoä hay sao?  

Phaät töû thuaàn thaønh neân luoân nhôù raèng tinh thaàn chaân chính cuûa thieàn 

ñònh laø duøng trí tueä ñeå thaáy ñöôïc leõ thaät laø thaân vaø taâm khoâng thaät. Khi 

maø chuùng ta thaáy ñöôïc caùi leõ thaät aáy roài thì chuùng ta môùi coù theå buoâng 

boû loøng tham chaáp vaø saân haän ñeå taâm chuùng ta ñöôïc thanh tònh vaø tænh 

thöùc, töø ñoù chuùng ta môùi thaáy ñöôïc caùi chaân thaät cuûa chính mình, ñoù laø 

giaûi thoaùt baèng trí tueä. Ñöùc Phaät chæ laø ngöôøi cung caáp cho chuùng ta 

nhöõng chæ daãn maø thoâi, coøn thì hoaøn toaøn tuøy thuoäc vaøo chuùng ta aùp 

duïng hay khoâng aùp duïng nhöõng kyõ thuaät naày trong cuoäc soáng haèng 

ngaøy cuûa chính mình. Nhö vaäy ngöôøi tu thieàn laø ngöôøi ñang tu taäp thieàn 

quaùn trong töøng phuùt giaây cuûa cuoäc ñôøi mình. Coù leõ ngöôøi aáy ñaõ ñaït 

ñöôïc töøng phaàn hay toaøn phaàn giaùc ngoä. Khi tu taäp Thieàn, haønh giaû 

nhaän bieát raèng thaân naày khoâng thaät, raèng caùi goïi laø taâm ñoù voâ thöôøng, 

raèng ao öôùc voïng töôûng khoâng thaät, raèng chö phaùp khoâng coù caùi goïi laø 

‘ngaõ’. Chö toå trong Phaät giaùo thöôøng noùi, “Kinh ñieån laø mieäng Phaät, 

coøn Thieàn laø taâm Phaät. Mieäng Phaät vaø taâm Phaät khoâng phaûi laø hai thöù 

khaùc nhau.” Nhöõng gì ñöùc Phaät noùi ra laø töø taâm cuûa Ngaøi; vì vaäy maø 

Thieàn vaø kinh ñieån khoâng phaûi laø hai thöù khaùc nhau. Nhieàu ngöôøi vaãn 

coøn hieåu laàm raèng Thieàn laø moät toâng phaùi ngoaïi giaùo chöù khoâng phaûi 

Phaät giaùo vì  toâng phaùi naày khoâng truyeàn baèng nhöõng lôøi daïy trong 

kinh ñieån, maø laø taâm truyeàn taâm. Toâng phaùi naày khoâng döïa vaøo kinh 

ñieån. Tuy nhieân, sau khi hieåu thaáu ñaùo, chuùng ta seõ thaáy raèng Thieàn vaø 

kinh ñieån khoâng coù gì khaùc caû. Ñöùc Phaät ñaõ ñaït ñeán giaùc ngoä ñeå thaønh 

Phaät töø tu taäp thieàn quaùn; caùc vò thaày sau naày cuõng theo chaân Ngaøi maø 



160 

 

ñaït ñöôïc giaùc ngoä. Nhö vaäy chuùng ta tu thieàn laø tu taäp con ñöôøng giaùc 

ngoä cuûa ñöùc Phaät, chöù khoâng laø con ñöôøng naøo khaùc. Tinh thaàn chaân 

chính cuûa Thieàn Phaät giaùo laø duøng trí tueä ñeå thaáy ñöôïc chaân lyù; ñeå 

thaáy thaân naày vaø taâm naày khoâng thaät. Khi chuùng ta thaáy ñöôïc chaân lyù 

aáy roài thì chuùng ta buoâng boû tham saân ñeå taâm chuùng ta trôû neân tænh 

laëng. Ngoaøi ra, khi tu taäp thieàn quaùn, chuùng ta coøn thaáy ñöôïc caùi chaân 

thaät trong chính chuùng ta, ñoù chính laø giaûi thoaùt baèng trí tueä. Ñöùc Phaät 

chæ coù theå laø cung caáp cho chuùng ta nhöõng höôùng daãn veà tu taäp thieàn 

quaùn. Coøn thì hoaøn toaøn tuøy thuoäc vaøo chuùng ta coù aùp duïng nhöõng kyõ 

thuaät thieàn ñònh naày vaøo cuoäc soáng haèng ngaøy cuûa mình hay khoâng maø 

thoâi. 

 

III. Muïc Ñích Cuûa Vieäc Haønh Thieàn:  

Phaûi, muïc tieâu toái haäu cuûa thieàn Phaät giaùo laø chöùng ngoä toaøn giaùc, 

hoaøn toaøn töï chuû vaø taâm trí tuyeät ñoái laønh maïnh hay traïng thaùi nieát baøn 

qua ñieàu phuïc taâm vaø goät röûa heát thaûy nhöõng bôïn nhô tinh thaàn. Tuy 

nhieân, ngoaøi caùi muïc tieâu toái haäu aáy coøn coù nhöõng lôïi ích maø haønh giaû 

coù theå thoï höôûng ñöôïc. Thieàn taäp coù theå gôïi nguoàn caûm höùng cho 

chuùng ta khaùm phaù traïng thaùi saùng suoát  minh maãn (söï thoâng minh) vaø 

söï phong phuù cuûa phaåm caùch töï nhieân cuûa chính mình. Haønh thieàn 

cuõng coù theå giuùp chuùng ta khôi daäy tieàm naêng trong taâm, suy nghó saùng 

suoát, hieåu bieát saâu saéc, vaø caân baèng vaø laøm dòu ñi tình traïng caêng thaúng 

trong taâm. Haønh thieàn laø moät tieán trình saùng taïo nhaèm bieán ñoåi nhöõng 

caûm xuùc voïng ñoäng vaø tö töôûng baát thieän thaønh traïng thaùi tinh thaàn 

ñieàu hoøa vaø thanh saïch. Neáu haønh thieàn coù nghóa laø kyû luaät tinh thaàn 

hay phöông phaùp trau doài taâm trí, thì khoûi phaûi noùi gì caû, taát caû moïi 

ngöôøikhoâng phaân bieät giôùi tính, maøu da, chuûng toäc, hay baát luaän laø loài 

phaân chia naøo ñi nöõa, ñeàu neân haønh thieàn. Xaõ hoäi taân tieán hieän nay 

ñang sa laày vaøo trong nhöõng voïng ñoäng vaø quyeán ruõ maø chæ coù coâng 

phu thieàn taäp môùi mong kieåm soaùt ñöôïc. Taát caû chuùng ta neân tænh thöùc 

vaø nhaän dieän ra söï kieän chuùng ta caàn phaûi thay ñoåi caùch soáng baèng 

caùch thay ñoåi nhaân sinh quan maø chuùng ta ñang coù, vaø muoán ñöôïc nhö 

vaäy, chuùng ta caàn phaûi tu taäp thieàn quaùn. Chuùng ta caàn phaûi thoâng suoát 

söï khaùc bieät giöõa caùi “Baûn Ngaõ” vaø “Taùnh Giaùc”; vaø chæ coù coâng phu 

tu taäp môùi coù khaû naêng laøm cho söï khaùc bieät nhoû daàn; cho ñeán moät luùc 

naøo ñoù caû hai hoøa nhaäp thaønh moät, luùc ñoù chuùng ta nhaän dieän ñöôïc 

chaân lyù cuoäc ñôøi. 
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Coù leõ ai trong chuùng ta cuõng thaáy raèng cuoäc soáng naày ñaày daãy 

nhöõng khoù khaên chöôùng ngaïi, hoang mang vaø baát coâng. Ngay nhöõng 

luùc maø moïi vieäc ñeàu troâi chaûy toát ñeïp, chuùng ta cuõng caûm thaáy lo laéng 

raèng chuùng seõ khoâng toàn taïi laâu daøi. Ñaây chính laø lyù do maø ai trong 

chuùng ta cuõng neân haønh thieàn. Noùi veà thieàn, taïi sao chuùng ta phaûi tu 

thieàn? Chuùng ta thöôøng nghe noùi ñeán thuaät ngöõ “ñònh” hay “thieàn”, töùc 

laø phöông thöùc laøm cho taâm mình an ñònh. Khi taâm ñöôïc an ñònh, noù 

khoâng voïng ñoäng vaø chuùng ta ñaït ñöôïc nhaát ñieåm taâm. Muïc ñích cuûa 

thieàn laø laøm tan chaûy ñi khoái voïng töôûng choàng chaát baáy laâu nay cuûa 

chuùng ta. Caùi coøn toàn ñoïng laïi trong chuùng ta chæ laø caùi chaân ngaõ vaø 

cuoái cuøng chuùng ta theå nhaäp vaøo caûnh giôùi voâ ngaõ. Neáu chuùng ta khoâng 

döøng laïi ôû ñaây, khoâng nghó töôûng hay chaáp tröôùc veà caûnh giôùi naày, 

chuùng ta seõ tieáp tuïc tu taäp cho ñeán khi chöùng nhaäp vaøo Tuyeät ñoái. Nhö 

vaäy thì phöông phaùp tu thieàn coù khaùc nhöõng phöông phaùp tu Phaät khaùc 

hay khoâng? Trong khi tuïng kinh, nieäm chuù, nieäm Phaät, chuùng ta ngoài 

yeân vaø chæ nhieáp taâm vaøo tuïng kinh, nieäm chuù, hay nieäm Phaät maø thoâi. 

Vì vaäy khi tuïng kinh, nieäm chuù, hay nieäm Phaät, chuùng ta kieåm soaùt 

ñöôïc caû thaân, khaåu vaø yù neáu chuùng ta khoâng muoán cho yù rong ruoåi 

(thaân ngoài yeân, khaåu chæ tuïng nieäm vaø yù chæ chuù taâm vaøo vieäc tuïng 

kinh, nieäm chuù, hay nieäm Phaät maø thoâi). Cuõng nhö theá, khi tu taäp thieàn 

ñònh, chuùng ta cuõng kieåm soaùt ñöôïc caû thaân, khaåu vaø yù neáu chuùng ta 

khoâng muoán cho yù dong ruoåi. Thaät laø khoù khaên trong vieäc ñieàu phuïc 

taâm yù; tuy nhieân, neáu chuùng ta keàm giöõ ñöôïc thaân khaåu laø chuùng ta 

cuõng coù nhieàu coâng ñöùc laém roài vaäy. Neáu muoán ñaït tôùi möùc ñoä coâng 

ñöùc cao hôn, chuùng ta phaûi coá gaéng ñieàu phuïc cho baèng ñöôïc taâm yù 

cuûa mình. Muïc ñích chính cuûa haønh giaû tu thieàn laø taàm caàu chaân lyù, 

taàm caàu giaùc ngoä. Treân cuoäc haønh trình naày, neáu chuùng ta böôùc ñi moät 

böôùc töùc laø chuùng ta tieán gaàn ñeán giaùc ngoä moät böôùc. Ñöùc Phaät laø baäc 

Giaùc Ngoä, vì vaäy hoïc Phaät laø hoïc phöông phaùp giaùc ngoä. Nhö vaäy treân 

ñöôøng giaùc ngoä, caøng tieán tôùi laø caøng ñeán gaàn vôùi giaùc ngoä. 

Thieàn quaùn laø tu taäp ñeå ñaït ñöôïc caùi thaáy vöôït ra ngoaøi taàm möùc 

thoâng thöôøng, thaáy moät caùch roõ raøng, chöù khoâng chæ thaáy phôùt qua nôi 

beà maët, hay thaáy caùi daùng beà ngoaøi, maø laø thaáy söï vaät ñuùng trong boái 

caûnh cuûa noù, töùc laø thaáy döôùi ba ñaëc töôùng hay ‘tam phaùp aán’ trong 

nhaø Phaät, ñoù laø voâ thöôøng, khoå vaø voâ ngaõ. Ñaây laø ba daáu hieäu ñaëc thuø 

cuûa taát caû caùc phaùp höõu vi, taát caû nhng hieän töôïng sinh toàn. Chính thieàn 

minh saùt naày döïa treân neàn taûng cuûa thieàn vaéng laëng, giuùp cho haønh giaû 
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coù khaû naêng goät röûa taát caû moïi oâ nhieãm trong taâm ñeán möùc taän cuøng, 

buoâng boû moïi aûo kieán veà caùi ‘ngaõ’, nhìn thaáy thöïc töôùng cuûa vaïn phaùp 

vaø chöùng ngoä Nieát Baøn. Nhö vaäy, caû hai phaùp thieàn vaéng laëng vaø minh 

saùt ñeàu hoã trôï cho nhau giuùp haønh giaû chöùng ngoä ñöôïc Nieát Baøn. Muïc 

tieâu toái haäu cuûa thieàn laø ñeå loaïi tröø nhöõng bôïn nhô trong taâm cuûa 

chuùng ta. Tröôùc khi ñaït ñöôïc muïc tieâu naày, haønh giaû seõ coù ñöôïc nhöõng 

lôïi ích thieát thöïc nhö seõ coù moät caùi taâm bình an, tónh laëng vaø coù ñuû 

naêng löïc ñeå chaáp nhaän nhöõng gì xaõy ñeán cho mình. Thieàn giuùp chuùng 

ta nhìn söï vaät ñuùng nhö thöïc töôùng cuûa chuùng chöù khoâng phaûi thaáy 

chuùng qua nhöõng bieåu hieän beân ngoaøi. Söï vaät xuaát hieän tröôùc maét 

chuùng ta döôùi traïng thaùi tröôøng toàn, vöõng beàn, ñaùng yeâu vaø coù thöïc 

chaát, nhöng treân thöïc teá thì chuùng khoâng phaûi nhö vaäy. Khi thöïc haønh 

thieàn quaùn, chuùng ta seõ töï mình thaáy ñöôïc söï sinh dieät cuûa hieän töôïng 

vaät chaát vaø tinh thaàn. Ñoàng thôøi chuùng ta cuõng yù thöùc ñöôïc moät caùch roõ 

raøng hôn nhöõng dieãn bieán trong thaân taâm mình. Chuùng ta seõ coù ñuû khaû 

naêng chaáp nhaän moïi chuyeän xaõy ñeán vôùi mình vôùi moät phong caùch an 

nhieân, chöù khoâng bò xao ñoäng hay caûm xuùc vaø ñöông ñaàu vôùi hoaøn 

caûnh moät caùch laïc quan hôn. Ñuùng, muïc tieâu cao nhaát trong thieàn taäp 

Phaät giaùo laø chöùng ngoä toaøn giaùc, hoaøn toaøn töï chuû vaø taâm trí hoaøn 

toaøn laønh maïnh hay traïng thaùi Nieát Baøn, baèng caùch ñieàu phuïc taâm vaø 

goät röûa taän cuøng nhöõng bôïn nhô tinh thaàn. Tuy nhieân, ngoaøi caùi muïc 

tieâu cuøng toät aáy, thieàn taäp coøn coù nhieàu lôïi ích maø haønh giaû coù theå 

höôûng ñöôïc. Thieàn gôïi höùng cho ta khaùm phaù traïng thaùi saùng suoát minh 

maãn cuûa chính mình, söï phong phuù vaø phaåm caùch töï nhieân cuûa mình. 

Haønh thieàn coøn coù theå khôi daäy khaû naêng tieàm taøng trong taâm, giuùp 

chuùng ta suy nghó saùng suoát, hieåu bieát thaâm saâu, caân baèng traïng thaùi 

taâm vaø söï tænh laëng. Haønh thieàn laø moät tieán trình saùng taïo nhaèm bieán 

ñoåi nhöõng caûm xuùc voïng ñoäng vaø nhöõng tö töôûng baát thieän thaønh traïng 

thaùi tinh thaàn hoøa hôïp vaø thanh saïch. Nhö vaäy, neáu chuùng ta chôø ñeán 

luùc ngoài xuoáng môùi thöïc taäp thieàn trong moät vaøi giôø thì nhöõng giôø khaùc 

trong ngaøy cuûa chuùng ta seõ ra sao? Neáu noùi toïa thieàn laø tu taäp thieàn 

ñònh laø chuùng ta thaät söï phaù huûy caùi khaùi nieäm thaät cuûa thieàn. Neáu 

chuùng ta bieát caùch tu taäp thieàn ñònh thì chuùng ta phaûi bieát lôïi duïng taát 

caû thôøi giôø coù ñöôïc trong ngaøy cuûa mình. Ñeå laøm ñöôïc chuyeän naày, 

chuùng ta neân thöïc taäp thieàn ngay trong nhöõng coâng vieäc haèng ngaøy cuûa 

mình. 
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IV. Thieàn Khoâng Phaûi Laø Moät Trieát Hoïc Lyù Thuyeát Khoâng Thöïc 

Tieãn:  

Thieàn khoâng phaûi laø moät trieát hoïc lyù thuyeát ñeå baøn caõi vaø tranh 

luaän suoâng, maø laø moät ñöôøng loái haønh ñoäng, moät trieát lyù phaûi öùng duïng 

vaø thöïc haønh töøng giaây phuùt trong ñôøi soáng haèng ngaøy cuûa chuùng ta. 

Ñeå ñaït ñöôïc kinh nghieäm giaùc ngoä, muïc ñích toái thöôïng cuûa nhaø Thieàn, 

caàn phaûi ngoài thieàn, nhöng toïa thieàn khoâng thoâi chöa ñuû. Thieàn quaùn 

ñöôïc duøng ñeå phaùt trieån trí tueä, nhöng chuùng ta phaûi khaû dó ñöa ra moät 

bieåu hieän cuï theå veà caùi trí tueä naày, vaø ñeå laøm ñöôïc vieäc naày, chuùng ta 

phaûi trau doài chaùnh nghieäp. Nhieàu ngöôøi nghó raèng haønh giaû tu thieàn 

quay löng laïi vôùi theá giôùi ñeå töï chìm mình trong thieàn ñònh tröøu töôïng. 

Ñaây laø moät quan nieäm sai laàm. Tu taäp thieàn quaùn laø bieán coâng phu toïa 

thieàn trôû neân thaønh phaàn cuûa cuoäc soáng haèng ngaøy, nhöng ñoàng thôøi 

cuõng laø laøm vieäc, laø haønh ñoäng vôùi loøng töø bi vaø kính troïng ngöôøi khaùc, 

laø ñoùng goùp vaøo theá giôùi maø chuùng ta ñang soáng haàu bieán ñoåi theá giôùi 

naày thaønh moät theá giôùi toát ñeïp hôn. Thieàn ñaïo khoâng xa lìa cuoäc ñôøi 

ñeå ruùt vaøo moät moâi tröôøng bieät laäp, maø laø hoøa nhaäp vaøo cuoäc ñôøi haàu 

bieán ñoåi noù töø beân trong baèng haønh ñoäng. Muoán laøm nhöõng sinh hoaït 

thöôøng nhaät trong tinh thaàn nhaø thieàn, chuùng ta thöïc haønh caùch quaùn 

töôûng treân moïi vaät. Khoâng chæ thieàn quaùn luùc ñang ngoài maø thoâi, maø 

coøn phaûi aùp duïng thieàn quaùn trong ñôøi soáng haèng ngaøy. Khi ñang röûa 

cheùn, chuùng ta cuõng phaûi thieàn quaùn. Khi laøm vöôøn, chuùng ta cuõng 

quaùn töôûng. Khi laøm coâng vieäc taïi sôû, chuùng ta cuõng phaûi quaùn töôûng.  

Noùi caùch khaùc, chuùng ta phaûi thieàn quaùn baát cöù luùc naøo trong cuoäc 

soáng haèng ngaøy cuûa mình. Ñoái vôùi ngöôøi bieát tu thì cuoäc soáng laø Thieàn, 

nhöng coù nhieàu ngöôøi cho raèng cuoäc soáng laø ñau khoå. Kyø thaät, neáu 

chuùng ta taïo neân cuoäc soáng cuûa chuùng ta laø Thieàn, thì cuoäc soáng chuùng 

ta trôû thaønh Thieàn. Ngöôïc laïi, neáu chuùng ta taïo ra cuoäc soáng khoå ñau 

thì cuoäc soáng phaûi trôû thaønh khoå ñau. Chuùng ta phaûi giöõ taâm mình ôû 

ngay saùt na naày trong Thieàn, vì taâm hieän tieàn naày noái tieáp vaø trôû thaønh 

söï soáng Thieàn cuûa chính mình, nhö moät ñieåm lieân tuïc ñeå noái keát thaønh 

ñöôøng thaúng. 

Thaät vaäy, thieàn khoâng phaûi baèng caùc trau doài lyù luaän maø baèng tu 

taäp taâm thöùc. Phuø hôïp vôùi thaùi ñoä cuûa thieàn ñoái vôùi caùi thaáy trí thöùc, 

muïc tieâu cuûa giaùo lyù Thieàn khoâng gioáng nhö muïc tieâu cuûa Taây phöông, 

moät söï khoâng ngôùt gia taêng caùi tinh vi cuûa tö töôûng luaän lyù, phöông 

phaùp coát yeáu cuûa thieàn ôû choã ñaët ngöôøi ta vaøo choã tieán thoái löôõng nan, 
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maø ngöôøi ta phaûi coá thoaùt ra khoâng phaûi baèng lyù luaän, maø baèng taâm 

thöùc ôû trình ñoä cao hôn. Theo moät vò thaày khoâng phaûi laø moät vò thaày 

hieåu theo nghóa Taây phöông. OÂng laø moät vò thaày vì oâng laøm chuû ñöôïc 

taâm mình, do ñoù oâng coù theå truyeàn ñaït cho ngöôøi ñeä töû ñieàu duy nhaát 

coù theå truyeàn ñaït ñöôïc: cuoäc soáng cuûa mình ‘vôùi taát caû nhöõng gì vò thaày 

coù theå laøm ñöôïc, oâng khoâng theå laøm cho ngöôøi ñeä töû naém ñöôïc söï vaät, 

tröø phi ngöôøi ñeä töû ñaõ chuaån bò ñaày ñuû ñeà naém baét. Naém giöõ ñöôïc thöïc 

taïi cöùu caùnh laø vieäc mình phaûi töï laøm laáy. Thaät laø voâ duïng khi chæ lyù 

luaän suoâng raèng danh vaø töôùng thì khaùc nhau, nhöng baûn theå thì gioáng, 

hoaëc danh vaø töôùng ñöôïc taïo thaønh bôûi söï suy nghó cuûa chuùng ta. 

Chuùng ta phaûi thöïc chöùng qua thieàn quaùn, chöù khoâng phaûi baèng suy 

nghó, ñeå khoâng coù söï chaáp tröôùc vaøo danh töôùng, thì chöøng ñoù chuùng ta 

seõ töï nhieân thaáy raèng taát caû baûn theå ñeàu laø moät baèng chính kinh 

nghieäm cuûa mình. Chöøng ñoù chuùng ta seõ thaáy taát caû moïi vaät trong vuõ 

truï, töø maët trôøi, maët traêng, caùc vì sao, nuùi, soâng, con ngöôøi, vaân vaân, 

ñeàu coù cuøng baûn theå gioáng nhau.  

 

V. Thieàn Laø Söï Phaùt Trieån Cuûa Taâm Thöùc:  

Thieàn khoâng khuyeán khích haønh giaû lieân heä tôùi vieäc thôø cuùng hay 

caàu nguyeän moät ñaáng sieâu nhieân naøo, maø laø nhìn thaúng vaøo chaân tính 

cuûa mình ñeå thaáy raèng chaân tính ñoù cuõng chính laø Phaät tính. Muoán ñeán 

ñöôïc söï nhaän thöùc naày, chuùng ta phaûi tu taäp, chuùng ta phaûi thöïc haønh. 

Laøm sao chuùng ta coù theå khaùm phaù ñöôïc chaân taùnh neáu chuùng ta cöù muø 

quaùng chaáp vaøo kinh saùch maø khoâng chòu töï mình thöïc haønh? Neáu 

chuùng ta ñi ñeán moät trung taâm thieàn vaø hoûi chuyeän vôùi moät vò thieàn sö, 

coù khi oâng ta chæ traû lôøi caâu hoûi cuûa chuùng ta baèng söï im laëng. Ñaây laø 

söï im laëng cuûa tri thöùc. Ñieàu naày khoâng coù nghóa laø vò thieàn sö khoâng 

bieát caâu traû lôøi, nhöng oâng ta laïi coá cho chuùng ta bieát coù nhöõng thöù 

khoâng theå giaûi thích ñöôïc baèng lôøi, nhöõng vieäc luoân chìm trong boùng 

toái cho tôùi khi chuùng ta khaùm phaù ra baèng chính kinh nghieäm cuûa mình. 

Thieàn quaùn (söï phaùt trieån lieân tuïc cuûa taâm thöùc veà moät ñoái töôïng naøo 

ñoù trong luùc traàm tö hay thieàn ñònh). Ñaây laø moät trong tam vò maø Ñöùc 

Phaät ñaõ daïy toïa thieàn. Thieàn laø chöõ taét cuûa “Thieàn Na” coù nghóa laø tö 

duy tónh löï. Ñaây laø moät trong nhöõng ngheä thuaät daäp taét doøng suy töôûng 

cuûa taâm, ñeå laøm saùng toû taâm tính. Thieàn ñöôïc chính thöùc giôùi thieäu vaøo 

Trung Quoác bôûi Toå Boà Ñeà Ñaït Ma, daàu tröôùc ñoù ngöôøi Trung Hoa ñaõ 

bieát ñeán, vaø keùo daøi cho tôùi thôøi kyø cuûa caùc toâng phaùi Thieân Thai. 
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Theo Kinh Duy Ma Caät, cö só Duy Ma Caät ñaõ noùi vôùi oâng Xaù Lôïi Phaát 

khi oâng naày ôû trong röøng toïa thieàn yeân laëng döôùi goác caây nhö sau: 

“Thöa ngaøi Xaù Lôïi Phaát! Baát taát ngoài söõng ñoù môùi laø ngoài thieàn. Vaû 

chaêng ngoài thieàn laø ôû trong ba coõi maø khoâng hieän thaân yù, môùi laø ngoài 

thieàn; khoâng khôûi dieät taän ñònh maø hieän caùc oai nghi, môùi laø ngoài thieàn; 

khoâng rôøi ñaïo phaùp maø hieän caùc vieäc phaøm phu, môùi laø ngoài thieàn; taâm 

khoâng truï trong cuõng khoâng ôû ngoaøi môùi laø ngoài thieàn; ñoái vôùi caùc kieán 

chaáp khoâng ñoäng maø tu ba möôi baûy phaåm trôï ñaïo môùi laø ngoài thieàn; 

khoâng ñoaïn phieàn naõo maø vaøo Nieát Baøn môùi laø ngoài thieàn. Neáu ngoài 

thieàn nhö theá laø choã Phaät aán khaû (chöùng nhaän) vaäy. Laø Phaät töû,  chuùng 

ta phaûi luoân thaáy ñöôïc nhö vaäy ñeå töø ñoù coù theå thöôøng xuyeân thöïc taäp 

thieàn quaùn haàu thanh tònh thaân taâm. Phaàn haønh thieàn ñöôïc löu truyeàn töø 

nhöõng kinh ñieån Phaät giaùo Nguyeân Thuûy, caên cöù treân nhöõng phöông 

phaùp maø chính Ñöùc Phaät ñaõ aùp duïng, phaùp moân haønh thieàn ñaõ ñöa 

Ngaøi ñeán giaùc ngoä vaø Nieát Baøn, vaø töø chính kinh nghieäm baûn thaân cuûa 

Ngaøi trong söï phaùt trieån taâm linh. Chöõ “Thieàn” thaät söï khoâng phaûi laø töø 

töông ñöông vôùi chöõ “Bhavana” trong ngoân ngöõ Nam Phaïn, maø ñuùng 

theo nguyeân nghóa coù nghóa laø môû mang hay phaùt trieån, trau doài hay 

laøm cho trôû thaønh, laø söï noã löïc xaây döïng taâm vaéng laëng vaø an truï, coù 

khaû naêng nhaän thöùc roõ raøng baûn chaát thaät söï cuûa taát caû caùc phaùp höõu 

laäu vaø chöùng ngoä Nieát Baøn, traïng thaùi taâm laønh maïnh lyù töôûng. Phaùp 

moân haønh thieàn maø chính Ñöùc Phaät ñaõ chöùng nghieäm goàm coù hai phaàn: 

(1) an truï taâm laø gom taâm vaøo moät ñieåm, hay thoáng nhaát, taäp trung taâm 

vaøo moät ñeà muïc, hay nhaát ñieåm taâm; (2) Thieàn minh saùt tueä. Moät trong 

hai phaàn naøy laø samatha hay taäp trung taâm yù hay truï taâm vaøo moät ñeà 

muïc vaø khoâng hay bieát gì khaùc ngoaøi ñeà muïc. Thieàn taäp baét ñaàu baèng 

söï an truï taâm. An truï laø traïng thaùi taâm vöõng chaéc, khoâng chao ñoäng hay 

phoùng ñi nôi khaùc. An truï taâm laø gì? Daáu hieäu cuûa taâm an truï laø nhö 

theá naøo? Nhu caàu vaø söï phaùt trieån taâm an truï nhö theá naøo? Baát cöù söï 

thoáng nhaát naøo cuûa taâm cuõng laø taâm an truï. Töù nieäm xöù laø daáu hieäu 

cuûa taâm an truï. Töù chaùnh caàn laø nhu caàn thieát cuûa taâm an truï. Baát cöù söï 

thöïc haønh hay phaùt trieån naøo, söï taêng tröôûng naøo cuûa caùc phaùp treân ñeàu 

laø söï phaùt trieån cuûa taâm an truï. Lôøi daïy naøy chæ moät caùch roõ raøng ba 

yeáu toá cuûa nhoùm ñònh: chaùnh tinh taán, chaùnh nieäm vaø chaùnh ñònh cuõng 

sinh hoaït vaø naâng ñôõ laãn nhau. Chuùng goàm chöùa söï gom taâm chaân thaät. 

Phaûi noùi roõ raèng söï phaùt trieån cuûa taâm an truï ñöôïc daïy trong Phaät giaùo 

khoâng chæ rieâng Phaät giaùo môùi coù. Töø tröôùc thôøi Ñöùc Phaät caùc ñaïo só 
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Du Giaø ñaõ coù thöïc haønh nhöõng phaùp moân “thieàn ñònh” khaùc nhau, nhö 

hieän nay hoï vaãn coøn thöïc haønh. Xöù AÁn Ñoä töø bao giôø vaãn laø moät vuøng 

ñaát huyeàn bí. nhöng phaùp haønh Du Giaø ñaõ aùp duïng nhieàu nhaát ôû AÁn Ñoä 

chæ ñöa ñeán moät möùc ñoä naøo chöù khoâng heà vöôït xa hôn. Thieàn ñònh hay 

söï phaùt trieån taâm linh, hay quaùn chieáu veà khoå, voâ thöôøng vaø voâ ngaõ. 

Thieàn ñònh trong caùc tröôøng phaùi Phaät giaùo tuy coù khaùc nhau veà hình 

thöùc vaø phöông phaùp, nhöng cuøng coù moät muïc tieâu chung laø laøm tinh 

thaàn taäp trung, thanh thaûn vaø trong suoát nhö moät doøng soâng nöôùc trong 

maø ngöôøi ta coù theå nhìn thaáy taän ñaùy, töø ñoù yù thöùc bieát ñöôïc söï theå 

nghieäm veà ngoä, giaûi thoaùt vaø ñaïi giaùc. Ngoaøi ra, coá gaéng thöïc taäp thieàn 

ñònh thöôøng xuyeân neáu haønh giaû chöa nhaäp vaøo chaân lyù thì ít ra cuõng 

seõ giuùp chuùng ta xa rôøi nhò nguyeân phaân bieät. Thieàn cuõng laø quaù trình 

taäp trung vaø thaám nhaäp nhôø ñoù maø taâm ñöôïc yeân tónh vaø nhaát taâm baát 

loaïn (qui nhaát), roài ñi ñeán giaùc ngoä. Thieàn ñònh ñeå chæ nhöõng giaùo lyù 

thieàn thuoäc veà Phaät giaùo, nhöng aùp duïng ñaëc bieät vaøo Thieàn Toâng. Laø 

moät toâng phaùi Phaät giaùo Ñaïi Thöøa, Thieàn laø moät toân giaùo thoaùt khoûi 

giaùo ñieàu maø chæ höôùng thaúng ñeán söï töï chöùng ngoä. Tyû nhö söï töï chöùng 

ngoä cuûa Ñöùc Phaät Thích Ca döôùi coäi caây Boà Ñeà sau khi noã löïc tu taäp. 

Thieàn toâng Vieät Nam bao goàm caùc phaùi Laâm Teá, Taøo Ñoäng, vaø Truùc 

Laâm.  

 

VI. Phaùt Trieån Toaøn Theå Con Ngöôøi:  

Danh töø “haønh thieàn” khoâng theå naøo töông ñöông ñöôïc vôùi töø 

“bhavana” maø nguyeân nghóa laø môû mang vaø trau doài, maø laø môû mang 

vaø trau doài taâm. Ñoù laø noã löïc nhaèm xaây döïng moät caùi taâm vaéng laëng vaø 

an truï ñeå coù theå thaáy ñöôïc roõ raøng baûn chaát thaät söï cuûa taát caû caùc phaùp 

höõu vi vaø cuoái cuøng chöùng nghieäm ñöôïc nieát baøn. Phaùp haønh thieàn 

khoâng chæ daønh rieâng cho ngöôøi AÁn Ñoä hay ngöôøi Trung Hoa, hay chæ 

cho thôøi Ñöùc Phaät coøn taïi theá, maø laø cho taát caû moïi ngöôøi, baát keå hoï töø 

ñaâu ñeán, baát keå hoï theo toân giaùo naøo hay thuoäc chuûng toäc naøo. Thieàn 

taäp khoâng phaûi laø phaùp moân môùi coù hoâm qua hay hoâm nay. Töø voâ thæ, 

ngöôøi ta ñaõ haønh thieàn baèng nhieàu phöông caùch khaùc nhau. Sau khi 

chöùng ngoä, moät laàn Ñöùc Phaät ñaõ khaúng ñònh: “Chöa heà bao giôø vaø seõ 

khoâng bao giôø coù söï phaùt trieån taâm linh hay thanh loïc bôïn nhô nôi tinh 

thaàn naøo maø khoâng nhôø haønh thieàn. Haønh thieàn laø phöông caùch maø Ta 

ñaõ chöùng ngoä vaø ñaït ñöôïc Chaùnh ñaúng Chaùnh giaùc.” Taát caû caùc toân 

giaùo ñeàu coù daïy veà moät loaïi thieàn, nhaèm reøn luyeän taâm trí ñeå phaùt 
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trieån noäi taâm. Coù theå laø im laëng nguyeän caàu, tuïng nieäm kinh thaùnh caù 

nhaân hay taäp theå, hay taäp trung vaøo moät ñeà muïc, moät nhaân vaät hay moät 

yù nieäm thieâng lieâng naøo ñoù. Vaø ngöôøi ta tin raèng nhöõng caùch thöïc taäp 

taâm linh aáy, ñoâi khi coù theå ñöa ñeán keát quaû laø nhìn thaáy thaùnh linh hay 

caùc ñaáng thieâng lieâng, ñeå coù theå noùi chuyeän vôùi caùc ngaøi, hay nghe 

ñöôïc tieáng noùi cuûa caùc ngaøi, hay moät vaøi chuyeän huyeàn bí coù theå xaûy 

ra. Chuùng ta khoâng theå caû quyeát moät caùch chaéc chaén nhöõng ñieàu ñoù laø 

nhöõng hieän töôïng thöïc coù hay chæ laø aûo töôûng, laø trí töôûng töôïng, laø aûo 

giaùc, hay chæ laø moät caùi gì chæ hieån hieän trong taâm hay trong tieàm thöùc. 

Nhöng Phaät töû thuaàn thaønh neân luoân nhôù raèng, theo giaùo thuyeát nhaø 

Phaät, taâm laø moät naêng löïc coù theå gaây neân taát caû nhöõng hieän töôïng treân. 

Caùc kinh ñieån Phaät giaùo coù ghi raèng do chöùng ñaït thieàn ñònh qua söï 

phaùt trieån caùc giaùc quan, con ngöôøi coù theå ñaéc thaàn thoâng. Nhöng moät 

ñieàu cöïc kyø quan troïng phaûi nhôù laø thieàn trong Phaät giaùo khoâng phaûi laø 

traïng thaùi töï thoâi mieân hay hoân meâ. Noù laø traïng thaùi taâm thanh tònh, 

trong ñoù caùc duïng voïng vaø khaùt voïng ñeàu ñöôïc khaéc phuïc, töø ñoù taâm 

trôû neân an truï vaø tænh thöùc. Haønh thieàn chaéc chaén khoâng phaûi laø söï löu 

ñaøy töï nguyeän ñeå taùch rôøi khoûi cuoäc soáng, cuõng khoâng phaûi laø thöïc taäp 

caùi gì ñoù cho kieáp sau. Haønh thieàn phaûi ñöôïc aùp duïng vaøo coâng vieäc 

cuûa cuoäc soáng haèng ngaøy, vaø keát quaû phaûi ñaït ñöôïc baây giôø vaø ôû ñaây. 

Thieàn khoâng phaûi taùch rôøi vôùi coâng vieäc haèng ngaøy, maø noù laø moät phaàn 

cuûa ñôøi soáng. Chuùng ta vaãn tham gia caùc hoaït ñoäng thöôøng nhaät, nhöng 

giöõ cho mình thoaùt ñöôïc caûnh hoái haû roän ròp cuûa thaønh phoá vaø nhöõng 

phieàn toaùi böïc boäi cuûa theá gian, vieäc naøy noùi deã khoù laøm, nhöng neáu 

coá gaéng thieàn taäp chuùng ta coù theå laøm ñöôïc. Baát cöù söï thieàn taäp naøo 

cuõng ñeàu giuùp chuùng ta raát nhieàu trong vieäc ñoái phoù vôùi caùc dieãn bieán 

trong cuoäc soáng moät caùch traàm tónh. Vaø chính söï traàm tónh naøy seõ giuùp 

chuùng ta vöôït qua nhöõng khoå ñau vaø phieàn naõo trong ñôøi. Theo Phaät 

giaùo, haønh thieàn laø moät loái soáng. Ñoù laø loái soáng troïn veïn chöù khoâng 

phaûi laø sinh hoaït rôøi raïc. Phaùp haønh thieàn laø nhaèm phaùt trieån toaøn theå 

con ngöôøi chuùng ta. Chuùng ta haõy coá gaéng ñaït ñöôïc söï toaøn haûo aáy ôû 

ñaây vaø ngay trong kieáp naøy, chöù khoâng phaûi ñôïi ñeán moät thôøi hoaøng 

kim naøo ñoù trong töông lai. Chuùng ta seõ thaønh gì neáu chuùng ta vaãn 

tham gia nhöõng sinh hoaït thöôøng nhaät maø khoâng vöôùng maéc, khoâng 

maéc keït, khoâng raéc roái vôùi nhöõng trôû ngaïi cuûa theá tuïc. Chuùng ta coù 

phaûi laø nhöõng chaân töû cuûa Ñöùc Nhö Lai hay khoâng. Vaâng, chuùng ta 

ñích thöïc laø nhöõng chaân töû cuûa Ñöùc Nhö Lai. Phaät töû chaân thuaàn neân 
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luoân nhôù raèng phaùp haønh thieàn ñöôïc daïy trong Phaät giaùo khoâng nhaèm 

gaëp gôõ taâm linh vôùi moät ñaáng toái thöôïng naøo, cuõng khoâng nhaèm ñaït 

ñeán nhöõng chöùng nghieäm huyeàn bí, maø chæ nhaèm thaønh töïu vaéng laëng 

vaø trí tueä, vaø chæ vôùi moät muïc ñích duy nhaát laø ñaït ñöôïc söï giaûi thoaùt 

khoâng lay chuyeån cuûa taâm mình. Ñieàu naøy chæ thöïc hieän ñöôïc khi 

chuùng ta taän dieät moïi nhô bôïn tinh thaàn maø thoâi. Trong quaù khöù, nhieàu 

ngöôøi tin raèng phaùp haønh thieàn chæ rieâng daønh cho chö Taêng Ni maø 

thoâi, söï vieäc ñaõ thay ñoåi, ngaøy nay haàu nhö moïi ngöôøi ñeàu thích thuù löu 

taâm ñeán thieàn taäp. Neáu hieåu raèng thieàn laø moät kyû luaät tinh thaàn, hay 

moät phöông phaùp trau doài taâm trí thì moïi ngöôøi neân haønh thieàn, baát keå 

laø nam hay nöõ, giaø hay treû, Taêng hay tuïc. Phaùp haønh thieàn laø moät hieän 

töôïng ñaëc thuø cuûa kieáp con ngöôøi, do ñoù phaûi ñöôïc ñeà caäp theo quan 

ñieåm cuûa con ngöôøi, vôùi nhöõng caûm giaùc vaø kieán thöùc cuûa con ngöôøi. 

Baûn chaát nhöõng khoù khaên cuûa con ngöôøi vaø phöông caùch giaûi quyeát 

nhöõng khoù khaên aáy chuû yeáu thuoäc veà taâm lyù. Phaùp thieàn vaø huyeàn bí 

khoâng toàn taïi cuøng moät luùc. Ñoù laø hai vieäc hoaøn toaøn khaùc bieät nhau. 

Trong khi huyeàn bí ñöa chuùng ta lìa khoûi thöïc taïi, thì phaùp thieàn haønh 

mang chuùng ta trôû veà vôùi thöïc taïi, vì qua pheùp haønh thieàn chaân chaùnh 

chuùng ta coù theå thaáy ñöôïc nhöõng aûo voïng vaø aûo töôïng cuûa chính mình 

khoâng bò chuùng löøa doái nöõa. Ñieàu naøy mang ñeán cho chuùng ta moät söï 

chuyeån hoùa toaøn dieän veà con ngöôøi cuûa mình. Ñieàu naøy laø thaùo gôõ 

nhöõng gì ta ñaõ hoïc ôû theá tuïc. Chuùng ta laïi phaûi döùt boû nhieàu ñieàu maø 

tröôùc kia chuùng ta ñaõ hoïc vaø ñaõ thích thuù giöõ chaët moät khi chuùng ta 

nhaän ra raèng chuùng chæ laø nhöõng trôû ngaïi maø thoâi.  

 

VII.Thieàn Quaùn Trong Phaät Giaùo:  

“Zen” laø loái phaùt aâm cuûa Nhaät Baûn cuûa danh töø Ch’an cuûa Trung 

Hoa, maø töø naøy laïi laø loái phaùt aâm theo töø Dhyana cuûa Phaïn ngöõ coù 

nghóa laø “thieàn.” Ñieåm ñaëc bie ät cuûa coâng phu tu taäp ñaït ñeán giaùc ngoä 

cuûa Ñöùc Phaät laø quaùn chieáu noäi taäm. Vì lyù do naày maø nhieàu ngöôøi tin 

raèng raèng hoï thieàn quaùn ñeå thaønh Phaät. Vaâng, hoï ñuùng. Muïc tieâu cuoái 

cuøng cuûa baát cöù ngöôøi con Phaät naøo cuõng laø thaønh Phaät; tuy nhieân, 

thieàn töï noù khoâng laøm cho baát cöù chuùng sanh naøo thaønh Phaät. Thieàn laø 

phöông phaùp thaâm cöùu vaø quaùn töôûng, hay laø phöông phaùp giöõ cho taâm 

yeân tónh, phöông phaùp töï tænh thöùc ñeå thaáy raèng chaân taùnh chính laø 

Phaät taùnh chöù khoâng laø gì khaùc hôn. Tuy nhieân, truyeàn thoáng tö duy 

cuûa Phaät giaùo khoâng ñôn giaûn nhö vaäy. Truyeàn thoáng tö duy cuûa Phaät 
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giaùo khaùc vôùi truyeàn thoáng tö duy cuûa caùc toân giaùo khaùc vì Phaät giaùo 

coi thieàn ñònh khoâng thoâi töï noù chöa ñuû. Chuùng ta coù theå noùi, vôùi Phaät 

giaùo, thieàn ñònh töïa nhö mình maøi moät con dao. Chuùng ta maøi dao vôùi 

muïc ñích ñeå caét vaät gì ñoù moät caùch deã daøng. Cuõng nhö vaäy, qua thieàn 

ñònh chuùng ta maøi duõa taâm mình cho moät muïc ñích nhaát ñònh, trong 

tröôøng hôïp tu theo Phaät, muïc ñích naøy laø trí tueä. Trí tueä coù theå xoùa tan 

voâ minh vaø caét ñöùt khoå ñau phieàn naõo. Trong nhöõng giôø phuùt tröôùc khi 

ñaït ñöôïc ñaïi ngoä, chính Ñöùc Phaät ñaõ thöïc haønh caùch quaùn chieáu noäi taïi 

trong suoát boán möôi chín ngaøy, cho ñeán luùc Ngaøi ñoät nhieân ñaït ñöôïc söï 

giaùc ngoä vaø trôû thaønh Phaät. Khi Ngaøi quay laïi vôùi chính Ngaøi, Ngaøi tìm 

thaáy chaân taùnh cuûa mình, hay Phaät taùnh, vaø Ngaøi ñaõ thaønh Phaät. Ñoù laø 

muïc tieâu toái thöôïng cuûa ‘Thieàn’. Thieàn theo Phaät giaùo khaùc haún thieàn 

cuûa nhöõng toân giaùo khaùc. Ña soá caùc toân giaùo khaùc ñaët moät thöôïng ñeá 

toái cao treân con ngöôøi, töø ñoù con ngöôøi phaûi laéng loøng caàu nguyeän vaø 

thôø laïy ñaáng thöôïng ñeá, vôùi quan nieäm cho raèng söï thaät phaûi ñeán töø 

beân ngoaøi. Trong khi ñoù, thieàn Phaät giaùo quan nieäm söï thaät khoâng phaûi 

ñeán töø beân ngoaøi, maø töø beân trong. Söï thaät naèm ngay trong töï taùnh cuûa 

chuùng ta chöù khoâng phaûi nôi naøo khaùc. Thieàn taäp laø coá soáng laøm sao 

cho taâm ñöôïc baát ñoäng trong theá giôùi lieân tuïc bieán ñoäng naày. Thieàn taäp 

laø coá soáng nhö nöôùc, chöù khoâng nhö soùng traøo hay boït noåi. Nöôùc thì baát 

ñoäng, voâ taùc vaø voâ vi; trong khi caùc ñôït soùng sinh roài dieät, boït noåi roài 

tan. Haønh giaû neân luoân nhôù taâm mình nhö moät doøng suoái baát taän cuûa 

caùc nieäm, thieàn taäp laø taäp nhìn vaøo taâm moät caùch lieân tuïc, vaø cöù soáng 

nhö nöôùc, bình ñaúng cuoán troâi heát taát caû nhöõng gì vaøo doøng suoái ñang 

chaûy naày. Theo Phaät giaùo, moãi chuùng sanh ñeàu coù Phaät taùnh, vaø trôû 

thaønh Phaät chæ laø quay vaøo chính mình ñeå tìm laïi caùi Phaät taùnh naày maø 

thoâi. Phaät taùnh naày luoân saún coù ôû trong vaø luoân chieáu saùng. Gioáng nhö 

maët trôøi vaø maët traêng, luoân luoân chieáu saùng, nhöng khi bò maây che phuû, 

chuùng ta khoâng thaáy ñöôïc aùnh naéng hay aùnh traêng. Muïc ñích cuûa ngöôøi 

tu thieàn laø loaïi tröø nhöõng ñaùm maây, vì khi maây tan thì chuùng ta laïi thaáy 

naéng thaáy traêng. Töông töï, chuùng ta luoân coù saún Phaät taùnh beân trong, 

nhöng khi tham duïc, chaáp tröôùc vaø phieàn naõo che phuû, Phaät taùnh khoâng 

hieån hieän ñöôïc. Trong Phaät giaùo, thieàn laøm coâng vieäc cuûa moät ngoïn 

ñuoác ñem laïi aùnh saùng cho moät caùi taâm u toái. Giaû nhö chuùng ta ñang ôû 

trong moät caên phoøng toái taêm vôùi moät ngoïn ñuoác trong tay. Neáu ngoïn 

ñuoác quaù môø, hay neáu ngoïn ñuoác bò gioù lay, hay neáu tay chuùng ta 

khoâng naém vöõng ngoïn ñuoác, chuùng ta seõ khoâng thaáy ñöôïc caùi gì roõ 
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raøng caû. Töông töï nhö vaäy, neáu chuùng ta khoâng thieàn ñuùng caùch, chuùng 

ta seõ khoâng bao giôø coù theå ñaït ñöôïc trí tueä coù theå xuyeân thuûng ñöôïc söï 

taêm toái cuûa voâ minh ñeå nhìn thaáy baûn chaát thaät söï cuûa cuoäc soáng vaø 

cuoái cuøng ñi ñeán choã ñoaïn taän ñöôïc khoå ñau vaø phieàn naõo. Roõ raøng coát 

loõi cuûa ñaïo Phaät hay coát loõi cuûa Thieàn laø tu taäp baèng trí tueä, chöù khoâng 

baèng caùch ñui tu muø luyeän. Neáu muïc ñích tu thieàn cuûa chuùng ta nhaèm 

ñaït ñöôïc thaàn thoâg hay xuaát hoàn, vaân vaân, laø chuùng ta khoâng phaûi tu 

theo Phaät. Tu thieàn trong Phaät giaùo chuùng ta phaûi thaáy ñöôïc caùi thaät 

taùnh vaø phaûi soáng vôùi noù. Vì vaäy, Phaät töû chôn thuaàn neân luoân nhôù 

raèng thieàn chæ laø moät phöông tieän, moät trong nhöõng phuông tieän hay 

nhaát ñeå ñaït ñöôïc trí hueä trong ñaïo Phaät. Hôn nöõa, nhôø ñaït ñöôïc trí tueä 

maø ngöôøi ta coù theå thaáy ñöôïc ñuùng sai vaø coù theå traùnh ñöôïc ham meâ 

cöïc ñoä nhöõng duïc laïc giaùc quan hoaëc haønh haï thaân xaùc ñeán ñoä thaùi 

quaù.  

 

VIII.Thieàn Chæ Trong Tu Taäp Phaät Giaùo:  

Chæ laø moät traïng thaùi thieàn ñònh bieåu tröng söï nhaát taâm (hay taâm tuï 

vaøo nhaát ñieåm) treân moät vaät theå, coøn goïi laø thieàn an truï. Moät trong baûy 

ñònh nghóa cuûa Thieàn Ñònh, ñöôïc dieãn taû nhö laø Xa-Ma-Tha hay Tam 

Ma Ñòa, coù nghóa laø deïp yeân taâm loaïn ñoäng, hay laø ñeå cho taâm yeân 

ñònh, döøng ôû moät choã. Taâm ñònh chæ ö nhöùt xöù, khaùc vôùi “quaùn” laø xaùc 

nghieäm baèng chöùng cöù. Chæ laø deïp boû caùc voïng nieäm, coøn quaùn duøng 

ñeå chöùng nghieäm chaân lyù. Veà maët lyù thuyeát maø noùi, baát cöù vaät theå naøo 

cuõng coù theå ñöôïc duøng laøm ñieåm taäp trung, duø vaäy nhöõng vaät theå nhö 

thaân Phaät vaãn ñöôïc ngöôøi ta öa thích duøng laøm ñieåm taäp trung hôn. Chæ 

ñöôïc thaønh ñaït khi taâm coù khaû naêng truï yeân moät choã treân vaät theå moät 

caùch töï nhieân khoâng caàn phaûi noã löïc, vaø coù khaû naêng truï taïi ñoù trong 

thôøi gian ngöôøi ñoù muoán maø khoâng bò phoùng daät hay taùn loaïn quaáy raày. 

Ngöôøi ta noùi coù saùu ñieàu tieân quyeát tröôùc khi thaønh ñaït ñöôïc “Chæ”, truï 

nôi thích hôïp, thieåu duïc, tri tuùc, khoâng coù nhieàu sinh hoaït, tònh giôùi vaø 

phaûi hoaøn toaøn ruõ boû moïi voïng nieäm. Chæ laø ñieàu caàn coù tröôùc khi ñaït 

ñöôïc trí hueä “Baùt Nhaõ”. 

Phaùp haønh thieàn an truï trong Phaät giaùo ñöa ñeán toät ñænh laø ñaéc 

thieàn vaø phaùp thieàn tueä daãn ñeán taàng Thaùnh hay giaûi thoaùt. Vò haønh giaû 

lieân tuïc kieân trì noã löïc thöïc haønh thieàn tueä daãn ñeán vieäc thaùo gôõ nhöõng 

thaèng thuùc hay daây troùi buoäc chuùng sanh vaøo voøng luaân hoài sanh töû, vaø 

tieán ñaït ñeán taàng Thaùnh cuoái cuøng laø A La Haùn. Ñöùc Phaät khoâng thoûa 
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maõn vôùi caùc taàng thieàn vaø caùc kinh nghieäm huyeàn bí. Muïc tieâu duy 

nhaát cuûa Ngaøi laø chöùng ñaéc Toaøn Giaùc vaø Nieát Baøn. Sau khi ñaõ gom 

taâm hoaøn toaøn an truï vaø vaéng laëng baèng thieàn ñònh, Ngaøi coù theå phaùt 

trieån thieàn tueä, töùc laø phaùp haønh khaû dó giuùp cho haønh giaû nhìn thaáy söï 

vaät ñuùng nhö söï vaät laø nhö vaäy, töùc laø thaáy ñöôïc thöïc töôùng cuûa söï vaät, 

chöù khoâng phaûi chæ thaáy beà ngoaøi, hình nhö söï vaät laø nhö vaäy. Noùi caùch 

khaùc, ñoù laø thaáu ñaït baûn chaát thaät söï cuûa chính mình, roõ raøng vaø töôøng 

taän nhö thaät söï baûn chaát cuûa mình laø nhö vaäy.  

Tieáng Phaïn Tam Ma Ñòa coù nghóa laø traïng thaùi taâm vaéng laëng, laø 

moät phöông phaùp huaán luyeän taâm taäp trung tö töôûng. Thieàn Tam Ma 

Ñòa lieân quan tôùi vieäc gom taâm vaøo moät ñieåm. Thieàn Chæ laø moät trong 

hai phöông phaùp chính cuûa Thieàn, noù ñöôïc ñònh nghóa baèng laéng dòu 

hay laøm cho caùi taâm sinh ñoäng nghæ ngôi, hay laøm cho taâm gaén vaøo 

moät choã, moät vò trí naøo ñoù. Thieàn chæ lo vieäc deïp boû voïng, hôn laø quaùn 

chieáu. Khi thaân theå chuùng ta nghæ ngôi thì chuùng ta goïi ñoù laø “chæ”; khi 

taâm chuùng ta quaùn chieáu ñeå thaáy roõ vaán ñeà thì chuùng ta goïi ñoù laø 

“quaùn.” Moät trong baûy teân goïi cuûa thieàn ñònh (thu nhieáp taâm vaøo moät 

duyeân, xa lìa moïi taùn loaïn; trong caùc caûnh nhieãm tònh maø taâm khoâng 

voïng duyeân). Tam Ma Ñòa coøn laø söï yeân tænh laâu daøi cuûa tinh thaàn 

ñöôïc thöïc taäp trong tröôøng phaùi Yogachara vaø baây giôø ñöôïc caùc sö Taây 

Taïng thöïc taäp nhö moät heä thoáng thieàn ñònh toång theå. Söï nhaát taâm, moät 

trong yeáu toá tinh thaàn trong thieän thöùc. Tuy nhieân, Samatha haøm nghóa 

ruùt lui thuï ñoäng trong khi Vipassana (minh saùt) haøm nghóa thöïc hieän 

tích cöïc  qua thieàn taäp, laøm ngöng baët nhöõng trôû ngaïi. Nhöõng trôû ngaïi 

trong khi phaùt trieån Samatha ñöôïc vöôït qua trong 9 giai ñoaïn tinh thaàn, 

saùu söùc maïnh vaø boán hoaït ñoäng taâm thaàn. Thieàn chæ laø thieàn vaéng laëng. 

Haønh thieàn theo boán möôi ñeà muïc nhaèm muïc ñích ñaït ñöôïc taâm vaéng 

laëng. Söï bình an do cheá ngöï ñöôïc moät soá phieàn naõo vaø chöôùng ngaïi. 

Khi caùc cô quan trong ngöôøi nghæ ngôi laø chæ, ñoái laïi vôùi “quaùn” laø taâm 

trí nhìn thaáu suoát roõ raøng. Thieàn Chæ ñöôïc dieãn taû nhö laø Xa-Ma-Tha 

hay Tam Ma Ñòa, coù nghóa laø deïp yeân taâm loaïn ñoäng, hay laø ñeå cho 

taâm yeân ñònh, döøng ôû moät choã. Taâm ñònh chæ ö nhöùt xöù, khaùc vôùi 

“quaùn” laø xaùc nghieäm baèng chöùng cöù. Chæ laø deïp boû caùc voïng nieäm, 

coøn quaùn duøng ñeå chöùng nghieäm chaân lyù. “Samatha” laø töø Baéc Phaïn, 

coù nghóa laø taâm ñang döøng nghæ moät ñieåm treân ñoái töôïng maø khoâng coù 

nhieàu tö duy khôûi leân vaø taâm trôû neân oån ñònh vaø yeân tónh. Noùi caùch 

khaùc, trong thieàn chæ, taâm döøng nghæ trong söï yeân tónh. Giöõ taâm treân 
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moät ñieåm khoâng phaûi laø thieàn chæ, vì thieàn chæ ñuùng nghóa, ñoái töôïng 

maø chuùng ta taäp trung phaûi laø ñieàu gì ñoù tích cöïc. Thieàn chæ ñöôïc aùp 

duïng ñeå ngaên chaën quaù nhieàu tö duy khôûi leân. Chuùng ta coù theå nghó 

raèng thieàn chæ laø moät traïng thaùi khoâng coù töï töôûng. Khoâng phaûi nhö 

vaäy, trong thieàn chæ taâm raát yeân tónh, raát vöõng chaéc vaø trong saùng ñeán 

noãi noù coù theå phaân bieät heát thaûy theá giôùi hieän töôïng vaø thaáy moïi söï vaät 

heát söùc roõ raøng. Tính roõ raøng naày ñöôïc Phaät giaùo goïi laø “Minh Saùt” 

hoaëc söï nhìn thaáu beân trong söï vaät, ñöôïc phaùt trieån qua thieàn chæ. Theo 

Kinh Baûo Vaân, taâm chuùng ta coù nhieàu tö duy, chuùng ta khoâng theå taäp 

trung treân ñoái töôïng cuûa chuù yù. Neáu taâm coù theå taäp trung taïi moät ñieåm 

maø khoâng coù söï xao laõng laø chuùng ta ñang coù thieàn chæ. Trong thieàn 

chæ, taâm ñöôïc lieân tuïc höôùng vaøo beân trong ñeå noù trôû neân yeân tónh, vaø 

taát caû nhöõng xao laõng beân ngoaøi ñeàu ñöôïc deïp yeân. Trôû ngaïi chính cuûa 

thieàn chæ laø nhöõng xao laõng beân ngoaøi nhö caûnh töôïng, aâm thanh vaø vò 

giaùc. Söï phaùt trieån cuûa chæ xaõy ra khi taâm höôùng vaøo beân trong moät 

caùch lieân tuïc vaø moät caùch töï nhieân döøng nghæ trong traïng thaùi ñoù. Thieàn 

Chæ ñaët lieân heä giöõa tinh thaàn vaø ñoái töôïng, phuïc hoài söï chuù taâm, vaø 

chuù taâm lieân tuïc. Trong Thieàn Chæ chæ coù söï thanh thaûn khoâng coá gaéng. 

Coù saùu söùc maïnh cuûa Thieàn Chæ: Nghe hoïc thuyeát, suy nghó, söùc chuù 

taâm, hieåu roõ, taäp trung naêng löôïng, vaø loøng töï tin töï nhieân.  

     Theo Sö Khenchen Thrangu trong “Söï Thöïc Haønh veà Thieàn Chæ vaø 

Thieàn Quaùn”, coù ba loaïi caên baûn cuûa Thieàn Chæ trong moái quan heä vôùi 

ñoái töôïng cuûa Thieàn. Thöù nhaát laø Thieàn vôùi moät ñoái töôïng beân ngoaøi: 

Luùc ñaàu chuùng ta caàn moät ñoái töôïng ñeå thieàn gioáng nhö moät ñöùa treû 

caàn hoïc maãu töï tröôùc khi ñoïc moät quyeån saùch. Chuùng ta coù theå ñaët 

tröôùc maët mình moät mieáng vaùn hay moät cuïc ñaù nhoû vaø taäp trung tö 

töôûng treân ñoù. Ñeå cho taâm ñöôïc oån ñònh, chuùng ta baét ñaàu söï chuù yù cuûa 

chuùng ta treân moät ñoái töôïng, tröôùc tieân laø moät ñoái töôïng oâ nhieãm, roài 

sau ñoù giôùi thieäu moät ñoái töôïng tinh khieát gioáng nhö moät hình töôïng 

cuûa Ñöùc Phaät hoaëc daáu hieäu cuûa moät vò thaàn, hoaëc moät aâm tieát ñaëc 

bieät. Muïc ñích cuûa söï thieàn ñònh treân moät ñoái töôïng laø söï döøng nghæ 

cuûa taâm treân ñoái töôïng ñoù ñeå phaùt trieån söï taäp trung. Thöù nhì laø Thieàn 

khoâng vôùi moät ñoái töôïng beân ngoaøi: Luùc ñaàu chuùng ta tu taäp thieàn vôùi 

moät ñoái töôïng vaø daàn daàn chuyeån ñeán thieàn khoâng coù ñoái töôïng beân 

ngoaøi, maø taâm höôùng vaøo beân trong, taäp trung treân hình aûnh cuûa Ñöùc 

Phaät vôùi hình thöùc cuûa moät vò thaàn Yidam gioáng nhö hình aûnh cuûa Ñöùc 

Quaùn Theá AÂm trong Maät giaùo. Chuùng ta coù theå hình dung hình aûnh aáy 
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treân ñaàu, tröôùc maët, hay möôøng töôïng chính thaân theå cuûa mình laø vò 

thaàn aáy. Neân nhôù muïc ñích cuûa thieàn khoâng phaûi laø ñeå ñôn thuaàn nhìn 

tröøng tröøng vaøo moät hình aûnh, maø laø taäp trung vaøo hình aûnh ñeå taâm 

mình trôû neân tónh mòch vaø oån ñònh. Thöù ba laø Thieàn ôû treân baûn chaát töï 

nhieân cuûa moïi söï vaät: Ngöøng nghæ trong baûn chaát coù nghóa laø taâm 

khoâng ñöôïc taäp trung treân baát cöù thöù gì, maø laø ngöøng nghæ trong moät 

traïng thaùi khoâng dao ñoäng vaø oån ñònh hoaøn toaøn. Nghóa laø chuùng ta 

khoâng xöû duïng baát cöù naêm thöùc naøo cuûa caùc thöùc khoâng coù khaùi nieäm 

maø chuùng ta ñaõ töøng kinh nghieäm moät thò giaùc, aâm thanh, muøi höông, 

vò neám, hoaëc caûm giaùc xuùc chaïm nôi thaân theå. Ngöôïc laïi, chuùng ta chæ 

löu yù ñeán hai loaïi thöùc: oån ñònh vaø khoâng oån ñònh. Trong caùc thöùc 

khoâng oån ñònh, thöôøng ñöôïc goïi laø yù thöùc, bao goàm taát caû caùc loaïi tö 

duy khôûi leân, coù luùc chuùng ta coù caûm giaùc bò kích ñoäng vaø thích thuù, luùc 

khaùc chuùng ta chuùng ta laïi thaáy chaùn gheùt vaø khoâng haïnh phuùc. Ñaây laø 

loaïi thöùc bình thöôøng cuûa ña soá chuùng ta. Thöùc oån ñònh laø loaïi thöùc 

hoaøn toaøn khoâng bò aûnh höôûng bôûi nhöõng tö duy toát xaáu, caùc kinh 

nghieäm vöøa yù hoaëc khoâng vöøa yù. Nhö vaäy chuùng ta thieàn vôùi thöùc thöù 

saùu, goïi laø yù thöùc bôûi vì thöùc naày coù quan heä vôùi caùc khaùi nieäm. Noù 

lieân quan vôùi quaù khöù, hieän taïi, töông lai, toát, xaáu, cuõng nhö taát caû caùc 

phieàn naõo khaùc nhau, vaân vaân. Caên goác cuûa taát caû caùc thöù phieàn naõo 

naày laø yù thöùc, vì chính noù laø caên goác cuûa taát caû caùc tö duy vaø khaùi 

nieäm. Vì vaäy, trong thieàn chuùng ta kieåm soaùt yù thöùc vì thöùc naày noù kinh 

nghieäm heát thaûy caùc tö duy, aûo töôûng, vaø caùc caûm thoï. Chuùng ta phaûi 

kieåm soaùt yù thöùc luùc noù nhaän bieát söï vaät khaùc beân ngoaøi (khi taâm 

höôùng ngoaïi vaø suy nghó) vaø ngay caû luùc noù nhaän bieát veà töï ngaõ (söï 

nhaän bieát heát söùc tröïc tieáp veà ñieàu gì chuùng ta ñang tö duy). Khi chuùng 

ta tu taäp thieàn, yù thöùc cuûa chuùng ta ñang ñöôïc haáp thuï sang thöùc caên 

baûn. Haõy ñeå cho nhöõng tö duy khôûi leân roài cuõng döøng nghæ laïi trong 

taâm vì chuùng chæ laø troø chôi hoaëc söï bieåu loä cuûa taâm maø thoâi; cuõng 

gioáng nhö nhöõng ñôït soùng trong ñaïi döông lôùn maïnh leân khi trôøi loäng 

gioù; ñeán khi trôøi yeân laëng thì nhöõng ñôït soùng cuõng chìm xuoáng vaø ñaïi 

döông laïi trôû veà traïng thaùi yeân tónh. Muïc tieâu toái haäu cuûa thieàn chæ laø 

laøm sao cho yù thöùc ñöôïc yeân tónh vaø khoâng coù tö duy naøo xuaát hieän ñeå 

taâm trôû neân oån ñònh vaø thö giaûn.  
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IX. Thieàn Minh Saùt Trong Tu Taäp Phaät Giaùo:  

Minh saùt tueä coù nguyeân nghóa laø 'thaáy baèng nhieàu caùch' hay naêng 

löïc quaùn saùt ñoái töôïng thaân taâm qua aùnh saùng cuûa voâ thöôøng, khoå naõo 

vaø voâ ngaõ cuûa moïi hieän töôïng veà caû vaät chaát laãn tinh thaàn. Coâng phu tu 

taäp bieät quaùn hay thieàn “Minh Saùt” giuùp phaùt trieån moät traïng thaùi taâm 

thöùc tænh giaùc vaø khaû naêng bieän bieät saéc beùn coù theå tröïc nhaän ñöôïc 

thöïc taïi toái haäu, voâ ngaõ vaø khoâng coù töï theå kieân coá. Trong truyeàn thoáng 

Nguyeân Thuûy thì bieät quaùn ñöôïc tu taäp vôùi “Töù Nieäm Xöù”: chaùnh nieäm 

veà thaân, veà nhöõng caûm thoï, veà taâm thöùc vaø veà caùc phaùp. Khi quaùn saùt 

töôøng taän 4 phaùp naøy, haønh giaû nhaän thöùc ñöôïc 3 ñaëc ñieåm: voâ thöôøng, 

khoå, vaø khoâng coù töï theå kieân coá. Baèng caùch quaùn saùt hôi thôû, quaùn saùt 

nhöõng caûm giaùc cuûa thaân theå, quaùn saùt nhöõng daïng taâm töôûng khaùc 

nhau vaø nhöõng taâm sôû trong töøng giaây töøng phuùt moät, ngay ñoù haønh giaû 

nhaän ra khoâng heà coù keû naøo trong taâm thöùc cuûa mình ñeå ñieàu ñoäng. 

Baûn chaát cuûa chuùng ta laø voâ ngaõ, khoâng coù moät töï theå kieân coá naøo ñeå 

laøm vöøa loøng hay ñeå baûo veä. Bieät quaùn cuõng ñöôïc phaùt trieån ngoaøi 

coâng phu thieàn toïa. Baèng caùch tænh thöùc moät caùch beùn nhaïy vaøo moãi 

haønh ñoäng, caûm thoï vaø tö töôûng, haønh giaû quaùn saùt ñöôïc ai ñang thöïc 

hieän vaø ai ñang kinh nghieäm nhöõng vieäc naøy, chæ tìm thaáy moät doøng 

chaûy lieân tuïc cuûa nhöõng haønh ñoäng taâm thöùc vaø nhöõng bieán ñoäng vaät lyù 

maø khoâng coù moät chuû theå kieân coá hay moät caùi ngaû naøo laøm chuû nhaân 

oâng caû, ngay ñoù haønh giaû nhaän bieát ñöôïc taùnh voâ ngaõ. Keát hôïp phaùp 

moân bieät quaùn vôùi phaùp moân tònh truï , haønh giaû coù theå taåy saïch doøng 

chaûy cuûa taâm thöùc ñeå thoaùt khoûi nhöõng taâm thaùi nhieãu loaïn vaø nhöõng 

nghieäp löïc gaây neân khoå ñau phieàn naõo nöõa. 

Thieàn Quaùn cuûa Boà Taùt Ñaïi Thöøa laø thieàn treân söï “Voâ Ngaõ” cuûa 

theá giôùi hieän töôïng. Moät vò Boà Taùt thöïc haønh thieàn ñònh ñaët caên baûn 

treân Luïc Ñoä Ba La Maät. Nhaän bieát söï voâ ngaõ cuûa theá giôùi hieän töôïng 

laø nhaän bieát raèng noäi thöùc vaø theá giôùi hieän töôïng beân ngoaøi laø troáng 

khoâng moät caùch töï nhieân. Vì vaäy, haønh giaû Ñaïi Thöøa tin raèng nguoàn 

coäi cuûa luaân hoài laø caùc phieàn naõo, vaø goác cuûa phieàn naõo laø chaáp vaøo 

baûn ngaõ. Loaïi boû söï baùm víu vaøo moät baûn ngaõ laø con ñöôøng giaûi thoaùt 

khoûi luaân hoài sanh töû. Thieàn Quaùn treân taùnh khoâng cuõng ñöôïc goïi laø 

Quaùn Duyeân Khôûi, nghóa laø taát caû theá giôùi hieän töôïng khôûi leân coù moät 

söï phuï thuoäc vaøo theá giôùi hieän töôïng khaùc, vaø vì leõ ñoù khoâng coù söï 

hieän höõu thaät cuûa chính noù. Ñeå loaïi boû caùc phieàn naõo, theo Laït Ma 

Khenchen Thrangu trong quyeån “Söï Thöïc Haønh veà Thieàn Chæ vaø Thieàn 
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Quaùn”, caùc haønh giaû Ñaïi Thöøa thieàn treân baûn tính töï nhieân cuûa theá giôùi 

hieän töôïng beân trong vaø beân ngoaøi baèng chi tieát ñeå khaùm phaù ra raèng 

chuùng hoaøn toaøn khoâng coù thöïc chaát, gioáng nhö caùc bong boùng trong 

nöôùc. Baèng söï nhaän thöùc naày, caùc phieàn naõo töï nhieân bieán maát. Nieàm 

tin veà theá giôùi hieän töôïng beân ngoaøi laøm meâ muoäi söï hieåu bieát, vaø sau 

khi söï hieåu bieát meâ muoäi naày ñöôïc loaïi boû, chuùng ta ñöôïc giaûi thoaùt 

khoûi luaân hoài. 

Thieàn Minh Saùt theo Truyeàn Thoáng Kim Cang Thöøa laø loaïi thieàn 

nhaèm thaáu hieåu baûn tính töï nhieân veà taùnh khoâng ngang qua thieàn phaân 

tích. Haønh giaû baây giôø xem xeùt ñeå thaáy ai ñang nhaän bieát, ai coù söï hieåu 

bieát naày, vaø haønh giaû nhaän thaáy raèng ngöôøi nhaän bieát khoâng hieän höõu 

(chæ coù moät taäp hôïp nguõ uaån trong moät caù theå goïi laø ‘haønh giaû’). Nhö 

theá, haønh giaû nhaän bieát veà söï troáng roãng cuûa vaïn höõu. Ñieàu naày ñöôïc 

hieåu nhö trí tueä phaân bieät hoaëc Baùt nhaõ phaân bieät. Theo Laït Ma 

Khenchen Thrangu trong quyeån “Söï Thöïc Haønh veà Thieàn Chæ vaø Thieàn 

Quaùn”, Siddhas laø nhöõng baäc thaày cuûa Kim Cang Thöøa noùi raèng khi 

chuùng ta nhìn tröïc tieáp vaøo saân haän, saân haän khoâng xuaát hieän. Söï saân 

haän coù baûn chaát troáng roãng cuûa chính noù. Noù ñi ñeán töø traïng thaùi troáng 

roãng töï nhieân cuûa chính noù. Ñaây laø phöông phaùp ñaëc bieät cuûa Thieàn 

Quaùn Kim Cang Thöøa veà ñoái trò saân haän: nhìn  tröïc tieáp vaøo baûn tính töï 

nhieân cuûa saân haän. 

Thieàn Quaùn cuûa caùc haøng Thanh Vaên vaø Duyeân Giaùc ñöôïc ñaët caên 

baûn treân Töù Dieäu Ñeá. Vôùi loaïi Quaùn naày, söï bình yeân ñöôïc caên cöù treân 

Töù Dieäu Ñeá nhö söï moâ taû veà Luaân Hoài vaø Nieát Baøn. Chaân lyù thöù nhaát 

laø moâ taû veà luaân hoài ñöôïc goïi laø söï thaät veà khoå. Chaân lyù thöù hai laø 

nguoàn goác hay nguyeân nhaân cuûa khoå, noù baét nguoàn töø nghieäp vaø caùc 

phieàn naõo. Chaân lyù thöù ba laø söï daäp taét xaõy ra neáu nghieäp vaø caùc phieàn 

naõo bò loaïi boû, vaø keát quaû naày laø ôû trong Nieát Baøn. Chaân lyù thöù tö laø 

thöïc haønh theo con ñöôøng söï thaät daãn ñeán söï daäp taét khoå. Theo Quaùn 

cuûa Thanh vaên vaø Duyeân Giaùc, nguyeân nhaân veà caùc phieàn naõo ñöôïc 

nhaän bieát nhö söï chaáp thuû ñeán caùc yù töôûng veà ngaõ hoaëc veà “Toâi” hoaëc 

“cuûa toâi”. Söï tin töôûng veà moät baûn ngaõ laø moät aûo giaùc, bôûi vì thöïc söï 

khoâng coù ngaõ hoaëc vaät phuï thuoäc veà caùi ngaõ ñoù. Khi chuùng ta coù khaû 

naêng nhaän bieát veà söï vaéng maët cuûa “Ngaõ” trong Thieàn Quaùn, baáy giôø 

söï chaáp thuû ñoái vôùi baûn ngaõ töï nhieân bò trieät tieâu ngay. Vì vaäy, thieàn 

quaùn chính yeáu cuûa Thanh Vaên laø thieàn treân söï vaéng maët cuûa baûn ngaõ. 
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Thieàn Minh Saùt Theo Truyeàn Thoáng Ngoaïi Ñaïo laø traàm tö caùc khía 

caïnh cuûa chö phaùp. Thí duï nhö chuùng ta traàm tö veà moät phieàn naõo thoâ 

thieån, gioáng nhö saân haän trong thieàn. Chuùng ta coù theå nhaän thöùc raèng 

saân haän coù haïi ñeán vôùi chính mình vaø nhöõng ngöôøi khaùc vaø raèng taâm 

khoâng saân haän seõ yeân tónh vaø bình yeân. Vì vaäy, thaät deã daøng ñeå thaáy 

caùc lôïi ích veà söï vaéng maët cuûa phieàn naõo thoâ laø saân haän, ñoù laø söï bình 

yeân. Vì vaäy, vôùi loaïi thieàn naày, chuùng ta coù theå khaéc phuïc söï saân haän. 

Kyø thaät, khoâng coù gì sai traùi ñoái vôùi loaïi haønh thieàn naày, nhöng ñaây chæ 

laø loaïi thieàn duøng ñeå cheá ngöï caùc taâm ñoäc hôn laø ñeå hieåu bieát veà taùnh 

khoâng hay söï vaéng maët cuûa baûn ngaõ. 

 

X. Söï Lieân Heä Giöõa “Chæ” vaø “Minh Saùt”:  

Thieàn Chæ laø caên baûn cho taát caû thieàn ñònh. Taát caû caùc traïng thaùi 

thieàn ñònh, bao goàm thieàn quaùn (vipasyana), ñeàu thoaùt thai vaø phuï 

thuoäc vaøo thieàn chæ. Khi chuùng ta ñaït ñöôïc Chæ, chuùng ta khoâng ôû trong 

traïng thaùi hoân traàm hoaëc traïo cöû. Khi thieàn chæ ñöôïc phaùt trieån, chuùng 

ta hoaøn toaøn loaïi boû taâm traïo cöû; ngöôïc laïi, luùc ñoù  taâm chuùng ta coù 

naêng löïc thaåm tra hoaëc phaân tích söï vaät hieän taïi. Loaïi boû taâm traïo cöû 

daãn ñeán söï nhaän thöùc moïi söï vaät roõ raøng vaø minh baïch. Noùi caùch khaùc, 

chuùng ta ñang ñi vaøo thieàn quaùn. Cô sôû cuûa Thieàn Minh Saùt laø traïng 

thaùi tam muoäi, moät traïng thaùi thieàn ñònh khoâng coù caùc tö duy vaø khaùi 

nieäm. Baûn chaát nguyeân thuûy cuûa noù laø caét ngang taát caû nhöõng khaùi 

nieäm sai laàm, khoâng ñuùng, vaø söï hieåu laàm maø chuùng ta coù theå coù. Caên 

baûn cuûa thieàn minh saùt laø söï hieåu bieát roõ raøng veà söï vaéng maët cuûa baûn 

ngaõ. Moät khi chuùng ta ñaõ phaùt trieån ñöôïc söï hieåu bieát veà voâ ngaõ, chuùng 

ta phaûi coù khaû naêng truï treân söï hieåu bieát naày moät caùch thö giaûn hoaøn 

toaøn. Söï hôïp nhaát veà söï oån ñònh cuûa taâm (thieàn chæ) vaø söï nhìn thaáu 

ñöôïc beân trong söï vaät (thieàn quaùn) xaõy ra khi taâm döøng nghæ vaø yeân 

tónh, khoâng phaûi trong traïng thaùi bình thöôøng, maø trong traïng thaùi trí 

tueä.  

 

XI. Toïa Thieàn:  

Thieàn laø moät trong nhöõng ngheä thuaät daäp taét doøng suy töôûng cuûa 

taâm, ñeå laøm saùng toû taâm tính. Thieàn ñöôïc chính thöùc giôùi thieäu vaøo 

Trung Quoác bôûi Toå Boà Ñeà Ñaït Ma, daàu tröôùc ñoù ngöôøi Trung Hoa ñaõ 

bieát ñeán, vaø keùo daøi cho tôùi thôøi kyø cuûa caùc toâng phaùi Thieân Thai. 

Haønh giaû phaûi ngoài thieàn laø ngoài cho tôùi luùc trong khoâng coù thaân taâm, 
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ngoaøi khoâng coù theá giôùi, xa gaàn ñeàu troáng roãng, nghóa laø ñaït ñeán choã 

khoâng coù ngaõ töôùng, khoâng coù nhaân töôùng, khoâng coù chuùng sanh töôùng, 

khoâng coù thoï giaû töôùng. Luùc ñoù taâm quaù khöù khoâng coù, taâm hieän taïi 

khoâng coù, taâm vò lai cuõng khoâng coù. Thöïc haønh thieàn baèng caùch ngoài 

hít thôû roài ñeám töø moät ñeán möôøi, roài ñeám ngöôïc laïi, vaân vaân. Ñaây chæ 

laø moät trong nhieàu phöông phaùp haønh thieàn. Noù chæ coù theå ñöôïc thöïc 

haønh khi baïn ñang ngoài, nhöng khi baïn ñang laùi xe, ñang noùi chuyeän, 

ñang xem truyeàn hình, ñang laøm vieäc hoaëc ñang chôi ñuøa, vaân vaân, thì 

laøm sao coù theå ñeám hôi thôû ñöôïc? Neân nhôù! Toïa thieàn chæ laø moät phaàn 

nhoû trong thöïc taäp thieàn quaùn maø thoâi. Chaân thieät nghóa cuûa toïa thieàn 

laø caét ñöùt doøng suy töôûng vaø giöõa cho taâm khoâng coøn dong ruoåi nöõa. 

Haønh giaû neân luoân nhôù veà phöông phaùp ‘tröôùc khi suy nghó’ trong moïi 

sinh hoaït haèng ngaøy. Ngoài trong tö theá thieàn ñònh. Chöõ “Thieàn Na” coù 

nghóa laø tö duy tónh löï. Ñaây laø moät trong nhöõng ngheä thuaät daäp taét doøng 

suy töôûng cuûa taâm, ñeå laøm saùng toû taâm tính. Kyø thaät, thieàn khoâng caàn 

ñeán moät tö theá ñaëc bieät naøo caû. ÔÛ trình ñoä cao, thieàn ñöôïc thöïc taäp 

ngay trong taát caû nhöõng sinh hoaït, töø ñi, ñöùng, laøm vieäc, laùi xe, vaân 

vaân. Trong lòch söû nhaø Thieàn, coù nhieàu vò thieàn sö ñaõ ñaït ñöôïc giaùc ngoä 

trong luùc röûa cheùn, naáu nöôùng, gaùnh nöôùc, hay kieám cuûi. Vì vaäy laøm 

caùi gì chuùng ta cuõng ñeàu laøm vôùi caùi taâm taäp trung, aáy laø thieàn. Neáu 

taâm ñöôïc kieåm soaùt vaø haønh giaû luoân tænh thöùc trong moïi haønh ñoäng, 

thì röûa cheùn cuõng trôû thaønh coå xe ñöa chuùng ta ñeán töï chöùng ñöôïc. Tuy 

nhieân, toïa thieàn laø phöông caùch tu taäp toân giaùo chính yeáu trong caùc 

truyeàn thoáng nhaø Thieàn. Thieàn cuõng ñöôïc xem nhö laø phöông tieän tieân 

khôûi maø haønh giaû ñaït ñöôïc chöùng ngoä vaø trong haàu heát caùc thieàn vieän 

ngöôøi ta thöïc taäp moãi ngaøy vaøi tieáng ñoàng hoà. Lyù töôûng laø thöïc taäp toïa 

thieàn trong traïng thaùi taâm khoâng vöôùng maéc, khoâng coá gaéng, vaø cuõng 

khoâng taäp trung vaøo moät vaät gì. Söï tu taäp döïa vaøo khaùi nieäm taát caû 

chuùng sanh ñeàu ñaõ laø Phaät, neân trong luùc tu taäp “toïa thieàn” ngöôøi ta coá 

buoâng boû taát caû nhöõng khaùi nieäm ñaõ ñöôïc keát taäp töø tröôùc cuõng nhö 

nhöõng suy nghó phaân tích ñeå cho caùi Phaät taùnh naøy ñöôïc hieån loä moät 

caùch töï ñoäng. Khi toïa thieàn haønh giaû phaûi luoân nhaãn naïi, phaûi hoïc caùch 

chòu ñau nôi löng vaø nôi chaân, vì khi môùi baét ñaàu toïa thieàn chuùng ta 

chöa quen vôùi caùch ngoài neân chuùng ta caûm thaáy ñau  vaø khoù chòu nôi 

löng vaø chaân. Caùch duy nhaát ñeå vöôït qua laø chuùng ta phaûi kieân nhaãn 

maø thoâi. Ngoaøi ra, chuùng ta khoâng neân hy voïng baát cöù thöù gì khi toïa 

thieàn, ngay caû vieäc hy voïng giaùc ngoä vì ngay caùi tö töôûng veà hy voïng 
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giaùc ngoä töï noù ñaõ laø moät tö töôûng nhieãm oâ. Chuùng ta khoâng theå naøo 

thieàn vaøi cöû, hoaëc thieàn hoâm nay roài ngaøy mai thaønh Phaät ñöôïc. Nhö 

vaäy trong khi ngoài thieàn, ñöøng troâng mong baát cöù thöù gì, ñöøng troâng 

mong coù keát quaû mau maén trong vieäc toïa thieàn. Phaät töû thuaàn thaønh 

neân luoân nhôù raèng tònh toïa raát quan troïng, nhöng tònh toïa thaät söï khoâng 

tuøy thuoäc vaøo coù hay khoâng coù caùi thaân ñang ngoài. Chuùng ta ñaõ bieát 

chuyeän Maõ Toå duïng coâng ngoài thieàn vaø chuyeän Nam Nhaïc Hoaøi 

Nhöôïng maøi ngoùi ñeå laøm göông soi. Neân nhôù nhöõng töø ngöõ nhö toû ngoä, 

taâm saùng suoát, ñoû, traéng, vaân vaân, chæ laø nhöõng teân goïi khoâng hôn 

khoâng keùm. Neáu chuùng ta noùi toû ngoä laø caùi taâm saùng suoát, vaäy thì caùi 

taâm saùng suoát laø caùi gì? Caùi taâm saùng suoát cuõng chæ laø caùi teân, vaø toû 

ngoä cuõng chæ laø caùi teân maø thoâi. Taát caû nhöõng caùi teân naày chaúng coù 

nghóa lyù gì caû. Noùi toùm laïi, chaân chính ngoài nghóa laø döùt baët moïi voïng 

töôûng vaø giöõ taâm baát ñoäng. Chaân chính Thieàn nghóa laø taâm saùng suoát 

voâ nhieãm. Lôøi hay yù ñeïp vaø nhaän chaân toïa thieàn laø troïng yeáu, nhöng 

vöôùng maéc vaøo chuùng thì raát nguy hieåm, vì  moät khi chuùng ta bò vöôùng 

maéc vaøo chuùng, chuùng ta seõ khoâng theå thaáu hieåu ñöôïc vieäc toïa thieàn 

chaân chính. 

Hai Thieàn phaùi lôùn laø toâng Taøo Ñoäng vaø Laâm Teá coù chuùt ít khaùc 

bieät veà phöông phaùp toïa thieàn. Toâng Taøo Ñoäng daïy cöù ngoài vaø taäp 

trung taâm yù vaøo baûn chaát cuûa taâm, toâng naøy coøn nhaán maïnh veà “quaû 

chöùng saün coù”, ñoàng thôøi khoâng phaân bieät giöõa phöông tieän vaø muïc 

ñích. Thay vì luoân coá gaéng ñeå thaønh ñaït moät caùi gì ñoù, thì toâng Taøo 

Ñoäng khuyeân chuùng ta haõy töï coi mình laø caùi ñoù vaø haõy yù thöùc veà noù. 

Söï tónh laëng vaø taäp trung taâm yù vaøo moät choã duy nhaát ñöôïc phaùt trieån 

qua toïa thieàn trong toâng Taøo Ñoäng. Toâng naøy tin raèng tö theá ngoài laø söï 

bieåu hieän hoaøn thieän nhaát cuûa söï chöùng ngoä vieân maõn, neân söï tu taäp veà 

trí tueä ñaëc bieät lieân heä tôùi söï yù thöùc hoaøn toaøn veà thaân trong tö theá ngoài 

trong töøng giaây phuùt. Toâng Laâm Teá xöû  duïng coâng aùn ñeå tu taäp bieät 

quaùn. Moãi thieàn sö coù nhöõng coâng aùn khaùc nhau, vaø moãi coâng aùn coù 

nhöõng muïc ñích khaùc nhau. Nhöng moät caùch caên baûn, nhöõng nan ñeà 

ngaén nhö “Caùi gì laø baûn lai dieän muïc cuûa ngöôi khi cha meï ngöôi chöa 

sinh ra?” hay “Caùi gì laø tieáng voã cuûa moät baøn tay?” thaùch thöùc  quan 

nieäm thoâng thöôøng cuûa con ngöôøi veà quan heä giöõa con ngöôøi vôùi theá 

giôùi. Ngöôøi ta coù theå söû duïng pheùp lyù luaän ñeå hieåu veà coâng aùn, nhöng 

chaân ngoä vöôït ra ngoaøi nhöõng giaûi thích cuûa ngoân töø, vaø tuøy thuoäc vaøo 

söùc maïnh cuûa trí tueä lieân heä ñeán baûn chaát toái haäu cuûa con ngöôøi. Ñieåm  
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then choát cuûa vieäc quaùn chieáu coâng aùn khoâng phaûi laø ñeå tìm ra lôøi giaûi 

ñaùp ñuùng. Thaät ra, coâng aùn nhaèm choáng laïi nhöõng khaùi nieäm coù saün 

trong trí oùc cuûa con ngöôøi. Trí oùc cuûa ngöôøi ta trôû neân baát löïc tröôùc 

coâng aùn vì naêng löïc vaø caûm nhaän thoâng thöôøng cuûa con ngöôøi khoâng 

theå naøo hieåu ñöôïc nghóa cuûa coâng aùn, vì theá maø coâng aùn ñöôïc duøng ñeå 

ñaùnh thöùc moät taâm thöùc ñang yeân nguû. Moät taâm thöùc hôøi hôït vaø giaû taïo 

beân ngoaøi khoâng theå naøo traû lôøi ñöôïc moät coâng aùn, chæ coù tueä quaùn saâu 

saéc môùi laøm ñöôïc chuyeän naøy maø thoâi. Haønh giaû cuûa toâng Laâm Teá ñaït 

ñöôïc söï tónh truù baèng caùch taäp trung taâm yù vaøo moät coâng aùn vaø ñaït 

ñöôïc tueä giaùc ñaëc bieät ñeå traû lôøi cho coâng aùn naøy.  

Moïi ngöôøi ñeàu nhaän thaáy raèng töï baét mình ngoài thieàn moãi ngaøy laø 

khoù khaên. Chuùng ta thöôøng tìm ñuû moïi caùch ñeå khoûi phaûi ngoài thieàn. 

Tuy nhieân, öùng duïng thieàn quaùn trong cuoäc soáng haèng ngaøy laïi caøng 

khoù khaên hôn nhieàu. Moãi ngaøy chuùng ta laøm vieäc ôû sôû, ôû nhaø, ôû tröôøng, 

hay taïi baát cöù coâng vieäc naøo, neáu chuùng ta luoân  kieåm soaùt ñöôïc taâm 

mình, luoân hieåu ñöôïc yù nghóa cuûa vieäc mình ñang laøm, hoaëc neáu chuùng 

ta coù theå laø ñieàu ta laøm, ñoù laø chuùng ta ñang thieàn quaùn vaäy. Nhö vaäy, 

chuùng ta coù theå thieàn quaùn trong moïi sinh hoaït, nhöng caùch hay nhaát 

ñeå ñieàu phuïc taâm mình vaãn laø toïa thieàn. Trong truyeàn thoáng nhaø 

Thieàn, coù hai caùch ngoài, kieát giaø vaø baùn giaø. Theá ngoài kieát giaø laø ñaët 

moãi baøn chaân leân treân ñuøi beân kia. Theá baùn giaø laø ñaët moät baøn chaân 

leân ñuøi kia, coøn baøn chaân kia naèm treân maët ñaát. Tuy nhieân, neáu theá 

ngoài baùn giaø haõy coøn quaù khoù, ngöôøi môùi taäp thieàn coù theå haï baøn chaân 

xuoáng khoûi ñuøi, ñaët xuoáng ñaát ngay phía tröôùc chaân kia, hai coå chaân 

saùt vôùi nhau. Hai ñaàu goái chaïm saùt xuoáng neàn nhaø vaø caøng xa nhau 

caøng toát. Goái ngoài thieàn cao seõ giuùp cho hai ñaàu goái ñaït ñeán vò theá 

ñuùng deã daøng hôn. Neáu haønh giaû khoâng theå ngoài treân saøn, thì coù theå 

ngoài treân gheá. Ñieåm quan troïng nhaát trong khi ngoài thieàn laø giöõ cho 

thaân thaúng thoùm, vöõng vaøng vaø thoaûi maùi. Haønh giaû khoâng neân ñeå cho 

thaân mình ngaõ nghieâng qua beân phaûi hay beân traùi, guïc ra phía tröôùc 

hay ngaõ baät ra phía sau, maø phaûi giöõa cho thaân thaúng thoùm. Khi thaân 

ñaõ ñöôïc vöõng chaéc nhôø ngoài ñuùng theá, thì taâm cuõng seõ ñöôïc an ñònh, vaø 

nhôø taâm an ñònh maø haønh giaû coù theå thöïc taäp tinh thaàn ñònh tænh deã 

daøng. Khi thaân ñaõ thaúng thoùm, hai baøn tay ñöôïc ñaët trong loøng, baøn tay 

traùi beân treân baøn tay phaûi; caû hai baøn tay ñeàu ñöôïc ñaët gaàn buïng döôùi. 

Hai ngoùn tay caùi chaïm vaøo nhau ôû phía treân, taïo neân moät voøng troøn 

roãng. Voøng troøn roãng naày coù yù nghóa laø luùc haønh thieàn, trong khi hai 
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baøn tay ñeàu roãng khoâng thì taâm cuûa chuùng ta cuõng roãng khoâng. Hai baøn 

tay khoâng naém giöõ thöù gì vaø taâm cuõng khoâng naém giöõ thöù gì. Taâm luoân 

giöõ trong traïng thaùi roãng. Haønh giaû khoâng suy nghó veà quaù khöù vaø 

töông lai, cuõng khoâng lo cho hoaøn caûnh beân ngoaøi, maø chæ ngoài thieàn 

vôùi chính mình ngay ñaây vaø baây giôø. Khi ngoài quaùn töôûng moät mình, 

mình coù theå heù maét nhìn xuoáng phía tröôùc khoaûng moät thöôùc. Neáu ngoài 

trong nhoùm, toát nhaát laø neân nhaém maét laïi ñeå traùnh bò lo ra. Löôõi neân 

chaïm vaøo ñoùc gioïng (phaàn voøm phía treân trong mieäng) ñeå cho nöôùc 

mieáng khoâng chaûy ra quaù nhieàu. Ñieàu quan troïng nhaát trong thieàn quaùn 

laø ñieàu taâm, khieán cho taâm trôû veà laïi taùnh töï nhieân cuûa noù laø yeân vaø 

tónh. Ñeå ñieàu taâm, phöông phaùp ñaàu tieân vaø coù hieäu quaû nhaát laø tænh 

giaùc vôùi hôi thôû. Thôû theo truyeàn thoáng nhaø Thieàn khaùc vôùi loái thôû Du 

Giaø, theo ñoù haønh giaû du giaø hít thaät saâu vaø giöõ hôi laïi thaät laâu. Trong 

khi vôùi Thieàn, thieàn giaû chæ hít vaøo vaø thôû ra nheï nhaøng vaø töï nhieân, 

nhöng luùc naøo cuõng yù thöùc ñöôïc hôi thôû cuûa mình. Haønh giaû khoâng ñeå 

cho taâm mình dong ruoåi ñoù ñaây. Haønh giaû coät taâm vaøo choã naày vaø baây 

giôø cuûa hieän thöïc. Khi haønh giaû hít vaøo vaø thôû ra xong moät laàn thì ñeám 

moät; khi xong voøng thöù hai thì ñeám hai; cöù theá maø ñeám cho tôùi möôøi. 

Roài ñeám ngöôïc trôû laïi töø möôøi xuoáng moät. Phöông phaùp naày raát giaûn dò 

treân lyù thuyeát, nhöng khoâng deã thöïc haønh. Khi thöïc haønh, nhieàu luùc 

chuùng ta thaáy taâm mình dong ruoåi khoûi ñeà muïc haønh thieàn. Coù theå 

chuùng ta ñang ñeám “Moät, roài khoâng bieát ñeán maáy? Hai, suy nghó khoâng 

bieát mình phaûi laøm gì cho böõa aên chieàu? Ba, caûm thaáy lo quaù vì khi ñi 

laøm veà mình chöa khoùa cöûa xe, vaân vaân vaø vaân vaân.” Khi taâm dong 

ruoåi, haønh giaû chæ neân buoâng nhöõng voïng nieäm vaø chuù taâm trôû laïi vaøo 

hôi thôû, chæ thôû vaøo vaø thôû ra, hoaøn toaøn tænh giaùc vôùi vieäc mình laøm. 

Chæ ñeám hôi thôû vaø khoâng laøm gì khaùc.  

 

XII.Thôøi Gian Thöïc Taäp Thieàn Quaùn & Xaû Thieàn:  

Chuùng ta neân thöïc taäp thieàn moãi ngaøy. Neân nhôù, chuùng ta aên moãi 

ngaøy ñeå nuoâi döôõng cô theå. Taïi sao chuùng ta laïi khoâng daønh moät ít thì 

giôø ñeå thanh loïc taâm vì phieàn naõo luoân saùt caùnh vôùi ta nhö boùng vôùi 

hình? Ñeà nghò chuùng ta neân thöïc taäp thieàn vaøo giôø saùng vì buoåi saùng 

thaân taâm cuûa chuùng ta ñaõ ñöôïc nghæ ngôi khoâng phaûi lo laéng vieäc gì 

cuûa ngaøy hoâm tröôùc nöõa. Thieàn vaøo buoåi toái tröôùc khi ñi nguû cuõng toát 

cho thaân taâm. Neáu chuùng ta taïo ñöôïc thoùi quen haønh thieàn moãi ngaøy, 

seõ toát vaø lôïi laïc cho chuùng ta nhieàu hôn. Thôøi gian thöïc taäp bao laâu laø 
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tuøy nôi khaû naêng cuûa chuùng ta. Noù tuøy thuoäc vaøo khaû naêng cuûa töøng 

ngöôøi. Khoâng coù moät qui taéc boù buoäc naøo. Ngoài ñöôïc moät giôø thì toát. 

Nhöng luùc ñaàu chuùng ta chöa theå ngoài ñöôïc moät giôø, chuùng ta coù theå 

ngoài chöøng 30 hay 15 phuùt cuõng ñöôïc, roài töø töø keùo daøi thôøi gian ngoài 

cho ñeán khi chuùng ta coù theå ngoài laâu hôn. Neáu chuùng ta ngoài treân moät 

tieáng ñoàng hoà maø vaãn thaáy thoaûi maùi thì coù theå tieáp tuïc theâm hai hay 

ba tieáng neáu thích. Haønh giaû neân luoân nhôù raèng chuùng ta coù theå tænh 

thöùc trong moïi vieäc mình laøm vaøo baát kyø luùc naøo. Baát kyø laø ñang laøm 

vieäc, ñang ñi, ñang noùi, hay ñang aên, vaân vaân, chuùng ta ñeàu coù theå thöïc 

taäp thieàn quaùn ñöôïc. Nhö vaäy thöïc taäp thieàn quaùn laø vieäc laøm caû ñôøi 

chöù khoâng phaûi moät ngaøy moät böûa hay chæ laø coâng vieäc cuûa moät giôø 

hay nöûa giôø. Maëc daàu möùc ñoä tænh thöùc trong luùc hoaït ñoäng khoâng 

maïnh baèng luùc ñang toïa thieàn hay luùc ñang ôû trong moät khoùa thieàn taäp 

naøo ñoù, nhöng noùi chung trong luùc sinh hoaït vaãn tænh thöùc ñöôïc. Vaø khi 

chuùng ta aùp duïng söï tænh thöùc vaøo caùc vaán ñeà trong ñôøi soáng cuûa mình, 

chuùng ta coù theå ñoái phoù vôùi chuùng moät caùch höõu hieäu hôn. 

Khi xaû thieàn baïn phaûi laøm ngöôïc laïi taát caû, nghóa laø tröôùc heát phaûi 

xaû taâm, xaû töùc, roài xaû thaân. Sau moãi laàn thieàn ñònh maø thaáy thaân taâm 

nheï nhaøng saùng suoát, töùc laø buoåi thöïc taäp ñoù coù keát quaû. Khi thöïc taäp 

maø thaáy thaân taâm coù gì khaùc thöôøng  neân hoûi chuyeän vôùi thaày hoaëc 

thieän höõu tri thöùc ñeå khoûi laïc vaøo taø phaùp. Phaûi nhôù laïi coi mình ñang 

ngoài ôû ñaâu? Thôøi gian qua mình laøm gì? Mình coù bò taùn loaïn hay hoân 

traàm hay khoâng? Môû mieäng thôû ra vaøi hôi thaät daøi cho khí noùng trong 

ngöôøi giaûm bôùt vaø ñeå phuïc hoài laïi traïng thaùi bình thöôøng. Töø töø duoãi 

hai tay, xoa nheï leân nhau, roài aùp leân maét. Nhuùc nhích nheï coå vaø löng. 

Uoán löôõi moät vaøi laàn vaø nuoát chuùt nöôùc mieáng. Sau ñoù laáy tay xoa leân 

hai baép ñuøi, roài thaùo laàn hai chaân ra, xoa hai baép chuoái, hai baøn chaân. 

Khi xong neân nheø nheï ñöùng daäy, ñi tôùi ñi lui vaøi voøng seõ caûm thaáy thaân 

khoan khoaùi, taâm nheï nhaøng. 

 

XIII.Thieàn Haønh:  

Trong caùc khoùa thieàn taäp cuûa chuùng ta, ñaàu tieân chuùng ta neân thöïc 

taäp chaùnh nieäm trong caû boán tö theá. Chuùng ta thöïc taäp chaùnh nieäm khi 

ñi, khi ñöùng, khi ngoài vaø khi naèm. Chuùng ta phaûi duy trì chaùnh nieäm 

trong moïi thôøi khaéc, ôû moïi tö theá cuûa mình. Tuy nhieân, tö theá chính 

trong thöïc taäp thieàn quaùn laø tö theá ngoài vôùi chaân xeáp treùo, nhöng vì cô 

theå con ngöôøi khoâng theå chòu noåi tö theá ngoài naày trong nhieàu giôø maø 
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khoâng coù söï thay ñoåi, neân chuùng ta thay ñoåi nhöõng thôøi ngoài thieàn naày 

vôùi nhöõng thôøi kinh haønh, vì phaùp kinh haønh cuõng raát quan troïng. Maëc 

daàu trong kinh khoâng coù ghi laïi daïy chi tieát cuûa ñöùc Phaät veà phaùp thieàn 

haønh, chuùng ta tin raèng Ngaøi ñaõ daïy cho caùc ñeä töû thöïc haønh phaùp naày 

khi Ngaøi coøn taïi theá. Nhöõng lôøi chæ daïy naày chaéc chaén ñaõ ñöôïc caùc 

moân ñeä cuûa Ngaøi hoïc hoûi roài truyeàn laïi töø theá heä naày sang theá heä khaùc. 

Hôn nöõa caùc vò thieàn sö thôøi tröôùc chaéc chaén ñaõ thieát laäp caùc coâng thöùc 

giaûng daïy thieàn haønh döïa vaøo söï tu taäp cuûa caùc ngaøi. Ngaøy nay, chuùng 

ta ñang coù ñöôïc nhöõng lôøi chæ daãn chi tieát veà caùch tu taäp thieàn haønh. 

Nhö vaäy, ngoaøi thôøi khoùa thieàn toïa chính thöùc, haønh giaû coù theå thöïc 

hieän thieàn haønh. Böôùc töøng böôùc thaät chaäm, haønh giaû taäp trung taâm yù 

vaøo töøng cöû ñoäng vaø caûm thoï trong caùc ñoäng taùc nhaác chaân leân, ñi tôùi 

vaø ñaët chaân xuoáng. Thöïc ra, trong taát caû caùc ñoäng taùc haèng ngaøy nhö 

ngoài, ñöùng, naèm, noùi chuyeän, aên uoáng hay baát cöù thöù gì, haønh giaû phaûi 

coá gaéng tænh thöùc töøng haønh ñoäng vaø bieán coá nhoû nhaët. Baèng caùch taäp 

trung taâm yù vaøo caùc caûm giaùc cuûa hôi thôû trong khi toïa thieàn vaø vaøo 

töøng cöû ñoäng trong khi haønh thieàn, haønh giaû seõ nhaän thöùc roõ hôn söï 

phong phuù cuûa töøng giaây töøng phuùt trong hieän taïi. Hôn nöõa, söï taäp 

trung cuûa haønh giaû giuùp haønh giaû thoaùt khoûi caûnh “moäng töôûng haûo 

huyeàn” vaø nhöõng nieäm töôûng ñöa ñeán taâm thaùi nhieãu loaïn. Noùi toùm laïi, 

duø ñang ñi kinh haønh, chuùng ta vaãn phaûi luoân ñeå cho taâm mình ñöôïc 

ñònh tónh, nghóa laø chuùng ta vaãn phaûi thöïc haønh gom taâm nhaém vaøo moät 

ñoái töôïng, ñoái töôïng coù theå laø vaät chaát hay tinh thaàn. Nghóa laø taâm luoân 

gaén chaët vaøo ñoái töôïng, ngaên chaën moïi suy nghó phoùng taâm, giao ñoäng 

hay traïo cöû, vaân vaân, cuõng nhö luùc chuùng ta ñang toïa thieàn khoâng sai 

khaùc. Taâm thöùc ôû traïng thaùi tænh laëng, vaø haønh giaû hoaøn toaøn chöùng 

nghieäm töøng giaây töøng phuùt cuûa ñôøi soáng. 

Chuùng ta haõy baøn luaän moät caùch ñaëc bieät veà caùch thöïc taäp thieàn 

haønh. Neáu chuùng ta laø nhöõng ngöôøi sô cô, vò thaày seõ daïy cho chuùng ta 

söï chaùnh nieäm veà moät chuyeän duy nhaát khi thieàn haønh, laø phaûi chaùnh 

nieäm veà ñoäng taùc böôùc chaân, aâm thaàm ghi nhaän trong taâm töøng böôùc, 

töøng böôùc, chaäm raõi hôn bình thöôøng. Thoaït tieân, haønh giaû coù theå caûm 

thaáy khoù böôùc chaäm laïi, nhöng khi ñöôïc höôùng daãn phaûi ñeå taâm theo 

doõi moïi cöû ñoäng cuûa chaân, vaø khi chuùng ta thöïc söï chuù taâm theo doõi 

chaët cheõ, thì töï nhieân mình seõ böôùc chaäm laïi. Chuùng ta khoâng caàn phaûi 

coá gaéng böôùc chaäm, nhöng khi chuù taâm thaät kyõ, caùc cöû ñoäng chaäm raõi 

seõ töï ñoäng ñeán vôùi mình. Thaät vaäy, neáu  haønh giaû theo doõi caùc cöû ñoäng 
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dôû chaân leân, ñöa chaân tôùi tröôùc, ñeå chaân xuoáng, chaïm chaân treân maët 

ñaát, chuùng ta phaûi chaäm laïi. Chæ khi naøo chuùng ta chaäm laïi chuùng ta 

môùi thaät söï coù chaùnh nieäm vaø hoaøn toaøn nhaän thöùc ñöôïc nhöõng ñoäng 

taùc naày. Neáu chuùng ta ñaõ tu taäp thieàn quaùn trong moät thôøi gian daøi, thì 

phöông caùch thöïc taäp thieàn haønh thaät ra raát ñôn giaûn. Ban ñaàu chuùng ta 

chæ caàn giöõ chaùnh nieäm vaøo hai ñoäng taùc: böôùc chaân tôùi vaø ñaët chaân 

xuoáng ñaát, trong khi ghi nhaän trong taâm laø ‘böôùc ñi, ñaët xuoáng’. Chuùng 

ta phaûi coá gaéng chuù taâm vaøo hai giai ñoaïn trong moãi böôùc: “böôùc tôùi, 

ñaët xuoáng; böôùc tôùi, ñaët xuoáng.” Sau ñoù, chuùng ta seõ ñöôïc chæ daãn phaûi 

chaùnh nieäm vaøo ba giai ñoaïn: dôû chaân leân, ñöa chaân tôùi tröôùc, vaø ñaët 

chaân xuoáng. Sau ñoù nöõa, chuùng ta seõ ñöôïc chæ daãn phaûi chaùnh nieäm 

vaøo boán giai ñoaïn: dôû chaân leân, ñöa chaân tôùi tröôùc, ñaët chaân xuoáng, vaø 

chaïm hoaëc aán chaân xuoáng ñaát. Luùc ñoù, chuùng ta seõ ñöôïc chæ daãn phaûi 

chaùnh nieäm trong taâm veà boán giai ñoaïn cuûa ñoäng taùc chaân: “dôû leân, 

böôùc tôùi, ñaët xuoáng, aán xuoáng ñaát.” Tuy nhieân, haønh giaû neân luoân nhôù 

raèng maëc daàu chuùng ta theo doõi saùt vaø böôùc chaäm laïi, coù theå chuùng ta 

cuõng vaãn chöa thaáy roõ taát caû caùc ñoäng taùc vaø caùc giai ñoaïn cuûa böôùc 

ñi. Caùc giai ñoaïn naày coù theå chöa ñöôïc minh ñònh trong taâm, vaø chuùng 

ta töôûng nh chuùng keát taïo thaønh moät ñoäng taùc lieân tuïc. Khi söï ñònh taâm 

gia taêng maïnh hôn, chuùng ta seõ daàn daàn thaáy roõ hôn veà caùc giai ñoaïn 

khaùc nhau cuûa moät böôùc ñi. Chuùng ta seõ nhaän bieát roõ raøng raèng cöû 

ñoäng dôû chaân khoâng troän laãn vôùi cöû ñoäng ñöa chaân ra phía tröôùc, vaø 

chuùng ta seõ bieát roõ laø cöû ñoäng ñöa chaân ra phía tröôùc khoâng coù laãn loän 

vôùi cöû ñoäng ñaët chaân xuoáng ñaát, hoaëc cöû ñoäng aán baøn chaân xuoáng ñaát. 

Chuùng ta seõ nhaän bieát roõ raøng vaø phaân bieät ñöôïc cöû ñoäng naày. Nhöõng 

gì chuùng ta quaùn nieäm vaø tænh thöùc theo doõi seõ trôû neân roõ raøng trong 

taâm cuûa mình.  

Thænh thoaûng coù ngöôøi chæ trích kinh haønh, cho raèng haønh giaû 

khoâng ñöôïc lôïi laïc gì qua phaùp thieàn naày. Nhöng chính ñöùc Phaät laø 

ngöôøi ñaàu tieân ñaõ daïy phaùp kinh haønh. Trong kinh Ñaïi Töù Nieäm Xöù, 

ñöùc Phaät ñaõ daïy veà phaùp ñi kinh haønh hai laàn. Trong ñoaïn ‘Caùc Oai 

nghi’, Ngaøi ñaõ giaûng raèng vò Tyø Kheo phaûi bieát ‘Toâi ñang ñi’ khi ngöôøi 

aáy ñi,  phaûi bieát ‘Toâi ñang ñöùng’ khi ngöôøi aáy ñöùng,  phaûi bieát ‘Toâi 

ñang ngoài’ khi ngöôøi aáy ngoài,  phaûi bieát ‘Toâi ñang naèm’ khi ngöôøi aáy 

naèm. Theo Kinh Ñaïi Töù Nieäm Xöù, trong ñoaïn ‘Tænh Giaùc’, Ñöùc Phaät 

daïy: “Vò Tyø Kheo phaûi bieát aùp duïng tænh giaùc khi ñi tôùi vaø khi ñi lui.” 

Tænh giaùc ôû ñaây coù nghóa laø thoâng hieåu chính xaùc nhöõng gì chuùng ta 
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ñang quaùn saùt. Ñeå hieåu ñuùng nhöõng gì chuùng ta ñang quaùn saùt, haønh 

giaû phaûi ñaït ñöôïc chaùnh ñònh, vaø muoán coù chaùnh ñònh, haønh giaû phaûi 

bieát quaùn nieäm. Vì vaäy, khi ñöùc Phaät noùi, ‘Naày caùc Tyø Kheo, haõy aùp 

duïng tænh giaùc,’ thì chuùng ta phaûi hieåu raèng khoâng phaûi chæ aùp duïng 

tænh giaùc, maø coøn phaûi aùp duïng quaùn nieäm vaø chaùnh ñònh nöõa. Nhö theá, 

ñöùc Phaät ñaõ daïy chuùng ta aùp duïng chaùnh nieäm, chnh ñònh vaø tænh giaùc 

khi böôùc ñi, khi ‘böôùc tôùi vaø böôùc lui.’ Do ñoù, kinh haønh laø moät phaàn 

quan troïng trong tieán trình thöïc taäp thieàn quaùn. Trong caùc giaùo ñieån, 

Ñöùc Phaät thöôøng daïy veà 5 lôïi ích cuûa vieäc ñi kinh haønh. Thöù nhaág, 

ngöôøi ñi kinh haønh seõ coù söùc chòu ñöïng beàn bæ cho nhöõng cuoäc haønh 

trình daøi. Ñaây laø ñieàu kieän quan troïng vaøo thôøi cuûa Ñöùc Phaät vì thôøi 

baáy giôø Tyø Kheo vaø Tyø Kheo Ni khoâng coù phöông tieän di chuyeån naøo 

khaùc hôn ñoâi chaân. Laø haønh giaû cuûa thôøi buoåi hoâm nay baïn coù theå töï 

xem mình nhö caùc vò Tyø Kheo, vaø coù theå nghó ñeán lôïi ích naày ñôn 

thuaàn nhö laø taêng cöôøng söùc maïnh veà theå chaát. Thöù nhì, trong khi ñi 

kinh haønh, haønh giaû phaûi laøm gaáp ba laàn söï coá gaéng. Coá gaéng veà theå 

chaát ñeå nhaác chaân leân vaø phaûi coù söï coá gaéng tinh thaàn ñeå tænh thöùc vaøo 

vieäc kinh haønh. Ñaây laø yeáu toá chaùnh tinh taán trong Baùt Thaùnh Ñaïo 

ñöôïc Ñöùc Phaät giaûng daïy. Neáu söï coá gaéng gaáp ba naøy tieáp tuïc trong 

suoát söï chuyeån ñoäng töø nhaác chaân leân, ñaït chaân xuoáng vaø di chuyeån veà 

phía tröôùc thì chaúng nhöõng söùc maïnh theå chaát ñöôïc taêng cöôøng maø söùc 

beàn bæ lieân tuïc cuûa tinh thaàn cuõng seõ ñöôïc taêng cöôøng. Ñieàu naøy raát 

quan troïng cho laàn haønh thieàn saép tôùi. Thöù ba, söï quaân bình giöõa toïa 

thieàn vaø kinh haønh goùp phaàn laøm toát söùc khoûe cuûa haønh giaû, vieäc naøy 

laïi giuùp haønh giaû tieán nhanh trong tu taäp. Dó nhieân laø raát khoù thöïc taäp 

toïa thieàn luùc baïn khoâng coù söùc khoûe toát hay luùc beänh hoaïn. Ngoài nhieàu 

quaù coù theå gaây ra söï khoù chòu veà theå chaát vaø coù theå ñöa tôùi beänh hoaïn. 

Nhöng söï thay ñoåi tö theá vaø söï di chuyeån trong khi ñi thieàn haønh coù theå 

phuïc hoaït caùc baép thòt vaø kích thích söï löu thoâng cuûa maùu. Ñieàu naøy 

chaúng nhöõng giuùp phuïc hoaït söùc maïnh theå chaát, maø coøn giuùp cho haønh 

giaû traùnh ñöôïc beänh taät nöõa. Thöù tö, thieàn haønh giuùp cho vieäc tieâu hoùa 

ñöôïc deã daøng. Vieäc tieâu hoùa khoù khaên seõ ñem laïi nhieàu böïc boäi khoù 

chòu vaø coù theå laø moät trôû ngaïi trong vieäc tu taäp. Kinh haønh giuùp cho 

vieäc baøi tieát ñöôïc deã daøng, giaûm thieåu ñöôïc thuïy mieân vaø hoân traàm. 

Sau khi aên vaø tröôùc khi ngoài thieàn, haønh giaû neân ñi kinh haønh ñeå traùnh 

buoàn nguû. Ñi kinh haønh ngay khi thöùc daäy vaøo buoåi saùng  laø caùch raát 

toát ñeå thieát laäp chaùnh nieäm vaø traùnh ñöôïc nguû gaät trong thôøi khoùa toïa 
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thieàn ñaàu ngaøy. Thöù naêm, kinh haønh coù theå giuùp taïo neân söï ñònh taâm 

laâu daøi. Khi taâm taäp trung vaøo moãi chuyeån ñoäng trong khi ñi kinh haønh, 

thì söï ñònh taâm seõ trôû neân lieân tuïc, moãi böôùc ñi taïo neân moät caên baûn 

vöõng chaéc cho söï ñònh taâm, vaø giuùp cho taâm giöõ ñöôïc söï taäp trung vaøo 

ñeà muïc töø luùc naøy qua luùc khaùc, cuoái cuøng seõ nhaän chaân ñöôïc thöïc 

töôùng cuûa vaïn höõu ôû taàng möùc thaâm saâu nhaát. Moät haønh giaû khoâng bao 

giôø chòu ñi kinh haønh seõ gaëp khoù khaên khi toïa thieàn. Neáu haønh giaû naøo 

ñi kinh haønh ñeàu ñaën seõ töï ñoäng  coù chaùnh nieäm vaø chaùnh ñònh trong 

thôøi khoùa toïa thieàn. 

 

The Dharma Door of Buddhist Meditation 

 

I. What Is Meditation?:  

Dhyana is considered meditating. Meditation in the visible or 

known is called Dhyana. Dhyana is Meditation (Zen), probably a 

transliteration. Meditation is an element of Concentration; however, 

the two words (dhyana and samadhi) are loosely used. Ch’an-na is a 

Chinese version from the Sanskrit word “Dhyana,” which refers to 

collectedness of mind or meditative absorption in which all dualistic 

distinctions disappear. The fifth paramita (to practice dhyana to obtain 

real wisdom or prajna). In dhyana all dualistic distinctions like subject, 

object, true, false are eliminated. Ch’an is a Chinese most equivalent 

word to the Sanskrit word “Dhyana,” which means meditation. To enter 

into meditation. A school that developed in East Asia, which 

emphasized meditation aimed at a non-conceptual, direct 

understanding of reality. Its name is believed to derive from the 

Sanskrit term “Dhyana.” Dhyana is a general term for meditation or a 

state of quietude or equanimity gained through relaxation. To meditate, 

to calm down, and to eliminate attachments, the aversions, anger, 

jealousy and the ignorance that are in our heart so that we can achieve 

a transcendental wisdom which leads to enlightenment. It traces itself 

back to the Indian monk named Bodhidharma, who according to 

tradition travelled to China in the early sixth century. He is considered 

to be the twenty-eighth Indian and the first Chinese patriarch of the 

Meditation tradition. The school’s primary emphasis on meditation, and 

some schools make use of enigmatic riddles called “kung-an,” which 
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are designed to defeat conceptual thinking and aid in direct realization 

of truth. When looking into the origins of Meditation, we find that the 

real founder of Meditation is none other than the Buddha himself. 

Through the practice of inward meditation the Buddha attained 

Supreme Enlightenment and thereby became the Awakened One, the 

Lord of Wisdom and Compassion. In Buddhism, there are many 

methods of cultivation, and meditation is one of the major and most 

important methods in Buddhism. According to the Buddhist History, our 

Honorable Gautama Buddha reached the Ultimate Spiritual Perfection 

after many days of meditation under the Bodhi Tree. The Buddha 

taught more than 25 centuries ago that by practicing meditation we 

seek to turn within and discover our true nature. We do not look above, 

we do not look below, we do not look to the east or west or north or 

south; we look into ourselves, for within ourselves and there alone is 

the center upon which the whole universe turns. To this day, we, 

Buddhist followers still worship Him in a position of deep meditation.  

Meditation is traced to a teaching the Buddha gave by silently holding 

a golden lotus. The general audience was perflexed, but the disicple 

Mahakasyapa understood the significance and smiled subtly. The 

implication of this is that the essence of the Dharma is beyond words. 

In meditation, that essence is transmitted from teacher to disciple in 

sudden moments, breakthroughs of understanding.  

The meaning Mahakasyapa understood was passed down in a 

lineage of 28 Indian Patriarchs to Bodhidharma. Bodhidharma, an 

Indian meditation master, strongly adhered to the Lankavatara Sutra, a 

Yogacara text. He went to China around 470 A.D., and began the 

meditation tradition there. It spread to Korea and Vietnam, and in the 

12
th

 century became popular in Japan. Zen is a Japanese word, in 

Chinese is Ch’an, in Vietnamese is Thieàn, in Sanskrit is “Dhyana” 

which means meditative concentration. There are a number of different 

Zen lineages in China, Japan and Vietnam, each of it has its own 

practices and histories, but all see themselves as belonging to a 

tradition that began with Sakyamuni Buddha. Zen histories claim that 

the lineage began when the Buddha passed on the essence of his 

awakened mind to his disciple Kasyapa, who in turn transmitted to his 

successor. The process continued through a series of twenty-eight 

Indian patriarchs to Bodhidharma, who transmitted it to China. All the 
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early Indian missionaries and Chinese monks were meditation masters. 

Meditation was one of many practices the Buddha gave instruction in, 

ethics, generosity, patience, and wisdom were others, and the Ch’an 

tradition arose form some practitioners’ wish to make meditation their 

focal point. An underlying principle in Zen is that all being have 

Buddha nature, the seed of intrinsic Buddhahood. Some Zen masters 

express this by saying all beings are already Buddhas, but their minds 

are clouded over by disturbing attitudes and obscurations. Their job, 

then, is to perceive this Buddha nature and let it shine forth without 

hindrance. Because the fundamental requirement for Buddhahood, 

Buddha nature, is already within everyone, Zen stresses attaining 

enlightenment in this very lifetime. Zen masters do not teach about 

rebirth and karma in depth, although they accept them. According to 

Zen, there is no need to avoid the world by seeking nirvana elsewhere. 

This is because first, all beings have Buddha-nature already, and 

second, when they realize emptiness, they will see that cyclic 

existence and nirvana are not different.  

Zen is accurately aware of the limitations of language, and gears 

its practice to transcend it. When we practice meditation we seek to 

turn to within and to discover our true nature. We do not look above, 

we do not look below, we do not look to the east or to the west, or to 

the north, or to the south; we look into ourselves, for within ourselves 

and there alone is the center upon which the whole universe turns. 

Experience is stressed, not mere intellectual learning. Thus, associating 

with an experienced teacher is important. The Zen teacher’s duty is to 

bring the students back to the reality existing in the present moment 

whenever their fanciful minds get involved in conceptual wanderings. 

In this sense, Ch’an is a religion, the teachings, and practices of which 

are directed toward self-realization and lead finally to complete 

awakening or enlightenment as experienced by Sakyamuni Buddha 

after intensive meditative self-discipline under the Bodhi-tree. More 

than any other school, Ch’an stresses the prime importance of the 

enlightenment experience and the useless of ritual religious practices 

and intellectual analysis of doctrine for the attainment of liberation. 

Ch’an teaches the practice of sitting in meditative absorption as the 

shortest, but also steepest, way to awakening. The essential nature of 

Ch’an can be summarized in four short statements: Special 
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transmission outside the orthodox teaching; nondependence on sacred 

writings; direct pointing to the human heart; leading to realization of 

one’s own nature and becoming a Buddha. Esoterically regarded, 

Ch’an is not a religion, but rather an indefinable, incommunicable root, 

free from all names, descriptions, and concepts, that can only be 

experienced by each individual for him or herself. From expressed 

forms of this, all religions have sprung. In this sense, Ch’an is not 

bound to any religion, including Buddhism. It is the primor-dial 

perfection of everything existing, designated by the most various 

names, experienced  by all great sages, and founders of religions of all 

cultures and times. Buddhism has referred to it as the “identity of 

Samsara and Nirvana.” From this point of view, Ch’an is not a method 

that brings people living in ignorance to the goal  of liberation; rather it 

is the immediate expression and actualization of the perfection present 

in every person at every moment. 

Exoterically regarded, Zen, or Ch’an as it is called when referring 

to its history in China, is a school of Mahayana Buddhism, which 

developed in China in the 6
th

 and 7
th

 centuries from the meeting of 

Dhyana Buddhism, which was brought to China by Bodhidharma, and 

Taoism. However, according to Buddhist traditions, there are five 

different kinds of Zen: Outer Path Zen, Common People’s Zen, 

Hinayana Zen, Mahayana Zen, and Utmost Vehicle Zen. Outer Path 

Zen: Outer Path Zen includes many different types of meditation. For 

example, Christian meditation, Divine Light, Transcendental 

Meditation, and so on. Common People’s Zen: Common People’s Zen 

is concentration meditation, Dharma Play meditation, sports, the tea 

ceremony, ritual ceremonies, etc. Hinayana Zen: Hinayana Zen is 

insight into impermanence, impurity, and non-self. Mahayana Zen: 

Mahayana Zen a) insight into the existence and nonexistence of the 

nature of the dharmas; b) insight into the fact that there are no external, 

tangible characteristics, and that all is empty; c) insight into existence, 

emptiness, and the Middle Way; d) insight into the true aspect of all 

phenomena; e) insight into the mutual interpenetration of all 

phenomena; f) insight that sees that phenomena themselves are the 

Absolute. These six are equal to the following statement from the 

Avatamsaka Sutra: “If you wish thoroughly understand all the Buddhas 

of the past, present, and future, then you should view the nature of the 
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whole universe as being created by the mind alone.” Utmost Vehicle 

Zen: Utmost Vehicle Zen, which is divided into three types: 

Theoretical Zen, Tathagata Zen, and Patriarchal Zen.  

In the Dharmapada Sutra, the Buddha taught: “From meditation 

arises wisdom. Lack of meditation wisdom is gone. One who knows 

this twofold road of gain and loss, will conduct himself to increase his 

wisdom (Dharmapada 282). He who controls his hands and legs; he 

who controls his speech; and in the highest, he who delights in 

meditation; he who is alone, serene and contented with himself. He is 

truly called a Bhikhshu (Dharmapada 362). Meditate monk! Meditate! 

Be not heedless. Do not let your mind whirl on sensual pleasures. 

Don’t wait until you swallow a red-hot iron ball, then cry, “This is 

sorrow!” (Dharmapada 371). He who is meditative, stainless and 

secluded; he who has done his duty and is free from afflictions; he who 

has attained the highest goal, I call him a Brahmana (Dharmapada 

386).” 

 

II. Who Is A Meditation Practitioner in Buddhism?:  

Who is a meditation practitioner? He is the one who tries to 

practice to attain partial or complete enlightenment. When learning 

meditation, the practitioner can realize that this body is not real, that 

wishful thinking is also not real. Once realizing this falsity is 

understanding the Buddha’s teaching of no self. The Buddha became 

enlightened from practicing meditation; other masters also followed his 

step and attained their enlightenment as well. Then, do we have any 

other paths to follow if we want to become enlightenment? Devout 

Buddhists should always remember that the true spirit of Zen Buddhism 

is to use wisdom to see the truth; the body and mind are not real. When 

we are able to see the truth, we can then forsake greed and anger; our 

mind then will be calm and mindful, and we shall see the truth within 

ourselves; that is emancipation through wisdom. The Buddha can only 

provide us with guidelines of Zen. It is up to us to apply these 

techniques in our daily life. Therefore, a Zen practitioner is the one 

who is practicing Buddhist meditation  in each moment of his life. 

Perhaps he has attained partial or complete enlightenment. When 

cultivating Zen, the practitioner can realize that this body is not real, 

that the so-called mind is impermanent, that wishful thinking is also not 



190 

 

real, that all things are without a so-called ‘self’. Buddhist Zen 

Patriarchs always say, “The Sutra is the Buddha’s mouth, and Zen is 

the Buddha’s heart. The Buddha’s mouth and heart are not two, not 

different.” The Buddha’s words come from his mind; thus how can Zen 

and sutra be two different things? Many people still misinterpret the 

special concepts of Zen, saying that Zen is an outside sect, not 

Buddhism because its instruction or teaching from outsiders, its special 

transmission outside of the teaching, its transmission is from mind to 

mind. This intuitive school which does not rely on texts or writings. 

However, after thorough understanding , we will see that Zen and sutra 

are not different at all. The Buddha became enlightened from 

practicing Zen; other masters also followed his step and attained their 

enlightenment as well. Then, we practice meditation means we only 

follow the Buddha’s path to enlightenment, not any other paths. The 

true spirit of Zen Buddhism is to use wisdom to see the truth; the body 

and mind are not real. When we are able to see the truth, we can then 

forsake greed and anger; our mind then will be calm, and we shall see 

the truth within ourselves; that is emancipation through wisdom. 

Besides, when practicing Zen, we also see the truth within ourselves; 

that is emancipation through wisdom. The Buddha can only provide us 

with guidelines of Zen. It is completely up to us to apply these 

techniques in our daily life. 

 

III. Purposes of Meditation Practices:  

Yes, the ultimate aim of Buddhist meditation is to gain full 

enlightenment, self-mastery and complete mental health or Nirvana 

through the conquest of mental defilements. However, apart from this 

ultimate aim there are other advantages and benefits that can be 

derived through meditation. It can inspire us to discover our own 

intelligence, richness and natural dignity. Meditation can also stimulate 

the latent powers of the mind, aid clear thinking, deep understanding, 

mental balance and tranquility. It is a creative process which aims at 

converting the chaotic feelings and unwholesome thoughts into mental 

harmony and purity. If by meditation is meant mental discipline or 

mind culture, it goes without saying that all should cultivate meditation 

irrespective of sex, color, creed or any other division. Modern society 

in in danger of being swamped by distractions and temptation which 
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can only be controlled if we undertake the difficult taks of steadilt 

training our minds. All of us should wake up to the fact that we need to 

work with our life, we need to practice Zen. We have to see through 

the mirage that there is an “I” that is separating from our “Original 

Nature”. Our cultivation is to close the gap. Only in that instant when 

we and the object become one can we see what our life is.  

Perhaps everyone of us finds life difficult, perplexing, and 

oppressive. Even when everything goes well for some time, we still 

worry that it probably will not keep on that way. This is the very reason 

for all of us to practice Zen. Speaking of Zen, why do we have to 

practice Zen? We often hear about ‘Samadhi’, that is a ‘Ch’an’ method 

of meditation to pacify the mind. When the mind is pacified, it is 

unperturbed, and we attain the one-pointedness of mind. The purpose 

of Zen is to dissolve our accumulated ‘thought-mass’. What is finally 

left in us is just the real self and eventually we enter into the world of 

the selfless. And if we do not stop there, if we do not think about this 

realm or cling to it, we will continue in our practice until we become 

one with the Absolute. Then, is Zen method different from any other 

methods in Buddhism? While reciting the sutra, reading the mantras, 

and practicing Buddha Recitation, we are sitting still and fixing our 

mind in reciting the sutra, reading the mantras, and practicing Buddha 

Recitation. Thus, when practicing reciting the sutra, reading the 

mantras, and practicing Buddha Recitation, we may have accomplished 

controlling the body, speech and mind if we want to stop our mind from 

wandering about. In the same manner, when practicing meditation, 

may also have accomplished controlling the body, speech and mind if 

we want to stop our mind from wandering about. It is really difficult to 

control the mind; however, if we can halt our body and speech still, we 

earn some merits. If we want to get the highest level of all merits, we 

have to control our mind. The main purpose of a Zen practitioner is the 

search for truth, the search for awakening. On our journey, if we move 

one step, we are one step closer to the truth, one step closer to 

awakening. The Buddha is the Awakened, so learning the Buddha’s 

teachings is learning about his methods of awakening. Thus, on the 

way to enlightenment, the more we move forward, the closer we come 

to awakening. 
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Meditation and contemplation means practice to obtain the seeing 

which goes beyond what is ordinary, clear vision. It is not surface 

seeing or skimming, not seeing mere appearance, but seeing things as 

they really are. This means seeing everything in terms of the three 

characteristics, the signs of all phenomenal existence: impermanence, 

suffering, and egolessness. It is this insight meditation, with calm 

concentration of mind as its basis, that enables the practitioner to purge 

his mind of all defilements, to remove ego-illusion, to see reality, and 

to experience Nirvana. The ultimate purpose of meditation is to 

eradicate mental impurities from our mind altogether. Before that 

stage, there are benefits of tranquillity, peace of mind and the ability to 

accept things as they come. Meditation helps us to see things as they 

truly are, not as they appear to be. Things appear to be permanent, 

desirable and substantial, but actually they are not. When we practice 

meditation, we will see for ourselves the arising and disappearing of 

mental and physical phenomena. And we will have a clearer 

comprehension of what is going on in our mind and body. We will be 

able to accept things as they come to us with less agitation and deal 

with situations in a more positive way. Yes, the ultimate aim of 

Buddhist meditation is to gain full enlightenment, self-mastery and 

complete mental health or Nirvana through the conquest of mental 

defilements. However, apart from this ultimate aim there are other 

advantages and benefits that can be derived through meditation. It can 

inspire us to discover our own intelligence, richness and natural dignity. 

Meditation can also stimulate the latent powers of the mind, aid clear 

thinking, deep understanding, mental balance and tranquility. It is a 

creative process which aims at converting the chaotic feelings and 

unwholesome thoughts into mental harmony and purity. Therefore, if 

we wait until we sit down and compose ourselves to practice 

meditation for a couple of hours, then what happens to the other hours 

of our day? Saying that sitting meditation is Zen, we really destroy the 

true concept of Zen. If we know how to practice meditation, we will 

certainly make good use of our whole day. In order for us to do this, we 

should devote our day to Zen while accomplishing our daily tasks.  
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IV. Meditation Is Not So Much An Unpractical  Theoretical 

Philosophy:  

Zen is not so much a theoretical philosophy to be discussed and 

debated at leisure as it is a way of action, a philosophy to be practiced 

and realized every moment of our daily life. To attain the experience 

of enlightenment, the ultimate goal of Zen, sitting meditation is 

necessary, but only sitting meditation is not enough. Meditation serves 

to develop wisdom, but we must be able to give concrete expression to 

this wisdom, and to do so, we have to cultivate right action. Many 

people think that a Zen practitioner turns his back upon the world to 

submerge himself in abstract meditation. This is a misconception. To 

practice meditaion is to make the practice of sitting meditation an 

integral part of our daily life, but it is at the same time to work, to act 

with loving-kindness and respect for others, to contribute our part to the 

world in which we live in order to change this world into a better world. 

The Zen way is not to withdraw from life into an isolate environment, 

but to get into life and change it from the inside action. To perform our 

daily activities in the spirit of meditation, we should perform 

everything as a form of meditation. We should not meditate only when 

we sit in quiet, but should apply the method of meditation to our daily 

life. When we wash dishes, we must meditate. When we work in the 

garden, meditate. When we drive, meditate. When we work in an 

office, meditate. In other words, we must meditate at every moment, in 

every activity of our daily life. To those who have a life of cultivation, 

life is Zen, but some people say that life is suffering. As a matter of 

fact, if we make a life of Zen, then our life becomes Zen. In the 

contrary, if we make a life of suffering, then our life must become 

suffering. We should keep our mind in Zen just now, at this very 

moment, for this ‘just-now mind in Zen’ continues and becomes our 

life, as one point continues and becomes a straight line. 

Indeed, meditation is not done by polishing the logical thinking, but 

by cultivating the mind. In accordance with Zen’s attitude towards 

intellectual insight, its aim of teaching is not as in the West an ever-

increasing subtlety of logical thinking, but its method “consists in 

putting one in a dilemma, out of which one must contrive to escape not 

through logic indeed but through a mind of higher order. Accordingly 

the teacher is not a teacher in Western sense. He is a master, inasmuch 
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as he has mastered his own mind, and hence is capable of conveying to 

the student the only thing that can be conveyed: his existence. With all 

that the master can do, he is helpless to make the disciple take hold of 

the thing, unless the latter is fully prepared for it. The taking hold of the 

ultimate reality is to be done by oneself. It is no use if we only reason 

that names and their forms are different, but their substance is the 

same, or names and forms are made by our thinking. We have to 

realize through meditation and contemplation, not by thinking, so that 

we will not have attachment to name and form, then we will 

automatically see that all substance is one with our real experience. 

Then we will see all things in the universe, the sun, the moon, the stars, 

mountains, rivers, people, and so forth, have the same substance. 

 

V. Meditation Is A Mental Development:  

Zen does not encourage practitioners to involve  worshipping or 

praying to some supernatural being, but seeing into our true nature and 

realizing that our true nature is Buddha-nature. To arrive at this insight 

we must cultivate ourselves, we must practice. How can we discover 

our true nature if we blindly cling to the scriptures and do not practice 

for ourselves? If we go to a meditation center and speak with a Zen 

master, sometimes he may answer our questions with silence. This is 

the silence of knowledge. It does not mean that the Zen master does 

not know how to answer; rather it means that he is trying to 

communicate that there are some things which cannot be explained in 

words, things which will ever remain in the dark  until we discover 

them through our own experience. This is one of the three flavors 

taught by the Buddha. To sit in dhyana (abstract meditation, fixed 

abstraction, contemplation). Its introduction to China is attributed to 

Bodhidharma, though it came earlier, and its extension to T’ien-T’ai. 

According to the Vimalakirti Sutra, Vimalakirti reminded Sariputra 

about meditation, saying: “Sariputra, meditation is not necessarily 

sitting.  For meditation means the non-appearance of body and mind in 

the three worlds (of desire, form and no form); giving no thought to 

inactivity when in nirvana while appearing (in the world) with respect-

inspiring deportment; not straying from the Truth while attending to 

worldly affairs; the mind abiding neither within nor without; being 

imperturbable to wrong views during the practice of the thirty-seven 
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contributory stages leading to enlightenment: and not wiping out 

troubles (klesa) while entering the state of nirvana. If you can thus sit 

in meditation, you will win the Buddha’s seal.” We, Buddhist 

followers, should always see this, so that we can practice meditation on 

a regular basis to purify our body and mind. The exposition of 

meditation as it is handed down in the early Buddhist writings is more 

or less based on the methods used by the Buddha for his own 

attainment of enlightenment and Nirvana, and on his personal 

experience of mental development. The word meditation really is no 

equivalent for the Buddhist term “bhavana” which literally means 

‘development’ or ‘culture,’ that is development of the mind, culture of 

the mind, or ‘making-the-mind become.’ It is the effort to build up a 

calm, concentrated mind that sees clearly the true nature of all 

phenomenal things and realizes Nirvana, the ideal state of mental 

health.  Meditation as practiced and experienced by the Buddha is 

twofold: Concentration of the mind (samatha or samadhi) that is one-

pointedness or unification of the mind, and insight (vipassana, skt—

vipasyana or vidarsana). Of these two forms, samatha or concentration 

has the function of calming the mind, and for this reason the word 

samatha or samadhi, in some contexts, is rendered as calmness, 

tranquility or quiescence. Calming the mind implies unification or 

“one-pointedness” of the mind. Unification is brought about by 

focussing the mind on one salutary object to the exclusion of all others. 

Meditation begins with concentration. Concentration is a state of 

undistractedness. What is concentration? What is its marks, requisites 

and development? Whatever is unification of mind, this is 

concentration; the four setting-up of mindfulness are the marks of 

concentration; the four right efforts are the requisites for concentration; 

whatever is the exercise, the development, the increase of these very 

things, this is herein the development of concentration. This statement 

clearly indicates that three factors of the samadhi group, namely, right 

effort, right mindfulness, and right concentration function together in 

support of each other. They comprise real concentration. It must be 

mentioned that the development of concentration or calm (samath or 

bhavana) as taught in Buddhism, is not exclusively Buddhist. 

Practitioners, before the advent of the Buddha, practiced different 

systems of meditation as they do now. India has always been a land of 
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mysticism, but the Yoga then prevalent in India never went beyond a 

certain point. Meditation or Mental development, or to meditate upon 

the implications or disciplines of pain, unreality, impermanence, and 

the non-ego. Although different in forms and methods in different 

Buddhist schools, but has the same goal is to concentrate the mind of 

the cultivators, to calm and to  clarify it as one would calm and clarify  

the surface of a turbulent body of water, so that the bottom of which 

can be seen. Once the surface of that turbulent water is pacified, one 

can see it’s bottom as when the mind is pacified, one can come to an 

expierence or a state of awakening, liberation or enlightenment. In 

addition, diligent repetition of practice of meditation, if the cultivator 

has not yet become one with the “absolute truth,” dualistic state of 

mind and distinction between subject and object disappeared in that 

person. Zen is also a process of concentration and absorption by which 

the mind is first tranquilized and brought to one-pointedness, and then 

awakened. The term “Dhyana” connotes Buddhism and Buddhist things 

in general, but has special application to the Zen (Ch’an) sects. As a 

Mahayana buddhist sect, Zen is a religious free of dogmas or creeds 

whose teachings and disciplines are directed toward self-

consummation. For example, the full awakening that Sakyamuni 

Buddha himself experienced under the Bodhi-tree after strenuous self-

discipline. In Vietnam, Zen sects comprise of Lin-Chi, T’ao-Tung, and 

Ch’u-Lin.  

 

VI. Zen Helps Developing Man As A Whole:  

The word “meditation” really is no equivalent for the Buddhist 

term “bhavana” which literally means “development” or “culture,” that 

is development of the mind, culture of the mind. It is the effort to build 

up a calm, concentrated mind that sees clearly the true nature of all 

phenomenal things and finally realizes Nirvana, the ideal state of 

mental health. Meditation is not only for Indian or Chinese people, or 

for the Buddha’s time, but for all mankind at all times, regardless of 

their origin, religion, or ethnic races. Meditation is not a practice of 

today or yesterday. From beginningless time, people have been 

practicing meditation in different ways. After experiencing 

enlightenment, the Buddha once confirmed: “There never was, and 

never will be, any mental development or mental purity without 
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meditation. Meditation was the means by which I gained supreme 

enlightenment.” All religions teach some kind of meditation or mental 

training for man’s inner development. It may take the form of silent 

prayer, reading individually or collectively from some “holy scriptures” 

or concentrating on some sacred object, person or idea. And it is 

believed that these mental exercises, at times, result  in seeing visions 

of saints or holy men, engaging in conversation with them, or hearing 

voices, or some mysterious occurences. Whether they are illusions, 

imaginations, hallucinations, mere projections of the subconscious mind 

or real phenomena, one cannot say with certainty. But devout 

Buddhists should always remember that according to Buddhist 

doctrines, mind is an invisible force capable of producing all these 

phenomena. Buddhist books tell us that through meditative absorption 

(jhana or dhyana), through the development of mental faculties, man is 

capable of gaining psychic powers. But it is extremely important to 

bear in mind that the Buddhist meditation is not a state of auto-

hypnosis, or coma. It is a state of mental purity where disturbing 

passions and impulses are subdued and calmed down so that the mind 

becomes unified and collected and enters into a state of clear 

consciousness and mindfulness. Meditation, certainly, is not a voluntary 

exile from life; or something practiced for the hereafter. Meditation 

should be applied to the daily affairs of life, and its results obtained 

here and now. It is not separated from the work-a-day life. It is aprt and 

parcel of our life. We still participate in all daily activities, but remain 

free from the rush of city life, from nagging preoccupation with the 

world, this is easy to say but not easy to do; however, if we consistently 

practice meditation, we can do it. Any meditation we do is of immense 

help in enabling us to face all this with calm. And the calmness itself 

will in turn help us overcome all sufferings and afflictions. According  

to Buddhism, meditation is a way of living. It is a total way of living 

and not a partial activity. It aims at developing man as a  whole. Let’s 

strive for perfection here and in this very life, not in some golden age 

yet to come. What will we become when we are still participating in 

daily activities, but free from all worldly attachments, bonds,  

hindrances, and other problems. Are we a real son of the Buddha? Yes, 

we are.  Devout Buddhists should always remember that meditation 

taught in Buddhism is neither for gaining union with any supreme 
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being, nor for bringing about any mystical experiences, nor is it for any 

self-hypnosis. It is for gaining tranquility of mind (samatha) and insight 

(vipassana), for the sole purpose of attaining unshakable deliverance of 

the mind. This can only be obtained through the total extinction of all 

mental defilements. Many believe that meditation is only for monks 

and nuns in the past, things have changed and now there is a growing 

interest in medtation in almost everyone. If by meditation is meant 

mental discipline or mind culture, all should cultivate meditation 

irrespective of gender, age, clergy or lay. Meditation is distinctively a 

human phenomenon, and therefore, should be dealt with from a human 

point of view, with human feelings and human understanding. Human 

problems and their solutions are basically psychological in nature. True 

meditation and mysticism do not co-exist. They are two different 

things. While mysticism takes us away from reality, meditation brings 

us to reality; for through real meditation we can see our own illusions 

and hallucinations face to face without pretence. This brings about a 

total transformation in our personality. It is more of an unlearning than 

a worldly learning. We have to give up many things that we have 

learned and hugged in great glee once we realize that they are 

hindrances and obsessions. 

 

VII.Meditation and Contemplation in Buddhism:  

Zen is the Japanese pronunciation of the Chinese word “Ch’an” 

which in turn is the Chinese pronunciation of the Sanskrit technical 

term Dhyana, meaning meditation. The distinctive chracteristic of the 

Buddha’s practice at the time of his enlightenment was his inner 

search. For this reason, many people believe that they meditate to 

become a Buddha. Yes, they’re right. The final goal of any Buddhist is 

becoming a Buddha; however, meditation itself will not turn any beings 

to a Buddha.Zen is the method of meditation and contemplation, the 

method of keeping the mind calm and quiet, the method of self-

realization to discover that the Buddha-nature is nothing other than the 

true nature. However, the contemplative traditions of Buddhism are not 

simple like that. What distinguishes Buddhism from the contemplative 

traditions of other religions is the fact that, for Buddhism, meditation by 

itself is not enough. We might say that, for Buddhism, meditation is like 

sharpening a knife. We sharpen a knife for a purpose, let’s say, in order 
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to cut something easily. Similarly, by means of meditation, we sharpen 

the mind for a definite purpose, in the case of cultivation in Buddhism, 

the purpose is wisdom. The wisdom that’s able us to eliminate 

ignorance and to cut off sufferings and afflictions. Before the moment 

of ‘Enlightenment’, the Buddha practiced the inward way for forty-nine 

days until suddenly He experienced enlightenment and became the 

Buddha. By turning inward upon Himself, he discovered His true 

nature, or Buddha-nature. This is the ultimate aim of Zen. Zen in 

Buddhism differs from meditation in other religions. Most other 

religions place a supreme God above man and then ask that man 

should pray to God and worship Him, implying that reality is to be 

sought externally. While Zen in Buddhism holds that reality is to be 

gotten hold of, not externally, but inwardly. Zen practice means trying 

to have a mind unmoved while living in this continuously moving 

world. Zen practice means trying to be like the water, not like waves or 

bubbles. The water is unmoved, uncreated and unconditioned while the 

waves rise and fall, and the bubbles form and pop endlessly. Zen 

practitioners should always remember that our mind is like an endless 

stream of thoughts, Zen practice means to try to watch the mind 

continously, and be like water, which equally flows all things thrown 

into that stream. According to Buddhism, every living being has within 

himself the Buddha-nature, and to become a Buddha is simply to turn 

inward to discover this Buddha-nature. This Buddha-nature is always 

present within, and eternally shining. It is like the sun and the moon. 

The sun and the moon continually shine and give forth light, but when 

the clouds cover them, we cannot see the sunlight or the moonlight. 

The goal of any Zen practitioner is to eliminate the clouds, for when 

the clouds fly away, we can see the light again. In the same way, 

human beings always have within ourselves the Buddha-nature, but 

when our desires, attachments and afflictions cover it up, it does not 

appear. In Buddhism, meditation functions the job of a torch which 

gives light to a dark mind. Suppose we are in a dark room with a torch 

in hand. If the light of the torch is too dim, or if the flame of the torch is 

disturbed by drafts of air, or if the hand holding the torch is unsteady, 

it’s impossible to see anything clearly. Similarly, if we don’t meditate 

correctly, we can’t never obtain the wisdom that can penetrate the 

darkness of ignorance and see into the real nature of existence, and 
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eventually cut off all sufferings and afflictions. It is obvious that the 

essentials of Buddhism or Zen focus on the practice with wisdom, not 

on ignorance. If our purpose to practice Zen is to gain supernatural 

powers, i.e., to release our soul from our body, and so forth, we are not 

practicing Zen Buddhism. To cultivate Zen in Buddhism, we have to 

realize our true nature and live in it. Therefore, sincere Buddhists 

should always remember that meditation is only a means, one of the 

best means to obtain wisdom in Buddhism. Furthermore, owing to 

obtaining the wisdom, one can see right from wrong and be able to 

avoid the extremes of indulgence in pleasures of senses and tormenting 

the body.  

 

VIII.Samatha Meditation In Buddhist Cultivation:  

Samatha Meditation is a meditative state characterized by a one-

pointedness  of mind (cittaikagrata) on an internal meditative object, 

also called meditation of calming the mind. One of the seven 

definitions of dhyana described as samatha or samadhi; it is defined as 

silencing, or putting to rest the active mind, or auto-hypnosis. The mind 

is centered or the mind steadily fixed on one place, or in one position. 

It differs from “contemplation” which observes, examines, analyzes 

evidence. Samadhi or samatha has to do with getting rid of distraction 

for moral ends; it is abstraction, rather than contemplation. 

Theoretically, any object may serve as the focus of concentration, 

though virtuous objects such as the body of a Buddha are said to be 

preferable. It is attained when the mind is able to remain upon its 

object one-pointedly, spontaneously and without effort, and for as long 

a period of time as one wihes, without being disturbed by laxity or 

excitement. There are said to be six prerequisites for achieving 

calming. They are staying in an agreeable place, having few desires, 

knowing satisfaction, not having many activities, pure ethics, and 

thoroughly abandoning thoughts. It is generally considered to be a 

prerequisite for attainment of “higher insight” or “Prajna”. 

Samatha taught in Buddhism culminates in Jhana and Vipassana 

which leads to the four stages of sanctity or emancipation. The 

meditator continuing zestfully his insight meditation removes, by 

gradual process, the fetters that bind him to the Wheel of Existence 

(samsara) and reach the last and the fourth stage of sanctity (Arahatta). 
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The Buddha was not satisfied with mere “Jhana” and mystical 

experiences, his one and only aim was to attain full enlightenment and 

Nirvana. Having gained perfect concentrative calm through samatha 

meditation, he was able to develop insight (vipassana) meditation that 

enables a person to see things as they really are, and not as they 

appear to be. That is, on other words, to understand ourselves as we 

really are. 

Samatha is a method of training the mind to develop concentration. 

Samatha meditation is concerned with producing a one-pointed mind. 

Samatha is one of the two main methods of meditation, which is 

defined as silencing, or putting to rest the active mind, or let the mind 

fixed on one place, or in one position. It differs from “contemplation” 

which observes, examines, etc. Samatha deals with getting rid of 

distractions, rather than contemplation. When our physical body is at 

rest, it is called “samatha”; when the mind is seeing clearly, it is called 

“contemplation.” One of the seven names for meditation. Samatha also 

means quieting, ceasing, tranquility or serenity comes from the 

literature of Yogachara school and were put into practice in Tibet as a 

unified system of meditation. One-pointedness of mind, one of the 

mental factors in wholesome consciousness; however, samatha 

(tranquility of mind) rather in the negative sense of withdrawal. 

Vipassana is a more positive achievement (the quietude achieved) 

through the practice of dhyana, to cause subjugation or cessation of 

troubles. The various obstacles that encounter the development of 

shamatha are overcome through nine stages of mind, six powers and 

four mental activities. Meditation on tranquility, a method of 

contemplation on forty objects to acquire the mind of tranquility. 

Physical organism is at rest, in contrast with contemplation is when the 

mind is seeing clearly. Samatha is a kind of dhyana described as 

samadhi; it is defined as silencing, or putting to rest the active mind, or 

auto-hypnosis. The mind is centered or the mind steadily fixed on one 

place, or in one position. It  differs from “contemplation” which 

observes, examines, sifts evidence. Samadhi or samatha has to do with 

getting rid of distraction for moral ends; it is abstraction, rather than 

contemplation. “Samatha” is a Sanskrit term for the state of mind 

where the mind is actually resting one-pointedly on an object so that 

not many thoughts arise and the mind becomes very stable and calm. 
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Keeping the mind one-pointed is not samatha meditation because in 

true samatha, the object one focuses on should be something positive. 

We might think that “Samatha” is a state of no thoughts. This is not 

correct because in “Samatha Meditation” the mind is very calm, stable 

and clear so that it can distinguish and discriminate between all 

phenomena and see everything as very distinct. This clarity is called 

“Vipasyana”, or insight, and is developed through samatha. According 

to the Cloud of Jewels Sutra, our mind has many thoughts. It cannot 

focus on the object of attention because of the distraction of thoughts. If 

our mind can focus one-pointedly without this distraction, we have 

samatha meditation. In Samatha the mind is continuously focused 

inward so that it becomes very peaceful and all external distractions 

are pacified. The main obstacle to samatha is external distractions such 

as  sight, sound, and taste. The development of samatha occured when 

the mind is continuously turned inward and naturally rests in that state. 

Relationship between the mental state and the object, re-establishment 

of attention, and uninterrupted attention, and dwelling effortlessly. Six 

powers of Samatha: Hearing the teaching, reflection, power of 

attention, clear comprehension, concenrated energy, and natural 

confidence. 

According to Master Khenchen Thrangu in “The Practice of 

Tranquility and Insight”, there are three basic kinds of samatha 

meditation in relation to the object of meditation. First, meditation with 

an external object: In the beginning we need an object to meditate on 

in the same way that a child needs to learn the alphabet before reading 

a book. We can place in front of us a piece of wood or stone that is 

small and focus our mind on it. To develop mental stability we begin 

with our attention on an object, first an impure object, and later you 

introduce a pure object such as a statue of the Buddha or a deity’s 

insignia or a special syllable. The purpose of meditation on an object is 

just to rest our mind on it to develop concentration. Second, meditation 

without an external object: In the beginning we meditate with an object 

and gradually move on to meditate without an object. The mind turns 

inward and focuses on a mental image of the Buddha in the form of a 

Yidam deity such as Avalokitesvara in Tibetan Buddhism. We can 

imagine to place the image mentally above our body, or visualize it in 

front of us, or visualize that our own body is the deity. Remember the 
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purpose of meditation is not to simply stare at the image, but to focus 

the mind on the image so the mind will become still and stable. Third, 

meditation on the essential nature of things: Meditation by just resting 

in the essence means the mind is not focused on anything, but rests in a 

completely stable and unwavering state. It is to say we do not use any 

of the five non-conceptual consciousnesses that are used to experience 

a sight, sound, smell, taste, or body sensation. On the contrary, we only 

pay attention to two mental consciousnesses: unstable and stable 

mental consciousnesses. In the unstable consciousness, often called the 

mental consciousness, all kinds of thoughts arise and at times we feel 

attraction and happiness, other times dislike and unhappiness. This is 

the normal consciousness of the majority of us. The stable 

consciousness is the one that remains completely unaffected by good or 

bad thoughts, pleasant or unpleasant experiences. Therefore, we 

meditate with the sixth consciousness, called the mental consciousness 

because this consciousness deals with concepts. It is involved with the 

past, present, future; good and bad; all the different afflictions; and so 

on. The root of all these is mental consciousness, for it is the root of all 

thoughts and concepts. Therefore, in meditation we control the mental 

consciousness that experiences all thoughts, delusions, and feelings. 

We must control our mental consciousness in both knowledge of others 

(occurs when the mind turns outward) and knowledge of ourselves (the 

very direct knowledge of what we are thinking). When we are 

meditating, the mental consciousness is being absorbed into the basic 

or ground consciousness. Let thoughts come and go by themselves in 

our mind for they are just the play or manifestation of the mind in the 

same way that the waves are a manifestation of the sea. When it is 

windy, the waves in the ocean increases; when it is calm, the waves 

subside and the ocean becomes stable and calm. The ultimate goal of 

samatha is having the mental consciousness to become still and 

thoughts disappear with the mind becoming stable and very relaxed.  

 

IX. Meditation on Insight In Buddhist Cultivation:  

Insight meditation or tranquility of mind or positive achievement 

originally means the intuitive cognition of the three marks of existence, 

namely, the impermanence, suffering, and no-self of all physical and 

mental phenomena. The practice of special insight or “Vipassana” 
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helps develop an acutely perceptive and discerning state of mind that 

can directly perceive the ultimate reality, selflessness or lack of a solid 

self-identity. In the Theravada practice, this is done by means of the 

four mindfulnesses (satipathana): mindfulness of the body, feelings, 

mind, and phenomena. Closely examining these four, one becomes 

aware of three characteristics: their transience, their problematic or 

suffering nature, and their lack of a solid self-identity. By observing 

and examining  the breath, the feelings in the body, the various 

consciousnesses, and the mental factors in each moment, one realizes 

there is no little person somewhere inside one’s head running the show. 

We are selfless, without a solid self-identity that needs to be pleased 

and protected. Special insight is also developed outside of formal 

sitting meditation. By being acutely aware of each action, feeling and 

thought, one examines who is doing and experiencing these things. 

Finding only a continuous stream of mental and physical events, 

without a concrete personality or self who is the boss, one understands 

selflessness. Combining special insight with the concentration of calm 

abiding, one is able to cleanse the mindstream of all disturbing 

attitudes and the karma that cause sufferings and afflictions. 

In the Vipassana of the Bodhisattvas in Mahayana tradition is the 

meditation on the selflessness of phenomena. A Bodhisattva practices 

meditation based on the Six Paramitas. The Vipassana of the 

Bodhisattvas in Mahayana tradition is the realization that inner 

consciousness and external phenomena are naturally peaceful and 

empty. So the Mahayana meditator believes that the root of samsara is 

the klesas and that the root of the klesas is ego-clinging. Eliminating 

clinging to a self is the way to be liberated from samsara. The 

Vipassana meditation of the Mahayana tradition is also called the 

realization of the dependent origination. This means that all 

phenomena that arise have a dependence upon other phenomena and 

therefore no true existence of their own. According to Lama Khenchen 

Thrangu in “The Practice of Tranquility and Insight”, to eliminate 

klesas, the Mahayana meditators meditate on the nature of external 

and internal phenomena in detail to discover that they are completely 

insubstantial, like bubbles in water. With this realization the klesas 

naturally disappear. The belief in the reality of external phenomena is 
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called the obscuration of knowledge, and when this obscuration is 

eliminated there is liberation from samsara. 

In the Vipassana of the Vajrayana tradition is the meditation on the 

real nature of the emptiness of all phenomena. A Mantrayanist  

practices meditation based on the understading of the nature of 

emptiness through analytical meditation. The practitioner is now 

looking to see who is knowing, who has this understanding, and he 

finds the real knower does not exist (there exists only the combination 

of the five aggregates in an entity called ‘practitioner’). So we 

recognize this invisibility of knowing and emptiness. This is known as 

discriminating wisdom or discriminating prajna. According to Lama 

Khenchen Thrangu in “The Practice of Tranquility and Insight”, there 

are siddhas who accomplished vajrayana master, who have said that 

when one looks directly at anger, the anger disappears. Anger has its 

own natural empty state. This is a special method of Vajrayana 

meditation for overcoming anger: looking directly into the nature of 

anger. 

The Vipassana for the Sravakas and Pratyeka-buddhas is based on 

the Four Noble Truths. With this type of Vipassana, peace is based on 

the Four Noble Truths as a description of Samsara and Nirvana. The 

first noble truth is a description of samsara, which is called the truth of 

suffering. The second truth of origination looks at the cause of samsara, 

which originates from karma and klesas. The third truth of cessation 

occurs if karma and the klesas are eliminated and this results in 

Nirvana. The fourth truth is following and practicing the truth of the 

path. In the Vipassana of the Sravakas, the cause of the klesas is 

identified as the clinging to the idea of self or of “I” or “Mine”. A 

belief in a self is a delusion because actually there is no self or things 

that belong to a self. When one is able to realize the absence of self in 

Vipassana meditation, then the natural clinging to self just vanishes. 

So, the main meditation of the Sravakas is the meditation on the 

absence of self. 

In the Vipassana for the Externalists, one contemplates the 

“peaceful and the coarse” aspects. For example, one might 

contemplate a coarse klesa such as anger in one’s meditation. One can 

realize that anger is harmful to oneself and others and that without 

anger, the mind would be peaceful and happy. So with this meditation 
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one can overcome anger. Actually, there is nothing wrong with this 

kind of meditation, but this practice is performed to calm the mind and 

subjugate the mind poisons rather than to understand emptiness or the 

absence of self. 

 

X. The Relationships Between “Samatha” and “Vipasyana”:  

Samatha is the basis for all meditation. All meditative states, 

including Vipasyana, come from and depend on the development of 

samath. When one achieves samatha, one is not in a state of dullness or 

stupor. When samatha is developed, one eliminates distracting thoughts 

that keep one from being able to examine or analyze things. Removing 

the distraction of thoughts leads to perceiving things very clearly and 

distinctly. In other words, one is approaching “Vipasyana”. The basis of 

Vipasyana meditation is a state of samadhi, a meditation state without 

thoughts and concepts. Its primary quality is that it cuts through all the 

misconceptions, inaccuracies, and misunderstandings we might have. 

The basis of vipasyana meditation is the definite understanding of the 

absence of self. Once we have developed the understanding of “No-

self”, we must be able to rest on it, and completely relaxed. The union 

of the stability of mind (samatha) and of insight (vipasyana) occurs 

when the mind is at rest and still, not in the ordinary way, but in the 

wisdom. 

 

XI. Sit in Meditation:  

To sit in dhyana (abstract meditation, fixed abstraction, 

contemplation). Its introduction to China is attributed to Bodhidharma, 

though it came earlier, and its extension to T’ien-T’ai. We, Zen 

practitioners, should sit in meditation until our state is such that ‘inside 

we have no body and mind,’ outside we have no word, and afar there 

are no objects. This state is also described as “Thoughts of the past 

cannot be obtained, thoughts of the present cannot be obtained, and 

thoughts of the future cannot be obtained.” Practice has been sitting 

and counting exhalations to ten. This is only one of many methods in 

Zen. It is possible to practice this way when we are sitting, but when 

we are driving, when we are talking, when we are watching television, 

when we are working and when we are playing, and so forth, how is it 

possible to count our breaths then? Remember! Sitting is only a small 
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part of practicing Zen. The true meaning of sitting Zen is cut off all 

thinking and to keep not-moving mind. Zen practitioners should always 

remember the ‘before thinking’ method in all other activities in our 

daily life. To sit in dhyana (abstract meditation, fixed abstraction, 

contemplation). Its introduction to China is attributed to Bodhidharma, 

though it came earlier, and its extension to T’ien-T’ai. In fact, Zen has 

nothing to do with any particular posture. At its highest level, 

meditation is practiced in the midst of all sorts of activities, walking, 

standing, working, driving, etc. In the history of Zen, many masters 

attained enlightenment while washing dishes, cooking, carrying water, 

and collecting fuel. So whatever we do, we do with concentrated mind, 

we are meditating. If the mind is kept under control and the adept 

remains mindful of what he is doing, even washing dishes can become 

a vehicle of self-realization. However, sitting meditation is the main 

religious practice in all Zen traditions. It is also considered to be the 

primary means by which students attain realization and in most Zen 

monasteries it is practiced for several hours every day. Ideally, sitting 

meditation is practiced in a state of mind free from grasping or striving, 

and not focused on any particular object. The practice is based on the 

notion that all beings are already buddhas, and so during the practice of 

“sitting meditation,” one attempts to drop off accumulated conceptions 

and analytical thinking in order to allow this fundamental buddha-

nature to manifest spontaneously. We must be patient when practicing 

sitting meditation. We must learn to bear the pain in our back and legs 

because when we first practice to sit in meditation, we are 

unaccustomed to sitting that way and we will surely experience “hard 

to bear” pain. The only way to overcome the pain is “patience.” 

Besides, we should not hope for anything, even hoping for 

enlightenment because the thought of hoping for enlightenment is itself 

deluded. We cannot expect to sit in just several sessions of meditation 

or to sit today and get enlightened tomorrow. Thus, while in sitting 

meditation, try not to expect anything, try not to do it fast. Devout 

Buddhists should always remember that quiet sitting is very important, 

but true sitting does not depend on whether or not the body is sitting. 

We already know the story about Ma-Tsu doing hard sitting and Nan-

Jue picking up the tile and polishing it. Remember that the words 

enlightenment, clear mind, red, white, and so on, are more or less 
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names. If we say enlightenment is clear mind, then, what is clear mind? 

Clear mind is only a name; and enlightenment is also a name. All these 

names are nothing. In short, true sitting means to cut off all thinking 

and to keep not-moving mind. True meditation means to become clear. 

Beautiful words and hard sitting are important, but attachment to them 

is very dangerous, for once we are attached to the beautiful words, we 

will not be able to understand true sitting meditation.  

The two major Zen traditions, T’ao-T’ung and Lin-Chi, have a 

slightly differnt approach to this. T’ao-T’ung Zen teaches “just sitting” 

in which one focuses on the nature of the mind. T’ao’T’ung emphasizes 

“original enlightenment”, and doesn’t distinguish between the means 

and the end. Instead of constantly trying to achieve something, one is 

encouraged to just be, and to be aware of that. Calm abiding is 

developed in T’ao-T’ung Zen by just sitting, thus concentrating the 

mind single-pointedly. This sect is confident that sitting is the perfect 

expression of inherent perfection or enlightenment, the practice of 

special insight involves total awareness of the body sitting in each 

moment. Lin-Chi Zen employs the koan (kung-an) to develop special 

insight. Different koans are used by each teacher, and each koan 

serves a different purpose. But basically, these short puzzles, such as 

“What was the appearance of your face before your ancestors were 

born?” or “What is the sound of one hand clapping?” challenge one’s 

usual way of relating to oneself and to the world. One may use logic to 

approach the koans, but real understanding transcends verbal 

explanations and depends on insight into one’s ultimate nature. The 

key point of contemplating a koan isn’t to get the right answer. Rather, 

it’s to confront people with their preconceptions. Becoming frustrated 

because the usual intellect and emotions can’t make sense of the koan, 

the sleeping mind will wake up. A koan can’t be answered by the 

discursive superficial mind, but only by deep insight. Practitioners of 

the Lin-Chi tradition gain calm abiding by focusing the mind on the 

koan. They gain special insight by answering it. 

Everybody recognizes that to discipline ourselves in sitting 

meditation is difficult. We always make many excuses to ourselves for 

not meditating. However, it is even more difficult to apply meditation 

to our daily lives. Every day we are working at our office, at home, at 

school, or at any job sites, etc, we keep our minds under control, if we 
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can realize the meaning of what we are doing, if we can be what we 

do, that is meditation.Therefore, while we can meditate in any activity, 

the best way to control the mind is by the practice of sitting meditation. 

In Zen tradition, there are two ways of sitting, the full lotus and the half 

lotus. The full lotus posture involves placing each foot across the 

opposite thigh. The half lotus involves placing one foot across the 

opposite thigh with the other foot resting upon the ground. However, if 

the half lotus is still too difficult, the practitioner may move his foot 

from his thigh, placing it directly on the floor, in front of the other leg, 

the ankles close together. The knees should be spread as far apart as 

possible, resting on the floor. Higher cushions will help to lower the 

knees to the proper position easily. If the meditator cannot sit on the 

floor, a chair may be used. The most important point in sitting is to hold 

the body erect, stable and comfortable. The meditator must not let the 

body lean to the right or left, forward or backward, but he must keep it 

straight. When the body is stabilized through the proper posture, the 

mind too becomes stable and calm, and with a calm mind the practice 

of mental concentration can be easily undertaken. Once the body is 

erect, the hands are placed on the lap, the left hand on the right palm; 

both hands rest near the lower abdomen. The two thumbs should be 

joined at the top , making an empty circle. This circle signifies  that 

during meditation while the hands are empty, the mind is also empty. 

Nothing is held in the hands, nothing is held in the mind either. The 

mind is kept empty. A practitioner does not think about the past and the 

future, does not worry about the external circumstances, but just sit in 

meditation, at one with himself here and now. In contemplation by 

oneself, the mind can be kept partially open, looking downwards at a 

distance of about three feet. If the contemplation is with a group, it is 

best to close the eyes to avoid distraction. The tongue should be 

touching the upper part of the mouth to avoid excessive salivation. The 

most important thing in meditation is to keep the mind under control, so 

it can return to its natural condition of calm and quiet. To regulate the 

mind, the first and most effective method is awareness of breathing. 

Breathing in Zen differs from yogic breathing where the yogi breaths 

deeply and retains the air for long periods of time. In Zen, everything is 

natural. The practitioner just breathes in and out lightly and naturally, 

but remains aware of his breathing. He does not allow his mind to 
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wander here and there. He ties it down to the here and now of present 

existence. When he finishes one cycle of inhalation and exhalation, as 

he finishes breathing out he counts one; when he finishes the second 

cycle he counts two; and so on, up to ten. Then he counts backwards 

from ten down to one. This method is very simple in theory, but it is not 

easy to practice. As we practice, many times we will find that the mind 

is drifting away from its object. We may find ourselves counting: “One, 

what time is it? Two, what am I going to prepare for the dinner? Three, 

I feel so worry because I forgot to lock my car door when I got back 

from work. Etc.” When the mind drifts, the meditator should just let go 

of all extraneous thoughts and bring his attention back to the breathing, 

just breathing in and out, fully aware of what he is doing. Just counting 

and breathing, there is nothing more. 

 

XII.The Length of Time of Practice Meditation & Releasing 

Meditation:  

We should practice meditation on a daily basis. Remember, we eat 

every day, care for our bodies every day. Since we almost always have 

mental defilements with us we need to cleanse our minds every day. It 

is  recommended that we practice in the morning hours because then 

our body and mind are rested and we are away from the worries of the 

previous day. It would also do us good to meditate in the evening 

before we go to bed. But we may practice any time. And if we make it 

a habit to practice every day, it will be better and more beneficial to us. 

The length of practice time depends on our ability. That depends on 

how much time you can spend for meditation. There is no fixed rule. It 

is good if we can sit for one hour. But if we cannot sit for one hour at 

the beginning, then we may sit half an hour or fifteen minutes, and 

little by little extend the time, until we can sit longer. And if we can sit 

for more than an hour without much discomfort, we may sit two or 

three hours if we like. Zen practitioners should always remember that 

we can have awareness of whatever we do at any time, whether we are 

working, walking, eating, etc. Therefore, practice of meditation is a 

lifetime task, not a task of one or two days, or a task of just an hour or 

half an hour a day. It will not be as intense as in meditation or during a 

certain retreat, but a more general awareness. And when we apply 
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mindfulness to problems in our life, we will be able to deal with them 

more effectively. 

You must reverse the whole process, that is, you must release your 

mind, then your breathing, and finally your body. Each time you 

perform the meditation session, you should feel at ease; this means that 

it has produced good effect. On the contrary, you must ask your master 

or good knowing advisors why you do not feel good after meditation. 

You should try to remember where you sat, what you did, were you 

disturbed or drowsy? Open your mouth and exhale deeply to let out all 

the heat inside your body and to recover your normal state. Slowly 

stretch out both arms, slightly rub both hands and press them on your 

eyes. Stir a little bit your neck and back. Curve your tongue a few 

times and swallow the saliva. Then rub thighs, calves, and feet; extend 

both legs. After that, slowly stand up and walk a few rounds; you will 

feel at ease. 

 

XIII.Walking Meditation:  

At our meditation retreats, we should first practise mindfulness in 

four different postures. We practise mindfulness when walking, when 

standing, when sitting, and when lying down. We must sustain 

mindfulness at all times in whatever position we are in. However, the 

primary posture for mindfulness meditation is sitting with legs crossed, 

but because the human body cannot tolerate this position for many 

hours without changing, we alternate periods of sitting meditation with 

periods of walking meditation, for walking meditation is also very 

important. Although it is not recorded in this sutta that the Buddha gave 

detailed and specific instructions for walking meditation, we believe 

that he must have given such instructions at some time. Those 

instructions must have been learned by the Buddha's disciples and 

passed on through successive generations. In addition, teachers of 

ancient times must have formulated instructions based on their own 

practice. At the present time, we have a very detailed set of 

instructions on how to practise walking meditation. Therefore, apart 

from formal sitting meditation, one can perform walking meditation. 

Walking very slowly, one concentrate on each movement and 

sensation involved in lifting, moving, and placing the feet. In fact, in all 

daily actions sitting, standing, lying down, talking, eating or whatever, 
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one tries to be aware of each minute action and event. By focusing the 

mind on the sensation of the breath in sitting meditation and on each 

movement in walking meditation, one becomes more aware of the 

richness of the present moment. In addition, one’s concentration is 

removed from the daydreams and barrage of thoughts that feed the 

disturbing attitudes. In summary, even though we are practicing 

walking meditation, we should always focus the mind single-pointedly 

on a single object, the object may be physical or mental. That means 

our mind always fixes on a single object, the mind is totally absorbed in 

the object to the exclusion of all thoughts, distractions, wavering or 

agitation... This is exactly the same as sitting meditation. The mind 

remains tranquil, and one fully experiences every event in life. 

Let us now discuss specifically about the practice of walking 

meditation. If we are a complete beginner, the teacher may instruct us 

to be mindful of only one thing during walking meditation: to be 

mindful of the act of stepping while you make a note silently in the 

mind, "stepping, stepping, stepping," at a slower speed than normal 

during this practice. At first Zen practitioners may find it difficult to 

slow down, but as we are instructed to pay close attention to all of the 

movements involved, and as they actually pay closer and closer 

attention, we will automatically slow down. We do not have to slow 

down deliberately, but as we pay closer attention, slowing down comes 

to us automatically. In fact, if Zen practitioners want to pay closer 

attention to the movements of lifting, moving forward, putting down, 

and pressing the ground, we have to slow down. Only when we slow 

down can we be truly mindful and fully aware of these movements. In 

fact, if we have been practicing meditation for a long time, the methods 

of practicing of walking meditation is very simple. First, all we need to 

do is to maintain mindfulness of two occurrences: stepping forward, 

and putting down the foot, while making the mental note "stepping, 

putting down." We will try to be mindful of two stages in the step: 

"stepping, putting down; stepping, putting down." Later, we may be 

instructed to be mindful of three stages: lifting the foot; moving or 

pushing the foot forward; and putting the foot down. Still later, we 

would be instructed to be mindful of four stages in each step: lifting the 

foot; moving it forward; putting it down; and touching or pressing the 

foot on the ground. We would be instructed to be completely mindful 
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and to make a mental note of these four stages of the foot's movement: 

“lifting, moving forward, putting down, pressing the ground.” However, 

Zen practitioners should always remember that although we pay close 

attention and slow down, we may not see all of the movements and 

stages clearly. The stages may not yet be well-defined in the mind, and 

we may seem to constitute only one continuous movement. As 

concentration grows stronger, we will observe more and more clearly 

these different stages in one step; the four stages at least will be easier 

to distinguish. We will know distinctly that the lifting movement is not 

mixed with the moving forward movement, and we will know that the 

moving forward movement is not mixed with either the lifting 

movement or the putting down movement. We will understand all 

movements clearly and distinctly. Whatever we are mindful and aware 

of will be very clear in our minds.  

Sometimes, people criticize walking meditation, claiming that they 

cannot derive any benefits or good results from it. But it was the 

Buddha himself who first taught walking meditation. In the "Great 

Discourse on the Foundations of Mindfulness", the Buddha taught 

walking meditation two times. In the section called "Postures," he said 

that a monk knows "I am walking" when he is walking, knows "I am 

standing" when he is standing, knows "I am sitting" when he is sitting, 

and knows "I am lying down" when he is lying down. According to the 

Great Discourse on the Foundations of Mindfulness, in the section 

called "Clear Comprehension," the Buddha said, “A monk applies clear 

comprehension in going forward and in going back.” Clear 

comprehension means the correct understanding of what one observes. 

To correctly understand what is observed, a yogi must gain 

concentration, and in order to gain concentration, he must apply 

mindfulness. Therefore, when the Buddha said, "Monks, apply clear 

comprehension," we must understood that not only clear 

comprehension must be applied, but also mindfulness and 

concentration. Thus the Buddha was instructing meditators to apply 

mindfulness, concentration, and clear comprehension while walking, 

while "going forward and back." Walking meditation is thus an 

important part of this process.  

In Buddhist Scriptures, the Buddha always described five 

additional, specific benefits of walking meditation. First, one who does 
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walking meditation will have the stamina to go long journeys. This is 

important in the Buddha’s time, when Bhiksus and Bhiksunis (monks 

and nuns), had no means of transportation other than their feet and 

legs. As a meditation practitioner today can consider yourself to be 

Bhiksus, and can think of this benefit simply as physical strengthening. 

Second, during walking meditation, practitioner must triple his effort. 

Mechanical effort is needed to lift the foot and there is also the mental 

effort to be aware of the walking movement. This is the factor of right 

effort from the Eightfold Noble Path taught by the Buddha. If this triple 

effort continues through the movements of lifting the foot, placing it 

down and moving it forward, it will strengthen not only the physical 

strength, but also the mental strength. This is very important for the 

next meditation session. Third, the balance between sitting and walking 

meditations contributes to good health, which in turn speed up the 

progress in cultivation. Obviously it is difficult to practice sitting 

meditation when you don’t have good health or when you are sick. Too 

much sitting can cause many physical discomfort and can lead to 

illnesses. But the shift of posture and movements of walking meditation 

revive the muscles and stimulate circulation. This does not only help 

you revive your physical strength, but it also help you prevent illness. 

Fourth, walking meditation assists digestion. Improper digestion 

produces a lot of discomfort and thus a hindrance to practice. Walking 

meditation helps keep the bowels clear, minimizing slth and torpor. 

After a meal and before sitting, practitioner should do a good walking 

meditation to prevent drowsiness. Walking as soon as one gets up in 

the morning is also a good way to establish mindfulness and to avoid 

nodding head in the first sitting of the day. Fifth, walking meditation 

can help build durable concentration. As the mind works to focus on 

each movement during the walking session, concentration becomes 

continuous. Every step builds the firm foundation for concentration, and 

helps the mind stay with the object from moment to moment, 

eventually to reveal the  true nature of reality  at the deepest level. A 

practitioner who never does walking meditation will have a difficult 

time getting anywhere when he or she sit down on the sitting 

meditation. But one who is diligent in walking meditation will 

automatically carry strong mindfulness and firm concentration into 

sitting meditation.  
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Chöông Möôøi Moät 

Chapter Eleven 

 

Tu Taäp Thieàn Theo Truyeàn Thoáng  

Phaät Giaùo Ñaïi Thöøa  

 

I. Toång Quan Veà Ñaïi Thöøa Thieàn: 

Thieàn Ñaïi Thöøa hay laø thieàn ñöôïc chuyeân chôû baèng coå xe lôùn. Ñaây 

chính laø moät loaïi thieàn Phaät giaùo vì muïc ñích cuûa noù laø kieán taùnh ngoä 

ñaïo trong cuoäc soáng haèng ngaøy cuûa mình. Trong thöïc haønh thieàn Ñaïi 

thöøa, khôûi ñaàu laø yù thöùc veà chaân taùnh, nhöng khi ñaõ ngoä thì chuùng ta 

môùi nhaän ra raèng toïa thieàn coøn hôn laø moät phöông tieän ñeå ngoä, vì toïa 

thieàn laø söï thöïc hieän thaät söï cuûa chaân taùnh. Trong Thieàn Ñaïi Thöøa thì 

ñoái töôïng laø giaùc ngoä, neân ngöôøi ta deã nhaän laàm toïa thieàn chæ laø moät 

phöông tieän maø thoâi. Kyø thaät taát caû nhöõng vò Thaày ñaõ ngoä ñaïo ñeàu cho 

raèng toïa thieàn chính laø söï thöïc hieän cuûa Phaät taùnh voán coù chöù khoâng 

phaûi chæ laø moät kyõ thuaät ñeå ñaït ñöôïc söï ngoä ñaïo. Neáu toïa thieàn khoâng 

khaùc hôn moät kyõ thuaät nhö theá, ngöôøi ta seõ thaáy raèng sau khi ngoä ñaïo 

thì toïa thieàn seõ khoâng coøn caàn thieát nöõa. Nhöng chính Ñaïo Nguyeân ñaõ 

chæ roõ raèng ngöôïc laïi môùi ñuùng, CAØNG CHÖÙNG NGOÄ SAÂU CAØNG 

THAÁY CAÀN THÖÏC HAØNH. Ñaây laø phöông phaùp tu thieàn ñònh döïa treân  

kinh ñieån Ñaïi Thöøa. Thieàn Ñaïi Thöøa laø loaïi thieàn ñoán ngoä hay thöôïng 

thöøa thieàn. Thieàn Ñaïi Thöøa nhaán maïnh: “Ai cuõng coù theå thieàn ñònh, ñi 

ñeán ñaïi ngoä vaø ñaït thaønh Phaät Quaû.” Theo Thieàn Sö Suøng Sôn Haïnh 

Nguyeän trong quyeån Thieàn Ñònh Chæ Nam, Thieàn khoâng giaûi thích. 

Thieàn khoâng phaân tích. Ñôn giaûn, Thieàn chæ cho chuùng ta thaáy caùi taâm 

cuûa mình ñeå mình coù theå thöùc tænh vaø trôû thaønh Phaät. Caùch ñaây ñaõ laâu, 

coù ngöôøi ñaõ hoûi moät vò Ñaïi thieàn sö: "Ñeå ñaït ñeán töï ngaõ, coù khoù laém 

khoâng?" "Coù, khoù laém ñoù," vò thieàn sö ñaùp. Sau ñoù, moät vò Taêng khaùc 

laïi hoûi cuõng vò thieàn sö aáy: "Ñeå ñaït ñeán töï ngaõ, coù deã khoâng?" "Coù, raát 

deã," vò thieàn sö ñaùp. Vaø veà sau naøy khi coù ngöôøi hoûi: "Vieäc tu Thieàn laø 

theá naøo? Khoù hay deã?" Vò thieàn sö traû lôøi: "Khi baïn uoáng nöôùc, chính 

baïn laø ngöôøi bieát nöôùc noùng hay laïnh." Charlotte Joko Beck vieát trong 

quyeån 'Khoâng Coù Gì Ñaëc Bieät': "Taäp trung vaøo caùi ñöôïc goïi laø 'Thieàn 

Taäp' laø khoâng caàn thieát. Neáu töø saùng ñeán toái chuùng ta chæ toaøn taâm toaøn 
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yù lo heát vieäc naøy ñeán vieäc khaùc, maø khoâng coù nhöõng suy tö nhö laø 'Toâi 

cuõng gioûi laøm vieäc naøy ñoù chöù' hay 'Raèng toâi coù theå chu toaøn heát moïi 

vieäc khoâng phaûi laø tuyeät vôøi laém sao?' nhö theá laø ñuû roài." 

Theo Phaät giaùo, thieàn khoâng phaûi laø traàm tö maëc töôûng. Ngoä khoâng 

coát taïo ra moät ñieàu kieän naøo ñoù theo chuû taâm ñaõ ñònh tröôùc baèng caùch 

taäp trung tö töôûng maïnh vaøo ñoù. Traùi laïi, Thieàn laø söï nhaän chaân moät 

naêng löïc taâm linh môùi coù theå phaùn ñoaùn söï vaät treân moät quan ñieåm môùi. 

Phaùp tu Thieàn vôùi muïc ñích laø döùt khoaùt laät ñoå ngoâi nhaø giaû taïo maø 

mình ñang coù ñeå döïng leân caùi khaùc treân moät neàn moùng hoaøn toaøn môùi. 

Cô caáu cuõ goïi laø voâ minh, vaø ngoâi nhaø môùi goïi laø giaùc ngoä. Do ñoù trong 

Thieàn khoâng heà coù vieäc traàm tö veà nhöõng caâu noùi töôïng tröng hoaëc sieâu 

hình naøo thuoäc veà saûn phaåm cuûa yù thöùc hay cô trí. Phaät töû tu taäp Thieàn 

ñònh ñeå huaán luyeän taâm vaø kyû luaät töï giaùc baèng caùch nhìn vaøo chính 

mình. Tu taäp thieàn ñònh laø tìm caùch hieåu roõ baûn chaát cuûa taâm vaø söû 

duïng noù moät caùch höõu hieäu trong cuoäc soáng haèng ngaøy, vì taâm laø chìa 

khoùa cuûa haïnh phuùc, maø cuõng laø chìa khoùa cuûa khoå ñau phieàn naõo. Tu 

taäp thieàn ñònh trong cuoäc soáng haèng ngaøy laø giaûi thoaùt tinh thaàn ra khoûi 

nhöõng troùi buoäc cuûa tö töôûng cuõng nhö nhöõng nhieãm oâ loaïn ñoäng ñeå 

thaáy ñöôïc chaân lyù. Tu taäp thieàn ñònh laø con ñöôøng tröïc tieáp nhaát ñeå ñaït 

tôùi ñaïi giaùc. Theo Charlotte Joko Beck trong quyeån 'Khoâng Coù Gì Ñaëc 

Bieät Caû', ñoâi khi tu taäp Thieàn ñöôïc goïi laø moät phöông caùch bieán ñoåi. 

Tuy nhieân, nhieàu ngöôøi baét ñaàu tu Thieàn vôùi muïc ñích ñaït ñöôïc nhieàu 

thöù hôn. "Toâi muoán ñöôïc haïnh phuùc hôn", "Toâi muoán bôùt lo aâu." Chuùng 

ta hy voïng Thieàn coù theå mang laïi cho chuùng ta nhöõng caûm giaùc ñoù. 

Nhöng neáu chuùng ta bieán ñoåi, cuoäc soáng cuûa chuùng ta seõ ñöôïc naâng leân 

treân moät neàn taûng hoaøn toaøn môùi. Luùc ñoù chuùng ta coù caûm töôûng raèng 

moïi thöù ñeàu coù theå xaûy ra, moät buïi hoa hoàng coù theå trôû thaønh moät caây 

hoa hueä, moät ngöôøi thoâ loã taøn baïo vaø noùng naûy coù theå trôû thaønh moät 

ngöôøi dòu daøng. Khoa giaûi phaãu thaåm myõ cuõng khoâng laøm ñöôïc ñieàu 

ñoù. Moät söï bieán ñoåi thaät söï aùm chæ raèng ngay caû muïc tieâu cuûa caùi "toâi" 

khao khaùt haïnh phuùc aáy cuõng bieán ñoåi. Chaúng haïn, giaû thöû toâi töï xem 

mình nhö laø moät con ngöôøi traàm uaát hay luoân lo sôï baát cöù thöù gì. Söï 

bieán ñoåi khoâng chæ nhaèm vaøo vieäc ñieàu trò caùi maø toâi noùi laø traàm uaát 

thoâi; noù coù nghóa laø caùi "toâi", toaøn boä caù nhaân toâi, toaøn boä hoäi chöùng maø 

toâi goïi laø "toâi" cuõng phaûi ñöôïc bieán ñoåi. Quan ñieåm naøy raát khaùc vôùi 

caùch nghó cuûa ña soá ngöôøi hoïc Thieàn. Chuùng ta khoâng thích tieáp caän tu 

taäp theo caùch naøy bôûi vì noù coù nghóa raèng ñeå cho chuùng ta thaät söï sung 
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söôùng, chuùng ta phaûi saün saøng laø baát cöù thöù gì. Chuùng ta phaûi môû loøng 

ra ñeå bieán ñoåi theo höôùng maø cuoäc soáng muoán chuùng ta höôùng theo. 

Chuùng ta nghó raèng chuùng ta saép trôû neân nhöõng phieân baûn môùi cuûa hieän 

traïng chuùng ta ñang laø luùc naøy. Tuy nhieân, söï bieán ñoåi thaät söï coù nghóa 

laø raát coù theå trong giai ñoaïn keá tieáp chuùng ta trôû thaønh moät keû cuøng 

khoå. 

 

II.  Möôøi Ñaëc Tröng Trong Tu Taäp Thieàn Ñaïi Thöøa: 

Ñaëc Tröng Thöù Nhaát Laø A Laïi Da Thöùc: "Alaya-vijnana" laø thuaät 

ngöõ Baéc Phaïn duøng ñeå chæ “Taïng Thöùc.” Caùi taâm thöùc 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.” Theo Keith trong Trung Anh Phaät Hoïc Töø Ñieån 

cuûa Giaùo Sö Soothill, A Laïi Da Thöùc (sôû tri y thöùc) ñöôïc dieãn dòch nhö 

sau: a ñaøn na thöùc (chaáp trì thöùc), baûn thöùc (goác reã cuûa chö phaùp), dò 

thuïc thöùc, ñeä baùt thöùc (thöùc cuoái cuøng trong taùm thöùc), ñeä nhaát thöùc, 

hieän thöùc, höõu tình caên baûn chi taâm thöùc, chuûng töû thöùc, taøng thöùc, taâm 

thöùc, traïch thöùc (laø nhaø ôû cuûa caùc haït gioáng), voâ caáu thöùc, voâ moät thöùc, 

vaø Nhö Lai taïng. Haønh giaû tu Thieàn neân luoân nhôù raèng coù ba loaïi caûnh 

cuûa a laïi da thöùc: chuûng töû (sinh ra haït gioáng cuûa taát caû hieän haønh phaùp 

höõu laäu vaø voâ laäu), nguõ caên, vaø khí giôùi (quaû baùo cuûa taát caû chuùng sanh 

nhö nuùi, soâng, caây, coû, khí cuï, aên uoáng, vaân vaân). 

Ñaëc Tröng Thöù Nhì Laø Tam Trí: Theo Trí Ñoä Luaän, coù ba loaïi trí 

tueä: Thöù nhaát laø Nhöùt thieát trí. Ñaây laø trí tueä cuûa haøng Thanh Vaên vaø 

Duyeân Giaùc, cho raèng chö phaùp laø khoâng thaät. Thöù nhì laø Ñaïo chuûng trí. 

Ñaây laø trí tueä cuûa haøng Boà Taùt vôùi söï bieän bieät chaùnh ñaùng (lìa boû nhò 

kieán höõu voâ). Thöù ba laø Nhöùt thieát chuûng trí. Ñaây laø Phaät trí. Laïi coù ba 

loaïi trí khaùc: Thöù nhaát laø Theá gian trí hay voïng trí. Ñaây laø Phaøm trí 
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chaáp tröôùc heát thaûy höõu voâ cuûa chö phaùp. Thöù nhì laø Xuaát theá gian trí 

hay duyeân khôûi trí. Ñaây laø trí cuûa baäc Thanh Vaên vaø Duyeân Giaùc, haõy 

coøn hö voïng phaân bieät töï töôùng. Thöù ba laø Xuaát theá gian thöôïng thöôïng 

trí hay vieân thaønh thöïc trí. Ñaây laø trí cuûa chö Phaät vaø chö Boà Taùt, quaùn 

saùt heát thaûy chö phaùp baát sanh baát dieät, lìa boû nhò kieán höõu voâ. 

Ñaëc Tröng Thöù Ba Laø Chöùng Vieân Thaønh Thöïc Tính: Haønh giaû tu 

Thieàn Ñaïi Thöøa phaûi coá thaáy cho ñöôïc tính chaân thöïc cuûa chö phaùp hay 

chaân lyù tuyeät ñoái. Tònh thöùc 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 thöïc, töùc laø vieân thaønh 

thöïc taùnh. Vieân thaønh thöïc trí töùc laø caùi bieát toaøn haûo vaø töông ñöông 

vôùi Chaùnh Trí (samyagjnana) vaø Nhö Nhö (Tathata) cuûa naêm phaùp. 

Ñaáy laø caùi trí coù ñöôïc  khi ta ñaït tôùi traïng thaùi töï chöùng baèng caùch vöôït 

qua Danh, Töôùng, vaø taát caû  caùc hình thöùc phaân bieät hay phaùn ñoaùn 

(vikalpa). Ñaáy cuõng laø Nhö Nhö, Nhö Lai Taïng Taâm, ñaáy laø moät caùi gì 

khoâng theå bò huûy hoaïi. Sôïi daây thöøng giôø ñaây ñöôïc nhaän bieát theo theå 

dieän chaân thöïc cuûa noù. Noù khoâng phaûi laø moät söï vaät ñöôïc caáu thaønh do 

caùc nguyeân nhaân vaø ñieàu kieän hay nhaân duyeân vaø giôø ñaây ñang naèm 

tröôùc maët chuùng ta nhö laø moät caùi gì ôû beân ngoaøi. Töø quan ñieåm cuûa 

nhaø Duy Thöùc Tuyeät Ñoái theo nhö Laêng Giaø chuû tröông, sôïi daây thöøng 

laø phaûn aùnh cuûa chính caùi taâm cuûa chuùng ta,  taùch ra khoûi caùi taâm thì noù 

khoâng coù khaùch quan tính, veà maët naày thì noù laø phi hieän höõu. Nhöng caùi 

taâm voán do töø ñoù maø theá giôùi phaùt sinh, laø moät ñoái töôïng cuûa Vieân 

Thaønh Thöïc hay trí toaøn ñaéc. 

Ñaëc Tröng Thöù Tö Laø Luïc Ñoä Ba La Maät: Saùu phöông phaùp tu taäp 

ñeå ñaït ñeán giaùc ngoä cuûa chö Boà Taùt. Ba La Maät, theo Phaïn ngöõ, coù 

nghóa laø ñaùo bæ ngaïn. Saùu Ba La Maät ñöa chuùng sanh qua bieån sanh töû 

ñeå ñi ñeán Nieát baøn. Saùu giai ñoaïn hoaøn thieän tinh thaàn cuûa chö Boà taùt 

trong tieán trình thaønh Phaät. Chaúng nhöõng Luïc ñoä Ba La Maät laø ñaëc 

tröng cho Phaät Giaùo Ñaïi Thöøa trong nhieàu phöông dieän, maø chuùng coøn 

goàm nhöõng cô baûn ñaïo ñöùc chung cho taát caû caùc toân giaùo. Luïc ñoä bao 

goàm söï thöïc taäp vaø söï phaùt trieån khaû dó cao nhaát. Vì vaäy, thöïc haønh saùu 

Ba La Maät seõ giuùp haønh giaû vöôït bôø meâ qua ñeán beán giaùc: boá thí, trì 

giôùi, nhaãn nhuïc, tinh taán, thieàn ñònh vaø trí hueä. 

Ñaëc Tröng Thöù Naêm Laø Thaäp Ñòa: Thaäp Ñòa Boà Taùt (Tam Thöøa): 

Caøn Hueä Ñòa, Taùnh ñòa, Nhaäp nhôn ñòa (Nhaãn ñòa hay Baùt Nhaân Ñòa), 

Kieán ñòa, Baïc ñòa, Ly duïc ñòa, Dó bieän ñòa, Bích Chi Phaät ñòa, Boà Taùt 
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ñòa, Phaät ñòa. Thaäp Ñòa Boà Taùt hay möôøi ñòa vò Ñaïi Thöøa Boà Taùt trong 

Kinh Hoa Nghieâm: Hoan Hyû ñòa (Paramudita-bhumi (skt), Ly Caáu ñòa 

(Vimala-bhumi (skt), Phaùt Quang ñòa (Prabhakari-bhumi (skt), Dieãm 

Hueä ñòa (Archishmati-bhumi (skt), Cöïc Nan Thaéng ñòa (Sudurjaya-

bhumi (skt), Hieän Tieàn ñòa (Abhimukhi-bhumi (skt), Vieãn Haønh ñòa 

(Duramgama-bhumi (skt), Baát Ñoäng ñòa (Acala-bhumi (skt), Thieän Hueä 

ñòa (Sadhumati-bhumi (skt), vaø Phaùp Vaân ñòa (Dharmamegha-bhumi 

(skt).  

Ñaëc Tröng Thöù Saùu Laø Giôùi Luaät Phaät Giaùo: Giôùi hình thaønh neàn 

moùng cuûa söï tieán trieån treân con ñöôøng chaùnh ñaïo. Noäi dung cuûa giôùi 

haïnh trong Phaät giaùo bao goàm caû chaùnh ngöõ, chaùnh nghieäp, vaø chaùnh 

maïng. Giôùi luaät trong Phaät giaùo coù raát nhieàu vaø ña daïng, tuy nhieân, 

nhieäm vuï cuûa giôùi luaät chæ coù moät. Ñoù laø kieåm soaùt nhöõng haønh ñoäng 

cuûa thaân vaø khaåu, caùch cö xöû cuûa con ngöôøi, hay noùi khaùc ñi, laø ñeå 

thanh tònh lôøi noùi vaø haønh vi cuûa hoï. Taát caû nhöõng ñieàu hoïc ñöôïc ban 

haønh trong ñaïo Phaät ñeàu daãn ñeán muïc ñích chaùnh haïnh naày. Tuy nhieân, 

giôùi luaät töï thaân noù khoâng phaûi laø cöùu caùnh, maø chæ laø phöông tieän, vì 

noù chæ hoã trôï cho ñònh (samadhi). Ñònh ngöôïc laïi laø phöông tieän cho cho 

söï thu thaäp trí tueä, vaø chính trí tueä naày laàn löôït daãn ñeán söï giaûi thoaùt 

cuûa taâm, muïc tieâu cuoái cuøng cuûa ñaïo Phaät. Do ñoù, Giôùi, Ñònh vaø Tueä laø 

moät söï keát hôïp haøi hoøa giöõa nhöõng caûm xuùc vaø tri thöùc cuûa con ngöôøi. 

Thieàn sö Ñôn Ñoàng Ñaïi Nhaãn vieát trong quyeån 'Trôû Veà Vôøi Söï Tónh 

Laëng': "Tam Baûo trong Phaät giaùo 'Ñeä töû nguyeän quy-y Phaät, nguyeän 

quy-y Phaùp, nguyeän quy-y Taêng' laø neàn taûng cuûa giôùi luaät. Trong Phaät 

giaùo, giôùi luaät khoâng phaûi laø moät boä luaät ñaïo ñöùc maø moät ai ñoù hoaëc 

ñieàu gì ñoù beân ngoaøi chuùng ta buoäc chuùng ta phaûi tuaân theo. Giôùi luaät 

laø Phaät taùnh, laø tinh thaàn cuûa vuõ truï. Thoï nhaän giôùi luaät laø trao truyeàn 

moät ñieàu gì ñoù coù yù nghóa vöôït leân treân söï hieåu bieát cuûa giaùc quan, nhö 

tinh thaàn cuûa vuõ truï hay ñieàu maø chuùng ta goïi laø Phaät taùnh. Nhöõng gì 

maø chuùng ta chöùng ngoä ñöôïc qua thaân theå vaø taâm thöùc ñöôïc truyeàn töø 

theá heä naøy qua theá heä khaùc, ngoaøi taàm kieåm soaùt cuûa chuùng ta. Traûi 

nghieäm söï chöùng ngoä naøy, chuùng ta coù theå bieát ôn söï cao caû nhö theá 

naøo cuûa cuoäc soáng con ngöôøi. Daàu chuùng ta bieát hay khoâng bieát, daàu 

chuùng ta muoán hay khoâng muoán, tinh thaàn vuõ truï vaãn löu truyeàn. Nhö 

theá chuùng ta coù theå hoïc ñöôïc tinh thaàn ñích thöïc cuûa nhaân loaïi... Phaät laø 

vuõ truï vaø Phaùp laø giaùo huaán töø vuõ truï, vaø Taêng giaø laø moät nhoùm ngöôøi 

laøm cho vuõ truï vaø giaùo huaán cuûa noù soáng ñoäng trong ñôøi soáng cuûa 
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chuùng ta. Trong cuoäc soáng haèng ngaøy, chuùng ta phaûi coù chaùnh nieäm veà 

Phaät, Phaùp, Taêng, daàu chuùng ta coù hieåu hay khoâng." 

Ñaëc Tröng Thöù Baûy Laø Thieàn Ñònh: Thieàn na dòch laø “tö duy.” Tö 

duy trong coõi saéc giôùi thì goïi laø thieàn. Thieàn theo tieáng Phaïn laø Dhyana. 

Ñònh theo tieáng Phaïn laø Samadhi. Ñònh bao truøm toaøn boä boái caûnh cuûa 

Thieàn, ñeå taâm chuyeân chuù vaøo moät ñoái töôïng maø ñaït tôùi traïng thaùi tòch 

tónh khoâng taùn loaïn. Thieàn laø moät yeáu toá cuûa Ñònh; tuy nhieân, caû hai töø 

ñöôïc duøng gaàn nhö laãn loän vôùi nhau. Thieàn laø thuaät ngöõ Trung Hoa, do 

töø tieáng Phaïn “Dhyana” maø ra. Thieàn Na chæ söï taäp trung tinh thaàn vaø 

söï tónh taâm, trong ñoù moïi söï phaân bieät nhò nguyeân ñeàu bieán maát. Tònh 

löï laø laøm vaéng laëng doøng suy töôûng. Thieàn Na laø Ba La Maät thöù naêm 

trong luïc ñoä Ba La Maät (thöïc taäp thieàn na ñeå ñöôïc trí hueä Baùt Nhaõ), 

trong ñoù taát caû moïi bieän bieät giöõa chuû theå vaø ñoái töôïng, giöõa thaät vaø 

giaû, ñeàu bò xoùa boû. Ch’an laø chöõ töông ñöông gaàn nhaát cuûa Hoa ngöõ cho 

chöõ “Dhyana” trong Phaïn ngöõ, coù nghóa laø tónh löï. Tònh löï hay ñình chæ 

caùc tö töôûng khaùc, chæ chuyeân chuù suy nghó vaøo moät caûnh. Thieàn laø moät 

tröôøng phaùi phaùt trieån taïi Ñoâng AÙ, nhaán maïnh ñeán voâ nieäm, hieåu thaúng 

thöïc chaát cuûa vaïn höõu. Chöõ Thieàn ñöôïc dòch töø Phaïn ngöõ “Dhyana”. 

Dhyana duøng ñeå chæ moät traïng thaùi tònh löï ñaït ñöôïc bôûi buoâng boû. 

Thieàn duøng ñeå laøm laéng dòu vaø loaïi boû luyeán aùi, haän thuø, ganh gheùt vaø  

si meâ trong taâm chuùng ta haàu ñaït ñöôïc trí tueä sieâu vieät coù theå daãn tôùi 

ñaïi giaùc. Thöïc taäp thieàn coù theå daãn ñeán ñònh. Theo daáu tích ngöôïc veà 

thôøi moät vò sö AÁn Ñoä teân laø Boà Ñeà Ñaït Ma, ngöôøi ñaõ du haønh sang 

Trung quoác vaøo ñaàu theá kyû thöù saùu. Ngöôøi ta tin raèng oâng laø vò toå thöù 28 

cuûa doøng Thieàn ôû AÁn Ñoä vaø laø vò toå ñaàu tieân cuûa doøng Thieàn ôû Trung 

Quoác. Tröôøng phaùi naøy nhaán maïnh ñeán “thieàn,” vaø moät vaøi tröôøng phaùi 

coøn duøng nhöõng lôøi noùi bí aån (coâng aùn) nhaèm ñaùnh baïi loái suy nghó 

baèng nhaän thöùc hay quan nieäm, vaø hoã trôï thöïc chöùng chaân lyù. Khi nhìn 

laïi nguoàn goác cuûa Thieàn, chuùng ta thaáy raèng ngöôøi saùng laäp thaät söï cuûa 

Thieàn khoâng ai khaùc hôn laø Ñöùc Phaät. Qua quaùn töôûng noäi taïi maø Ñöùc 

Phaät ñaït ñöôïc chaùnh ñaúng chaùnh giaùc vaø do ñoù trôû thaønh baäc Giaùc Giaû, 

vò Chuùa cuûa Trí Tueä vaø Töø Bi. Trong ñaïo Phaät coù nhieàu phöông phaùp tu 

taäp vaø thieàn ñònh laø moät trong phöông phaùp chính vaø quan troïng nhaát 

cuûa Phaät giaùo. Theo lòch söû Phaät giaùo thì Ñöùc Thích Toân Töø Phuï cuûa 

chuùng ta ñaõ ñaït ñöôïc quaû vò Voâ Thöôïng Chaùnh Ñaúng Chaùnh Giaùc sau 

nhieàu ngaøy thaùng toïa thieàn döôùi coäi Boà Ñeà. Hôn 25 theá kyû veà tröôùc 

chính Ñöùc Phaät ñaõ daïy raèng thöïc taäp thieàn laø quay trôû laïi vôùi chính 
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mình haàu tìm ra chaân taùnh cuûa mình. Chuùng ta khoâng nhìn leân, khoâng 

nhìn xuoáng, khoâng nhìn sang ñoâng hay sang taây, hay baéc hay nam; 

chuùng ta nhìn laïi chính chuùng ta, vì chính ôû trong chuùng ta vaø chæ ôû 

trong ñoù thoâi laø trung taâm xoay chuyeån cuûa caû vuõ truï. Maõi ñeán ngaøy 

nay, chuùng ta vaãn coøn kính thôø Ngaøi qua hình aûnh toïa thieàn laéng saâu 

trong chaùnh ñònh cuûa Ngaøi. Thieàn toâng ñöôïc truy nguyeân töø thôøi Ñöùc 

Phaät laëng leõ ñöa leân moät caùnh sen vaøng. Luùc aáy hoäi chuùng caûm thaáy boái 

roái, duy chæ coù Ngaøi Ñaïi Ca Dieáp hieåu ñöôïc vaø mæm cöôøi. Caâu chuyeän 

naøy ngaàm noùi leân raèng yeáu chæ cuûa Chaùnh Phaùp vöôït ngoaøi ngoân ngöõ 

vaên töï. Trong nhaø Thieàn, yeáu chæ naøy ñöôïc ngöôøi thaày truyeàn cho ñeä töû 

trong giaây phuùt xuaát thaàn, xuyeân phaù böùc töôøng tri kieán haïn heïp thoâng 

thöôøng cuûa con ngöôøi. Yeáu chæ maø Ngaøi Ñaïi Ca Dieáp nhaän hieåu ñaõ 

ñöôïc truyeàn thöøa qua 28 vò toå AÁn Ñoä cho ñeán toå Boà Ñeà Ñaït Ma. Toå Boà 

Ñeà Ñaït Ma laø moät thieàn sö AÁn Ñoä coù chí höôùng phuïng haønh theo kinh 

Laêng Giaø, moät baûn kinh cuûa toâng Du Giaø. Ngaøi du hoùa sang Trung 

Quoác vaøo naêm 470 vaø baét ñaàu truyeàn daïy Thieàn taïi ñaây. Sau ñoù Thieàn 

toâng lan toûa sang Trieàu Tieân vaø Vieät Nam. Ñeán theá kyû thöù 12 Thieàn 

toâng phoå bieán maïnh meõ vaø roäng raõi ôû Nhaät Baûn. Thieàn theo tieáng Nhaät 

laø Zen, tieáng Trung Hoa laø Ch’an, tieáng Vieät laø “Thieàn”, vaø tieáng 

Sanskrit laø “Dhyana” coù nghóa laø nhaát taâm tónh löï. Coù nhieàu doøng Thieàn 

khaùc nhau taïi Trung Hoa, Nhaät Baûn vaø Vieät Nam, moãi truyeàn thoáng 

ñeàu coù lòch söû vaø phöông thöùc tu taäp cuûa rieâng mình, nhöng taát caû ñeàu 

cho raèng mình thuoäc doøng thieàn baét ñaàu töø Ñöùc Phaät Thích Ca Maâu Ni. 

Thieàn söû cho raèng Ñöùc Phaät ñaõ truyeàn laïi tinh tuùy cuûa taâm giaùc ngoä cuûa 

Ngaøi cho ñeä töû laø Ca Dieáp, roài tôùi phieân Ca Dieáp laïi truyeàn thöøa cho 

ngöôøi keá thöøa. Tieán trình naøy tieáp tuïc qua 28 vò toå AÁn Ñoä cho ñeán toå Boà 

Ñeà Ñaït Ma, ngöôøi ñaõ mang Thieàn truyeàn thöøa vaøo Trung Hoa. Taát caû 

nhöõng vò ñaïo sö AÁn Ñoä vaø Trung Hoa thôøi tröôùc ñeàu laø nhöõng vò Thieàn 

sö. Thieàn laø moät trong nhöõng phaùp moân maø Ñöùc Phaät truyeàn giaûng  

song song vôùi giôùi luaät, boá thí, nhaãn nhuïc vaø trí tueä. Moät soá haønh giaû 

muoán laäp phaùp moân Thieàn laøm coát loõi cho vieäc tu taäp neân Thieàn toâng 

daàn daàn ñöôïc thaønh hình. Nguyeân lyù caên baûn cuûa Thieàn toâng laø taát caû 

chuùng sanh ñeàu coù Phaät taùnh, töùc laø haït gioáng Phaät maø moãi ngöôøi töï coù 

saün. Nguyeân lyù naøy ñöôïc moät soá Thieàn sö trình baøy qua caâu “Taát caû 

chuùng sanh ñeàu ñaõ laø Phaät”, nhöng chæ vì nhöõng taâm thaùi nhieãu loaïn vaø 

nhöõng chöôùng ngaïi phaùp ñang coøn che môø taâm thöùc maø thoâi. Nhö vaäy 

coâng vieäc cuûa thieàn giaû chæ laø nhaän ra taùnh Phaät vaø ñeå cho taùnh Phaät aáy 
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phaùt haøo quang xuyeân vöôït qua nhöõng chöôùng ngaïi phaùp. Vì tieàn ñeà cô 

baûn ñeå chöùng ñaït quaû vò Phaät, töùc laø chuûng töû Phaät ñaõ naèm saün trong 

moãi ngöôøi roài neân Thieàn toâng nhaán maïnh ñeán vieäc thaønh Phaät ngay 

trong kieáp naøy. Caùc vò Thieàn sö tuy khoâng phuû nhaän giaùo lyù taùi sanh 

hay giaùo lyù nghieäp baùo, nhöng khoâng giaûng giaûi nhieàu veà nhöõng giaùo lyù 

naøy. Theo Thieàn toâng, ngöôøi ta khoâng caàn phaûi xa laùnh theá gian naøy ñeå 

tìm kieám Nieát Baøn ôû moät nôi naøo khaùc, vì taát caû chuùng sanh ñeàu coù saün 

Phaät taùnh. Hôn nöõa, khi ngöôøi ta chöùng ngoä ñöôïc taùnh khoâng thì ngöôøi 

ta thaáy raèng sinh töû vaø Nieát Baøn khoâng khaùc nhau. Thieàn toâng nhaän 

thöùc saâu saéc nhöõng giôùi haïn cuûa ngoân ngöõ vaø tin chaéc raèng coâng phu tu 

taäp coù chieàu höôùng vöôït qua phaïm vi dieãn ñaït cuûa ngoân ngöõ. Haønh 

thieàn laø quay trôû laïi trong mình haàu tìm ra chaân tính cuûa chính mình. 

Chuùng ta khoâng nhìn leân, khoâng nhìn xuoáng, khoâng nhìn sang ñoâng hay 

sang taây, sang baéc hay sang nam; maø laø nhìn laïi chính chuùng ta, vì 

chính ôû trong chuùng ta vaø chæ trong ñoù thoâi môùi laø trung taâm xoay 

chuyeån cuûa caû vuõ truï. Vì vaäy Thieàn toâng ñaëc bieät nhaán maïnh ñeán vieäc 

thöïc nghieäm vaø khoâng ñaët troïng taâm vaøo vieäc hieåu bieát suoâng. Do ñoù 

neân vôùi ngöôøi tu Thieàn thì ñieàu quan troïng tröôùc tieân laø phaûi gaén boù vôùi 

moät vò Thieàn sö coù nhieàu kinh nghieäm. Boån phaän cuûa vò Thieàn sö laø ñöa 

thieàn sinh ñi ngöôïc trôû laïi caùi thöïc taïi hieän tieàn baát cöù khi naøo taâm tö 

cuûa thieàn sinh coøn dong ruoåi vôùi nhöõng khaùi nieäm coù saün. Hieåu theo 

nghóa naày, Thieàn laø moät toân giaùo mang hoïc thuyeát vaø caùc phöông phaùp 

nhaèm muïc ñích ñöa tôùi choã nhìn thaáy ñöôïc baûn tính rieâng cuûa chuùng ta, 

vaø tôùi giaùc ngoä hoaøn toaøn, nhö Ñöùc Phaät Thích Ca Maâu Ni ñaõ traûi qua 

döôùi coäi Boà Ñeà sau moät thôøi kyø thieàn ñònh maõnh lieät. Hôn baát cöù moät 

phaùi Phaät giaùo naøo, Thieàn ñaët leân haøng ñaàu söï theå nghieäm ñaïi giaùc vaø 

nhaán maïnh tôùi tính voâ ích cuûa caùc nghi leã toân giaùo. Con ñöôøng ngaén 

hôn nhöng gay go trong tu haønh laø “toïa thieàn.” Nhöõng ñaëc tröng cuûa 

Thieàn coù theå toùm taét baèng boán nguyeân lyù sau ñaây: Giaùo ngoaïi bieät 

truyeàn; baát laäp vaên töï; tröïc chæ nhaân taâm; kieán taùnh thaønh Phaät. Theo 

quan ñieåm bí truyeàn: Thieàn khoâng phaûi laø moät toân giaùo, maø laø moät 

nguoàn goác khoâng theå xaùc ñònh ñöôïc vaø khoâng theå truyeàn thuï ñöôïc. 

Ngöôøi ta chæ coù theå töï mình theå nghieäm. Thieàn khoâng mang moät caùi teân 

naøo, khoâng coù moät töø naøo, khoâng coù moät khaùi nieäm naøo, noù laø nguoàn 

cuûa taát caû caùc toân giaùo, vaø caùc toân giaùo chæ laø nhöõng hình thöùc bieåu hieän 

cuûa cuøng moät söï theå nghieäm gioáng nhau. Theo nghóa naày, Thieàn khoâng 

lieân heä vôùi moät truyeàn thoáng toân giaùo rieâng bieät naøo, keå caû Phaät giaùo. 
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Thieàn laø “söï hoaøn thieän nguyeân lai” cuûa moïi söï vaät vaø moïi thöïc theå, 

gioáng vôùi söï theå nghieäm cuûa taát caû caùc Ñaïi Thaùnh, caùc nhaø hieàn trieát vaø 

caùc nhaø tieân tri thuoäc taát caû moïi toân giaùo, duø coù duøng nhöõng teân goïi 

khaùc nhau ñeán maáy ñeå chæ söï theå nghieäm aáy. Trong Phaät giaùo, ngöôøi ta 

goïi noù laø “söï ñoàng nhaát cuûa Sanh töû vaø Nieát baøn.” Thieàn khoâng phaûi laø 

moät phöông phaùp cho pheùp ñi ñeán söï giaûi thoaùt ñoái vôùi moät ngöôøi soáng 

trong voâ minh, maø laø bieåu hieän tröïc tieáp, laø söï caäp nhaät hoùa söï hoaøn 

thieän voán coù trong töøng ngöôøi ôû baát cöù luùc naøo. Theo quan ñieåm coâng 

truyeàn: Thieàn laø moät phaùi cuûa Phaät giaùo Ñaïi Thöøa, phaùt trieån ôû caùc theá 

kyû thöù saùu vaø thöù baûy, nhôø söï hoøa troän Phaät giaùo Thieàn do toå Boà Ñeà 

Ñaït Ma du nhaäp vaøo Trung Quoác vaø Ñaïo giaùo. Tuy nhieân, theo caùc 

truyeàn thoáng Phaät giaùo, coù naêm loaïi Thieàn khaùc nhau: Ngoaïi ñaïo 

Thieàn, Phaøm phu Thieàn, Tieåu Thöøa Thieàn, Ñaïi Thöøa Thieàn, vaø Toái 

thöôøng thöøa Thieàn. Thieàn ngoaïi ñaïo goàm nhieàu loaïi khaùc nhau. Chaúng 

haïn nhö  Thieàn Cô Ñoác giaùo, thieàn thieâng lieâng vaø thieàu sieâu vieät, vaân 

vaân. Phaøm phu thieàn laø söï taäp trung tinh thaàn ñeán choã saâu xa, vaän ñoäng 

theå duïc theå thao, traø ñaïo thieàn, vaø nhöõng nghi thöùc khaùc. Tieåu thöøa 

thieàn laø quaùn taâm voâ thöôøng, quaùn thaân baát tònh vaø quaùn phaùp voâ ngaõ. 

Thieàn Ñaïi thöøa laø a) quaùn phaùp sanh dieät laø töï taùnh cuûa chö phaùp; b) 

quaùn söï thaät veà caùi gì thuoäc veà hình töôùng beân ngoaøi ñeàu hö doái khoâng 

thaät; c) quaùn söï hieän höõu, khoâng vaø trung ñaïo; d) quaùn thaät töôùng cuûa 

cuûa moïi hieän töôïng; e) quaùn söï thaâm nhaäp hoã töông qua laïi cuûa moïi 

hieän töôïng; f) quaùn moïi hieän töôïng töï chuùng laø tuyeät ñoái. Taát caû saùu 

phaùp quaùn naày töông ñöông vôùi lôøi Phaät daïy trong Kinh Hoa Nghieâm: 

“Neáu baïn muoán bieát roõ taát caû chö Phaät ba ñôøi quaù khöù, hieän taïi vaø vò 

lai, thì baïn neân quaùn taùnh cuûa phaùp giôùi laø taát caû chæ do taâm taïo maø 

thoâi.” Toái thöôïng thöøa Thieàn ñöôïc chia ra laøm ba loaïi: Nghóa Lyù Thieàn, 

Nhö Lai Thieàn vaø Toå Sö Thieàn. Trong Kinh Phaùp Cuù, Ñöùc Phaät daïy: 

“Tu Du-giaø thì trí phaùt, boû Du-giaø thì tueä tieâu. Bieát roõ hay leõ naøy theá 

naøo laø ñaéc thaát, roài noã löïc thöïc haønh, seõ taêng tröôûng theâm trí tueä (282). 

Gìn giöõ tay chaân vaø ngoân ngöõ, gìn giöõ caùi ñaàu cao, taâm meán thích thieàn 

ñònh, rieâng ôû moät mình, thanh tònh vaø töï bieát ñaày ñuû, aáy laø baäc Tyø kheo 

(362). Naøy caùc Tyø Kheo, haõy mau tu thieàn ñònh! Chôù buoâng lung, chôù 

meâ hoaëc theo duïc aùi. Ñöøng ñôïi ñeán khi nuoát höôøn saét noùng, môùi aên naên 

than thôû (371). Ai nhaäp vaøo thieàn ñònh, an truï choã ly traàn, söï tu haønh 

vieân maõn, phieàn naõo laäu döùt saïch, chöùng caûnh giôùi toái cao, Ta goïi hoï laø 

Baø-la-moân (386).” 
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Ñaëc Tröng Thöù Taùm Laø Trí Tueä: Trí tueä nhaän thöùc nhöõng hieän 

töôïng vaø nhöõng qui luaät cuûa chuùng. Jnana laø söï saùng suoát naém vöõng taát 

caû nhöõng thuyeát giaûng ñöôïc chöùa ñöïng trong caùc kinh ñieån. Trí laø tri 

giaùc trong saùng vaø hoaøn haûo cuûa taâm, nôi khoâng naém giöõ baát cöù khaùi 

nieäm naøo. Ñaây laø söï thöùc tænh tröïc giaùc vaø duy trì chaân lyù cho moät vò Boà 

Taùt, yù nghóa vaø söï hieän höõu khoâng chæ tìm thaáy treân maët phaân giôùi giöõa 

nhöõng thaønh toá khoâng beàn chaéc vaø lieân tuïc chuyeån ñeán maïng löôùi phöùc 

taïp cuûa caùc moái quan heä trong ñôøi soáng haèng ngaøy, trong khi trí laø söùc 

maïnh cuûa trí tueä ñöa ñeán traïng thaùi cuûa naêng löïc giaûi thoaùt, laø duïng cuï 

chính xaùc coù khaû naêng uyeån chuyeån vöôït qua caùc chöôùng ngaïi cuûa hình 

thöùc oâ nhieãm vaø caùc chaáp thuû thaâm caên di truyeàn trong tö töôûng vaø 

haønh ñoäng. Jnana laø moät töø raát linh ñoäng vì ñoâi khi noù coù nghóa laø caùi trí 

theá gian taàm thöôøng, caùi trí cuûa töông ñoái khoâng thaâm nhaäp ñöôïc vaøo 

chaân lyù cuûa hieän höõu, nhöng ñoâi khi noù cuõng coù nghóa laø caùi trí sieâu 

vieät, trong tröôøng hôïp naày noù ñoàng nghóa vôùi Baùt Nhaõ (Prajna). 

Ñaëc Tröng Thöù Chín Laø Voâ Phaân Bieät Trí: Caên boån trí, chính theå 

trí hay chaân trí. Ñaây laø trí voâ laäu khoâng phaân bieät. Traïng thaùi maø chuû 

theå vaø ñoái töôïng khoâng coøn phaân bieät. Trí kheá hôïp chöùng ngoä chaân nhö. 

Thöïc trí nhö lyù chaân ñeá cuûa chö Phaät vaø chö Boà Taùt. Vôùi trí voâ phaân 

bieät chuùng ta khoâng suy nghó, töôûng töôïng hay nhaän bieát ñoái töôïng, maø 

nhaän bieát ñoái töôïng baèng tröïc giaùc moät caùch tröïc tieáp. Trong khi nhaän 

bieát baèng naêm thöùc coù theå laø phaân bieät hay laø voâ phaân bieät. Voâ Phaân 

Bieät Taâm laø trí nôi maø hieän thöïc ñöôïc nhìn baèng caùi nhìn “Vieân Thaønh 

Thöïc Taùnh,” nghóa laø hieän thöïc laø hieän thöïc chöù khoâng laø gì khaùc. Nhaän 

thöùc ôû ñaây laø moät söï caûm thoâng maàu nhieäm trong ñoù khoâng coøn söï phaân 

bieät chuû theå vaø ñoái töôïng nöõa. 

Ñaëc Tröng Thöù Möôøi Laø Tam Thaân Phaät: Ba loaïi thaân Phaät. Moät 

vò Phaät coù ba loaïi thaân hay ba bình dieän chôn nhö: phaùp thaân, baùo thaân, 

vaø öùng thaân. Theo Laâm Teá Ngöõ Luïc, moät hoâm, thieàn sö Laâm Teá thöôïng 

ñöôøng daïy chuùng: "Cöù nhö kinh luaän gia, tam thaân laø chaân thöïc toái 

thöôïng cuûa moïi vaät. Nhöng theo choã thaáy cuûa sôn Taêng thì khoâng phaûi 

vaäy. Ba thaân aáy chaúng qua chæ laø ngoân töø maø thoâi. Vaø moãi thaân ñeàu coù 

caùi khaùc noù ñeå maø nöông töïa. Coå nhaân y ñöùc coù noùi, 'Thaân töïa nghóa 

maø laäp, quoác ñoä töïa theå maø luaän.' Vaäy thì Phaùp taùnh thaân vaø Phaùp taùnh 

ñoä roõ raøng laø nhöõng phaûn aûnh cuûa aùnh saùng baûn höõu. Chö Ñaïi ñöùc, 

mong sao caùc ngaøi haõy laø keû bieát ñuøa vôùi nhöõng phaûn aûnh aáy. Vì keû aáy 

coäi nguoàn cuûa heát thaûy chö Phaät vaø laø queâ nhaø cuûa caùc ñaïo löu khaép 
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nôi. Caùi saéc thaân töù ñaïi cuûa caùc ngaøi khoâng bieát noùi phaùp vaø nghe phaùp. 

Tì, vò, gan, maät cuõng khoâng bieát noùi phaùp vaø nghe phaùp, chính caùi sôø sôø 

tröôùc maét caùc ngaøi ñoù; caùi ñoù khoâng coù hình daïng, troïn khoâng nhaát 

ñònh. Neáu thaáy ñöôïc nhö theá, thì caùc ngaøi cuøng vôùi Toå vaø Phaät khoâng 

khaùc, trong moïi thôøi ñöøng ñeå giaùn ñoaïn; chaïm maét ñeán ñaâu laø thaáy noù ôû 

ñoù. Khi söï töôûng töôïng ñöôïc khuaáy ñoäng leân, trí bò ngaên, töôûng bò bieán, 

theå bò lay, neân laên loùc trong ba coõi maø chòu ñuû thöù khoå naõo. Neáu theo 

choã thaáy cuûa sôn Taêng, ñaâu chaû laø ñaïo lyù saâu xa, ñaâu chaû laø giaûi thoaùt. 

Xin chaøo!" 

 

III. Tu Taäp Tö Töôûng Thieàn Trong Kinh Ñieån Ñaïi Thöøa: 

Tu Taäp Tö Töôûng Thieàn Theo Kinh Laêng Giaø: Thieàn toâng tin vaøo 

ñoán ngoä, chöù khoâng qua nghi leã hay kinh ñieån. Tu thieàn tröïc ngoä baèng 

tueä giaùc beân trong. Truyeàn thoáng truyeàn thöøa Maät giaùo laáy caâu chuyeän 

Ñöùc Phaät trong hoäi Linh Sôn giô boâng hoa, vaø ngaøi Ca Dieáp tröïc ngoä 

baèng caùi móm cöôøi laøm nguoàn goác (dó taâm truyeàn taâm, giaùo ngoaïi bieät 

truyeàn). 

Töôùng Danh Nguõ Phaùp: Theo Thieàn Sö Suzuki trong Nghieân Cöùu 

Kinh Laêng Giaø, coù naêm phaùp laø Töôùng, Danh, Phaân Bieät, Chaùnh Trí, vaø 

Nhö Nhö. Nhöõng ai muoán ñaït tôùi tinh thaàn cuûa Ñöùc Nhö Lai thì caàn 

phaûi bieát naêm phaùp naày, nhöõng ngöôøi taàm thöôøng thì khoâng bieát chuùng, 

vì khoâng bieát chuùng neân thöôøng phaùn ñoaùn sai laàm vaø trôû neân chaáp 

tröôùc vaøo nhöõng hình töôùng beân ngoaøi. Thöù Nhaát Laø Danh: Danh laø teân 

goïi caùc töôùng hay hieän töôïng. Danh khoâng phaûi laø nhöõng caùi gì thöïc, 

chuùng chæ laø töôïng tröng giaû laäp, chuùng khoâng ñaùng keå ñeå cho ngöôøi ta 

chaáp vaøo nhö laø nhöõng thöïc tính. Phaøm phu cöù troâi laên theo doøng chaûy 

cuûa nhöõng caáu truùc khoâng thöïc maø luùc naøo cuõng nghó raèng quaû thöïc  laø 

coù nhöõng thöù nhö “toâi” vaø “cuûa toâi.” Hoï cöù naém chaéc laáy nhöõng ñoái 

töôïng giaû töôûng naøy, töø ñoù maø hoï toân giöõ tham lam, saân haän vaø si meâ, 

taát caû ñeàu che laáp aùnh saùng cuûa trí tueä. Caùc phieàn naõo naày daãn hoï ñeán 

caùc haønh ñoäng maø nhöõng haønh ñoäng naày cöù taùi dieãn, tieáp tuïc deät caùi 

keùn cho chính taùc nhaân. Taùc nhaân naày giôø ñaây ñöôïc giam giöõ moät caùch 

an toaøn trong caùi keùn aáy vaø khoâng theå thoaùt ra khoûi sôïi chæ roái ren cuûa 

caùc phaùn ñoaùn sai laàm. Anh ta troâi daät dôø treân bieån luaân hoài sanh töû, vaø 

nhö con taøu voâ chuû, anh ta phaûi troâi theo caùc doøng nöôùc bieån aáy. Anh 

laïi coøn ñöôïc ví nhö baùnh xe keùo nöôùc, cöù luoân quay troøn treân cuøng moät 

caùi truïc maø thoâi. Anh khoâng bao giôø vöôn leân hay phaùt trieån, anh vaãn 
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chính laø anh chaøng xöa cuõ khôø khaïo, muø quaùng moø maãm vaø phaïm toäi 

aáy. Do bôûi si muoäi, anh khoâng theå thaáy ñöôïc raèng taát caû caùc söï vaät ñeàu 

nhö huyeãn thuaät, aûo aûnh hay boùng traêng trong nöôùc. Do bôûi si muoäi, anh 

khoâng theå thoaùt ra khoûi yù nieäm hö nguïy veà ngaõ theå hay töï tính veà “toâi” 

vaø “cuûa toâi,” veà “chuû theå” vaø “ñoái töôïng,” veà “sinh truï dò dieät.” Anh 

khoâng theå hieåu ñöôïc raèng taát caû nhöõng thöù naày ñeàu laø nhöõng saùng taïo 

cuûa taâm vaø bò dieãn dòch sai laàm. Vì lyù do aáy maø cuoái cuøng anh trôû neân 

toân giöõ nhöõng khaùi nieäm nhö ñaáng Töï Taïi, Thôøi Gian, Nguyeân Töû, vaø 

Thaéng Giaû, ñeå roài trôû neân dính chaët trong caùc hình töôùng maø khoâng theå 

naøo thoaùt ra ñöôïc baùnh xe voâ minh. Thöù Nhì Laø Töôùng: Töôùng laø caùc 

phaùp höõu vi hay hieän töôïng. Töôùng nghóa laø caùc tính chaát thuoäc ñoái 

töôïng caûm quan nhö maét, muõi, vaân vaân. Thöù Ba Laø Phaân bieät (Voïng 

Ttöôûng): Phaân bieät laø söï ñaët teân cho taát caû caùc ñoái töôïng vaø tính chaát 

nay maø phaân bieät caùi naày khaùc vôùi caùi kia. Taâm phaøm phu phaân bieät 

töôùng vaø hieän töôïng, chuû quan laãn khaùch quan, vì theá maø baûo raèng caùi 

naày laø nhö theá naày chöù khoâng phaûi nhö theá kia. Töø ñoù chuùng ta coù 

nhöõng teân goïi nhö voi, ngöïa, baùnh xe, ngöôøi haàu, ñaøn baø, ñaøn oâng, töø 

ñoù maø phaân bieät xaûy ra. Thöù Tö Laø Chaùnh Trí: Trí hueä chaân chaùnh thaáy 

roõ nhöõng loãi laàm cuûa söï phaân bieät cuûa phaøm phu. Chaùnh trí bao goàm 

hieåu ñuùng baûn chaát cuûa Danh vaø Töôùng nhö laø söï xaùc nhaän vaø quyeát 

ñònh laãn nhau. Chaùnh trí laø ôû choã nhìn thaáy caùi taâm khoâng bò dao ñoäng 

bôûi caùc ñoái töôïng beân ngoaøi, ôû choã khoâng bò mang ñi xa bôûi nhò bieân 

nhö ñoaïn dieät hay thöôøng haèng, vaø ôû choã khoâng bò rôi vaøo traïng thaùi 

cuûa Thanh Vaên hay Duyeân Giaùc, hay luaän ñieäu cuûa caùc trieát gia. Thöù 

Naêm Laø Chaân Nhö (Nhö Nhö): Chaân nhö do chaùnh trí maø thaáy ñöôïc. 

Khi theá giôùi cuûa Danh vaø Töôùng ñöôïc nhìn baèng con maét cuûa Chaùnh Trí 

thì ngöôøi ta coù theå hoäi ñöôïc raèng phaûi bieát Danh vaø Töôùng khoâng phaûi 

laø phi hieän höõu, cuõng khoâng phaûi laø hieän höõu. Chuùng voán vöôït treân caùi 

nhò bieân veà khaúng ñònh vaø baùc boû, vaø raèng taâm truï trong moät traïng thaùi 

yeân tónh tuyeät ñoái, khoâng bò Danh vaø Töôùng laøm sai laïc. Ñöôïc nhö theá 

laø ñaït ñöôïc traïng thaùi Nhö Nhö (tathata) vaø vì trong hoaøn caûnh 

naàykhoâng aûnh höôûng naøo noåi leân neân vò Boà Taùt theå nghieäm an laïc. 

Tam Töï Tính: Töï taùnh laø thöïc chaát cuûa baûn ngaõ, ñoàng nghóa vôùi baûn 

tính thaät hay Phaät tính. Ñaây laø baûn tính coá höõu cuûa moïi söï toàn taïi, vaø 

chæ coù theå kinh nghieäm qua thöïc chöùng maø thoâi. Töï taùnh hay baûn taùnh, 

traùi laïi vôùi taùnh linh thöôïng ñaúng. Töï taùnh luoân thanh tònh trong baûn theå 

cuûa noù. Baûn chaát cuûa hieän höõu hay caùi goàm neân baûn theå cuûa söï vaät. 
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Trong Kinh Laêng Giaø, Ñöùc Phaät baûo Mahamati: “Naøy Mahamati, baûn 

chaát cuûa hieän höõu khoâng phaûi nhö ngöôøi ngu phaân bieät noù.” Vaïn höõu 

trong theá giôùi hieän töôïng ñeàu khoâng thöôøng beàn, chæ hieän höõu taïm thôøi, 

chöù khoâng coù töï taùnh. Cuõng theo Kinh Laêng Giaø, coù ba hình thöùc cuûa trí 

coøn ñöôïc goïi laø tam töï tính töôùng: söï phaân bieät sai laàm cuûa söï phaùn 

ñoaùn (bieán keá sôû chaáp hay voïng keá tính), caùi trí döïa vaøo moät söï kieän 

naøo ñoù (y tha khôûi tính), vaø caùi bieát toaøn haûo vaø töông ñöông vôùi chaùnh 

trí (vieân thaønh thöïc trí). 

Taùm Thöùc: Theo Ñaïi Thöøa Khôûi Tín Luaän, 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. Theo Kinh Laêng Giaø, 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. 

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.’” 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 
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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 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 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 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: 
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“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.”  

Nhò Voâ Ngaõ: Hai hình thöùc khoâng coù caùi toâi: Nhaân voâ ngaõ vaø Phaùp 

voâ ngaõ. Haønh giaû tu Thieàn Ñaïi Thöøa coá ñaït ñöôïc hai loaïi trí voâ ngaõ töùc 

laø hai loaïi trí thöøa nhaän khoâng coù ñaïi ngaõ hay linh hoàn baát dieät: Nhaân 

voâ ngaõ trí vaø Phaùp voâ ngaõ trí. Thöù Nhaát Laø Nhaân Voâ Ngaõ: Con ngöôøi 

khoâng coù söï thöôøng haèng cuûa caùi ngaõ. Ñaây cuõng laø quan ñieåm khoâng 

phaân bieät ngöôøi vôùi mình hay mình vôùi ngöôøi. Ngöôøi Phaät töû neân luoân 

giöõ quan ñieåm naày trong tu taäp cuûa mình. Thöù Nhì Laø Phaùp Voâ Ngaõ: 

Vaïn höõu khoâng coù thöïc ngaõ, khoâng coù töï tính, khoâng ñoäc laäp. Caùi yù 

nieäm cho raèng khoâng coù töï tính hay ngaõ taïo neân tính ñaëc thuø cuûa moãi söï 

vaät ñöôïc nhöõng ngöôøi theo Phaät Giaùo Ñaïi Thöøa khaúng ñònh laø ñaëc bieät 

cuûa hoï chöù khoâng phaûi cuûa Tieåu Thöøa. YÙ nieäm naày thaät töï nhieân vì yù 

nieäm veà “khoâng tính” laø moät trong nhöõng ñaëc ñieåm noåi baäc nhaát cuûa 

Ñaïi Thöøa, neân thaät laø töï nhieân khi caùc hoïc giaû Ñaïi Thöøa ñaëc “Phaùp Voâ 

Ngaõ” ôû moät vò trí noåi baäc trong trieát hoïc cuûa hoï. Trong Kinh Laêng Giaø, 

Ñöùc Phaät daïy: “Khi moät vò Boà Taùt Ma ha taùt nhaän ra raèng taát caû caùc 

phaùp ñeàu thoaùt ngoaøi taâm, maït na, yù thöùc, nguõ phaùp, vaø ba töï tính, thì vò 

aáy ñöôïc goïi laø hieãu roõ thöïc nghóa cuûa “Phaùp Voâ Ngaõ.”  

Theo Kinh Laêng Giaø, Coù Taùm Lyù Do Haønh Giaû Tu Thieàn Ñaïi Thöøa 

Khoâng Neân AÊn Thòt: Theo Thieàn Sö D.T. Suzuki trong Nghieân Cöùu 

Kinh Laêng Giaø, coù taùm lyù do khoâng neân aên thòt ñöôïc neâu ra trong Kinh 

Laêng Giaø: Lyù do thöù nhaát, taát caû chuùng sanh höõu tình ñeàu luoân luoân traûi 

qua nhöõng voøng luaân hoài vaø coù theå coù lieân heä vôùi nhau trong moïi hình 
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thöùc. Moät soá chuùng sanh ñoù raát coù theå giôø ñang soáng döôùi hình thöùc 

nhöõng con vaät thaáp keùm. Trong khi hieän taïi chuùng ñang khaùc vôùi chuùng 

ta, taát caû chuùng ñeàu cuøng moät loaïi vôùi ta. Gieát vaø aên thòt chuùng töùc laø 

gieát haïi chuùng ta vaäy. Con ngöôøi khoâng theå caûm nhaän ñieàu naày neáu hoï 

quaù nhaãn taâm. Khi hieåu ñöôïc söï kieän naày thì ngay caû caùc loaøi La Saùt 

cuõng khoâng nôû aên thòt chuùng sanh. Moät vò Boà Taùt xem chuùng sanh nhö 

con moät cuûa mình, khoâng theå meâ ñaém trong vieäc aên thòt. Lyù do thöù nhì, 

coát tuûy cuûa Boà Taùt ñaïo laø loøng ñaïi bi, vì neáu khoâng coù loøng ñaïi bi thì 

Boà Taùt khoâng coøn laø Boà Taùt nöõa. Do ñoù keû naøo xem ngöôøi khaùc nhö laø 

chính mình vaø coù yù töôûng thöông xoùt laø laøm lôïi ích cho keû khaùc cuõng 

nhö cho chính mình, thì keû aáy khoâng aên thòt. Vò Boà Taùt vì chôn lyù neân 

hy sinh thaân theå, ñôøi soáng, vaø taøi saûn cuûa mình; vò aáy khoâng ham muoán 

gì caû; vò aáy ñaày loøng töø bi ñoái vôùi taát caû chuùng sanh höõu tình vaø saün 

saøng tích luõy thieän haïnh, thanh tònh vaø töï taïi ñoái vôùi söï phaân bieät sai 

laàm, thì laøm sao vò aáy coù theå coù söï ham aên thòt ñöôïc? Laøm sao vò aáy coù 

theå maéc phaûi nhöõng thoùi quen aùc haïi cuûa caùc loaøi aên thòt ñöôïc? Lyù do 

thöù ba, thoùi quen aên thòt taøn nhaãn naày laøm thay ñoåi toaøn boä daùng veû ñaëc 

tröng cuûa moät vò Boà Taùt, khieán da cuûa vò aáy phaùt ra moät muøi hoâi thoái 

khoù chòu vaø ñoäc haïi. Nhöõng con vaät khaù nhaïy beùn ñeå caûm thaáy söï ñeán 

gaàn cuûa moät ngöôøi nhö vaäy, moät ngöôøi maø töï thaân gioáng nhö loaøi La 

Saùt, vaø chuùng seõ sôï haõi maø traùnh xa. Do ñoù, ai böôùc vaøo con ñöôøng töø 

bi phaûi neân traùnh vieäc aên thòt. Lyù do thöù tö, nhieäm vuï cuûa moät vò Boà Taùt 

laø taïo ra thieän taâm vaø caùi nhìn thaân aùi veà giaùo lyù nhaø Phaät giöõa caùc 

chuùng sanh thaân thieát cuûa ngaøi. Neáu hoï thaáy ngaøi aên thòt vaø gaây kinh 

haõi cho thuù vaät, thì taâm cuûa hoï töï nhieân seõ traùnh xa vò aáy vaø cuõng traùnh 

xa giaùo lyù maø vò aáy ñang thuyeát giaûng. Keá ñoù hoï seõ maát nieàm tin veà 

Phaät giaùo. Lyù do thöù naêm, neáu vò Boà Taùt maø aên thòt thì vò aáy seõ khoâng 

theå naøo ñaït ñöôïc cöùu caùnh mình muoán, vì vò aáy seõ bò chö Thieân, nhöõng 

vò aùi moä vaø baûo hoä, gheùt boû. Mieäng cuûa vò aáy seõ coù muøi hoâi, vò aáy coù 

theå nguû khoâng yeân; khi thöùc daäy, vò aáy khoâng caûm thaáy saûng khoaùi; 

nhöõng giaác moäng cuûa vò aáy seõ ñaày daãy nhöõng ñieàu baát töôøng; khi vò aáy 

ôû moät nôi vaéng veû rieâng bieät moät mình trong röøng, vò aáy seõ bò aùc quyû 

aùm aûnh; vò aáy seõ bò roái ren loaïn ñoäng; khi coù moät chuùt kích thích laø vò 

aáy  hoaûng sôï; vò aáy seõ luoân beänh hoaïn, khoâng coù khaåu vò rieâng, cuõng 

nhö khoâng coù söï töông ñoàng giöõa vieäc aên uoáng vaø tieâu hoùa; quaù trình tu 

taäp taâm linh cuûa vò aáy luoân bò giaùn ñoaïn. Do ñoù ai muoán laøm lôïi mình 

vaø lôïi ngöôøi trong söï tu taäp taâm linh, ñöøng neân nghó ñeán vieäc aên thòt thuù 
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vaät. Lyù do thöù saùu, thòt cuûa thuù vaät dô baån, chaúng saïch seõ chuùt naøo ñeå 

laøm nguoàn dinh döôõng cho moät vò Boà Taùt. Noù ñaõ hö hoaïi, thoái röõa vaø dô 

baån. Noù ñaày caû oâ ueá vaø khi bò ñoát noù phaùt ra muøi laøm toån haïi baát cöù ai 

coù sôû thích tinh teá veà caùc thöù thuoäc veà taâm linh. Lyù do thöù baûy, veà maët 

taâm linh, ngöôøi aên thòt chia xeû söï oâ ueá naày. Khi xöa khi vua Sö Töû Toâ 

Ñaø Baø voán thích aên thòt, khi oâng baét ñaàu aên thòt ngöôøi laøm cho thaàn daân 

cuûa oâng chaùn gheùt. OÂng bò ñuoåi ra khoûi vöông quoác cuûa chính oâng. 

Thích Ñeà Hoaøn Nhaân, moät vò Trôøi, coù laàn bieán thaønh moät con dieàu haâu 

vaø ñuoåi theo moät con boà caâu, do bôûi oâng coù moät quaù khöù dô baån laø ñaõ 

töøng laø moät keû aên thòt. Söï aên thòt khoâng nhöõng laøm oâ ueá cuoäc soáng caù 

nhaân, maø noù coøn laøm oâ ueá cuoäc soáng cuûa con chaùu sau naày nöõa. Lyù do 

thöù taùm, ñoà aên thích hôïp cuûa moät vò Boà Taùt maø taát caû haøng Thaùnh Hieàn 

ñi theo chaân lyù tröôùc ñaây ñeàu coâng nhaän laø gaïo, luùa mì, luùa maïch, taát caû 

caùc thöù ñaäu, bô loïc, daàu, maät, vaø ñöôøng ñöôïc laøm theo nhieàu caùch. ÔÛ 

choã naøo khoâng coù söï aên thòt, seõ khoâng coù ngöôøi ñoà teå saùt haïi ñôøi soáng 

cuûa chuùng sanh vaø seõ khoâng coù ai phaïm nhöõng haønh ñoäng nhaãn taâm 

trong theá giôùi naày. 

Tu Taäp Tö Töôûng Thieàn Theo Kinh Duy Ma Caät: Tu taäp thieàn ñònh 

trong cuoäc soáng haèng ngaøy laø thanh tònh thaân taâm ngay trong nhöõng 

giaây phuùt hieän taïi nhö Ñöùc Phaät daïy: “Taâm Thanh Tònh-Phaät Ñoä Thanh 

Tònh”. Tu taäp thieàn ñònh trong cuoäc soáng haèng ngaøy laø ñieàu phuïc voïng 

taâm ngay trong nhöõng giaây phuùt hieän taïi. Theo doøng thieàn Phaät giaùo, ñeå 

ñieàu phuïc voïng taâm, chuùng ta phaûi khoâng boû gì vaøo trong ñoù (voâ taâm). 

Theo Kinh Duy Ma Caät, Ñöùc Phaät nhaéc Boà Taùt Baûo Tích veà Tònh Taâm 

Tònh Ñoä nhö sau: “Baûo Tích! Boà Taùt tuøy choã tröïc taâm maø hay phaùt 

haïnh; tuøy choã phaùt haïnh maø ñöôïc thaâm taâm; tuøy choã thaâm taâm maø yù 

ñöôïc ñieàu phuïc; tuøy choã yù ñöôïc ñieàu phuïc maø laøm ñöôïc nhö lôøi noùi; tuøy 

choã laøm ñöôïc nhö lôøi noùi maø hay hoài höôùng; tuøy choã hoài höôùng maø coù 

phöông tieän; tuøy choã coù phöông tieän maø thaønh töïu chuùng sanh, tuøy choã 

thaønh töïu chuùng sanh maø coõi Phaät ñöôïc thanh tònh; tuøy choã coõi Phaät 

thanh tònh maø noùi Phaùp thanh tònh; tuøy choã noùi Phaùp thanh tònh maø trí 

hueä ñöôïc thanh tònh; tuøy choã trí hueä thanh tònh maø taâm thanh tònh; tuøy 

choã taâm thanh tònh maø taát caû coâng ñöùc ñeàu thanh tònh. Cho neân, naày 

Baûo Baûo Tích! Boà Taùt muoán ñöôïc coõi Phaät thanh tònh, neân laøm cho taâm 

thanh tònh; tuøy choã Taâm thanh tònh maø coõi Phaät ñöôïc thanh tònh.” Luùc 

cö só Duy Ma Caät laâm beänh; vaâng meänh Phaät, Vaên Thuø Sö Lôïi Boà Taùt 

ñeán thaêm cö só. Vaên Thuø hoûi: “Cö só! Boà Taùt coù beänh phaûi ñieàu phuïc 
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taâm mình nhö theá naøo?” Duy Ma Caät ñaùp: “Boà Taùt coù beänh phaûi nghó 

theá naày: ‘Ta nay beänh ñaây ñeàu töø caùc moùn phieàn naõo, ñieân ñaûo, voïng 

töôûng ñôøi tröôùc sanh ra, laø phaùp khoâng thaät coù, laáy ai chòu beänh ñoù. Vì 

sao? Vì töù ñaïi hoøa hôïp giaû goïi laø thaân, maø töù ñaïi khoâng chuû, thaân cuõng 

khoâng ngaõ. Laïi nöõa, beänh naày khôûi ra ñeàu do chaáp ngaõ, vì theá  ôû nôi 

ngaõ khoâng neân sanh loøng chaáp ñaém.” Duy Ma Caät laïi noùi tieáp: “Baây giôø 

ñaõ bieát goác beänh, tröø ngay ngaõ töôûng vaø chuùng sanh töôûng, phaûi khôûi 

phaùp töôûng. Neân nghó raèng: ‘Thaân naày chæ do caùc phaùp hieäp thaønh, khôûi 

chæ laø phaùp khôûi, dieät chæ laø phaùp dieät. Laïi caùc phaùp aáy ñeàu khoâng bieát 

nhau, khi khôûi  khoâng noùi noù khôûi, khi dieät khoâng noùi noù dieät?’ Boà Taùt 

coù beänh muoán dieät tröø phaùp töôûng phaûi nghó raèng: ‘Phaùp töôûng naày 

cuõng laø ñieân ñaûo, ñieân ñaûo töùc laø beänh lôùn, ta neân xa lìa noù.’ Theá naøo 

laø xa lìa? Lìa ngaõ vaø ngaõ sôû. Theá naøo laø lìa ngaõ vaø ngaõ sôû? Laø lìa hai 

phaùp. Theá naøo laø lìa hai phaùp? Laø khoâng nghó caùc phaùp trong , ngoaøi, 

maø thöïc haønh theo bình ñaúng. Sao goïi laø bình ñaúng? Laø ngaõ bình ñaúng, 

Nieát Baøn bình ñaúng. Vì sao? Ngaõ vaø Nieát Baøn hai phaùp naày ñeàu khoâng. 

Do ñaâu maø khoâng? Vì do vaên töï neân khoâng. Nhö theá, hai phaùp khoâng 

coù taùnh quyeát ñònh. Neáu ñaëng nghóa bình ñaúng ñoù, thì khoâng coù beänh 

chi khaùc, chæ coøn coù beänh KHOÂNG, maø beänh KHOÂNG cuõng khoâng 

nöõa.’ Vò Boà Taùt coù beänh duøng taâm khoâng thoï maø thoï caùc moùn thoï, neáu 

chöa ñaày ñuû Phaät phaùp cuõng khoâng dieät thoï maø thuû chöùng. Duø thaân coù 

khoå, neân nghó ñeán chuùng sanh trong aùc thuù maø khôûi taâm ñaïi bi. Ta ñaõ 

ñieàu phuïc ñöôïc taâm ta, cuõng neân ñieàu phuïc cho taát caû chuùng sanh. Chæ 

tröø beänh chaáp maø khoâng tröø phaùp, daïy cho döùt tröø goác beänh. Sao goïi laø 

goác beänh? Nghóa laø coù phan duyeân, do coù phan duyeân maø thaønh goác 

beänh. Phan duyeân nôi ñaâu? ÔÛ trong ba coõi. Laøm theá naøo ñoaïn phan 

duyeân? Duøng voâ sôû ñaéc; neáu voâ sôû ñaéc thì khoâng coù phan duyeân. Sao 

goïi laø voâ sôû ñaéc? Nghóa laø ly hai moùn chaáp. Sao goïi laø hai moùn chaáp? 

Nghóa laø chaáp trong vaø chaáp ngoaøi; ly caû hai ñoù laø voâ sôû ñaéc. Duy Ma 

Caät laïi noùi tieáp: “Ngaøi Vaên Thuø Sö Lôïi! Ñoù laø Boà Taùt coù beänh, ñieàu 

phuïc taâm mình ñeå ñoaïn caùc khoå nhö giaø, beänh, cheát laø Boà Ñeà cuûa Boà 

Taùt. Neáu khoâng nhö theá thì choã tu haønh cuûa mình khoâng ñöôïc trí tueä 

thieän lôïi. Ví nhö ngöôøi chieán thaéng keû oaùn taëc môùi laø doõng, coøn vò naøo 

tröø caû giaø, beänh, cheát nhö theá môùi goïi laø Boà Taùt. Boà Taùt coù beänh neân 

nghó theâm theá naày: ‘Nhö beänh cuûa ta ñaây, khoâng phaûi laø thaät, khoâng 

phaûi coù; beänh cuûa chuùng sanh cuõng khoâng phaûi thaät, khoâng phaûi coù.’ 

Khi quaùn saùt nhö theá, ñoái vôùi chuùng sanh neáu coù khôûi loøng ñaïi bi aùi 
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kieán thì phaûi boû ngay. Vì sao? Boà Taùt phaûi döùt tröø khaùch traàn phieàn naõo 

maø khôûi ñaïi bi, chôù ñaïi bi aùi kieán ñoái vôùi sanh töû coù taâm nhaøm chaùn, 

neáu lìa ñöôïc aùi kieán thì khoâng coù taâm nhaøm chaùn, sanh ra nôi naøo 

khoâng bò aùi kieán che ñaäy, khoâng coøn bò söï raøng buoäc, laïi noùi phaùp côûi 

môû söï raøng buoäc cho chuùng sanh nöõa. Nhö Phaät noùi: ‘Neáu mình bò troùi 

maø laïi ñi môû troùi cho ngöôøi khaùc, khoâng theå ñöôïc; neáu mình khoâng bò 

troùi môùi môû troùi cho ngöôøi khaùc ñöôïc.’ Duy Ma Caät keát luaän: “Ngaøi 

Vaên Thuø Sö Lôïi! Boà Taùt coù beänh neân ñieàu phuïc taâm mình nhö theá, maø 

khoâng truï trong ñoù, cuõng khoâng truï nôi taâm khoâng ñieàu phuïc. Vì sao? 

Neáu truï nôi taâm khoâng ñieàu phuïc laø phaùp cuûa phaøm phu, neáu truï nôi 

taâm ñieàu phuïc laø phaùp cuûa Thanh Vaên, cho neân Boà Taùt khoâng truï nôi 

taâm ñieàu phuïc hay khoâng ñieàu phuïc, lìa hai phaùp aáy laø haïnh Boà Taùt. ÔÛ 

trong sanh töû maø khoâng bò nhieãm oâ, ôû nôi Nieát Baøn maø khoâng dieät ñoä 

haún laø haïnh Boà Taùt. Khoâng phaûi haïnh phaøm phu, khoâng phaûi haïnh Hieàn 

Thaùnh laø haïnh Boà Taùt. Khoâng phaûi haïnh nhô, khoâng phaûi haïnh saïch laø 

haïnh Boà Taùt. Tuy vöôït khoûi haïnh ma maø hieän caùc vieäc haøng phuïc ma laø 

haïnh Boà Taùt. Caàu nhöùt thieát trí, khoâng caàu saùi thôøi laø haïnh Boà Taùt. Duø 

quaùn saùt caùc phaùp khoâng sanh maø khoâng vaøo chaùnh vò (chôn nhö) laø 

haïnh Boà Taùt. Quaùn möôøi hai duyeân khôûi maø vaøo caùc taø kieán laø haïnh Boà 

Taùt. Nhieáp ñoä taát caû chuùng sanh maø khoâng meâ ñaém chaáp tröôùc laø haïnh 

Boà Taùt. Öa xa lìa maø khoâng nöông theo söï döùt ñoaïn thaân taâm laø haïnh 

Boà Taùt. Tuy ôû trong ba coõi maø khoâng hoaïi phaùp taùnh laø haïnh Boà Taùt. 

Tuy quaùn ‘Khoâng’ maø gieo troàng caùc coäi coâng ñöùc laø haïnh Boà Taùt. Duø 

thöïc haønh voâ töôùng maø cöùu ñoä chuùng sanh laø haïnh Boà Taùt. Duø thöïc 

haønh voâ taùc maø quyeàn hieän thoï thaân laø haïnh Boà Taùt. Duø thöïc haønh voâ 

khôûi maø khôûi taát caû caùc haïnh laø haïnh Boà Taùt. Duø thöïc haønh saùu phaùp 

Ba la maät maø bieát khaép caùc taâm, taâm sôû cuûa chuùng sanh laø haïnh Boà 

Taùt. Duø thöïc haønh saùu pheùp thaàn thoâng maø khoâng döùt heát laäu hoaëc 

phieàn naõo laø haïnh Boà Taùt. Duø thöïc haønh töù voâ löôïng taâm maø khoâng 

tham ñaém sanh veà coõi Phaïm theá (Phaïm Thieân) laø haïnh Boà Taùt. Duø thöïc 

haønh thieàn ñònh, giaûi thoaùt tam muoäi, maø khoâng theo thieàn ñònh thoï 

sanh laø haïnh Boà Taùt. Duø thöïc haønh töù nieäm xöù maø khoâng hoaøn toaøn lìa 

haún thaân, thoï, taâm, phaùp laø haïnh Boà Taùt. Duø thöïc haønh töù chaùnh caàn maø 

khoâng rôøi thaân taâm tinh taán laø haïnh Boà Taùt. Duø thöïc haønh töù nhö yù tuùc 

maø ñaëng thaàn thoâng töï taïi laø haïnh Boà Taùt. Duø thöïc haønh nguõ caên maø 

phaân bieät raønh reõ caùc caên lôïi ñoän cuûa chuùng sanh laø haïnh Boà Taùt. Duø 

thöïc haønh nguõ löïc maø öa caàu thaäp löïc cuûa Phaät laø haïnh Boà Taùt. Duø thöïc 
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haønh baûy phaùp giaùc chi maø phaân bieät roõ trí tueä cuûa Phaät laø haïnh Boà Taùt. 

Duø thöïc haønh baùt chaùnh ñaïo maø öa tu voâ löôïng Phaät ñaïo laø haïnh Boà 

Taùt. Duø thöïc haønh caùc phaùp chæ quaùn trôï ñaïo maø troïn khoâng thieân haún 

nôi tòch dieät (Nieát Baøn) laø haïnh Boà Taùt. Duø thöïc haønh caùc phaùp baát 

sanh baát dieät, maø duøng töôùng haûo trang nghieâm thaân mình laø haïnh Boà 

Taùt. Duø hieän oai nghi theo Thanh Vaên, Duyeân Giaùc maø khoâng rôøi Phaät 

phaùp laø haïnh Boà Taùt. Duø tuøy theo töôùng hoaøn toaøn thanh tònh cuûa caùc 

phaùp maø tuøy theo choã sôû öùng hieän thaân laø haïnh Boà Taùt. Duø quaùn saùt coõi 

nöôùc cuûa chö Phaät troïn vaéng laëng nhö hö khoâng maø hieän ra raát nhieàu 

coõi Phaät thanh tònh laø haïnh Boà Taùt. Duø chöùng ñaëng quaû Phaät, chuyeån 

Phaùp Luaân, nhaäp Nieát Baøn maø khoâng boû ñaïo Boà Taùt laø haïnh Boà Taùt 

vaäy.” 

 

IV. Vai Troø Cuûa Taùnh Khoâng Trong Tu Taäp Thieàn Ñaïi Thöøa: 

Toång Quan Veà Taùnh Khoâng: Goác tieáng Phaïn cuûa “Taùnh khoâng” laø 

“Sunyata.” “Sunya” laáy töø goác chöõ “svi” coù nghóa laø phoàng leân. Theo 

Edward Conze trong Tinh Hoa vaø Söï Phaùt Trieån cuûa Ñaïo Phaät, trong 

quaù khöù xa xöa, toå tieân chuùng ta vôùi moät baûn naêng tinh teá veà baûn chaát 

bieän chöùng cuûa thöïc taïi, thöôøng ñöôïc duøng cuøng moät ñoäng töø goác ñeå 

ñònh nghóa hai phöông dieän ñoái nghòch cuûa moät cuïc dieän. Hoï ñaëc bieät yù 

thöùc veà taùnh ñoàng nhaát cuûa nhöõng ñoái nghòch, cuõng nhö veà ñoái tính cuûa 

chuùng. Chö phaùp khoâng coù thöïc höõu noäi taïi, khoâng coù baûn chaát thöôøng 

haèng. Nhöõng gì hieän höõu ñeàu coù ñieàu kieän, vaø coù lieân quan vôùi nhöõng 

yeáu toá khaùc. Coù hai loaïi Taùnh khoâng. Theo Phaät giaùo Ñaïi Thöøa, moät 

ngöôøi khoâng coù coù thöïc höõu noäi taïi, kyø thaät ngöôøi aáy laø söï duyeân hôïp 

cuûa nguõ uaån. Vaïn höõu khoâng coù thöïc höõu noäi taïi, maø chuùng laø söï phoái 

hôïp cuûa nhieàu yeáu toá nhaân duyeân. Trong Trung Quaùn Luaän, Ngaøi Long 

Thoï noùi: “Ngöôøi naøo hoøa hôïp cuøng taùnh khoâng, hoøa hôïp cuøng vaïn 

phaùp.” Chöõ “khoâng” ôû ñaây khoâng ñoàng nghóa vôùi chöõ “khoâng” maø 

chuùng ta duøng thöôøng ngaøy. Chöõ “khoâng” ôû ñaây vöôït leân khoûi yù nieäm 

bình thöôøng. “Khoâng” khoâng coù nghóa laø khoâng hieän höõu, maø laø khoâng 

coù thöïc taùnh. Ñeå traùnh laàm laãn, caùc Phaät töû thöôøng duøng töø “Chaân 

khoâng” ñeå chæ caùi khoâng khoâng coù thöïc taùnh naøy. Thaät ra, yù nghóa chöõ 

“khoâng” trong Phaät giaùo raát saâu saéc, tinh teá vaø khoù hieåu bôûi vì theo lôøi 

Ñöùc Phaät daïy, khoâng chæ khoâng coù saéc, thanh, höông, vò, xuùc, phaùp maø 

caùc hieän töôïng hieän höõu laø tuøy duyeân. Ñöùc Phaät muoán nhaán maïnh ñeán 

“khoâng” nhö söï rôøi boû nhöõng chaáp thuû vaø taø kieán. Theo Phaät giaùo, 
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“khoâng” coøn phaûi ñöôïc hieåu nhö laø “voâ ngaõ.” Tuy nhieân, trong haàu heát 

kinh ñieån, Ñö ùc Phaät luoân giaûng veà “voâ ngaõ” hôn laø “taùnh khoâng” bôûi vì 

nghóa cuûa “taùnh khoâng” raát tröøu töôïng vaø khoù hieåu. Theo kinh Tieåu 

Khoâng vaø Ñaïi Khoâng, Ñöùc Phaät baûo A Nan laø Ngaøi thöôøng an truù trong 

caûnh giôùi an tònh cuûa “khoâng.”  Khi ngaøi A Nan thænh caàu Phaät laøm roõ 

nghóa cuûa söï an tònh nôi taùnh khoâng thì Ñöùc Phaät giaûi thích: “Söï giaûi 

thoaùt nôi taùnh khoâng coù nghóa laø söï giaûi thoaùt qua trí tueä veà voâ ngaõ.” 

Thaät vaäy, ngaøi Phaät AÂm ñaõ khaúng ñònh: “Ngay trong tu taäp thieàn ñònh, 

‘khoâng’ vaø ‘voâ ngaõ’ laø hai khaùi nieäm khoâng theå taùch rôøi. Quaùn chieáu veà 

‘taùnh khoâng’ khoâng gì khaùc hôn laø quaùn chieáu veà ‘voâ ngaõ.’” Khoâng, 

moät trong ba cöûa vaøo Nieát Baøn. Theo Kinh Tieåu Khoâng, Ñöùc Phaät baûo 

A Nan: “Naøy A Nan, nhôø an truù vaøo ‘khoâng taùnh’ maø baây giôø ta ñöôïc 

an truù vieân maõn nhaát.” Vaäy thì nghóa cuûa traïng thaùi ‘khoâng’ laø gì maø töø 

ñoù Ñöùc Phaät ñöôïc an truù vaøo söï vieân maõn nhaát? Chính noù laø ‘Nieát Baøn’ 

chöù khoâng laø thöù gì khaùc. Noù chính laø söï troáng vaéng taát caû nhöõng duïc 

laäu, höõu laäu vaø voâ minh. Chính vì theá maø trong thieàn ñònh, haønh giaû coá 

gaéng chuyeån hoùa söï voïng ñoäng cuûa thöùc cho tôùi khi naøo taâm hoaøn toaøn 

laø khoâng vaø khoâng coù voïng töôûng. Möùc ñoä cao nhaát cuûa thieàn ñònh, dieät 

taän thoï-töôûng ñònh, khi moïi yù töôûng vaø caûm thoï ñaõ döøng thì ñöôïc xem 

nhö laø neàn taûng vöõng chaéc ñeå ñaït ñeán Nieát Baøn. Treân quan ñieåm Tuyeät 

Ñoái, Sunyata coù nghóa laø “hoaøn toaøn khoâng coù caáu taùc cuûa tö töôûng, 

khoâng coù ña nguyeân taùnh.” Noùi caùch khaùc, khoâng taùnh ñöôïc söû duïng 

nôi nguyeân lyù coù haøm yù ngoân ngöõ cuûa nhaân loaïi khoâng theå dieãn taû 

ñöôïc; noù vöøa “laø” maø cuõng vöøa laø “khoâng laø,” “vöøa laø vöøa khoâng laø,” 

“chaúng phaûi laø cuõng khoâng phaûi laø khoâng laø,” phaïm truø tö töôûng hoaëc 

thuaät ngöõ ñeàu khoâng theå aùp duïng vaøo nhöõng thöù vöøa keå treân ñöôïc. Noù 

sieâu vieät treân tö töôûng; noù voâ ña nguyeân taùnh, noù laø moät toång theå, 

khoâng theå phaân chia thaønh nhöõng boä phaän ñöôïc. 

Taùnh Khoâng Trong Kinh Baùt Nhaõ Ba La Maät Ña: Theo Kinh Baùt 

Nhaõ Ba La Maät Ña, Ñöùc Phaät baûo Xaù Lôïi Phaát veà khoâng nhö sau: 

“Trong ‘Khoâng’ khoâng coù hình theå, khoâng coù caûm xuùc, khoâng coù nieäm 

löï, khoâng coù tö duy, khoâng coù yù thöùc, khoâng coù maét, tai, muõi, löôõi, thaân 

vaø yù; khoâng coù hình theå, aâm thanh, höông thôm, muøi vò, xuùc chaïm vaø 

hieän höõu; khoâng coù ñoái töôïng cuûa maét cho ñeán khoâng coù ñoái töôïng cuûa 

yù thöùc; khoâng coù minh, khoâng coù voâ minh, khoâng coù söï chaám döùt cuûa 

minh, cuõng khoâng coù söï chaám döùt cuûa voâ minh; cho ñeán khoâng coù tuoåi 

giaø vaø söï cheát, cuõng khoâng coù söï chaám döùt cuûa tuoåi giaø vaø söï cheát; 
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khoâng coù khoå ñau, khoâng coù nguyeân nhaân cuûa khoå ñau, khoâng coù söï 

chaám döùt khoå ñau vaø khoâng coù con ñöôøng ñöa ñeán söï chaám döùt khoå 

ñau; khoâng coù trí giaùc cuõng khoâng coù söï thaønh töïu  trí giaùc; vì chaúng coù 

quaû vò trí giaùc naøo ñeå thaønh töïu. Ngöôøi naøo tænh thöùc bình yeân do soáng 

an laønh trong tueä giaùc voâ thöôïng thì thoaùt ly taát caû. Vaø raèng, vì khoâng 

coù nhöõng chöôùng ngaïi trong taâm neân khoâng coù sôï haõi vaø xa rôøi nhöõng 

cuoàng si moäng töôûng, ñoù laø cöùu caùnh Nieát Baøn vaäy!” 

Tu Taäp Giaûi Thoaùt Khoûi Baûy Loaïi Khoâng: Theo giaùo thuyeát Phaät 

giaùo, Khoâng taùnh laø caùi laøm cho löûa coù tính noùng vaø nöôùc coù tính laïnh, 

noù laø baûn chaát nguyeân sô cuûa moãi vaät theå caù bieät. Khi noùi raèng noù 

Khoâng, coù nghóa laø khoâng coù Töï Ngaõ (Atman) beân trong noù ñeå taïo ra 

baûn chaát nguyeân sô cuûa noù, vaø yù nieäm ñích thöïc veà baûn chaát nguyeân sô 

laø moät yù nieäm Khoâng. Chuùng ta ñaõ ghi nhaän raèng khoâng coù töï ngaõ caù 

bieät nôi haäu cöù  cuûa caùi chuùng ta coi nhö vaät theå caù bieät, bôûi vì vaïn höõu 

laø nhöõng saûn phaåm cuûa voâ soá nhaân vaø duyeân, vaø chaúng coù gì ñaùng goïi 

laø moät baûn chaát nguyeân sô ñoäc laäp, ñôn ñoäc, töï höõu. Taát caû laø Khoâng 

trieät ñeå, vaø neáu coù thöù baûn chaát nguyeân sô naøo ñoù, thì coù caùch naøo cuõng 

vaãn laø Khoâng. Trong Kinh Laêng Giaø, Ñöùc Theá Toân ñaõ nhaéc toân giaû 

Mahamati veà baûy loaïi khoâng: “Naøy Mahamati, haõy laéng nghe nhöõng gì 

ta saép noùi cho oâng bieát. Caùi yù nieäm veà ‘khoâng’  thuoäc phaïm vi cuûa söï 

saùng kieán töôûng töôïng hay bieán keá sôû chaáp, vaø vì ngöôøi ta coù theå chaáp 

vaøo thuaät ngöõ cuûa phaïm vi naày neân chuùng ta coù caùc hoïc thuyeát veà 

‘khoâng,’ ‘baát sinh, ‘baát nhò,’ voâ töï tính,’ vôùi quan ñieåm giaûi thoaùt chuùng 

ta khoûi söï chaáp thuû.” Moät caùch vaén taét coù baûy loaïi khoâng. Thöù nhaát laø 

Töôùng Khoâng (caùi Khoâng veà Töôùng): Caùi khoâng veà töôùng nghóa laø gì? 

Söï hieän höõu ñöôïc ñònh tính baèng söï tuøy thuoäc laãn nhau; tính ñaëc thuø vaø 

tính phoå quaùt ñeàu khoâng coù khi caùi naày ñöôïc xem laø taùch bieät vôùi caùi 

kia, khi caùc söï vaät ñöôïc phaân tích cho ñeán möùc ñoä cuoái cuøng thì  ngöôøi 

ta seõ hieåu raèng chuùng khoâng hieän höõu; cuoái cuøng, khoâng coù nhöõng khía 

caïnh cuûa ñaëc thuø  nhö ‘caùi naày,’ ‘caùi kia’ hay ‘caû hai;’ khoâng coù nhöõng 

daáu hieäu sai bieät cöïc vi toái haäu. Vì lyù   do naày neân baûo raèng töï töôùng laø 

khoâng, nghóa laø töôùng khoâng phaûi laø moät söï kieän toái haäu. Theo Thieàn 

Sö D.T. Suzuki trong Thieàn Luaän Taäp III, trong baûn dòch Kinh Baùt Nhaõ 

cuûa Ngaøi Huyeàn Trang, ñaây laø moät trong 18 hình thöùc cuûa “Khoâng”. 

Trong Töï Töôùng Khoâng, töôùng laø phöông dieän khaû tri cuûa moãi vaät theå 

caù bieät. Trong vaøi tröôøng hôïp, töôùng khoâng khaùc vôùi baûn chaát nguyeân 

sô, chuùng lieân heä baát phaân. Baûn chaát cuûa löûa coù theå bieát qua caùi noùng 
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cuûa noù, vaø baûn chaát cuûa nöôùc qua caùi laïnh cuûa noù. Moät nhaø sö thì hieän 

baûn chaát coá höõu cuûa oâng ta qua vieäc tu trì caùc giôùi caám, coøn caùi ñaàu caïo 

vaø chieác aùo baù naïp laø töôùng daïng rieâng cuûa oâng ta. Kinh Baùt Nhaõ noùi 

vôùi chuùng ta raèng, nhöõng khía caïnh ngoaïi hieän, khaû tri,  cuûa heát thaûy 

moïi vaät laø khoâng vì chuùng laø nhöõng giaû töôùng, keát quaû do nhieàu taäp hôïp  

cuûa caùc nhaân vaø duyeân; vì töông ñoái neân chuùng khoâng coù thöïc. Do ñoù, 

töï töôùng khoâng, coù nghóa raèng moãi vaät theå rieâng bieät khoâng coù nhöõng 

baûn saéc thöôøng haèng vaø baát hoaïi naøo ñaùng goïi laø cuûa rieâng. Thöù nhì laø 

Töï Tính Khoâng (caùi Khoâng veà Töï Tính) hay Theå Khoâng: Caùi khoâng veà 

töï tính nghóa laø gì? Ñaáy laø vì khoâng coù söï sinh ra cuûa ngaõ theå, töùc laø söï 

ñaëc thuø hoùa laø caáu truùc cuûa töï taâm chuùng ta. Neáu chuùng ta nghó raèng 

thöïc ra nhöõng söï vaät ñaëc thuø nhö theá chæ laø aûo töôûng, chuùng khoâng coù töï 

tính, do ñoù maø baûo raèng chuùng laø khoâng. Theo Duy Thöùc Hoïc hay giaùo 

thuyeát Ñaïi Thöøa, vaïn höõu vi khoâng, nghóa laø taát caû caùc phaùp höõu vi töï 

noù laø khoâng chöù khoâng caàn phaûi lyù luaän phaân taùch môùi laøm cho chuùng 

thaønh khoâng. Moïi phaùp ñeàu do nhaân duyeân sanh dieät, chöù khoâng coù 

thöïc theå (tröïc tieáp caên cöù vaøo theå cuûa phaùp maø quaùn nhö huyeãn nhö 

moäng laø khoâng; ngöôïc laïi, Tieåu Thöøa giaùo phaân taùch con ngöôøi ra laøm 

nguõ uaån, 12 xöù, 18 giôùi, v.v., phaân taùch saéc ra nhöõng phaàn cöïc kyø nhoû, 

taâm ra thaønh moät nieäm, roài töø keát quaû cuûa söï phaân taùch ñoù môùi thaáy vaïn 

höõu vi khoâng thì goïi laø “tính khoâng”). Caùi khoâng cuûa töï taùnh, moät trong 

baûy loaïi khoâng. Theo Thieàn Sö D.T. Suzuki trong Thieàn Luaän Taäp III, 

trong baûn dòch Kinh Baùt Nhaõ cuûa Ngaøi Huyeàn Trang, ñaây laø moät trong 

18 hình thöùc cuûa “Khoâng”. Töï Taùnh Khoâng. Töï Taùnh coù nghóa laø ‘noù laø 

noù,’ nhöng khoâng coù caùi noù naøo nhö theá. Cho neân Khoâng. Vaäy thì ñoái 

nghòch cuûa höõu vaø voâ laø thöïc ? Khoâng, noù cuõng khoâng luoân, vì moãi 

phaàn töû trong ñoái laäp voán laø Khoâng. Thöù ba laø Voâ Haønh Khoâng (caùi 

Khoâng veà Voâ Haønh): Caùi khoâng veà voâ haønh nghóa laø gì? Töø luùc ñaàu 

tieân, coù Nieát baøn ñöôïc chöùa trong taát caû caùc uaån maø khoâng ñeå loä ra daáu 

hieäu gì veà hoaït tính caû, töùc laø nhöõng hoaït ñoäng cuûa uaån  nhö caùc giaùc 

quan cuûa chuùng ta nhaän thöùc ñeàu khoâng thaät trong töï baûn chaát, chuùng laø 

im laëng vaø khoâng haønh taùc. Do ñoù chuùng ta noùi ñeán söï voâ haønh cuûa caùc 

uaån laø caùi ñöôïc ñònh tính laø khoâng. Thöù tö laø Haønh Khoâng (caùi Khoâng 

veà Haønh): Caùi khoâng veà haønh nghóa laø gì? Taát caû caùc uaån thoaùt khoûi caùi 

ngaõ tính  vaø taát caû nhöõng gì thuoäc veà ngaõ tính, vaø raèng moïi hoaït ñoäng 

maø chuùng bieåu hieän ñeàu do bôûi söï taäp hôïp cuûa caùc nguyeân nhaân vaø 

ñieàu kieän hay nhaân duyeân, nghóa laø töï chuùng khoâng phaûi laø nhöõng nhaân 
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toá saùng taïo ñoäc laäp, chuùng khoâng coù caùi gì ñeå coù theå tuyeân boá laø thuoäc 

caùi “ngaõ” cuûa chuùng, vaø hoaït ñoäng taïo nghieäp cuûa chuùng ñöôïc sinh ra 

bôûi söï noái keát cuûa nhieàu nguyeân nhaân hay söï kieän. Vì lyù do aáy neân coù 

caùi maø ta neâu ñònh laø Khoâng veà Haønh. Thöù naêm laø Nhaát thieát phaùp baát 

khaû thuyeát khoâng: Caùi Khoâng vôùi yù nghóa laø khoâng theå goïi teân cuûa 

Hieän Höõu. Nhaát thieát phaùp baát khaû thuyeát khoâng (caùi Khoâng vôùi yù 

nghóa laø khoâng theå goïi teân cuûa Hieän Höõu). Caùi khoâng veà söï baát khaû 

thuyeát cuûa taát caû  caùc söï vaät nghóa laø gì? Vì söï hieän höõu naày phuï thuoäc 

vaøo saùng kieán töôûng töôïng hay bieán keá sôû chaáp cuûa chuùng ta neân khoâng 

coù töï tính naøo trong noù coù theå ñöôïc goïi teân vaø ñöôïc mieâu taû bôûi cuù phaùp 

cuûa trí töông ñoái cuûa chuùng ta. Thöù saùu laø Ñeä nhaát nghóa ñeá Khoâng: Caùi 

khoâng cuûa caáp ñoä toái thöôïng, nghóa laø thöïc tính toái haäu hay Thaùnh trí 

hay Ñaïi Khoâng. Caùi khoâng veà thöïc tính toái haäu nghóa laø gì? Khi trí tueä 

toái thöôïng ñöôïc theå chöùng trong taâm thöùc noäi taïi cuûa chuùng ta, baáy giôø 

chuùng ta seõ thaáy raèng taát caû moïi lyù thuyeát, yù nieäm sai laàm, vaø taát caû 

nhöõng daáu veát cuûa taäp khí töø voâ thæ ñeàu bò taåy saïch vaø hoaøn toaøn troáng 

khoâng. Thöù baûy laø Bæ Bæ Khoâng: Caùi khoâng veà söï hoã töông. Caùi khoâng 

veà söï hoã töông nghóa laø gì? Khi baát cöù moät tính chaát naøo maø moät söï vaät 

coù, nhöng tính chaát naày laïi khoâng coù trong moät söï vaät khaùc, thì söï thieáu 

vaéng naày ñöôïc goïi laø khoâng. Chaúng haïn nhö trong nhaø cuûa Loäc Maãu 

khoâng coù voi, traâu, boø, cöøu, vaân vaân, ta baûo caùi nhaø naày troáng khoâng. 

Ñieàu naày khoâng coù nghóa laø khoâng coù caùc Tyø Kheo ôû ñaây. Caùc Tyø 

Kheo laø caùc Tyø Kheo, nhaø laø nhaø, moãi thöù ñeàu coù ñaëc tính rieâng cuûa noù. 

Coøn veà voi, ngöïa, traâu, boø, vaân vaân chuùng seõ ñöôïc tìm thaáy ôû nôi rieâng 

daønh cho chuùng, chuùng chæ khoâng coù maët ôû nôi ñöôïc daønh cho moïi 

ngöôøi ôû ñaây. Theo caùch nhö theá thì moãi söï vaät coù nhöõng ñaëc tröng rieâng 

cuûa noù maø nhôø ñoù noù ñöôïc phaân bieät vôùi söï vaät khaùc, vì nhöõng ñaëc 

tröng aáy khoâng coù trong caùc söï vaät khaùc. Söï thieáu vaéng aáy ñöôïc goïi laø 

caùi khoâng hoã töông. Trong Kinh Laêng Giaø, Ñöùc Theá Toân ñaõ nhaéc toân 

giaû Mahamati veà tu taäp giaûi thoaùt khoûi nhöõng chaáp thuû töø baûy loaïi 

khoâng naày nhö theá naáy: “Naøy Mahamati, haõy laéng nghe nhöõng gì ta saép 

noùi cho oâng bieát. Caùi yù nieäm veà ‘khoâng’  thuoäc phaïm vi cuûa söï saùng 

kieán töôûng töôïng hay bieán keá sôû chaáp, vaø vì ngöôøi ta coù theå chaáp vaøo 

thuaät ngöõ cuûa phaïm vi naày neân chuùng ta coù caùc hoïc thuyeát veà ‘khoâng,’ 

‘baát sinh, ‘baát nhò,’ voâ töï tính,’ vôùi quan ñieåm giaûi thoaùt chuùng ta khoûi 

söï chaáp thuû.” Moät caùch vaén taét coù baûy loaïi khoâng: töôùng khoâng (caùi 

khoâng veà töôùng), töï tính khoâng (caùi khoâng veà töï tính), voâ haønh khoâng 
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(caùi khoâng veà voâ haønh), haønh khoâng (caùi khoâng veà haønh), nhaát thieát 

phaùp baát khaû thuyeát khoâng (caùi Khoâng vôùi yù nghóa laø khoâng theå goïi teân 

cuûa Hieän Höõu), ñeä nhaát nghóa ñeá khoâng (caùi khoâng cuûa caáp ñoä toái 

thöôïng, nghóa laø thöïc tính toái haäu hay Thaùnh trí), vaø bæ bæ khoâng (caùi 

khoâng veà söï hoã töông). 

Söï Hieåu Bieát Ñuùng Ñaén Veà Möôøi Taùm Hình Thöùc Cuûa Khoâng: 

Theo Thieàn Sö D.T. Suzuki trong Thieàn Luaän Taäp III, trong baûn dòch 

Kinh Baùt Nhaõ cuûa Ngaøi Huyeàn Trang, coù 18 hình thöùc cuûa “Khoâng”. 

Thöù nhaát laø Noäi Khoâng: Noäi Khoâng laø caùi khoâng cuûa caùc phaùp noäi taïi. 

Chöõ “Noäi” chæ cho saùu thöùc. Khi chuùng ñöôïc goïi laø “Khoâng,” nghóa laø  

taát caû moïi hoaït ñoäng cuûa chuùng khoâng coù thaàn ngaõ hay linh hoàn naèm ôû 

sau, nhö chuùng ta töôûng. Ñaây laø moät loái giaûi thích khaùc cuûa thuyeát “Voâ 

Ngaõ.” Thöù nhì laø Ngoaïi Khoâng: Ngoaïi khoâng laø caùi khoâng cuûa caùc phaùp 

ngoaïi taïi. “Ngoaïi” laø caùc ñoái töôïng cuûa saùu thöùc, caùi “Khoâng” cuûa 

chuùng  coù nghóa laø khoâng coù nhöõng baûn truï hay baûn theå cuûa caùi ngaõ chuû 

teå naèm ôû sau. Cuõng nhö khoâng coù Töï Ngaõ (atman) nôi haäu tröôøng cuûa 

caùc hieän töôïng taâm lyù; cuõng vaäy, khoâng coù Töï Ngaõ (ataman) nôi haäu 

tröôøng cuûa ngoaïi giôùi. Thuaät ngöõ ñoù goïi laø “Phaùp Voâ Ngaõ.” Phaät giaùo 

Nguyeân Thuûy daïy cho chuùng ta thuyeát “Voâ Ngaõ” (Anatman), nhöng 

ngöôøi ta noùi chính caùc nhaø Ñaïi Thöøa môùi luoân luoân aùp duïng thuyeát ñoù 

cho caùc ñoái töôïng ngoaïi giôùi. Thöù ba laø Noäi Ngoaïi Khoâng: Noäi Ngoaïi 

khoâng laø caùi khoâng cuûa caùc phaùp noäi ngoaïi taïi. Theo Thieàn Sö D.T. 

Suzuki trong Thieàn Luaän Taäp III, trong baûn dòch Kinh Baùt Nhaõ cuûa 

Ngaøi Huyeàn Trang, thoâng thöôøng chuùng ta phaân bieät ngoaïi vôùi noäi, 

nhöng vì khoâng coù thöïc taïi cho söï phaân bieät naày neân ôû ñaây noù bò phuû 

nhaän; söï phaân bieät chæ laø moät hình thaùi cuûa voïng taâm, moái quan heä coù 

theå bò ñaûo loän baát cöù luùc naøo, ôû ñaây khoâng coù thöôøng truï baát bieán. Thöû 

thay ñoåi vò trí, caùi noäi thaønh ra ngoaïi vaø caùi ngoaïi thaønh ra noäi. Quan heä 

naày goïi laø khoâng. Thöù tö laø Khoâng Khoâng: Khoâng khoâng laø caùi khoâng 

cuûa khoâng. Khi caùc phaùp ngoaïi vaø noäi ñöôïc tuyeân boá taát caû laø khoâng, 

chuùng ta taát nghó raèng “Khoâng” vaãn laø moät yù töôûng coù thöïc, hay chæ coù 

caùi ñoù môùi laø caùi khaû ñaéc khaùch quan. Khoâng cuûa Khoâng coát  huûy dieät 

chaáp tröôùc aáy. Coøn giöõ moät yù töôûng Khoâng töùc laø coøn löu laïi moät haït 

buïi khi ñaõ queùt ñi taát caû. Thöù naêm laø Ñaïi Khoâng: Ñaïi khoâng laø ñeä nhaát 

nghóa ñeá Khoâng (caùi khoâng cuûa caáp ñoä toái thöôïng, nghóa laø thöïc tính toái 

haäu hay Thaùnh trí). Caùi khoâng veà thöïc tính toái haäu nghóa laø gì? Khi trí 

tueä toái thöôïng ñöôïc theå chöùng trong taâm thöùc noäi taïi cuûa chuùng ta, baáy 
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giôø chuùng ta seõ thaáy raèng taát caû moïi lyù thuyeát, yù nieäm sai laàm, vaø taát caû 

nhöõng daáu veát cuûa taäp khí töø voâ thæ ñeàu bò taåy saïch vaø hoaøn toaøn troáng 

khoâng. “Khoâng Lôùn” chæ cho tính baát thöïc cuûa khoâng gian. Thôøi tröôùc 

coi khoâng gian laø caùi coù thöïc moät caùch khaùch quan, nhöng ñeán caùc nhaø 

Ñaïi Thöøa thì noù laø Khoâng. Caùc vaät trong khoâng gian leä thuoäc caùc ñònh 

luaät cuûa sinh töû, töùc bò ñieàu ñoäng bôûi luaät nhaân quaû; taát caû Phaät töû ñeàu 

thöøa nhaän ñieàu ñoù, nhöng hoï laïi nghó khoâng gian trong töï theå laø thöôøng 

truï. Caùc nhaø Ñaïi Thöøa daïy raèng khoaûng caùch chaân khoâng bao la naày 

cuõng khoâng coù thöïc taïi khaùch quan neân yù töôûng veà khoâng gian hay 

tröông ñoä (ñoä keùo daøi voâ taän) chæ laø aûo töôûng. Thöù saùu laø Ñeä Nhaát 

Nghóa Khoâng: Ñeä nhöùt nghóa khoâng laø caùi khoâng cuûa chaân lyù cöùu caùnh. 

Caùi khoâng tuyeät ñoái hay Nieát Baøn cuûa Ñaïi Thöøa, duø töø naày cuõng duøng 

cho Nieát Baøn Tieåu Thöøa, nhö caùi khoâng cuûa Tieåu thöøa chæ thieân veà caùi 

“ñaõn khoâng” maø thoâi. Caùi “khoâng” maø chö Phaät vaø chö Boà Taùt chöùng 

ñöôïc laø caùi “khoâng” ñaõ döùt haún Höõu Voâ, vöôït ngoaøi voøng vaät chaát. 

“Chaân lyù cöùu caùnh” chæ coù chaân theå cuûa vaïn höõu, traïng thaùi toàn taïi chaân 

thöïc cuûa chuùng, ngoaøi taát caû hình thaùi cuûa chuû quan tính. Ñaây laø caùi 

Khoâng bò huûy dieät, khoâng bò gaùn cho laø theá naày hay theá kia, cuõng khoâng 

thöù gì coù theå gaùn vaøo ñoù. Vì vaäy chaân lyù cöùu caùnh hay ñeä nhaát nghóa laø 

Khoâng. Neáu laø coù thöïc, noù laø moät trong nhöõng ñoái töôïng  bò chi phoái vaø 

raøng buoäc vaøo ñònh luaät nhaân quaû. Nieát Baøn chæ laø moät danh töï noùi 

khaùc. Khi Nieát Baøn coù choã ñeå baùm ñöôïc, noù seõ khoâng laø Nieát Baøn nöõa. 

Khoâng duøng ôû ñaây khaùc vôùi “Khoâng lôùn,” khi nhöõng ñoái töôïng noäi hay 

ngoaïi ñöôïc tuyeân boá laø Khoâng. Thöù baûy laø Höõu Vi Khoâng: Höõu vi 

khoâng laø caùi khoâng cuûa caùc phaùp höõu vi. Höõu vi (Samskrita) chæ cho 

nhöõng phaùp xuaát hieän do caùc ñieàu kieän cuûa taùc thaønh. Noùi höõu vi 

Khoâng laø moät caùch noùi khaùc chæ cho theá giôùi ngoaïi taïi cuõng nhö theá giôùi 

noäi taïi ñeàu khoâng. Thöù taùm laø Voâ Vi Khoâng: Voâ vi khoâng laø caùi khoâng 

cuûa caùc phaùp voâ vi. Phaùp khoâng chöôùng ngaïi vaø thaâm nhaäp qua taát caû 

moïi chöôùng ngaïi moät caùch töï do khoâng bieán chuyeån. Moät trong nhöõng 

phaùp voâ vi, hö khoâng voâ vi hay khoâng gian khoâng haïn löôïng, khoâng 

bieân teá, khoâng tòch dieät, khoâng chöôùng ngaïi. Voâ vi (Asamskrita) laø 

nhöõng phaùp khoâng leä thuoäc taùc thaønh, nhö khoâng gian chaúng haïn. Hieän 

höõu ñoâi khi ñöôïc chia thaønh höõu vi vaø voâ vi, ñoâi khi ñöôïc chia thaønh  

noäi vaø ngoaïi, ñoâi khi ñöôïc chia thaønh naêm uaån, vaân vaân, theo caùc quan 

ñieåm caàn thieát cho quaù trình suy luaän. Tuy nhieân, taát caû nhöõng phaân 

bieät naày chæ laø töông ñoái vaø khoâng coù khaùch theå tính töông ñöông, vaø do 
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ñoù laø Khoâng. Voâ vi hieän höõu ñoái laïi vôùi höõu vi. Neáu höõu vi khoâng thöïc 

coù thì voâ vi cuõng khoâng luoân. Caû hai ñeàu laø giaû danh, laø Khoâng. Thöù 

chín laø Taát Caùnh Khoâng: Taát caùnh khoâng nhaán maïnh taát caû caùc phaùp 

ñeàu khoâng moät caùch tuyeät ñoái. “Cöùu Caùnh” töùc tuyeät ñoái. Phuû nhaän 

thöïc taïi tính khaùch quan nôi chö phaùp ôû ñaây ñöôïc chuû tröông moät caùch 

ñöông nhieân, khoâng ñieàu kieän thaéc maéc. “Khoâng cuûa Khoâng,” treân thöïc 

teá, cuõng chæ cho moät caùi nhö nhau. Phoøng ñöôïc queùt saïch laø nhôø choåi, 

nhöng neáu coøn choåi thì khoâng phaûi laø Khoâng tuyeät ñoái. Thöïc vaäy, phaûi 

gaït sang moät beân caùi choåi, cuøng vôùi ngöôøi queùt, môùi mong ñaït tôùi yù 

nieäm veà “Taát Caùnh Khoâng.” Coøn giöõ laïi duø chæ moät phaùp, moät vaät hay 

moät ngöôøi, laø coøn coù ñieåm chaáp ñeå töø ñoù saûn xuaát moät theá giôùi cuûa 

nhöõng sai bieät, roài keùo theo nhöõng öôùc muoán vaø ñau khoå. Taùnh Khoâng 

vöôït ngoaøi moïi quyeát ñònh tính coù theå coù, vöôït ngoaøi chuoãi quan heä baát 

taän; ñoù laø Nieát Baøn. Thöù möôøi laø Voâ Teá Khoâng: Voâ teá khoâng laø caùi 

khoâng khoâng coù bieân teá. Voâ teá khoâng coù nghóa laø khi noùi hieän höõu laø voâ 

thuûy, ngöôøi ta nghó raèng coù moät caùi nhö laø voâ thuûy, vaø baùm vaøo yù nieäm 

naày. Ñeå loaïi boû chaáp tröôùc kieåu naày, môùi neâu leân taùnh khoâng cuûa noù. 

Tri kieán cuûa con ngöôøi laéc lö giöõa hai ñoái cöïc. Khi yù nieäm veà höõu thuûy 

bò deïp boû thì yù nieäm veà voâ thuûy laïi ñeán thay, maø söï thöïc chuùng chæ laø 

töông ñoái. Chaân lyù cuûa Khoâng phaûi ôû treân taát caû nhöõng ñoái nghòch naày, 

nhöng khoâng phaûi ôû ngoaøi chuùng. Vì vaäy kinh Baùt Nhaõ doác söùc khai 

thoâng con ñöôøng “trung ñaïo” duø vaäy vaãn khoâng ñöùng y ôû ñoù; vì neáu 

theá, heát coøn laø con ñöôøng giöõa. Thuyeát Taùnh Khoâng nhö vaäy phaûi ñöôïc 

minh giaûi töø quan ñieåm raát thaän troïng. Thöù möôøi moät laø Taùn Khoâng: Taùn 

khoâng laø caùi khoâng cuûa söï phaân taùn. Taùn Khoâng (Anavakara-sunyata) 

coù nghóa laø khoâng coù thöù gì hoaøn toaøn ñôn nhaát trong theá gian naày. Moïi 

vaät bò cöôõng böùc phaûi phaân taùn kyø cuøng. Noù hieän höõu coi chöøng nhö 

moät ñôn toá, nguyeân daïng, nguyeân theå, nhöng ôû ñaây khoâng thöù gì laïi 

khoâng theå phaân chieát thaønh nhöõng boä phaän thaønh toá. Chaéc chaén noù bò 

phaân taùn. Caùc thöù naèm trong theá giôùi cuûa tö töôûng hình nhö  coù theå 

khoâng bò tieâu giaûi. Nhöng ôû ñaây söï bieán ñoåi hieän ra döôùi moät hình thöùc 

khaùc. Coâng trình cuûa thôøi gian, thöôøng truï khoâng thöôøng maõi. Boán uaån: 

Thoï, Töôûng, Haønh vaø Thöùc, cuõng chæ cho söï phaân taùn vaø hoaïi dieät taän 

cuøng. Noùi gì ñi nöõa thì chuùng cuõng laø Khoâng. Thöù möôøi hai laø Baûn Taùnh 

Khoâng: Baûn taùnh khoâng laø caùi khoâng cuûa baûn taùnh. Baûn taùnh laø caùi laøm 

cho löûa noùng vaø nöôùc laïnh, noù laø baûn chaát nguyeân sô cuûa moãi vaät theå caù 

bieät. Khi noùi raèng noù Khoâng, coù nghóa  laø khoâng coù Töï Ngaõ (Atman) 
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beân trong noù ñeå taïo ra baûn chaát nguyeân sô cuûa noù, vaø yù nieäm ñích thöïc 

veà baûn chaát nguyeân sô laø moät yù nieäm Khoâng. Chuùng ta ñaõ ghi nhaän 

raèng khoâng coù töï ngaõ caù bieät nôi haäu cöù  cuûa caùi chuùng ta coi nhö vaät 

theå caù bieät, bôûi vì vaïn höõu laø nhöõng saûn phaåm cuûa voâ soá nhaân vaø 

duyeân, vaø chaúng coù gì ñaùng goïi laø moät baûn chaát nguyeân sô ñoäc laäp, ñôn 

ñoäc, töï höõu. Taát caû laø Khoâng trieät ñeå, vaø neáu coù thöù baûn chaát nguyeân sô 

naøo ñoù, thì coù caùch naøo cuõng vaãn laø Khoâng. Thöù möôøi ba laø Töï Töôùng 

Khoâng: Töï Töôùng khoâng laø caùi khoâng cuûa töï töôùng. Caùi khoâng veà töôùng 

nghóa laø gì? Söï hieän höõu ñöôïc ñònh tính baèng söï tuøy thuoäc laãn nhau; tính 

ñaëc thuø vaø tính phoå quaùt ñeàu khoâng coù khi caùi naày ñöôïc xem laø taùch 

bieät vôùi caùi kia, khi caùc söï vaät ñöôïc phaân tích cho ñeán möùc ñoä cuoái 

cuøng thì  ngöôøi ta seõ hieåu raèng chuùng khoâng hieän höõu; cuoái cuøng, khoâng 

coù nhöõng khía caïnh cuûa ñaëc thuø  nhö ‘caùi naày,’ ‘caùi kia’ hay ‘caû hai;’ 

khoâng coù nhöõng daáu hieäu sai bieät cöïc vi toái haäu. Vì lyù   do naày neân baûo 

raèng töï töôùng laø khoâng, nghóa laø töôùng khoâng phaûi laø moät söï kieän toái 

haäu. Trong Töï Töôùng Khoâng, töôùng laø phöông dieän khaû tri cuûa moãi vaät 

theå caù bieät. Trong vaøi tröôøng hôïp, töôùng khoâng khaùc vôùi baûn chaát 

nguyeân sô, chuùng lieân heä baát phaân. Baûn chaát cuûa löûa coù theå bieát qua caùi 

noùng cuûa noù, vaø baûn chaát cuûa nöôùc qua caùi laïnh cuûa noù. Moät nhaø sö thì 

hieän baûn chaát coá höõu cuûa oâng ta qua vieäc tu trì caùc giôùi caám, coøn caùi 

ñaàu caïo vaø chieác aùo baù naïp laø töôùng daïng rieâng cuûa oâng ta. Kinh Baùt 

Nhaõ noùi vôùi chuùng ta raèng, nhöõng khía caïnh ngoaïi hieän, khaû tri,  cuûa heát 

thaûy moïi vaät laø khoâng vì chuùng laø nhöõng giaû töôùng, keát quaû do nhieàu 

taäp hôïp  cuûa caùc nhaân vaø duyeân; vì töông ñoái neân chuùng khoâng coù thöïc. 

Do ñoù, töï töôùng khoâng, coù nghóa raèng moãi vaät theå rieâng bieät khoâng coù 

nhöõng baûn saéc thöôøng haèng vaø baát hoaïi naøo ñaùng goïi laø cuûa rieâng. Thöù 

möôøi boán laø Nhöùt Thieát Phaùp Khoâng: Nhöùt thieát phaùp khoâng laø caùi 

khoâng cuûa vaïn höõu. Thöøa nhaän taát caû caùc phaùp laø Khoâng, caùi ñoù heát söùc 

haøm nguï, vì chöõ Dharma khoâng chæ rieâng cho moät ñoái töôïng cuûa quan 

naêng maø coøn chæ cho caû ñoái töôïng cuûa tö töôûng. Khi tuyeân boá taát caû 

nhöõng thöù ñoù laø Khoâng, khoûi caàn baøn luaän chi tieát nöõa. Nhöng Kinh Baùt 

Nhaõ hieån nhieân coá yù khoâng ñeå nguyeân traïng taûng ñaù ñeå ñeø naëng nhöõng 

ngöôøi hoïc Baùt Nhaõ moät caùch trieät ñeå baèng hoïc thuyeát Taùnh Khoâng. 

Theo Long Thoï, taát caû caùc phaùp ñeàu mang caùc ñaëc saéc naày: höõu töôùng, 

tri töôùng, thöùc töôùng, duyeân töôùng, taêng thöôïng töôùng, nhaân töôùng, quaû 

töôùng, toång töôùng, bieät töôùng, y töôùng. Nhöng heát thaûy nhöõng töôùng ñoù 

khoâng coù thöôøng truï baát bieán; taát caû ñeàu laø ñoái ñaõi vaø giaû höõu. Phaøm 
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phu khoâng theå soi toû vaøo baûn chaát chaân thöïc cuûa caùc phaùp, do ñoù trôû 

neân chaáp thuû yù nieäm veà moät thöïc taïi thöôøng, laïc, ngaõ, vaø tònh. Khoân 

ngoan chæ coù nghóa laø thoaùt khoûi nhöõng quan ñieåm taø vaïy ñoù, vì chaúng 

coù gì trong chuùng heát, neân phaûi coi laø Khoâng. Thöù möôøi laêm laø Baát Khaû 

Ñaéc Khoâng: Baát khaû ñaéc khoâng laø caùi khoâng cuûa caùi baát khaû ñaéc. Ñaây 

laø loaïi Khoâng baát khaû ñaéc (anupalambha). Khoâng phaûi vì taâm khoâng 

baét ñöôïc caùi ôû ngoaøi taàm tay, nhöng ñích thöïc chaúng coù gì ñaùng goïi laø 

sôû tri. Khoâng gôïi yù khoâng coù, nhöng khi ñöôïc khoaùc cho ñaëc tính baát 

khaû ñaéc, noù khoâng coøn laø phuû ñònh suoâng. Baát khaû ñaéc, chính bôûi khoâng 

theå laøm ñoái töôïng cho tö nieäm ñoái ñaõi qua taùc duïng cuûa Thöùc (Vijnana). 

Cho tôùi luùc Thöùc ñöôïc naâng cao leân bình dieän Trí Baùt Nhaõ, baáy giôø môùi 

nhaän ra “khoâng baát khaû ñaéc.” Kinh Baùt Nhaõ e raèng ngöôøi nghe phaûi 

kinh haõi khi nghe kinh ñöa ra khaúng quyeát taùo baïo raèng taát caû ñeàu 

khoâng, do ñoù môùi noùi theâm raèng söï vaéng maët cuûa taát caû nhöõng yù töôûng 

sinh ra töø choã ñoái ñaõi khoâng chæ cho caùi ngoan khoâng, caùi khoâng troáng 

trôn; nhöng ñôn giaûn, ñoù laø caùi Khoâng khoâng theå baét naém ñöôïc. Vôùi 

ngöôøi trí, Khoâng naày laø moät thöïc taïi. Luùc sö töû caát tieáng roáng, nhöõng 

thuù vaät khaùc hoaûng sôï, töôûng tieáng roáng aáy laø caùi raát phi phaøm, gaàn nhö 

moät thöù maø chuùa teå sôn laâm ‘ñaït ñöôïc’ raát hy höõu. Nhöng ñoái vôùi sö töû, 

tieáng roáng ñoù chaúng laï gì, chaúng coù gì hy höõu ñaït ñöôïc hay theâm vaøo. 

Vôùi keû trí cuõng vaäy, khoâng coù ‘caùi Khoâng’ trong hoï ñaùng coi nhö rieâng 

hoï baét ñöôïc laøm ñoái töôïng cho tö töôûng. Choã sôû ñaéc cuûa hoï laø voâ sôû 

ñaéc. Thöù möôøi saùu laø Voâ Taùnh Khoâng: Voâ taùnh khoâng laø caùi khoâng cuûa 

voâ theå. Voâ Taùnh laø phuû ñònh cuûa höõu, cuøng moät nghóa vôùi Khoâng. Thöù 

möôøi baûy laø Töï Taùnh Khoâng (töï taùnh troáng khoâng): Caùi khoâng veà töï tính 

nghóa laø gì? Ñaáy laø vì khoâng coù söï sinh ra cuûa ngaõ theå, töùc laø söï ñaëc thuø 

hoùa laø caáu truùc cuûa töï taâm chuùng ta. Neáu chuùng ta nghó raèng thöïc ra 

nhöõng söï vaät ñaëc thuø nhö theá chæ laø aûo töôûng, chuùng khoâng coù töï tính, 

do ñoù maø baûo raèng chuùng laø khoâng. Töï Taùnh Khoâng Töï Taùnh coù nghóa 

laø ‘noù laø noù,’ nhöng khoâng coù caùi noù naøo nhö theá. Cho neân Khoâng. Vaäy 

thì ñoái nghòch cuûa höõu vaø voâ laø thöïc ? Khoâng, noù cuõng khoâng luoân, vì 

moãi phaàn töû trong ñoái laäp voán laø Khoâng. Thöù möôøi taùm laø Voâ töï taùnh 

khoâng: Voâ töï taùnh khoâng laø caùi khoâng cuûa voâ theå cuûa töï taùnh. 

Taùnh Khoâng Trong Trung Quaùn: Ñaëc ñieåm noåi baät nhaát cuûa trieát 

lyù Trung Quaùn laø söï söû duïng nhieàu laàn hai chöõ “khoâng” vaø “khoâng 

taùnh.” Vì ñaây laø khaùi nieäm chính yeáu cuûa heä thoáng trieát lyù naøy, cho 

neân, heä thoáng trieát lyù naøy thöôøng ñöôïc goïi laø “heä thoáng trieát lyù khoâng 
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taùnh,” xaùc ñònh “khoâng” nhö laø ñaëc taùnh cuûa Thöïc taïi. Chöõ “khoâng” ñaõ 

khieán cho ngöôøi ta caûm thaáy boái roái nhaát trong trieát lyù Phaät giaùo. Nhöõng 

ngöôøi khoâng phaûi laø Phaät töû ñaõ giaûi thích noù nhö laø thuyeát “hö voâ.” 

Nhöng ñoù khoâng phaûi laø yù nghóa cuûa chöõ naøy. Treân phöông dieän ngöõ 

nguyeân thì chöõ goác cuûa noù laø “svì,” coù nghóa laø “nôû lôùn ra” hay “baønh 

tröôùng ra.” Coù ñieàu ñaùng toø moø laø chöõ “Brhaman” (Baø la moân) coù goác 

laø “brh” hoaëc “brhm,” cuõng coù nghóa laø nôû lôùn hay baønh tröôùng. Theo 

lôøi Ñöùc Phaät veà “Khoâng lyù” vaø veà nguyeân taéc cuûa khoâng, chöõ khoâng 

döôøng nhö ñöôïc söû duïng theo nghóa cuûa “toàn höõu hoïc” trong haàu heát 

caùc kinh vaên Phaät giaùo. Söï nguï yù veà yù nghóa ngöõ nguyeân cuûa chöõ naøy 

döôøng nhö khoâng ñöôïc dieãn taû moät caùch ñaày ñuû vaø troïn veïn. Theo moät 

soá caùc hoïc giaû cho raèng chöõ “khoâng” khoâng mang yù nghóa treân phöông 

dieän toàn höõu hoïc. Noù chæ la ø moät loaïi aùm thò treân maët “cöùu caùnh hoïc” maø 

thoâi. Nhöng roõ raøng chöõ “sunya” ñöôïc duøng theo yù nghóa “toàn höõu hoïc,” 

keøm theo nguï yù cuûa giaù trò luaän vaø boái caûnh cuûa cöùu theá hoïc. Theo 

nghóa toàn höõu hoïc thì “sunya” laø moät loaïi “khoâng” maø ñoàng thôøi cuõng 

“chöùa ñaày.” Bôûi vì noù khoâng phaûi laø moät thöù ñaëc bieät naøo ñoù, cho neân 

noù coù khaû naêng trôû thaønh moïi thöù. Noù ñöôïc xem laø ñoàng nhaát vôùi Nieát 

Baøn, vôùi Tuyeät Ñoái, vôùi Thöïc Taïi. Töø “khoâng taùnh” laø danh töø tröøu 

töôïng baét nguoàn töø chöõ “sunya”. Noù coù nghóa laø söï töôùc ñoaït chöù khoâng 

phaûi laø vieân maõn. Hai chöõ “sunya” vaø “sunyata” neân ñöôïc hieåu theo 

töông quan vôùi chöõ “svabhava” hay “töï taùnh.” Nghóa ñen cuûa chöõ 

“svabhava” laø “töï kyû.” Nguyeät Xöùng cho raèng trong trieát lyù Phaät giaùo, 

chöõ naøy ñöôïc duøng baèng hai caùch: 1)Baûn chaát hay ñaëc taùnh cuûa moät söï 

vaät, thí duï nhö noùng laø töï taùnh hay ñaëc taùnh cuûa löûa. ÔÛ trong theá giôùi 

naøy, moät thuoäc taùnh luoân luoân ñi theo moät vaät, tuyeät ñoái, baát khaû phaân, 

nhöng khoâng lieân heä moät caùch beàn vöõng vôùi baát cöù söï vaät naøo khaùc, 

ñaây ñöôïc bieát nhö laø töï taùnh hay ñaëc taùnh cuûa vaät aáy; 2) chöõ 

“svabhava” hay töï taùnh laø phaûn nghóa cuûa “tha taùnh” (parabhava). 

nguyeät Xöùng noùi raèng “svabhava laø töï taùnh, caùi baûn chaát coát yeáu cuûa söï 

vaät.” Trong khi ngaøi Long Thoï baûo raèng “Kyø thöïc töï taùnh khoâng do baát 

cöù moät vaät naøo khaùc ñem laïi, noù laø voâ taùc, noù khoâng leä thuoäc vaøo baát cöù 

caùi gì, noù khoâng lieân heä vôùi baát cöù thöù gì khaùc hôn laø chính noù, noù 

khoâng tuøy thuoäc vaø voâ ñieàu kieän.” Chöõ “sunya” caàn phaûi ñöôïc hieåu 

theo hai quan ñieåm: 1) töø quan ñieåm cuûa hieän töôïng hoaëc thöïc taïi kinh 

nghieäm, noù coù nghóa laø “svabhava-sunya,” töùc laø “töï taùnh khoâng,” hoaëc 

khoâng coù thöïc taïi taùnh cuûa thöïc theå töï kyû ñoäc laäp cuûa chính noù; 2) töø 
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quan ñieåm cuûa Tuyeät Ñoái, noù coù nghóa laø “prapanca-sunya,” nghóa laø 

“hyù luaän khoâng,” hay khoâng coù söï dieãn ñaït baèng ngoân ngöõ khoâng coù hyù 

luaän, khoâng do tö töôûng taïo thaønh, vaø khoâng coù ña nguyeân taùnh. Ñoái 

vôùi tuïc ñeá hoaëc thöïc taïi kinh nghieäm thì khoâng taùnh coù nghóa laø “voâ töï 

taùnh,” nghóa laø khoâng coù töï ngaõ, khoâng coù baûn chaát, voâ ñieàu kieän. Noùi 

caùch khaùc, khoâng taùnh laø chöõ bao haøm “duyeân khôûi” hoaëc söï hoaøn toaøn 

töông ñoái, hoã töông laãn nhau cuûa söï vaät. YÙ töôûng naøy cuõng ñöôïc chuyeân 

chôû baèng caùch kha ùc vôùi thuaät ngöõ “giaû danh sôû taùc,” söï coù maët cuûa moät 

caùi teân khoâng coù nghóa laø thöïc taïi taùnh cuûa söï vaät ñöôïc goïi teân. Nguyeät 

Xöùng ñaõ noùi: “Moät caùi xe ñöôïc goïi nhö vaäy khi xeùt tôùi caùc boä phaän caáu 

thaønh cuûa noù nhö baùnh xe, vaân vaân; ñieàu ñoù khoâng coù nghóa raèng chính 

caùi xe coù theå laø vaät gì khaùc ngoaøi nhöõng thaønh phaàn cuûa noù. Ñaây laø moät 

thí duï khaùc veà taùnh töông ñoái hoaëc söï hoã töông laãn nhau cuûa söï vaät. 

Treân phöông dieän hoã töông nöông nhau maø toàn taïi thì ‘khoâng taùnh’ 

cuõng bao haøm tính chaát töông ñoái vaø phi tuyeät ñoái cuûa nhöõng quan 

ñieåm ñaëc thuø. Khoâng taùnh ñaõ vaïch roõ ra söï ñieân roà cuûa vieäc tieáp nhaän 

baát cöù söï khôûi ñaàu tuyeät ñoái naøo hoaëc söï keát thuùc hoaøn toaøn naøo; vì vaäy 

‘khoâng taùnh’ bao haøm ‘trung ñaïo’, ñoái xöû vôùi söï vaät theo baûn chaát cuûa 

chuùng, traùnh nhöõng khaúng ñònh hoaëc phuû ñònh cöïc ñoan nhö “laø” vaø 

“khoâng laø.” Ngoaøi nhöõng ñieåm treân, trong trieát hoïc Trung Quaùn, ‘khoâng 

taùnh’ coøn coù nhöõng yù nghóa khaùc. Ñoái vôùi thöïc taïi toái thöôïng hay thaéng 

nghóa ñeá, khoâng taùnh coøn bao haøm baûn chaát phi khaùi nieäm cuûa tuyeät 

ñoái. Ñoái vôùi haønh giaû, khoâng taùnh coù nghóa laø thaùi ñoä cuûa “voâ sôû ñaéc,” 

khoâng baùm víu vaøo söï töông ñoái nhö laø tuyeät ñoái, cuõng khoâng baùm víu 

vaøo söï tuyeät ñoái nhö laø moät caùi gì ñaëc bieät. Ñaïi Trí Ñoä Luaän ñaõ ñöa ra 

moät haøm yù khaùc veà nguyeân lyù ‘khoâng taùnh,’ ñoù chính laø “söï tìm kieám 

thöïc taïi” khoâng theå cöôõng caàu ñöôïc, noù sieâu vieät treân ñôøi soáng bieán ñoåi 

haèng ngaøy naøy. Chöõ ‘khoâng taùnh’ khoâng phaûi chæ haøm yù toàn höõu hoïc, 

maø noù coøn haøm yù treân phöông dieän giaù trò luaän. Do bôûi taát caû moïi söï vaät 

kinh nghieäm ñeàu khoâng coù thöïc theå, vì theá chuùng ñeàu khoâng coù giaù trò. 

Sôû dó chuùng ta gaén cho nhöõng söï vaät cuûa traàn theá nhieàu giaù trò nhö vaäy 

laø vì söï ngu muoäi cuûa chuùng ta. Moät khi chuùng ta laõnh hoäi ñöôïc khoâng 

taùnh moät caùch chính xaùc thì nhöõng baøm víu aáy seõ töï ñoäng bieán maát. 

Khoâng taùnh khoâng phaûi chæ laø moät khaùi nieäm treân maët tri thöùc. Maø söï 

chöùng nghieäm khoâng taùnh laø phöông tieän cöùu ñoä. Neáu chuùng ta naém 

vöõng moät caùch ñuùng ñaén veà khoâng taùnh, thì noù coù theå daãn chuùng ta ñeán 

söï phuû ñònh taùnh “ña taïp” cuûa caùc phaùp, coù theå giaûi thoaùt khoûi söï 
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“thoaùng hieän” cuûa nhöõng caùm doã trong ñôøi soáng. Thieàn quaùn veà ‘khoâng 

taùnh’ coù theå daãn ñeán tueä giaùc Baùt Nhaõ hay trí tueä sieâu vieät, laø thöù ñem 

laïi giaûi thoaùt cho haønh giaû. Ngaøi Long Thoï ñaõ dieãn ñaït ñöôïc söï tinh tuùy 

trong lôøi daïy cuûa ngaøi veà ‘khoâng taùnh qua baøi keä döôùi ñaây: “Giaûi thoaùt 

ñaït ñöôïc baèng caùch tieâu tröø caùc haønh vi vaø aùi duïc ích kyû. Taát caû caùc 

haønh vi vaø aùi duïc ích kyû ñeàu baét nguoàn töø nhöõng caáu truùc töôûng töôïng, 

chöùng coi nhöõng söï vaät voâ giaù trò nhö laø nhöõng söï vaät ñaày giaù trò. Söï caáu 

taùc cuûa töôûng töôïng phaùt sanh töø taùc ñoäng cuûa taâm trí seõ chaám döùt khi 

ñaõ nhaän thöùc ñöôïc khoâng taùnh, söï troáng roãng cuûa söï vaät. Khoâng taùnh 

ñöôïc söû duïng trong trieát hoïc Trung Quaùn nhö laø moät bieåu töôïng cuûa 

nhöõng thöù khoâng theå dieãn taû ñöôïc. Khi goïi Thöïc Taïi laø ‘khoâng’, trieát 

hoïc Trung Quaùn chæ coù yù noùi raèng noù laø ‘khoâng theå dieãn taû ñöôïc baèng 

ngoân ngöõ.’ Ngay trong caâu thöù nhaát cuûa Trung Quaùn Tuïng, ngaøi Long 

Thoï ñaõ laøm noåi baät laäp ñieåm veà ‘khoâng luaän’ moät caùch ngôøi saùng. Laäp 

ñieåm naøy ñöôïc caáu thaønh bôûi “taùm ñieàu khoâng”: 1) Khoâng dieät, 2) 

Khoâng sanh, 3) Khoâng ñoaïn, 4) Khoâng thöôøng, 5) Khoâng nhaát nguyeân, 

6) Khoâng ña nguyeân, 7) khoâng tôùi, 8) Khoâng ñi.  

 

V. Tu Taäp Quaùn Chieáu Trong Thieàn Ñaïi Thöøa: 

Quaùn Chieáu Veà Khoâng Taùnh: Giaû quaùn hay quaùn saùt moïi vaät ñeàu 

khoâng. Haønh giaû tu thieàn neân luoân quaùn nieäm veà taùnh Khoâng cuûa vaïn 

höõu. Quaùn Nieäm Veà Taùnh Voâ Thöôøng Cuûa Hôïp Theå Nguõ Uaån: saéc, thoï, 

töôûng, haønh, thöùc. Xeùt töøng uaån moät, töø uaån naøy sang uaån khaùc. Thaáy 

ñöôïc taát caû ñeàu chuyeån bieán, voâ thöôøng vaø khoâng coù töï ngaõ. Söï tuï hôïp 

cuûa nguõ uaån cuõng nhö söï tuï hôïp cuûa moãi hieän töôïng, ñeàu theo luaät 

duyeân khôûi. Söï hôïp tan cuõng gioáng nhö söï hôïp tan cuûa nhöõng ñaùm maây 

treân ñænh nuùi. Quaùn nieäm ñeå ñöøng baùm víu vaøo hôïp theå nguõ uaån. Tuy 

vaäy khoâng khôûi taâm chaùn gheùt hôïp theå nguõ uaån. Quaùn nieäm ñeå bieát 

raèng öa thích vaø chaùn gheùt cuõng laø nhöõng hieän töôïng thuoäc hôïp theå nguõ 

uaån. Quaùn nieäm ñeå thaáy roõ tuy nguõ uaån laø voâ thöôøng, voâ ngaõ vaø khoâng, 

nhöng nguõ uaån cuõng raát maàu nhieäm, maàu nhieäm nhö baát cöù hieän töôïng 

naøo trong vuõ truï, maàu nhieäm nhö söï soáng coù maët khaép moïi nôi. Quaùn 

Khoâng ñeå thaáy ñöôïc nguõ uaån khoâng thöïc söï sinh dieät, coøn maát vì nguõ 

uaån laø chaân nhö. Quaùn Khoâng ñeå thaáy voâ thöôøng chæ laø moät khaùi nieäm, 

voâ ngaõ cuõng laø moät khaùi nieäm, vaø ngay caû Khoâng cuõng chæ laø moät khaùi 

nieäm, ñeå khoâng coøn bò raøng buoäc vaøo voâ thöôøng, voâ ngaõ vaø khoâng, ñeå 

thaáy ñöôïc Khoâng cuõng chæ laø Khoâng, ñeå thaáy ñöôïc chaân nhö cuûa Khoâng 



249 

 

cuõng khoâng khaùc vôùi chaân nhö cuûa nguõ uaån. Buoâng Boû Nhöõng Taäp 

Quaùn Suy Nghó: Trong thieàn quaùn “chaân khoâng,” haønh giaû buoâng boû 

nhöõng taäp quaùn suy nghó cuûa mình veà “coù vaø khoâng” baèng caùch chöùng 

nghieäm raèng nhöõng khaùi nieäm ñöôïc thaønh hình sai laàm veà taùnh ñoäc laäp 

vaø thöôøng coøn cuûa vaät theå. Nhìn Toaøn Boä Vuõ Truï Qua Vaïn Höõu Noái Keát 

Nhaân Duyeân: Khi chuùng ta nhìn vaøo moät caùi gheá chuùng ta chæ thaáy söï coù 

maët cuûa goã, maø khoâng thaáy ñöôïc söï coù maët cuûa röøng, cuûa caây, cuûa laù, 

cuûa baøn tay ngöôøi thôï moäc, cuûa taâm ta... Haønh giaû khi nhìn vaøo caùi gheá 

phaûi thaáy ñöôïc caû vaïn höõu trong lieân heä nhaân duyeân chaèng chòt: söï coù 

maët cuûa goã keùo theo söï coù maët cuûa caây, söï coù maët cuûa laù keùo theo söï 

coù maët cuûa maët trôøi, vaân vaân. Haønh giaû thaáy ñöôïc moät trong taát caû vaø 

duø khoâng nhìn vaøo chieác gheá tröôùc maët, cuõng thaáy ñöôïc söï coù maët cuûa 

noù trong loøng vaïn höõu. Caùi gheá khoâng coù töï taùnh rieâng bieät, maø noù coù 

trong lieân heä duyeân khôûi vôùi caùc hieän töôïng khaùc trong vuõ truï; noù coù vì 

taát caû caùc caùi khaùc coù, noù khoâng thì caùc caùi khaùc ñeàu khoâng. Moãi laàn 

môû mieäng noùi “gheá”, hoaëc moãi laàn khaùi nieäm “gheá” ñöôïc thaønh hình 

trong nhaän thöùc chuùng ta laø moãi laàn löôõi göôm khaùi nieäm vung leân vaø 

cheùm xuoáng, phaân thöïc taïi ra laøm hai maûnh: moät maûnh laø gheá, moät 

maûnh laø taát caû nhöõng gì khoâng phaûi laø gheá. Ñoái vôùi thöïc taïi thì söï chia 

caét aáy taøn baïo voâ cuøng. Chuùng ta khoâng thaáy ñöôïc raèng töï thaân caùi gheá 

laø taát caû nhöõng gì khoâng phaûi laø gheá phoái hôïp maø thaønh. Taát caû nhöõng 

gì khoâng phaûi laø gheá naèm ngay trong caùi gheá. Laøm sao chia caét cho 

ñöôïc? Ngöôøi trí nhìn caùi gheá thì thaáy söï coù maët cuûa taát caû nhöõng gì 

khoâng phaûi laø gheá, vì vaäy thaáy ñöôïc tính caùch baát sinh baát dieät cuûa gheá. 

Phuû Nhaän Söï Hieän Höõu Cuûa Söï Vaät Laø Phuû Nhaän Söï Hieän Höõu Cuûa 

Toaøn Theå Vuõ Truï: Phuû nhaän söï coù maët cuûa caùi gheá töùc laø phuû nhaän söï 

coù maët cuûa toaøn theå vuõ truï. Caùi gheá kia maø khoâng coù thì vaïn höõu cuõng 

khoâng. Söï hieän höõu cuûa caùi gheá khoâng ai coù theå laøm cho noù trôû neân 

khoâng hieän höõu, ngay caû vieäc chaët cheõ noù ra, hay ñoát noù ñi. Neáu chuùng 

ta thaønh coâng trong vieäc huûy hoaïi caùi gheá, laø chuùng ta coù theå huûy hoaïi 

toaøn theå vuõ truï. Khaùi nieäm “baét ñaàu vaø chaám döùt” (sanh dieät) gaén lieàn 

vôùi khaùi nieäm “coù vaø khoâng.” Moät chieác xe ñaïp chaúng haïn, baét ñaàu coù 

töø luùc naøo? Neáu noùi raèng caùi xe ñaïp baét ñaàu coù töø luùc boä phaän cuoái 

cuøng ñöôïc raùp vaøo, taïi sao tröôùc ñoù mình laïi noùi chieác xe ñaïp naøy coøn 

thieáu moät boä phaän? Khi chieác xe ñaïp hö hoaïi, khoâng duøng ñöôïc nöõa, taïi 

sao mình laïi goïi laø chieác xe ñaïp hö? Haõy thöû quaùn nieäm veà giôø sinh vaø 
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giôø töû cuûa caùi xe ñaïp ñeå coù theå thaáy ñöôïc caùi xe ñaïp khoâng theå naøo 

ñöôïc ñaët ra ngoaøi boán phaïm truø “coù, khoâng, sinh, dieät.”  

Quaùn Chieáu Veà Caùc Ñieàu Kieän Nhaân Duyeân Cuûa Taùnh Khoâng: 

Quaùn saùt veà nhaân duyeân hay quaùn saùt lyù möôøi hai nhaân duyeân ñeå tröø 

khöû voâ minh ñeå thaáy raèng vaïn phaùp vaïn höõu, höõu hình cuõng nhö voâ 

hình ñeàu voâ thöôøng. Chuùng do duyeân sanh maø coù. Thaân ta, sau khi 

tröôûng thaønh, giaø, beänh, cheát; trong khi taâm ta luoân thay ñoåi, khi giaän 

khi thöông, khi vui khi buoàn. Haønh giaû tu Thieàn neân luoân nhôù raèng neáu 

phaùp quaùn taâm chính töø taâm naøy sinh khôûi moät caùch töï nhieân, thì nhaân 

duyeân khoâng caàn thieát. Taâm coù maët do nhaân vaø duyeân. Taâm khoâng coù 

naêng löïc töï phaùt sinh moät caùch töï nhieân. Taâm khoâng theå phaùt sinh moät 

caùch töï nhieân, nhöng duyeân cuõng khoâng theå töï phaùt sinh moät caùch töï 

nhieân. Neáu nhö taâm vaø duyeân, moãi caùi ñeàu thieáu töï taùnh, laøm theá naøo 

laïi laø moät thöïc taïi khi gaëp gôõ nhau? Khoù maø noùi veà töï taùnh hoaëc noùi veà 

söï sinh khôûi khi caû hai gaëp nhau; khi caùch ly thì chuùng hoaøn toaøn khoâng 

sinh khôûi. Baây giôø, neáu moät caùi sinh khôûi thieáu töï taùnh, laøm caùch naøo 

ngöôøi ta coù theå noùi ñeán moät traêm caûnh giôùi hay moät ngaøn nhö thò nhö laø 

coù töï taùnh? Bôûi vì taâm khoâng coù töï taùnh, vì vaäy baát cöù nhöõng gì töø taâm 

sinh cuõng laø khoâng. 

Quaùn Chieáu Veà Luïc Ñoä Ba La Maät: Saùu phöông phaùp tu taäp ñeå ñaït 

ñeán giaùc ngoä cuûa chö Boà Taùt. Ba La Maät, theo Phaïn ngöõ, coù nghóa laø 

ñaùo bæ ngaïn. Quaùn chieáu saùu Ba La Maät ñöa chuùng sanh qua bieån sanh 

töû ñeå ñi ñeán Nieát baøn bôûi vì ñaây laø saùu giai ñoaïn hoaøn thieän tinh thaàn 

cuûa chö Boà taùt trong tieán trình thaønh Phaät. Chaúng nhöõng Luïc ñoä Ba La 

Maät laø ñaëc tröng cho Phaät Giaùo Ñaïi Thöøa trong nhieàu phöông dieän, maø 

chuùng coøn goàm nhöõng cô baûn ñaïo ñöùc chung cho taát caû caùc toân giaùo. 

Luïc ñoä bao goàm söï thöïc taäp vaø söï phaùt trieån khaû dó cao nhaát. Vì vaäy, 

thöïc haønh saùu Ba La Maät seõ giuùp haønh giaû vöôït bôø meâ qua ñeán beán 

giaùc: boá thí, trì giôùi, nhaãn nhuïc, tinh taán, thieàn ñònh vaø trí hueä. 

 

VI. Phaùp Moân Coâng Truyeàn & Bí Truyeàn Cuûa Thieàn Toâng Sau 

Toå Boà Ñeà Ñaït Ma: 

Töôûng cuõng neân nhaéc laïi, tu taäp Thieàn laø tu haønh baèng caùch thöïc 

taäp thieàn hay söï thöïc haønh thieàn ñònh. Tu taäp Thieàn khoâng phaûi laø moät 

vaán ñeà maø caùc hoïc giaû khoâng ñöôïc truyeàn thuï coù theå ñöông ñaàu chæ 

baèng trí thöùc hoaëc baùc hoïc thuaàn tuùy. Chæ coù nhöõng ngöôøi ñaõ coù kinh 

nghieäm töï thaân môùi coù theå baøn luaän veà chuû ñeà naøy moät caùch maät thieát 
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vaø ñaùng tin caäy ñöôïc. Vì theá, neáu khoâng nghe theo lôøi chæ daãn cuûa caùc 

Thieàn sö ñaõ ñaït ñaïo, khoâng suy nghieäm veà nhöõng kinh nghieäm veà cuoäc 

ñôøi tu haønh cuûa hoï vôùi ñaày nhöõng töôøng thuaät veà kinh nghieäm thöïc söï 

ñaït ñöôïc trong suoát nhöõng cuoäc tranh ñaáu trong Thieàn cuûa hoï, quaû thaät 

laø khoâng theå naøo tu taäp Thieàn ñuùng caùch ñöôïc. Caùc phaùp ngöõ vaø töï 

truyeän cuûa nhöõng thieàn sö ñaõ chöùng toû, trong suoát nhöõng theá kyû ñaõ qua, 

laø nhöõng taøi lieäu voâ giaù cho ngöôøi hoïc Thieàn, vaø nhöõng taøi lieäu ñoù ñaõ 

ñöôïc chaáp nhaän vaø quí troïng bôûi taát caû nhöõng ngöôøi tìm kieám Thieàn 

khaép nôi treân theá giôùi nhö laø caùc höôùng ñaïo vaø baïn löõ voâ song treân cuoäc 

haønh trình tieán ñeán giaùc ngoä. Töø thôøi Toå Boà Ñeà Ñaït Ma ñeán thôøi thieàn 

sö Toâng Caûo Ñaïi Hueä, Thieàn truyeàn daïy cho moân ñoà baèng caùch quaùn 

taâm mình trong tónh laëng. Thieàn sö Toâng Caûo laø ngöôøi ñi tieân phong 

trong vieäc söû duïng thoaïi ñaàu. Nghóa laø töø theá kyû thöù möôøi moät trôû veà 

sau naøy, phaùp moân cuûa toâng Laâm Teá baét taâm cuûa caùc moân ñoà phaûi tìm 

caùch giaûi quyeát moät vaán ñeà khoâng theå giaûi quyeát ñöôïc maø chuùng ta goïi 

laø tham coâng aùn hay thoaïi ñaàu. Chuùng ta coù theå xem phaùp moân cuûa 

Thieàn töø theá kyû thöù möôøi moät trôû veà tröôùc laø hieån nhieân hay coâng 

truyeàn, trong khi phaùp moân cuûa Thieàn töø theá kyû thöù möôøi moät trôû veà sau 

laø aån maät hay bí truyeàn. So vôùi phaùp moân coâng truyeàn thì phaùp moân bí 

truyeàn raéc roái hôn nhieàu, vì loái tham thoaïi ñaàu hay coâng aùn hoaøn toaøn 

vöôït ra ngoaøi taàm cuûa keû sô hoïc. Ngöôøi aáy bò xoâ ñaåy moät caùch coát yù 

vaøo boùng toái tuyeät ñoái cho ñeán khi aùnh saùng baát ngôø ñeán ñöôïc vôùi y. 

 

VII.Tu Taäp Thieàn Ñaïi Thöøa Tröôùc Thôøi Coâng AÙn:  

Thieàn sö Vieân Ngoä Khaéc Caàn Phaät Quaû laø moät cao Taêng ñôøi nhaø 

Toáng, vaø laø taùc giaû boä saùch Bích Nham Luïc noåi danh trong Thieàn Giôùi 

veà coâng aùn. Ít laâu sau ñoù, Thieàn sö Ñaïi Hueä laø moät trong nhöõng moân ñoà 

lôùn cuûa Vieân Ngoä, ngöôøi ñaõ ñoùng goùp to lôùn vaøo vieäc hoaøn chænh 

phöông phaùp coâng aùn thieàn. Ngaøi laø moät tay cöï phaùch taùn döông söï giaùc 

ngoä, moät trong nhöõng lôøi taùn döông cuûa ngaøi laø: “Thieàn khoâng coù ngoân 

ngöõ. Heã coù chöùng ngoä laø coù taát caû.” Töø ñoù nhöõng chöùng cöù huøng hoàn 

cuûa ngaøi ñoái vôùi söï chöùng ngoä, nhö ñaõ thaáy, ñeàu xuaát phaùt töø kinh 

nghieäm rieâng tö cuûa mình. Tröôùc ñaây, ngaøi ñaõ söûa soaïn ñaày ñuû ñeå vieát 

moät boä luaän choáng laïi Thieàn toâng, trong ñoù nhaèm töôùc boû nhöõng ñieàu 

maø caùc Thieàn gia gaùn gheùp cho Thieàn. Tuy nhieân, sau khi hoûi ñaïo vôùi 

Thaày mình laø Thieàn sö Vieân Ngoä, taát caû nhöõng quyeát ñònh tröôùc kia ñeàu 

bò suïp ñoå, khieán ngaøi trôû thaønh moät bieän giaû haêng say nhaát cuûa kinh 
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nghieäm Thieàn. Theo Thieàn sö D.T. Suzuki trong quyeån "Thieàn Hoïc 

Nhaäp Moân," trong thôøi ñaïi chöa coù heä thoáng coâng aùn, Thieàn coù leõ khaù 

töï nhieân vaø thuaàn tuùy, nhöng chæ coù moät soá ngöôøi lôïi caên môùi coù theå 

laõnh hoäi ñöôïc tinh thaàn Thieàn. Giaû söû baïn soáng vaøo thôøi ñieåm ñoù, baïn 

seõ laøm gì khi bò laéc vai moät caùch thoâ baïo? Neáu baïn ñöôïc goïi laø "caøn thæ 

quyeát" (que cöùt khoâ) thì baïn seõ laøm gì? Hoaëc baïn chæ ñôn giaûn ñöôïc 

yeâu caàu chuyeàn caùi toïa cuï cho sö phuï nhöng laïi bò sö phuï laáy toïa cuï 

ñaùnh thì baïn phaûi laøm sao? Neáu baïn laäp chí kieân ñònh tham cöùu choã saâu 

saéc cuûa Thieàn vaø tin chaéc "tính hôïp lyù" cuûa Thieàn, theá thì sau nhieàu 

naêm toïa thieàn coù leõ baïn seõ tænh ngoä; nhöng ôû thôøi ñaïi cuûa chuùng ta hoâm 

nay, nhöõng loaïi thí duï nhö vaäy chaéc laø hieám coù. Chuùng ta bò xao laõng 

vôùi moïi thöù coâng vieäc neân chuùng ta khoâng theå töï böôùc leân con ñöôøng 

thaàn bí cuûa Thieàn. Vaøo thôøi ñaàu nhaø Ñöôøng ôû Trung Hoa, con ngöôøi 

coøn töông ñoái ñôn thuaàn, nieàm tin cuõng khaù kieân ñònh, khoâng coù nhieàu 

tri kieán tính toaùn chaáp chaët cho laém. Nhö tình traïng naøy, trong baûn chaát 

cuûa söï vieäc, khoâng keùo daøi ñöôïc laâu. Muoán duy trì söùc soáng cuûa Thieàn, 

caàn phaûi coù huyeàn cô kheùo leùo ñeå ngöôøi ta deã daøng ñeán vôùi Thieàn vaø 

laøm cho Thieàn phoå caäp hôn; neân söï tu taäp coâng aùn ñaõ ñöôïc thaønh laäp 

cho lôïi ích cuûa nhöõng theá heä ñang leân vaø saép tôùi. Maëc daàu Thieàn khoâng 

phoå caäp nhö Tònh Ñoä Chaân Toâng vaø Thieân Chuùa giaùo, nhöng phaùp 

maïch cuûa Thieàn coù theå truyeàn thöøa khoâng giaùn ñoaïn trong nhieàu theá 

kyû, theo quan ñieåm cuûa toâi, chuû yeáu laø nhôø heä thoáng coâng aùn. Thieàn 

hoïc baét nguoàn töø Trung Hoa, nhöng Thieàn aáy khoâng coøn theo hình thöùc 

thuaàn tuùy nöõa. Phaùp maïch cuûa Thieàn toâng dung hôïp vôùi Tònh Ñoä toâng, 

phaùp moân nhaán maïnh ñeán nieäm Phaät. Taïi Nhaät Baûn, Thieàn vaãn coøn söùc 

haáp daãn vaø thuyeát phuïc maïnh meõ, cuõng coù theå ñöôïc xem laø nguyeân toá 

chính thoáng cuûa Phaät giaùo. Vì theá chuùng ta coù lyù do ñeå tin töôûng raèng 

ñoù laø do söï keát hôïp giöõa söï tu Thieàn vaø tham coâng aùn. Chaéc chaén raèng 

heä thoáng naøy laø do con ngöôøi ñaët ra, vaø noù tieàm taøng raát nhieàu caïm baãy 

raát nguy hieåm, nhöng neáu chuùng ta söû duïng Thieàn moät caùch ñuùng nghóa 

thì seõ ñöôïc toàn taïi laâu daøi. Caùc vò ñeä töû theo ñuoåi coâng aùn vôùi nhöõng 

baäc thaày öu tuù thì coù khaû naêng theå nghieäm Thieàn vaø ñöôïc khai ngoä. Heä 

thoáng hoùa Thieàn baét ñaàu vaøo thôøi Nguõ Ñaïi, nghóa laø vaøo khoaûng theá kyû 

thöù möôøi sau Taây lòch ôû Trung Hoa; nhöng söï hoaøn thaønh cuûa heä thoáng 

naøy phaûi nhôø ñeán taøi naêng cuûa Thieàn sö Baïch AÅn Hueä Haïc, ngöôøi soáng 

döôùi thôøi Ñöùc Xuyeân. Daàu ngöôøi ta coù choáng laïi söï laïm duïng coâng aùn 

nhö theá naøo ñi nöõa, roát cuoäc chính coâng aùn ñaõ laøm cho Thieàn khoâng bò 
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hoaøn toaøn ñoaïn dieät. Haõy xem tình hình Thieàn Trung Hoa, cho tôùi ngaøy 

nay noù chæ coøn treân danh töø; vaø ñeå yù ñeán khuynh höôùng chung cho thaáy 

trong loái tu taäp cuûa haøng ñeä töû toâng Taøo Ñoäng ôû Nhaät Baûn ngaøy nay. 

Chuùng ta khoâng theå phuû nhaän phaùi Taøo Ñoäng coù nhieàu ñieåm toát, caàn 

phaûi ñöôïc nghieân cöùu kyõ löôõng, nhöng xeùt veà söï soáng cuûa Thieàn thì coù 

leõ toâng Laâm Teá soáng ñoäng hôn vôùi söï söû duïng heä thoáng coâng aùn. Ngöôøi 

ta coù theå noùi: "Neáu Thieàn ñuùng nhö nhöõng gì oâng noùi thì noù seõ vöôït xa 

phaïm vi hieåu bieát thuoäc veà trí tueä, theá thì Thieàn khoâng caàn baát cöù heä 

thoáng naøo, söï thaät thì noù khoâng theå coù baát cöù heä thoáng naøo, bôûi vì chính 

khaùi nieäm 'heä thoáng' ñaõ laø trí tueä roài. Ñeå hoaøn toaøn töông hôïp thì Thieàn 

phaûi laø moät theå nghieäm tuyeät ñoái ñôn thuaàn, queùt saùch moïi tieán trình 

cuûa heä thoáng hay tu haønh. Coâng aùn phaûi laø moät cuïc thòt dö, laø thöù khoâng 

caàn thieát, thaäm chí laø moät thöù maâu thuaãn." Veà maët lyù thuyeát maø noùi, 

hay laø xeùt theo quan ñieåm mang tính tuyeät ñoái thì ñieàu naøy hoaøn toaøn 

chính xaùc. Do ñoù, ngay khi ngöôøi ta döùt khoaùt thaúng thöøng, Thieàn 

khoâng coâng nhaän coâng aùn, cuõng chaúng bieát coù caùch noùi loøng voøng 

quanh co naøo caû. Chæ caàn moät caây gaäy, moät chieác quaït, hay moät chöõ maø 

thoâi! Ngay khi baïn noùi "Thieàn ñöôïc goïi laø caây gaäy," hay "Toâi nghe 

ñöôïc moät aâm thanh" hoaëc laø "Toâi nhìn thaáy caùi naém tay," thì Thieàn ñaõ 

töïa nhö chim bay khoâng ñeå laò daáu veát. Thieàn cuõng gioáng nhö tia chôùp, 

trong Thieàn khoâng coù khoâng gian hay thôøi gian ñeå ngöôøi ta suy nghó. 

Chæ khi naøo chuùng ta baøn luaän veà haønh giaæ cuûa Thieàn hay phaùp moân 

phöông tieän thì chuùng ta môùi ñeà caäp ñeán coâng aùn hay heä thoáng. 

 

VIII. Thieàn Lyù & Thieàn Taäp Theo Caùc Truyeàn Thoáng Thieàn Ñaïi 

Thöøa: 

1) Thieàn Lyù & Thieàn Taäp Trong Nhö Lai Thieàn:  

Sô Löôïc Veà Nhö Lai Thieàn: Thieàn Nhö Lai theo phöông caùch tu taäp 

Luïc Ñoä Ba La Maät ñöôïc daïy trong truyeàn thoáng kinh ñieån Ñaïi thöøa. Taát 

caû caùc tröôøng phaùi Thieàn, Tònh Ñoä, hay Maät toâng chæ laø nhöõng phöông 

tieän, laø nhöõng ngoùn tay chæ traêng, chöù thaät ra thaät taùnh naèm trong moãi 

ngöôøi. Nhö Lai Thieàn laø moät trong boán loaïi Thieàn ñònh. Ñaây laø loaïi 

thieàn ñònh cao nhaát  maø caùc tín ñoà Phaät giaùo Ñaïi Thöøa tu taäp. Vò thieàn 

giaû ñaõ theå chöùng chaân lyù töï noäi aån saâu trong taâm thöùc, nhöng vò aáy 

khoâng say ñaém vôùi caùi haïnh phuùc ñaït ñöôïc ôû ñaáy maø böôùc vaøo trong 

theá giôùi ñeå thöïc hieän nhöõng haønh ñoäng tuyeät vôøi cuûa söï cöùu ñoä vì haïnh 
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phuùc cuûa chuùng sanh. Theo Giaùo Sö Junjiro Takakusu trong Cöông Yeáu 

Trieát Hoïc Phaät Giaùo, ñeå hieåu Nhö Lai Thieàn, hoïc giaû phaûi nghieân cöùu 

veà lòch söû phaùp moân Thieàn hoïc cuûa Phaät. Khi noùi veà Nhö Lai Thieàn, laø 

aùm chæ söï höng khôûi cuûa Toå Sö Thieàn qua söï xuaát hieän cuûa Boà Ñeà Ñaït 

Ma taïi Trung Hoa vaøo naêm 520. Trong Nhö Lai Thieàn, tröôùc tieân Ñöùc 

Phaät daïy veà Tam Hoïc: Taêng thöôïng Giôùi (adhi-sila), Taêng thöôïng Taâm 

(adhi-citta), vaø Taêng thöôïng Tueä (Adhi-prajna). Trong Luïc ñoä Ba La 

Maät, thieàn ñònh (samadhi) laø moät trong nhöõng yeáu toá quan troïng nhaát. 

Ñöùc Phaät coøn daïy thieàn nhö laø caên baûn cuûa haønh ñoäng (karma-sthana), 

nhö quaùn thaäp bieán xöù, quaùn baát tònh, quaùn voâ thöôøng, quaùn hôi thôû, 

vaân vaân. Vôùi Phaät, hình nhö chuû ñích cuûa Thieàn phaûi ñaït ñeán tröôùc heát 

laø söï yeân tónh cuûa taâm, töùc chæ, roài sau môùi laø hoaït ñoäng cuûa trí tueä, töùc 

quaùn. Caû Tieåu vaø Ñaïi Thöøa ñeàu ñoàng yù veà ñieåm naày. Ñeå phaùt trieån yù 

töôûng nguyeân thuûy ñoù vaø aùp duïng noù moät caùch roäng raõi, moãi thöøa laïi chi 

tieát theâm nhöõng ñoái töôïng cuûa thieàn ñònh. Phöông Phaùp Thoâng Thöôøng 

Ñeå Tu Taäp Nhö Lai Thieàn: Tieán trình döôùi ñaây laø nguyeân taéc chung cho 

taát caû caùc tröôøng phaùi Phaät giaùo bao goàm Tieåu vaø Ñaïi Thöøa. Haønh giaû 

tröôùc tieân phaûi söûa soaïn toïa cuï cho ñaøng hoaøng, roài ngoài thaúng löng, 

chaân treùo kieát giaø, maét kheùp vöøa phaûi, khoâng môû cuõng khoâng nhaém kín, 

vaø nhìn thaúng veà phía tröôùc töø 3 ñeán 7 thöôùc. Haønh giaû phaûi ngoài thaät 

ngay ngaén, nhöng thaân mình vaãn coù theå ñieàu hoøa theo hôi thôû. Ñeå ñieàu 

hoøa hôi thôû, haønh giaû coù theå ñeám hôi thôû ra vaø hôi thôû vaøo keå laø moät, 

vaø töø töø ñeám nhö vaäy cho ñeán möôøi, khoâng bao giôø neân ñeám xa hôn 

möôøi. Tuy thaân ngoài thaúng vaø an ñònh, nhöng taâm haønh giaû vaãn coù theå 

voïng ñoäng. Do ñoù maø haønh giaû phaûi quaùn söï baát tònh cuûa loaøi ngöôøi qua 

beänh, cheát vaø sau khi cheát. Khi ñaõ saün saøng ñeå quaùn töôûng, haønh giaû 

baét ñaàu chuù taâm vaøo möôøi bieán xöù. Ñaây laø moät loái ñònh taâm veà nhöõng 

hieän töôïng sai bieät vaøo moät trong möôøi bieán xöù, töùc xanh, vaøng, ñoû, 

traéng, ñaát, nöôùc, löûa, gioù, khoâng vaø thöùc. Trong ñoù haønh giaû quaùn veà 

moät bieán xöù cho ñeán khi maøu saéc hay chaát theå bò  quaùn hieän roõ raøng 

tröôùc maét. Thí duï nhö haønh giaû quaùn nöôùc, thì caû theá giôùi chung quanh 

seõ chæ laø doøng nöôùc ñang chaûy.  

 

2) Thieàn Lyù & Thieàn Taäp Trong Toå Sö Thieàn:  

Huyeàn Thoaïi Toå Sö Thieàn: Lòch söû cuûa Thieàn Toâng vaãn coøn laø moät 

huyeàn thoaïi. Truyeàn thuyeát cho raèng moät ngaøy noï, thaàn Phaïm Thieân 

hieän ñeán vôùi Ñöùc Phaät taïi nuùi Linh Thöùu, cuùng döôøng Ngaøi moät caùnh 
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hoa Kumbhala vaø yeâu caàu Ngaøi giaûng phaùp. Ñöùc Phaät lieàn böôùc leân toøa 

sö töû, vaø caàm laáy caønh hoa trong tay, khoâng noùi moät lôøi. Trong ñaïi 

chuùng khoâng ai hieåu ñöôïc yù nghóa. Chæ coù Ma Ha Ca Dieáp laø mæm cöôøi 

hoan hyû. Ñöùc Phaät noùi: “Chaùnh Phaùp Nhaõn Taïng naày, ta phoù chuùc cho 

ngöôi, naøy Ma Ha Ca Dieáp. Haõy nhaän laáy vaø truyeàn baù.” Moät laàn khi A 

Nan hoûi Ca Dieáp Ñöùc Phaät ñaõ truyeàn daïy nhöõng gì, thì Ñaïi Ca Dieáp 

baûo: “Haõy ñi haï coät côø xuoáng!” A nan lieàn ngoä ngay. Cöù theá maø taâm aán 

ñöôïc truyeàn thöøa. Giaùo phaùp naày ñöôïc goïi laø “Phaät Taâm Toâng.” Thieàn 

Cuûa Toå Sö Khoâng Theo Khoa Hoïc Cuõng Khoâng Theo Trieát Hoïc: Theo 

Giaùo Sö Junjiro Takakusu trong Cöông Yeáu Trieát Hoïc Phaät Giaùo, 

Thieàn cuûa Toå Sö khoâng phaûi laø phöông phaùp phaân taùch nhö khoa hoïc, 

cuõng khoâng phaûi laø moät phöông phaùp toång hôïp nhö trieát hoïc. Ñaây laø 

moät heä thoáng tö duy khoâng tö duy theo thoâng tuïc, noù sieâu vieät taát caû 

nhöõng phöông phaùp cuûa luaän chöùng hôïp lyù. Tö duy khoâng caàn phöông 

phaùp tö duy laø ñeå taïo cô hoäi cho söï thöùc tænh cuûa tueä giaùc. Haønh giaû coù 

theå aùp duïng nhöõng phöông phaùp  tu thieàn cuûa Tieåu Thöøa, cuûa Du Giaø 

Luaän (baùn Ñaïi Thöøa), phaùp chæ quaùn cuûa toâng Thieân Thai, hay Du Giaø 

bí maät cuûa toâng Chaân Ngoân neáu haønh giaû thích, nhöng thaät ra taát caû 

nhöõng phöông phaùp naày ñeàu khoâng caàn thieát. Quan ñieåm cuûa Thieàn 

toâng coù theå toùm taét nhö sau: “Dó taâm truyeàn taâm, baát laäp vaên töï, giaùo 

ngoaïi bieät truyeàn, tröïc chæ nhaân taâm, kieán taùnh thaønh Phaät,” hay “Thöû 

taâm töùc Phaät.” Baïch AÅn Thieàn Sö ñaõ phaùt bieåu yù kieán naày raát roõ trong 

baøi keä veà phaùp ‘toïa thieàn’: “Chuùng sanh voán laø Phaät; cuõng nhö baêng (cô 

duyeân hieän taïi cuûa chuùng ta) vaø nöôùc (Phaät taùnh aån taøng), khoâng coù 

nöôùc thì khoâng coù baêng. Chính theá gian naày laø lieân hoa caûnh giôùi vaø 

thaân naày laø Phaät.” 

 

Zen Practices In the Tradition of  

The Mahayana Buddhism 

 

I. An Overview of Mahayana Zen:  

Great Vehicle Zen, this is a truly Buddhist Zen, for it has its central 

purpose, seeing into your essential nature and realizing the way in your 

daily life. In the practice of Mahayana Zen your aim in the beginning is 

to awaken to your true-nature, but upon enlightenment you realize that 

meditation is more than a means to enlightenment. It is the 
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actualization of your true-nature. The object of the Mahayana Zen is 

Awakening, it is easy to mistakenly regard meditation as but a means. 

However, any enlightened masters point out from the beginning that 

meditation is in fact the actualization of the innate Buddha-nature and 

not merely a technique for achieving enlightenment. If meditation 

were no more than such a technique, it would follow that after 

awakening meditation would be unnecessary. But T’ao-Yuan himself 

pointed out, precisely the reverse is true; THE MORE DEEPLY YOU 

EXPERIENCE AWAKENING, THE MORE YOU PERCEIVE THE 

NEED FOR PRACTICE. This is the method of practicing meditation 

which is based on the Mahayana Sutras. Mahayana Meditation is 

considered as “Instant Awakening Meditation,” or “Supreme 

Meditation.” Mahayana Meditation emphasizes: “Everyone is able to 

meditate, is able to be awakened instantly and attain the Buddhahood.” 

According to Zen Master in The Compass of Zen, Zen does not explain 

anything. Zen does not analyze anything. It merely points back directly 

to our mind so that we can wake up and become Buddha. A long time 

ago, someone once asked a great Zen master, "Is attaining our true self 

very difficult?" The Zen master replied, "Yah, very difficult!" Later 

someone else asked the same Zen master, "Is attaining our true self 

very easy?" The Zen master replied, "Yah, very easy!" Someone later 

asked him, "How is Zen practice? Very difficult or easy?" The Zen 

master replied, "When you drink water, you understand by yourself 

whether it is hot or cold." Charlotte Joko Beck wrote in Nothing 

Special: "Focusing on something called 'Zen practice' is not necessary. 

If from morning to night we just took care of one thing after another, 

thoroughly and completely and without accompanying thoughts, such as 

'I'm a good person for doing this' or 'Isn't it wonderful, that I can take 

care of everything?,' then that would be sufficient." 

According to Buddhism, meditation is not a state of self-suggestion. 

Enlightenment does not consist in producing a certain premeditated 

condition by intensely thinking of it. Meditation is the growing 

conscious of a new power in the mind, which enabled it to judge things 

from a new point of view. The cultivation of Zen consists in upsetting 

the existing artificially constructed framework once for all and in 

remodelling it on an entirely new basis. The older frame is call 

‘ignorance’ and the new one ‘enlightenment.’ It is eveident that no 
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products of our relative consciousness or intelligent faculty can play 

any part in Zen. Buddhists practise meditation for mind-training and 

self-discipline by looking within ourselves. To meditate is to try to 

understand the nature of the mind and to use it effectively in daily life. 

The mind is the key to happiness, and also the key to sufferings. To 

practice meditation daily will help free the mind from bondage to any 

thought-fetters, defilements, as well as distractions in daily life, in 

order to see the truth. Practicing meditation is the most direct way to 

reach enlightenment. According to Charlotte Joko Beck in 'Nothing 

Special', Zen practice is sometimes called the way of transformation. 

Many who enter Zen practice, however, are merely seeking 

incremental change: "I want to be happier." "I want to be less anxious." 

We hope that Zen practice will bring us these feelings. But if we are 

transformed, our life shifts to an entirely new basis. It's as if anything 

can happen, a rosebush transformed into a lily, or a person with a 

rough, abrasive nature and bad temper transformed into a gentle 

person. Cosmetic surgery won't do it. True transformation implies that 

even the aim of the "I" that wants to be happy is transformed. For 

example, suppose I see myself as a person who is basically depressed 

or fearful or whatever. Transformation isn't merely that I deal with 

what I call my depression; it means that the "I," the whole individual, 

the whole syndrome that I call "I," is transformed. This is a very 

different view of practice than is held by most Zen students. We don't 

like to approach practice in this way because it means that if we want 

to genuinely joyful, we have to be willing to be anything. We have to 

be open to the transformation that life wants us to go through... We 

think we're going to be wonderful new versions of who we are now. 

Yet true transformation means that maybe the next step is to be a bag 

lady.  

 

II. Ten Characteristics In Cultivation of Mahayana Zen: 

The First Characteristic Is Alaya-Vijnana or the Basis 

Consciousness: Alaya-vijnana is a Sanskrit term for “basis 

consciousness.” 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 
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by Western scholars as “storehouse consciousness,” since it acts as the 

repository (kho) of the predisposition (thieân veà) that one’s actions 

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.” According to Keith in The Dictionary of Chinese-

English Buddhist terms composed by Professor Soothill, Alaya-vijnana 

is interpreted as: adana-vijnana, original mind (because it is the root of 

all things), differently ripening consciousness, the last of the eight 

vijnanas, the supreme vijnana, manifested mind, the fundamental 

mind-consciousness, seeds mind, store consciousness, mind 

consciousness, abode of consciousness, unsullied consciousness,  

inexhaustible mind, and Tathagata-garbha. Zen practitioners should 

always remember that there are three categories of the Alayavijnana: 

the seed or cause of all phenomena, five organs of sensation, and the 

material environment in which they depend. 

The Second Characteristic Is Three Kinds of Wisdom: According 

to the Maha-Prajna-Paramita Sastra, there are three kinds of wisdom: 

First, Sravaka (thanh vaên) and Pratyeka-buddha (Duyeân giaùc) 

knowledge that all the dharma or laws are void and unreal. Second, 

Bodhisattva-knowledge of all things in their proper discrimination. 

Third, Buddha-knowledge, or perfect knowledge of all things in their 

every aspect and relationship, past, present and future. There are also 

three other kinds of knowledges: First, earthly or ordinary wisdom. This 

is normal worldly knowledge or ideas. Second, supra-mundane or 

spiritual wisdom. This is the wisdom of Sravaka or Pratyetka-buddha. 

Third, supreme wisdom of bodhisattvas and Buddhas. 

The Third Characteristic Is to Attain the Perfect True Nature: 

Mahayana Zen practitioners should try to see the pure ideation can 

purify the tainted portion of the ideation-store (Alaya-vijnana) and 

further develop its power of understanding. The world of imagination 

and the world of interdependence will be brought to the real truth 

(Parinispanna). The Parinishpanna or perfected knowledge, and 
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corresponds to the Right Knowledge (Samyagjnana) and Suchness 

(Tathata) of the five Dharmas. It is the knowledge that is available 

when we reach the state of self-realization by going beyond Names 

and Appearances and all forms of Discrimination or judgment. It is 

suchness itself, it is the Tathagata-garbha-hridaya, it is something 

indestructible. The rope is now perceived  in its true perspective. It is 

not an object constructed out of causes and conditions and now lying 

before us as something external. From the absolutist’s point of view 

which is assumed by the Lankavatara, the rope is a reflection of our 

own mind, it has no objectivity apart from the latter, it is in this respect 

non-existent. But the mind out of which the whole world evolves is the 

object of the Parinishpanna, perfectly-attained knowledge.  

The Fourth Characteristic, Six Paramitas (Six Virtues of 

Perfection): Six kinds of practices by which Bodhisattvas reach 

enlightenment. According to the Sanskrit language, Paramita means 

crossing-over. Six Paramitas mean the six things that ferry one beyond 

the sea of mortality to nirvana. Six stages of spiritual perfection 

followed by the Bodhisattva in his progress to Buddhahood. The six 

virtues of perfection are not only characteristic of Mahayana Buddhism 

in many ways, they also contain virtues commonly held up as cardinal 

by all religious systems. They consist of the practice and highest 

possible development. Thus, practicing the six paramitas will lead the 

practitioner to cross over from the shore of the unenlightened to the 

dock of enlightenment: charity (dana-paramita), discipline (sila-

paramita), patience (ksanti-paramita), devotion (virya-paramita), 

meditation (dhyana-paramita), and wisdom (prajna-paramita). 

The Fifth Characteristic, Ten Bodhisattva's Progress or Ten 

Stages of the Development of a Bodhisattva Into a Buddha: The “ten 

stages” of the development of a bodhisattva into a Buddha. Dry or 

unfertilized stage of wisdom (Unfertilized by Buddha-truth or Worldly 

wisdom), the embryo-stage of the nature of Buddha-truth, the stage of 

patient endurances, the stage of freedom from wrong views, the stage 

of freedom from the first six of nine delusions in practice, the stage of 

freedom from the remaining worldly desires, the stage of complete 

discrimination in regard to wrong views  and thoughts or the stage of an 

arhat, Pratyekabuddhahood, Bodhisattvahood, and Buddhahood. The 

ten stages of Bodhisattvabhumi in the Flower Adornment Sutra: Joyful 
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stage or land of joy, or ground of happiness or delight; Immaculate 

stage or land of purity, or ground of leaving filth (land of freedom from 

defilement), Radiant stage or land of radiance, or ground of emitting 

light; Blazing stage or the blazing land, or the ground of blazing 

wisdom; Hard-to-conquer stage or the land extremely difficult to 

conquer, or the ground of invincibility, Face-to-face stage or land in 

view of wisdom, or the ground of manifestation; Going-far-beyond 

stage or the far-reaching land, or the ground of traveling far; 

Immovable stage or the immovable land; Good-thought stage or the 

land of good thoughts, or the ground of good wisdom; and Cloud of 

dharma stage or land of dharma clouds, or the ground of the Dharma 

cloud.  

The Sixth Characteristic, Buddhist Commandments or Moral 

Codes: Moral restraint or Vinaya Pitaka (Rules or Rules of law). 

Morality forms the foundation of further progress on the right path. The 

contents of morality in Buddhism compose of right speech, right action, 

and right livelihood. The moral code taught in Buddhism is very vast 

and varied and yet the function of Buddhist morality is one and not 

many. It is the control of man’s verbal and physical actions. All morals 

set forth in Buddhism lead to this end, virtuous behavior, yet moral 

code is not an end in itself, but a means, for it aids concentration 

(samadhi). Samadhi, on the other hand, is a means to the acquisition of 

wisdom (panna), true wisdom, which in turn brings about deliverance of 

mind, the final goal of the teaching of the Buddha. Virtue, 

Concentration, and Wisdom therefore is a blending of man’s emotions 

and intellect. Dainin Katagiri wrote in Returning to Silence: "The 

Triple Treasure in Buddhism, 'I take refuge in the Buddha, I take 

refuge in the Dharma, I take refuge in the Sangha,' is the foundation of 

the precepts. The precepts in Buddhism are not a moral code that 

someone or something outside ourselves demands that we follow. The 

precepts are the Buddha-nature, the spirit of the universe. To receive 

the precepts is to transmit something significant beyond the 

understanding of our sense, such as the spirit of the universe or what 

we call Buddha-nature. What we have awakened to, deeply, through 

our body and mind, is transmitted from generation to generation, 

beyond our control. Having experienced this awakening, we can 

appreciate how sublime human life is. Whether we know it or not, or 
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whether we like it or not, the spirit of the universe is transmitted. So we 

all can learn what the real spirit of a human being is... Buddha is the 

universe and Dharma is the teaching from the universe, and Sangha is 

the group of people who make the universe and its teaching alive in 

their lives. In our everyday life we must be mindful of the Buddha, 

Dharma and Sangha whether we understand this or not." 

The Seventh Characteristic, Dhyana and Samadhi: Dhyana is 

considered meditating. Meditation in the visible or known is called 

Dhyana. Dhyana is Meditation (Zen), probably a transliteration. 

Meditation is an element of Concentration; however, the two words 

(dhyana and samadhi) are loosely used. Ch’an-na is a Chinese version 

from the Sanskrit word “Dhyana,” which refers to collectedness of 

mind or meditative absorption in which all dualistic distinctions 

disappear. The fifth paramita (to practice dhyana to obtain real wisdom 

or prajna). In dhyana all dualistic distinctions like subject, object, true, 

false are eliminated. Ch’an is a Chinese most equivalent word to the 

Sanskrit word “Dhyana,” which means meditation. To enter into 

meditation. A school that developed in East Asia, which emphasized 

meditation aimed at a non-conceptual, direct understanding of reality. 

Its name is believed to derive from the Sanskrit term “Dhyana.” 

Dhyana is a general term for meditation or a state of quietude or 

equanimity gained through relaxation. To meditate, to calm down, and 

to eliminate attachments, the aversions, anger, jealousy and the 

ignorance that are in our heart so that we can achieve a transcendental 

wisdom which leads to enlightenment. It traces itself back to the Indian 

monk named Bodhidharma, who according to tradition travelled to 

China in the early sixth century. He is considered to be the twenty-

eighth Indian and the first Chinese patriarch of the Zen tradition. The 

school’s primary emphasis on meditation, and some schools make use 

of enigmatic riddles called “kung-an,” which are designed to defeat 

conceptual thinking and aid in direct realization of truth. When looking 

into the origins of Zen, we find that the real founder of Zen is none 

other than the Buddha himself. Through the practice of inward 

meditation the Buddha attained Supreme Enlightenment and thereby 

became the Awakened One, the Lord of Wisdom and Compassion. In 

Buddhism, there are many methods of cultivation, and meditation is 

one of the major and most important methods in Buddhism. According 
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to the Buddhist History, our Honorable Gautama Buddha reached the 

Ultimate Spiritual Perfection after many days of meditation under the 

Bodhi Tree. The Buddha taught more than 25 centuries ago that by 

practicing Zen we seek to turn within and discover our true nature. We 

do not look above, we do not look below, we do not look to the east or 

west or north or south; we look into ourselves, for within ourselves and 

there alone is the center upon which the whole universe turns. To this 

day, we, Buddhist followers still worship Him in a position of deep 

meditation. Zen is traced to a teaching the Buddha gave by silently 

holding a golden lotus. The general audience was perflexed, but the 

disicple Mahakasyapa understood the significance and smiled subtly. 

The implication of this is that the essence of the Dharma is beyond 

words. In Zen, that essence is transmitted from teacher to disciple in 

sudden moments, breakthroughs of understanding. The meaning 

Mahakasyapa understood was passed down in a lineage of 28 Indian 

Patriarchs to Bodhidharma. Bodhidharma, an Indian meditation master, 

strongly adhered to the Lankavatara Sutra, a Yogacara text. He went to 

China around 470 A.D., and began the Zen tradition there. It spread to 

Korea and Vietnam, and in the 12
th

 century became popular in Japan. 

Zen is a Japanese word, in Chinese is Ch’an, in Vietnamese is Thieàn, 

in Sanskrit is “Dhyana” which means meditative concentration. There 

are a number of different Zen lineages in China, Japan and Vietnam, 

each of it has its own practices and histories, but all see themselves as 

belonging to a tradition that began with Sakyamuni Buddha. Zen 

histories claim that the lineage began when the Buddha passed on the 

essence of his awakened mind to his disciple Kasyapa, who in turn 

transmitted to his successor. The process continued through a series of 

twenty-eight Indian patriarchs to Bodhidharma, who transmitted it to 

China. All the early Indian missionaries and Chinese monks were 

meditation masters. Meditation was one of many practices the Buddha 

gave instruction in, ethics, generosity, patience, and wisdom were 

others, and the Ch’an tradition arose form some practitioners’ wish to 

make meditation their focal point. An underlying principle in Zen is 

that all being have Buddha nature, the seed of intrinsic Buddhahood. 

Some Zen masters express this by saying all beings are already 

Buddhas, but their minds are clouded over by disturbing attitudes and 

obscurations. Their job, then, is to perceive this Buddha nature and let 
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it shine forth without hindrance. Because the fundamental requirement 

for Buddhahood, Buddha nature, is already within everyone, Zen 

stresses attaining enlightenment in this very lifetime. Zen masters do 

not teach about rebirth and karma in depth, although they accept them. 

According to Zen, there is no need to avoid the world by seeking 

nirvana elsewhere. This is because first, all beings have Buddha-nature 

already, and second, when they realize emptiness, they will see that 

cyclic existence and nirvana are not different. Zen is accurately aware 

of the limitations of language, and gears its practice to transcend it. 

When we practice meditation we seek to turn to within and to discover 

our true nature. We do not look above, we do not look below, we do 

not look to the east or to the west, or to the north, or to the south; we 

look into ourselves, for within ourselves and there alone is the center 

upon which the whole universe turns. Experience is stressed, not mere 

intellectual learning. Thus, associating with an experienced teacher is 

important. The Zen teacher’s duty is to bring the students back to the 

reality existing in the present moment whenever their fanciful minds 

get involved in conceptual wanderings. In this sense, Ch’an is a 

religion, the teachings, and practices of which are directed toward self-

realization and lead finally to complete awakening or enlightenment as 

experienced by Sakyamuni Buddha after intensive meditative self-

discipline under the Bodhi-tree. More than any other school, Ch’an 

stresses the prime importance of the enlightenment experience and the 

useless of ritual religious practices and intellectual analysis of doctrine 

for the attainment of liberation. Ch’an teaches the practice of sitting in 

meditative absorption as the shortest, but also steepest, way to 

awakening. The essential nature of Ch’an can be summarized in four 

short statements: Special transmission outside the orthodox teaching; 

nondependence on sacred writings; direct pointing to the human heart; 

leading to realization of one’s own nature and becoming a Buddha. 

Esoterically regarded, Ch’an is not a religion, but rather an indefinable, 

incommunicable root, free from all names, descriptions, and concepts, 

that can only be experienced by each individual for him or herself. 

From expressed forms of this, all religions have sprung. In this sense, 

Ch’an is not bound to any religion, including Buddhism. It is the 

primor-dial perfection of everything existing, designated by the most 

various names, experienced  by all great sages, and founders of 
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religions of all cultures and times. Buddhism has referred to it as the 

“identity of Samsara and Nirvana.” From this point of view, Ch’an is 

not a method that brings people living in ignorance to the goal  of 

liberation; rather it is the immediate expression and actualization of the 

perfection present in every person at every moment. Exoterically 

regarded, Zen, or Ch’an as it is called when referring to its history in 

China, is a school of Mahayana Buddhism, which developed in China 

in the 6
th

 and 7
th

 centuries from the meeting of Dhyana Buddhism, 

which was brought to China by Bodhidharma, and Taoism. However, 

according to Buddhist traditions, there are five different kinds of Zen: 

Outer Path Zen, Common People’s Zen, Hinayana Zen, Mahayana 

Zen, and Utmost Vehicle Zen. Outer Path Zen: Outer Path Zen 

includes many different types of meditation. For example, Christian 

meditation, Divine Light, Transcendental Meditation, and so on. 

Common People’s Zen: Common People’s Zen is concentration 

meditation, Dharma Play meditation, sports, the tea ceremony, ritual 

ceremonies, etc. Hinayana Zen: Hinayana Zen is insight into 

impermanence, impurity, and non-self. Mahayana Zen: Mahayana Zen 

a) insight into the existence and nonexistence of the nature of the 

dharmas; b) insight into the fact that there are no external, tangible 

characteristics, and that all is empty; c) insight into existence, 

emptiness, and the Middle Way; d) insight into the true aspect of all 

phenomena; e) insight into the mutual interpenetration of all 

phenomena; f) insight that sees that phenomena themselves are the 

Absolute. These six are equal to the following statement from the 

Avatamsaka Sutra: “If you wish thoroughly understand all the Buddhas 

of the past, present, and future, then you should view the nature of the 

whole universe as being created by the mind alone.” Utmost Vehicle 

Zen: Utmost Vehicle Zen, which is divided into three types: 

Theoretical Zen, Tathagata Zen, and Patriarchal Zen. In the 

Dharmapada Sutra, the Buddha taught: “From meditation arises 

wisdom. Lack of meditation wisdom is gone. One who knows this 

twofold road of gain and loss, will conduct himself to increase his 

wisdom (Dharmapada 282). He who controls his hands and legs; he 

who controls his speech; and in the highest, he who delights in 

meditation; he who is alone, serene and contented with himself. He is 

truly called a Bhikhshu (Dharmapada 362). Meditate monk! Meditate! 
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Be not heedless. Do not let your mind whirl on sensual pleasures. 

Don’t wait until you swallow a red-hot iron ball, then cry, “This is 

sorrow!” (Dharmapada 371). He who is meditative, stainless and 

secluded; he who has done his duty and is free from afflictions; he who 

has attained the highest goal, I call him a Brahmana (Dharmapada 

386).” 

The Eighth Characteristic Is Wisdom: Higher intellect or spiritual 

wisdom; knowledge of the ultimate truth (reality). Jnana is the essential 

clarity and unerring sensibility of a mind that no longer clings to 

concepts of any kind. It is direct and sustained awareness of the truth, 

for a Bodhisattva, that meaning and existence are found only in the 

interface between the components of an unstable and constantly 

shifting web of relationships, which is everyday life, while prajna is the 

strength of intellectual discrimination elevated to the status of a 

liberating power, a precision tool capable of slicing through 

obstructions that take the form of afflictions and attachments to deeply 

engrained hereditary patterns of thought and action. Jnana is a very 

flexible term, as it means sometimes ordinary worldly knowledge, 

knowledge of relativity, which does not penetrate into the truth of 

existence, but also sometimes transcendental knowledge, in which case 

being synonymous with Prajna or Arya-jnana. 

The Ninth Characteristic Is Avikalpajnana or Nirvikalpajnana or 

Non-discriminative wisdom: Non-discriminating cognition or the 

unconditioned 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 object. The Buddha-

wisdom or Bodhisattva real wisdom. With a Non-conceptual wisdom, 

we don’t have to think or to imagine to perceive an object. Non-

conceptual thought is a process which perceives or apprehends its 

objects directly or intuitively. Perceiving by the five sense 

consciousnesses is non-conceptual, while mental consciousness can be 

either conceptual or non-conceptual. Non-discrimination mind is the 

mind where reality is perceived in its nature of ultimate perfection, or 

when one sees reality is as reality, nothing else. This is a wondrous 

communion in which there is no longer any distinction made between 

subject and object. 
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The Tenth Characteristic, Trikaya or Three-Fold Body of a 

Buddha: Buddha has a three-fold body. A Buddha has three bodies or 

planes of reality: the dharma-body or the body of reality which is 

formless, unchanging, transcendental, and inconceivable (dharmakaya), 

the body of enjoyment or the celestial body of the Buddha or 

personification of eternal perfection in its ultimate sense 

(sambhogakaya), and the incarnated body of the Buddha 

(nirmanakaya). According to Lin-chi's Sayings, one day, Zen master 

Lin-chi entered the hall and addressed the monks, saying, "According 

to scholars, this triple body is the ultimate reality of things. But as I see 

into the matter, this triple body is no more than mere words, and then 

each body has something else on which it depends. An ancient doctor 

says that the body is dependent on its meaning, and the ground is 

describable by its substance. Being so, we know that Dharma-body and 

the Dharma-ground are reflections of the original light. Reverend 

gentlemen, let us take hold of this person who handles these 

reflections. For he is the source of all the Buddhas and the house of 

truth-seekers everywhere. The body made up of the four elements 

does not understand how to discourse or how to listen to a discourse. 

Nor do the liver, the stomach, the kidneys, the bowels. Nor does 

vacuity of space. That which is most unmistakably perceived right 

before your eyes, though without form, yet absolutely identifiable, this 

is what understands the discourse and listens to it. When this is 

thoroughly seen into, there is no difference between yourselves and 

the old masters. Only let not your insight be interrupted through all the 

periods of time, and you will be at peace with whatever situation you 

come into. When wrong imaginations are stirred, the insight is not more 

immediate; when thoughts are changeable, the essence is no more the 

same. For this reason, we transmigrate in the triple world and suffer 

varieties of pain. As I view the matter in my way, deep indeed is 

Reality, and there is none who is not destined for emancipation. Good 

night!" 

 

III. Cultivation of Zen Thoughts In Mahayana Sutras:  

Cultivation of Zen Thoughts in the Lankavatara Sutra: The Zen 

sects believe in direct enlightenment, disregarded ritual and sutras and 

depended upon the inner light and personal influence for the 
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propagation of its tenets, founding itself on the esoteric tradition 

supposed to have been imparted to Kasyapa by the Buddha, who 

indicated his meaning by plucking a flower without further explanation. 

Kasyapa smiled in apprehension and is supposed to have passed on this 

mystic method to the patriarchs.  

Five Categories of Forms: According to Zen Master D. T. Suzuki in 

The Studies In The Lankavatara Sutra, there are five categories of 

forms. They are Name (nama), Appearance (nimitta), Discrimination 

(Right Knowledge (samyagijnana), and Suchness (tathata). Those who 

are desirous of attaining to the spirituality of the Tathagata are urged to 

know what these five categories are; they are unknown to ordinary 

minds and, as they are unknown, the latter judge wrongly and become 

attached to appearances. The First Form Is Name: Names are 

appelations of all appearance or phenomena. Names are not real 

things, they are merely symbolical, they are not worth getting attached 

to as realities. Ignorant minds move along the stream of unreal 

constructions, thinking all the time that there are really such things as 

“me” and “mine.” They keep tenacious hold of these imaginary 

objects, over which they learn to cherish greed, anger, and infatuation, 

altogether veiling the light of wisdom. These passions lead to actions, 

which, being repeated, go on to weave a cocoon for the agent himself. 

He is now securely imprisoned in it and is unable to free himself from 

the encumbering thread of wrong judgments. He drifts along on the 

ocean transmigration, and, like the derelict, he must follow its currents. 

He is again compared to the water-drawing wheel turning around the 

same axle all the time. He never grows or develops, he is the same old 

blindly-groping sin-commiting blunderer. Owing to this infatuation, he 

is unable to see that all things are like maya, mirage, or like a lunar 

reflection in water; he is unable to free himself from the false idea of 

self-substance (svabhava), of “me and mine,” of subject and object, of 

birth, staying and death; he does not realize that all these are creations 

of mind and wrongly interpreted. For this reason he finally comes to 

cherish such notions as Isvara, Time, Atom, and Pradhana, and 

becomes so inextricably involved in appearances that he can never be 

freed from the wheel of ignorance. The Second Form Is External 

Appearance: Lakshana means external appearances or phenomena. 

Appearances (nimitta) mean qualities belonging to sense-objects such 
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as visual, olfactory, etc. The Third Form Is Discrimination: 

Discrimination (vikalpa) means the naming of all these objects and 

qualities, distinguishing one from another. Ordinary mental 

discrimination of appearance or phenomena, both subjective and 

objective, saying “this is such and not otherwise;” and we have names 

such as elephant, horse, wheel, footman, woman, man, wherein 

Discrimination takes place. The Fourth Form Is Samyagjnana: 

Samyagjnana is a Sanskrit term for corrective wisdom, which corrects 

the deficiencies of errors of the ordinary mental discrimination. Right 

Knowledge consists in rightly comprehending the nature of Names and 

Appearances as predicating or determining each other. It consists in 

seeing mind as not agitated by external objects, in not being carried 

away by dualism such as nihilism and eternalism, and in not faling the 

state of Sravakahood and Pratyekabuddhahood as well as into the 

position of the philosopher. The Fifth Form Is Tathata: Also called 

Bhutatathata or absolute wisdom reached through understanding the 

law of the absolute or ultimate truth. When a word of Names and 

Appearances is surveyed by the eye of Right-Knowledge, the 

realisation is achieved that they are to be known as neither non-

existent nor existent, that they are in themselves above the dualism of 

assertion and refutation, and that the mind abides in a state of absolute 

tranquility undisturbed by Names and Appearances. With this is 

attained with the state of Suchness (tathata), and because in this 

condition no images are reflected the Bodhisattva experiences joy. 

Svabhavalakshana-Traya or Three Forms of Knowledge: Self-

nature; another expression for the Buddha-nature that is immanent in 

everything existing and that is experienced in self-realization. Original 

nature, contrasted to supreme spirit or purusha. Original nature is 

always pure in its original essence. Self-nature, that which constitutes 

the essential nature of a thing. In the Lankavatara Sutra, the Buddha 

told Mahamati: “Oh Mahamati, the nature of existence is not as it is 

discriminated by the ignorant.” Things in the phenomenal world are 

transient, momentary, and without duration; hence they have no self-

nature. Also according to The Lankavatara Sutra, there are seven types 

of self-nature. Also according to The Lankavatara Sutra, there are 

three forms of knowledge known as Svanhavalakshana-traya: wrong 



269 

 

discrimination of judgment, knowledge based on some fact, and 

perfected knowledge (corresponds to the right knowledge). 

Eight Levels of Consciousnesses: According to The Mahayana 

Awakening of Faith, 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 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. From One to Five (same as in (I)). Sixth, Tathatgata-

garbha, 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 
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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 dualism of 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 create 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. 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 
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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.” 

Dvayanairatmya or Two Categories of Non-Ego: Two categories of 

non-ego (anatman) or two forms of selflessness: Pudgala-nairatmya (no 

permanent human ego or soul) and  Dharma-nairatmya (no permanent 

individuality  in or independence of things). Mahayana Zen 

practictioners try to attain two kinds of wisdom that recognize that 

there is no such ego, nor soul, nor permanence: the wisdom that 

recognize there is no such ego nor soul and the wisdom that recognize 

there is no permanence in things. First, Pudgalanairatmya or 

Egolessness of Person: Selflessness of person or man as without ego or 

permanent soul or no permanent human ego or soul. This is also the 

point of view of without making distinctions between oneself and 

others. Buddhists should always keep this point of view in their 

cultivation. Second, Dharmanairatmya or Doctrine of the Non-Self: 

Selflessness of things, non-substantiality of things or no permanent 

individuality  in or independence of things. Things are without 

independent individuality, i.e. the tenet that things have no 

independent reality, no reality in themselves. The idea that there is no 

self-substance or “Atman” constituting the individuality of each object 

is insisted on by the followers of Mahayana Buddhism to be their 

exclusive property, not shared by the Hinayana. This idea is naturally 

true as the idea of “no self-substance” or Dharmanairatmya is closely 



272 

 

connected with that of “Sunyata” and the latter is one of the most 

distinguishing marks of the Mahayana, it was natural for its scholars to 

give the former a prominent position in their philosophy. In the 

Lankavatara Sutra, the Buddha taught: “When a Bodhisattva-

mahasattva recognizes that all dharmas are free from Citta, Manas, 

Manovijnana, the Five Dharmas, and the Threefold Svabhava, he is 

said to understand well the real significance of Dharmanairatmya.” 

According to the Lankavatara Sutra, Eight Reasons For Mahayana 

Zen Practitioners Not to Eat Animal Food: According to Zen Master 

Suzuki in Studies in The Lankavatara Sutra, there are eight reasons for 

not eating animal food as recounted in The Lankavatara Sutra: The 

first reason, all sentient beings are constantly going through a cycle of 

transmigration and stand to one another in every possible form of 

relationship. Some of these are living at present even as the lower 

animals. While they so differ from us now, they all are of the same 

kind as ourselves. To take their lives and eat their flesh is like eating 

our own. Human feelings cannot stand this unless one is quite callous. 

When this fact is realized even the Rakshasas may cease from eating 

meat. The Bodhisattva who regards all beings as if they were his only 

child cannot indulge in flesh-eating. The second reason, the essence of 

Bodhisattvaship is a great compassionate heart, for without this the 

Bodhisattva looses his being. Therefore, he who regards others as if 

they were himself, and whose pitying thought is to benefit others as 

well as himself, ought not to eat meat. He is willing for the sake of the 

truth to sacrifice himself, his body, his life, his property; he has no 

greed for anything; and full of compassion towards all sentient beings 

and ready to store up good merit, pure and free from wrong 

discrimination, how can he have any longing for meat? How can he be 

affected by the evil habits of the carnivorous races? The third reason, 

this cruel habit of eating meat causes an entire transformation in the 

features of a Bodhisattva, whose skin emits an offensive and poisonous 

odour. The animals are keen enough to sense the approach of such a 

person, a person who is like a Rakshasa himself, and would be 

frightened and run away from him. He who walks in compassion, 

therefore, ought not to eat meat. The fourth reason, the mission of a 

Bodhisattva is to create among his fellow-beings a kindly heart and 

friendly regard for Buddhist teaching. If they see him eating meat and 
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causing terror among animals, their hearts will naturally turn away 

from him and from the teaching he professes. They will then loose faith 

in Buddhism. The fifth reason, if a Bodhisattva eats meat, he cannot 

attain the end he wishes; for he will be alienated by the Devas, the 

heavenly beings who are his spiritual sympathizers and protectors. His 

mouth will smell bad; he may not sleep soundly; when he awakes he is 

not refreshed; his dreams are filled with inauspicious omens; when he 

is in a deserted place, all alone in the woods, he will be haunted by evil 

spirits; he will be nervous, excitable at least provocations; he will be 

sickly, have no proper taste, digestion, nor assimilation; the course of 

his spiritual discipline will be constantly interrupted. Therefore, he who 

is intent on benefitting himself and others in their spiritual progress, 

ought not to think of partaking of animal flesh. The sixth reason, animal 

food is filthy, not at all clean as a nourishing agency for the 

Bodhisattva. It readily decays, putrefies (spoils), and taints. It is filled 

with pollutions, and the odour of it when burned is enough to injure 

anybody with refined taste for things spiritual. The seventh, reason, the 

eater of meat shares in this pollution, spiritualy. Once King 

Sinhasaudasa who was fond of eating meat began to eat human flesh, 

and this alienated the affections of his people. He was thrown out of his 

own kingdom. Sakrendra, a celestial being, once turned himself into a 

hawk and chased a dove because of his past taint as a meat-eater. 

Meat-eating not only thus pollutes the life of the individual concerned, 

but also his descendants. The eighth reason, the proper food of a 

Bodhisattva, as was adopted by all the previous saintly followers of 

truth, is rice, barley, wheat, all kinds of beans, clarified butter, oil, 

honey, molasses and sugar prepared in various ways. Where no meat is 

eaten, there will be no butchers taking the lives of living creatures, and 

no unsympathetic deeds will be committed in the world. 

Cultivation of Zen Thoughts  in the Vimalakirti Sutra: To practice 

meditation daily will help purify both the body and the mind at this 

very moment of life as the Buddha taught: “Pure Minds-Pure Lands.” 

To practice meditation daily will help tame the deluded mind at this 

very moment of life. According to the Buddhist Zen, to tame the 

deluded mind we must not have any thing in it (take the mind of non-

existence or the empty mind). According to the Vimalakirti Sutra, the 

Buddha reminded Ratna-rasi Bodhisattva: “Ratna-rasi! Because of his 
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straightforward mind, a Bodhisattva can act straightforwardly; because 

of his straightforward deeds he realizes the profound mind; because of 

his profound mind his thoughts are kept under control; because of his 

controlled thoughts his acts accord with the Dharma (he has heard); 

because of his deeds in accord with the Dharma he can dedicate his 

merits to the benefit of others; because of this dedication he can make 

use of expedient methods (upaya); because of his expedient methods 

he can bring living beings to perfection; because he can bring them to 

perfection his Buddha land is pure; because of his pure Buddha land his 

preaching of the Dharma is pure; because of his pure preaching his 

wisdom is pure; because of his pure wisdom his mind is pure, and 

because of his pure mind all his merits are pure. Therefore, Ratna-rasi, 

if a Bodhisattva wants to win the pure land he should purify his mind, 

and because of his pure mind the Buddha land is pure.” When Upasaka 

Vimalakirti was sick; obeying the Buddha’s command, Manjusri 

Bodhisattva called on Vimalakirti to enquire after his health. Manjusri 

asked: “How does a sick Bodhisattva control his mind?” Vimalakirti 

replied: “A sick Bodhisattva should think thus: ‘My illness comes from 

inverted thoughts and troubles (klesa) during my previous lives but it 

has no real nature of its own. Therefore, who is suffering from it? Why 

is it so?  Because when the four elements unite to form a body, the 

former are ownerless and the latter is egoless.  Moreover, my illness 

comes from my clinging to an ego; hence I should wipe out this 

clinging.” Vimalakirti added: “Now that he knows the source of his 

illness, he should forsake the concept of an ego and a living being. He 

should think of things (dharma) thus: ‘A body is created by the union of 

all sorts of dharmas (elements) which alone rise and all, without 

knowing one another and without announcing their rise and fall.’ In 

order to wipe out the concept of things (dharmas) a sick Bodhisattva 

should think thus: ‘This notion of dharma is also an inversion which is 

my great calamity.  So I should keep from it.’ What is to be kept from? 

From both subject and object.  What does this keeping from subject and 

object mean?  It means keeping from dualities.  What does this keeping 

from dualities mean? It means not thinking of inner and outer dharmas 

(i.e. contraries) by the practice of impartiality. What is impartiality? It 

means equality (of all contraries e.g.) ego and nirvana.  Why is it so?  

Because both ego and nirvana are void. Why are both void?  Because 
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they exist only by names which have no independent nature of their 

own. “When you achieve this equality you are free from all illnesses 

but there remains the conception of voidness which also is an illusion 

and should be wiped out as well.’” A sick Bodhisattva should free 

himself from the conception of sensation (vedana) when experiencing 

any one of its three states (which are painful, pleasurable and neither 

painful nor pleasurable feeling). Before his full development into 

Buddhahood (that is before delivering all living beings in his own 

mind) he should not wipe out vedana for his own benefit with a view to 

attaining nirvana for himself only. Knowing that the body is subject to 

suffering he should think of living beings in the lower realms of 

existence and give rise to compassion (for them). Since he has 

succeeded in controlling his false views, he should guide all living 

beings to bring theirs under control as well. He should uproot theirs 

(inherent) illnesses without (trying to) wipe out non-existence dharmas 

(externals for sense data). For he should teach them how to cut off the 

origin of illness. What is the origin of illness?  It is their clinging  which 

causes their illness. What are the objects of their clinging? They are the 

three realms (of desire, form and beyond form). By what means should 

they cut off their clinging? By means (of the doctrine that) nothing 

whatsoever can be found, and (that) if nothing can be found there will 

be no clinging. What is meant by ‘nothing can be found? It means (that) 

apart from dual views (There is nothing else that can be had). What are 

dual views? They are inner and outer views beyond which there is 

nothing.” Vimalakirti added: “Manjusri, this is how a sick Bodhissattva 

should control his mind. Top wipe out suffering from old age, illness 

and death is the Bodhisattva’s bodhi (enlightened practice). If he fails 

to do so his practice lacks wisdom and is unprofitable. For instance, a 

Bodhisattva is (called) courageous if he overcomes hatred; if in 

addition he wipes out (the concept of) old age, illness and death he is a 

true Bodhisattva. A sick Bodhisattva should again reflcect: Since my 

illness is neither real nor existing, the illnesses of all living beings are 

also unreal and non-existent. But while so thinking if he develops a 

great compassion derived from his love for living beings and from his 

attachment to this false view, he should (immediately) keep from these 

feelings. Why is it so? Because a Bodhisattva should wipe out all 

external causes of troubles (klesa) while developing great compassion. 
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For (this) love and (these) wrong views result from hate of birth and 

death. If he can keep from this love and these wrong views he will be 

free from hatred, and wherever he may be reborn he will not be 

hindered by love and wrong views. His next life will be free from 

obstructions and he will be able to expound the Dharma to all living 

beings and free them from bondage. As the Buddha has said, there is 

no such thing as untying others when one is still held in bondage for it 

is possible to untie others only after one is free from bonds.” 

Vimalakirti concluded: “Manjusri, a sick Bodhisattva should thus 

control his mind while dwelling in neither the (state of) controlled mind 

nor its opposite, that of uncontrolled mind. For if he dwells in (the state 

of) uncontrolled mind, this is stupidity and if he dwells in (that of) 

controlled mind, this is the sravaka stage. Hence a Bodhisattva should 

not dwell in either and so keep from both; this is the practice of the 

Bodhisattva stage.  When staying in the realm of birth and death he 

keeps from its impurity, and when dwelling in nirvana he keeps from 

(its condition of) extinction of reincarnation and escape from suffering; 

this is the practice of the Bodhisattva stage. That which is neither 

worldly nor saintly is Bodhisattva development (into Buddhahood). 

That which is neither impure nor pure is Bodhisattva practice. Although 

he is beyond the demonic state he appears (in the world) to overcome 

demons; this is Bodhisattva conduct. In his quest of all knowledge 

(sarvajna) he does not seek it at an inappropriate moment; this is 

Bodhisattva conduct. Although he looks into the uncreated he does not 

achieve Buddhahood; this is Bodhisattva conduct. Although he looks 

into nidana (or the twelve links in the chain of existence) he enters all 

states of perverse views (to save living beings); this is Bodhisattva 

conduct. Although he helps all living beings he does not give rise to 

clinging; this is Bodhisattva conduct. Although he keeps from the 

phenomenal he does not lean on the voidness of body and mind; this is 

Bodhisattva conduct.  Although he passes through the three worlds (of 

desire, form and beyond form) he does not injure the Dharmata; this is 

the Bodhisattva conduct. Although he realizes the voidness (of thing) 

he sows the seeds of all merits; this is Bodhisattva conduct. Although 

he dwells in formlessness he continues delivering living beings; this is 

Bodhisattva conduct. Although he refrains from (creative) activities he 

appears in his physical body; this is Bodhisattva conduct.  Although he 
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keeps (all thoughts) from rising he performs all good deeds; this is 

Bodhisattva conduct.  Although he practices the six perfections 

(paramitas) he knows all the mental states of living beings; this is 

Bodhisattva conduct. Although he poesses the six supernatural powers 

he refrains from putting an end to all worldy streams; this is 

Bodhisattva conduct. Although he practices the four infinite states of 

mind, he does not wish to be reborn in the Brahma heavens, this 

Bodhisattva conduct. Although he practices meditation, serenity 

(dhyana), liberation and samadhi, he does not avail himself of these to 

be reborn in dhyana heavens; this is Bodhisattva conduct. Although he 

practice the four states of mindfulness he does not keep for ever from 

the karma of body and mind; this is Bodhisattva conduct.  Although he 

practices the four right efforts he persists in physical and mental zeal 

and devotion; this is Bodhisattva conduct.  Although he practices the 

four Hinayana steps to supernatural powers he will continue doing so 

until he achieves all Mahayana supernatural powers; this is 

Bodhisattva conduct.  Although he practices the five spiritual faculties 

of the sravaka stage he discerns the sharp and dull potentialities of 

living beings; this is Bodhisattva conduct.  Although he practices the 

five powers of the sravaka stage he strives to achieve the ten powers of 

the Buddha; this is Bodhisattva conduct.  Although he practices the 

seven Hinayana degrees of enlightenment he discerns the Buddha’s 

all-wisdom (sarvajna); this is Bodhisattva conduct. Although he 

practices the eightfold noble truth (of Hinayana) he delights in treading 

the Buddha’s boundless path; this is Bodhisattva conduct. Although he 

practices samathavipasyana which contributes to the realization of 

bodhi (enlightenment) he keeps from slipping into nirvana; this is 

Bodhisattva conduct. Although he practices the doctrine of not creating 

and not annihilating things (dharma) he still embellishes his body with 

the excellent physical marks of the Buddha; this is Bodhisattva 

conduct. Although he appears as a sravaka or a pratyeka-buddha, he 

does not stray from the Buddha Dharma; this is Bodhisattva conduct. 

Although he has realized ultimate purity he appears in bodily form to 

do his work of salvation; this is Bodhisattva conduct. Although he sees 

into all Buddha lands which are permanently still like space, he causes 

them to appear in their purity and cleanness; this is Bodhisattva 

conduct. Although he has reached the Buddha stage which enables him 
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to turn the wheel of the Law (to preach the Dharma) and to enter the 

state of nirvana, he does not forsake the Bodhisattva path; this is 

bodhisattva conduct.” 

 

IV. Roles of Sunyata or Emptiness  In Cultivation of Mahayana 

Zen: 

An Overview of Sunyata or Emptiness: A Sanskrit root for 

“Emptiness” is “sunyata”. The Sanskrit word “sunya” is derived from 

the root “svi,” to swell. Sunya literally means: “relating to the 

swollen.” According to Edward Conze in Buddhism: Its Essence and 

Development, in the remote past, our ancestors, with a fine instinct for 

the dialectical nature of reality, frequently used the same verbal root to 

denote the two opposite aspects of a situation. They were as distinctly 

aware of the unity of opposites, as of their opposition. Unreality of 

things or all things (phenomena) lack inherent existence, having no 

essence or permanent aspect whatsoever. All phenomena are empty. 

All phenomena exist are conditioned and, relative to other factors. 

According to the Mahayana Buddhism, a person lacks of inherent 

existence. He or she is a combination of the five aggregates. Emptiness 

of phenomena means all phenomena lack of inherent existence, but a 

combinations of elements, causes and conditions. In the Madhyamaka 

Sastra, Nagarjuna said: “One who is in harmony with emptiness is in 

harmony with all things.” The word “emptiness” is different from 

everyday term. It transcends the usual concepts of emptiness and form. 

To be empty is not to be non-existent. It is to be devoid of a permanent 

identity. To avoid confusion, Buddhists often use the term “true 

emptiness” to refer to things that devoid of a permanent identity. In 

fact, the meaning of “emptiness” in Buddhism is very profound and 

sublime and it is rather difficult to recognize because “emptiness” is 

not only neither something, nor figure, nor sound, nor taste, nor touch, 

nor dharma, but all sentient beings and phenomena come to existence 

by the rule of “Causation” or “dependent co-arising.” The Buddha 

emphasized on “emptiness” as an “elimination” of false thoughts and 

wrong beliefs. According to Buddhism, “emptiness” should also be 

known as “no-self” or “anatta.” However, in most of the Buddha’s 

teachings, He always expounds the doctrine of “no-self” rather than the 

theory of “emptiness” because the meaning of “emptiness” is very 
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abstract and difficult to comprehend. According to Culla Sunnata and 

Mala Sunnata, the Buddha told Ananda that He often dwelt in the 

liberation of the void. When Ananda requested a clarification, the 

Buddha explained: “Liberation of the void means liberation through 

insight that discerns voidness of self.” Indeed, Buddhaghosa confirmed: 

“In meditation, ‘emptiness’ and ‘no-self’ are inseparable. 

Contemplation of ‘emptiness’ is nothing but contemplation of ‘no-

self’.” Emptiness or immaterial or void is one of the three gates to the 

city of nirvana. According to the Culla Sunnata Sutta, the Buddha 

affirmed Ananda: “Ananda, through abiding in the ‘emptiness’, I am 

now abiding in the complete abode or the fulness of transcendence.” 

So, what is the emptiness from that the Buddha abides in the fulness of 

transcendence? It is nothing else but “Nirvana”. It is empty of cankers 

of sense-pleasure, becoming and ignorance. Therefore, in meditation, 

practitioners try to reduce or eliminate the amount of conscious 

contents until the mind is completely motionless and empty. The 

highest level of meditation, the ceasing of ideation and feeling, is often 

used as a stepping stone to realization of Nirvana. From the standpoint 

of the Absolute, Sunyata means “Devoid of, or completely free of 

thought construct, devoid of plurality.” In other words, sunyata as 

applied to tattva signifies that it is inexpressible in human language; 

that ‘is’, ‘not is’, ‘both is’, and ‘not is’, ‘neither is’ nor ‘not is’, no 

thought, category or predicative can be applied to it. It is 

transcendental to thought; it is free of plurality, that it is a Whole which 

can not be sundered into parts. 

Emptiness in the Prajnaparamita Heart Sutra: According to the 

Emptiness in the Prajnaparamita Heart Sutra, the Buddha told Sariputra 

about Emptiness as follows: “In Emptiness there are no form, no 

feelings, no perceptions, no actions, no consciousnesses; no eye, no 

ear, no nose, no tongue, no body, and no mind; no form, sound, odour, 

taste, touch or mind object; no eye-elements until we come to no 

elements of consciousnesses; no ignorance and no extinction of 

ignorance; no old age and death, and no extinction of old age and 

death; no truth of sufferings, no truth of cause of sufferings, of the 

cessation of sufferings or of the path. There is no knowledge and no 

attainment whatsoever. By reason of non-attachment, the Bodhisattva 

dwelling in Prajnaparamita has no obstacles in his mind. Because there 
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is no obstacle in his mind, he has no fear, and going far beyond all 

perverted view, all confusions and imaginations... This is a real 

Nirvana!” 

Cultivation to Emancipate From Seven Kinds of Emptiness: 

According to Buddhist teachings, Prakriti or the nature of the void is what 

makes fire hot and water cold, it is the primary nature of each 

individual object. When it is declared to be empty, it means that there 

is no Atman in it, which constitutes its primary nature, and that the very 

idea of primary nature is an empty one. That there is no individual 

selfhood at the back of what we consider a particular object has 

already been noted, because all things are products of various causes 

and conditions, and there is nothing that can be called an independent, 

solitary, self-originating primary nature. All is ultimately empty, and if 

there is such a thing as primary nature, it cannot be otherwise than 

empty. In The Lankavatara Sutra, the Buddha reminded Mahamati 

about ‘Emptiness’ as thus: “Listen, Mahamati, to what I tell you. The 

idea of Sunyata belongs to the domain of imaginative contrivance, and 

as people are apt to cling to the terminology of this domain, we have 

the doctrines of Sunyata, Anutpada, Advaya, and Nihsvabhava, i.e., 

with the view of freeing from the clinging.”  Briefly, there are seven 

kinds of Emptiness. First, the Emptiness of Appearance (Lakshana): 

What is meant by Emptiness of Appearance? Existence is 

characterized by mutual dependence; individuality and generality are 

empty when one is regarded apart from the other; when things are 

analyzed to the last degree, they are to be comprehended as not 

existent; there are, after all, no aspects of individuation such as “this,” 

“that,” or “both;” there are no ultimate irreducible marks of 

differentiation. For this reason, it is said that self-appearance is empty. 

By this is meant that appearance is not a final fact. According to Zen 

Master D.T. Suzuki in Essays in Zen Buddhism, Book III, in Hsuan-

Chuang’s version of the Mahaprajnaparamita, this is one of the 

eighteen forms of emptiness. Lakshana is the intelligible aspect of each 

individual object. In some cases Lakshana is not distinguishable from 

primary nature, they are inseparably related. The nature of fire is 

intelligible through its heat, that of water through its coolness. The 

Buddhist monk finds his primary nature  in his observance of the rules 

of morality, while the shaven head and patched robe are his 
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characteristic appearance. The Prajnaparamita tells us that these 

outside, perceptible aspects of things are empty, because they are mere 

appearances resulting from various combinations of causes and 

conditions; being relative they have no reality. By the emptiness of 

self-aspect or self-character (Svalakshana), therefore, is meant that 

each particular object has no permanent and irreducible characteristics 

to be known as its own. Second, the Emptiness of Self-substance 

(Bhavasbhava): What is meant by Emptiness of Self-substance? It is 

because there is no birth of self-substance by itself. That is to say, 

individualization is the construction of our own mind; to think that there 

are in reality individual objects as such, is an illusion; they have no 

self-substance, therefore, they are said to be empty. The unreality, or 

immateriality of substance, the “mind-only” theory, that all is mind or 

mental, a Mahayana doctrine. Corporeal entities are unreal, for they 

disintegrate. According to Zen Master D.T. Suzuki in Essays in Zen 

Buddhism, Book III, in Hsuan-Chuang’s version of the 

Mahaprajnaparamita, this is one of the eighteen forms of 

emptiness.Svabhava means ‘to be by itself,’ but there is no such being 

it is also empty. Is then opposition of being and non-being real? No, it 

is also empty, because each term of the opposition is empty. Third, the 

Emptiness of Non-action (Apracarita): What is meant by Emptiness of 

Non-action? It means that harboured in all the Skandhas there is, from 

the first, Nirvana which betrays no sign of activity. That is, their 

activities as perceived by our senses are not real, they  are in their 

nature quiet and not doing. Therefore, we speak of non-acting of the 

Skandhas, which is characterized as emptiness. Fourth, the Emptiness 

of action (Pracarita): What is meant by the Emptiness of Action? It 

means that the Skandhas are free of selfhood and all that belongs to 

selfhood, and that whatever activities are manifested by them are due 

to the combination of causes and conditions. That is, they are not by 

themselves independent creating agencies, they have nothing which 

they can claim as belonging to their  “self,” and their karmic activities 

are generated by the conjunction of many causes or accidents. For 

which reason there is what we designate the Emptiness of Action. 

Fifth, the Emptiness of the Unnamability (Sarvadharma): What is meant 

by the Emptiness of the Unnamability (khoâng theå ñöôïc goïi teân) of All 

Things? As this existence is dependent upon our imaginative 
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contrivance, there is no self-substance in it which can be named and 

described by the phraseology of our relative knowledge. This 

unnamability is designated here as a form of emptiness. Sixth, the 

Emptiness of the Highest Degree by Which is Meant Ultimate Reality or 

Supreme Wisdom (Paramartra): What is meant by Great Emptiness of 

Ultimate Reality, which is Supreme Wisdom. When the supreme 

wisdom is realized in our inner consciousness, it will then be found that 

all the theories, wrong ideas, and all the traces of beginningless 

memory are altogether wiped out and perfectly empty. This is another 

form of emptiness. Seventh, the Emptiness of Reciprocity (Itaretara): 

What is meant by Emptiness of Reciprocity?  When whatever quality 

possessed by one thing is lacking in another, this absence is designated 

as emptiness. For instance, in the house of Srigalamatri there are no 

elephants, no cattle, no sheep, etc., and I call this house empty. This 

does not mean that there are no Bhiksus here. The Bhiksus are 

Bhiksus, the house is the house, each retaining its own characteristics. 

As to elephants, horses, cattle, etc., they will be found where they 

properly belong, only they are absent in a place which is properly 

occupied by somebody else. In this manner, each object has its special 

features by which it is distinguished from another, as they are not found 

in the latter. This absence is called Emptiness of Reciprocity. In The 

Lankavatara Sutra, the Buddha reminded Mahamati about the 

cultivation of emancipation from attachments to these seven kinds of 

‘Emptiness’ as thus: “Listen, Mahamati, to what I tell you. The idea of 

Sunyata belongs to the domain of imaginative contrivance, and as 

people are apt to cling to the terminology of this domain, we have the 

doctrines of Sunyata, Anutpada, Advaya, and Nihsvabhava, i.e., with 

the view of freeing from the clinging.”  Briefly, there are seven kinds 

of Emptiness: emptiness of appearance, emptiness of self-substance, 

emptiness of non-action, emptiness of action, emptiness by which is 

meant the Unnamability of Existence, emptiness of the highest degree 

by which is meant Ultimate Reality or Supreme Wisdom, and 

emptiness of reciprocity.  

Correct Understanding of Eighteen Forms of Emptiness:According 

to Zen Master D.T. Suzuki in Essays in Zen Buddhism, Book III, in 

Hsuan-Chuang’s version of the Mahaprajnaparamita, eighteen forms of 

emptiness are enumerated. First, the Emptiness of the Inner Things 
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(Adhyatma-sunyata): “The inner things” mean the six consciousnesses 

(vijnana). When they are said to be empty, our psychological activities 

have no ego-soul behind them, as is commonly imagined by us. This is 

another way of upholding the doctrine of Anatman or Anatta. Second, 

the Emptiness of the Outer Things (bahirdha-sunyata): “The outer 

things” are objects of the six consciousnesses, and their emptiness 

means that there are no self-governing substances behind them. As 

there is no Atman at the back of the psychological phenomena, so there 

is no Atman at the back of the external world. This is technically 

known as the “egolessness of things.” Primitive Buddhism taught the 

theory Anatman in us, but it was by the Mahayanists, it is said, that the 

theory was applied to external objects also. Third, the Emptiness of 

Inner-and-Outer Things (adhyatma-bahirdha-sunyata): We generally 

distinguish between the inner and the outer, but since there is no reality 

in this distinction it is here negated; the distinction is no more than a 

form of thought construction, the relation can be reversed at any 

moment, there is no permanent stability here. Change the position, and 

what is inner is outer, and what is outer is inner. This relativity is called 

here “emptiness.” Fourth, the Emptiness of Emptiness (sunyata-

sunyata): When things outside and inside are all declared empty, we 

are led to think that the idea of emptiness remains real or that this 

alone is something objectively attainable. The emptiness of emptiness 

is designed to destroy this attachment. To maintain the idea of 

emptiness means to leave a speck of dust when all has been swept 

clean. Fifth, the Emptiness of Highest Degree (paramartra): Emptiness 

of the highest degree by which is meant Ultimate Reality or Supreme 

Wisdom. What is meant by Great Emptiness of Ultimate Reality, which 

is Supreme Wisdom. When the supreme wisdom is realized in our 

inner consciousness, it will then be found that all the theories, wrong 

ideas, and all the traces of beginningless memory are altogether wiped 

out and perfectly empty. This is another form of emptiness. The “great 

emptiness” means the unreality of space. Space was conceived in old 

days to be something objectively real, but this is regarded by the 

Mahayana as empty. Things in space are subject to the laws of birth 

and death, that is, governed by causation, as this all Buddhists 

recognize; but space itself is thought by them to be eternally there. The 

Mahayanists teach that this vast vacuity also has no objective reality 
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that the idea of space or extension is mere fiction. Sixth, the Emptiness 

of the Ultimate Truth: The highest Void or reality ((paramartha-

sunyata) (highest void, supreme void, the void beyond thought or 

discussion)), the Mahayana nirvana, though it is also applied to 

Hinayana nirvana. A conception of the void, or that which is beyond 

the material, only attained by Buddhas and bodhisattvas. The “ultimate 

truth” means the true being of all things, the state in which they truly 

are, apart from all forms of subjectivity. This is something not subject 

to destruction, not to be held up as this or that, to which nothing can be 

affixed. Therefore, this ultimate truth is empty. If real, it is one of those 

objects that are conditioned and chained to the law of causation. 

Nirvana is but another name. When Nirvana has something attachable 

to it, it will no more be Nirvana. It will be seen that ‘emptiness’ is here 

used in somewhat different sense from the ‘great emptiness,’ when 

objects inner or outer are declared ‘empty.’ Seventh, the Emptiness of 

Things Created (samskrita-sunyata): Samskrita means things that have 

come to existence owing to conditions of causation. In this sense they 

are created. To say that the Samskrita are empty is another way of 

saying that the world external as well as internal is empty. Eighth, the 

Emptiness of Things Uncreated (asamskrita-sunyata): Space is that 

which gives no hindrance and itself penetrates through any hindrance 

freely and manifests no change. One of the assamskrta dharmas, 

passive void or space. Asamskrita are things not subject to causation, 

such as space. Existence is sometimes divided into Samskrita and 

Asamskrita, sometimes into inner and outer, sometimes into  the five 

skandhas, etc., according to points of view necessitated by course of 

reasoning. All these disctinctions are, however, only  relative and have 

no corresponding objectivity, and are, therefore, all empty. The 

Asamskrita exist because of their being contrasted to the Samskrita. 

When the latter have no reality, the former are also no more. They 

both are mere names, and empty. Ninth, the Ultimate Emptiness: 

Atyanta-sunyata emphasizes the idea of all ‘things’ being absolutely  

empty. ‘Ultimate’ means ‘absolute.’ The denial of objective reality to 

all things is here unconditionally upheld. The ‘emptiness’ means 

practically the same thing. The room is swept clean by the aid of a 

broom; but when the broom is retained it is not absolute emptiness. 

Neither the broom, nor the sweeper should be retained in order to 
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reach the idea of Atyanta-sunyata. As long as there is even on dharma 

left, a thing or a person or a thought, there is a point of attachment from 

which a world of pluralities, and, therefore, of woes and sorrows, can 

be fabricated. Emptiness beyond every possible qualification, beyond 

an infinite chain of dependence, this is Nirvana. Tenth, the Emptiness of 

Limitlessness (anavaragra-sunyata): Anavaragra-sunyata means when 

existence is said to be beginningless, people think that there is such a 

thing as beginninglessness, and cling to the idea. In order to do away 

with this attachment, its emptiness is pronounced. The human intellect 

oscillates between opposites. When the idea of a beginning is 

exploded, the idea of beginninglessness replaces it, while in truth these 

are merely relative. The great truth of Sunyata must be above those 

opposites, and yet not outside of them. Therefore, the Prajnaparamita 

takes pains to strike the ‘middle way’ and yet not to stand by it; for 

when this is done it ceases to be the middle way. The theory of 

Emptiness is thus to be elucidated from every possible point of view. 

Eleventh, the Emptiness of Dispersion (anavakara-sunyata): 

Anavakara-sunyata means there is nothing perfectly simple in this 

world. Everything is doomed to final decomposition. It seems to exist 

as a unit, to retain its form, to be itself, but there is nothing here that 

cannot be reduced to its component parts. It is sure to be dispersed. 

Things belonging to the world of thought may seem not to be subject to 

dissolution. But here change takes place in another form. Time works, 

no permanency prevails. The four skandhas, Vedana, Samjna, 

Samskara, and Vijnana, are also meant for ultimate dispersion and 

annihilation. They are in any way empty. Twelfth, the Emptiness of 

Primary Nature (prakriti-sunyata): Prakriti is what makes fire hot and 

water cold, it is the primary nature of each individual object. When it is 

declared to be empty, it means that there is no Atman in it, which 

constitutes its primary nature, and that the very idea of primary nature 

is an empty one. That there is no individual selfhood at the back of 

what we consider a particular object has already been noted, because 

all things are products of various causes and conditions, and there is 

nothing that can be called an independent, solitary, self-originating 

primary nature. All is ultimately empty, and if there is such a thing as 

primary nature, it cannot be otherwise than empty. Thirteenth, the 

Emptiness of Selfhood (svalakshana-sunyata): What is meant by 
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Emptiness of Appearance? Existence is characterized by mutual 

dependence; individuality and generality are empty when one is 

regarded apart from the other; when things are analyzed to the last 

degree, they are to be comprehended as not existent; there are, after 

all, no aspects of individuation such as “this,” “that,” or “both;” there 

are no ultimate irreducible marks of differentiation. For this reason, it 

is said that self-appearance is empty. By this is meant that appearance 

is not a final fact. Lakshana is the intelligible aspect of each individual 

object. In some cases Lakshana is not distinguishable from primary 

nature, they are inseparably related. The nature of fire is intelligible 

through its heat, that of water through its coolness. The Buddhist monk 

finds his primary nature  in his observance of the rules of morality, 

while the shaven head and patched robe are his characteristic 

appearance. The Prajnaparamita tells us that these outside, perceptible 

aspects of things are empty, because they are mere appearances 

resulting from various combinations of causes and conditions; being 

relative they have no reality. By the emptiness of self-aspect or self-

character (Svalakshana), therefore, is meant that each particular object 

has no permanent and irreducible characteristics to be known as its 

own. Fourteenth, the Emptiness of Things (sarvadharma-sunyata): The 

assertion that all things (sarvadharma) are empty is the most 

comprehensive one, for the term ‘dharma’ denotes not only an object 

of sense, but also an object of thought. When all these are declared 

empty, no further detailed commentaries are needed. But the 

Prajnaparamita evidently designs to leave no stone unturned in order to 

impress its students in a most thoroughgoing manner with the doctrine 

of Emptiness. According to Nagarjuna, all dharmas are endowed with 

these characters: existentiality, intelligibility, perceptibility, objectivity, 

efficiency, causality, dependence, mutuality, duality, multiplicity, 

generality, individuality, etc. But all these characterizations have no 

permanence, no stability; they are all relative and phenomenal. The 

ignorant fail to see into the true nature of things, and become attached 

thereby to the idea of a reality which is eternal, blissful, self-governing, 

and devoid of defilements. To be wise simply means to be free from 

these false views, for there is nothing in them to be taken hold of as not 

empty. Fifteenth, the Emptiness of Unattainability (anupalambha-

sunyata): This kind of emptiness is known as unattainable 
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(anupamabha). It is not that the mind is incapable of laying its hand on 

it, but that there is really nothing to be objectively comprehensible. 

Emptiness suggests nothingness, but when it is qualified as 

unattainable, it ceases to be merely negative. It is unattainable just 

because it cannot be an object of relative thought cherished by the 

Vijnana. When the latter is elevated to the higher plans of the Prajna, 

the ‘emptiness unattainable’ is understood. The Prajnaparamita is 

afraid of frightening away its followers when it makes its bold assertion 

that all is empty, and therefore it proceeds to add that the absence of 

all these ideas born of relativity does not mean bald emptiness, but 

simply an emptiness unattainable. With the wise this emptiness is a 

reality. When the lion roars, the other animals are terrified, imagining 

this roaring to be something altogether extraordinary, something in a 

most specific sense ‘attained’ by the king of beasts. But to the lion the 

roaring is nothing, nothing specifically acquired by or added to them. 

So with the wise, there is no ‘emptiness’ in them which is to be 

regarded as specifically attained as an object of thought. Their 

attainment is really no-attainment. Sixteenth, the Emptiness of Non-

being (abhava-sunyata): Abhava is the negation of being, which is one 

sense of emptiness. Seventeenth, the Emptiness of Self-nature 

(svabhava-sunyata): What is meant by Emptiness of Self-nature (Self-

substance)? It is because there is no birth of self-substance by itself. 

That is to say, individualization is the construction of our own mind; to 

think that there are in reality individual objects as such, is an illusion; 

they have no self-substance, therefore, they are said to be empty. 

Svabhava means ‘to be by itself,’ but there is no such being it is also 

empty. Is then opposition of being and non-being real? No, it is also 

empty, because each term of the opposition is empty. Eighteenth, the 

Abhava-Svabhava-Sunyata: The emptiness of the non-being of self-

nature. 

Emptiness in the Madhyamaka Philosophy: The most striking 

feature of Madhyamaka philosophy is its ever, recurring use of “sunya” 

and “sunyata.” So central is this idea to the system that it is generally 

known as “Sunyavada,” i.e., the philosophy that asserts “Sunya” as the 

characterization of Reality. Sunya is a most perplexing word in 

Buddhist philosophy. Non-Buddhists have interpreted it only as 

nihilism. But that is not what it means. Etymonogically it is derived 
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from the root “svi” which means “to swell” or “to expand.” Curiously 

enough, the word Brahman is derived from the root “brh” or “brhm” 

which also means “to swell” or “to expand.” According to the Buddha’s 

teaching on Sunya tattva and the ‘sunya principle’, the word sunya 

seems to have been used in an ontological sense in most of Buddhist 

contexts. The implication of the etymological signification of the word 

does not seem to have been fully worked out. According to some 

scholars the word “sunya” has no ontological signification. It has only a 

soteriological suggestion. But the word “sunya” has obviously been 

used also in an ontological sense with an axiological overtone and 

soteriological background. In the ontological sense, “sunya” is the void 

which is also fullness. Because it is nothing in particular, it has the 

possibility  of everything. It has been identified with Nirvana, with the 

Absolute, with Supreme Reality or Paramartha, with Reality or Tattva. 

Sunyata is an abstract noun derived from “sunya.” It means deprivation 

and suggests fulfillment. The word “sunya” and “sunyata” will best be 

understood in connexion with “svabhava.” Svabhava literally means 

‘own being.’ Candrakirti says that this word has been used in Buddhist 

philosophy in two ways: 1) the essence or special property of a thing, 

e.g., ‘heat is the svabhava or special property of fire.’ In this world an 

attribute which always accompanies an object, never parts from it, that, 

not being indissolubly connected with any thing else, is known as the 

svabhava, i.e., special property of that object; 2) svabhava (own-being) 

as the contrary of parabhava (other-being). Candrakirti says, 

“Svabhava is the own being, the very nature of a thing.” While 

Nagarjuna says: “That is really svabhava which is not brought about by 

anything else, unproduced (akrtrimah), that which is not dependent on, 

not relative to anything other than itself, non-contingent, 

unconditioned.” The word “sunya” has to be understood from two 

points of view: 1) from the point of view of phenomena or empirical 

reality, it means “svabhava-sunya,” i.e. devoid of svabhava or 

independent, substantial reality of its own; 2) from the point of view of 

the Absolute, it means “prapanca-sunya,” i.e. devoid of prapanca or 

verbalization , thought construct and plurality. According to Buddhism, 

there is not a thing in the world which is unconditionally, absolutely 

real. Everything is related to, contingent upon, conditioned by 

something else. In reference to “vyavahara” or empirical reality, 
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sunyata means devoidness of self-being, of unconditioned nature 

(naihsvabhava). In other words, it connotes conditioned co-production 

or thorough going relativity (pratiyasamutpada). This idea is conveyed 

in another way by the term, “derived name” (upadayaprajnapti) which 

means that the presence of a name does not mean the reality of the 

named. Candrakirti says “A chariot is so named by taking into account 

its parts like wheel, etc; it does not mean that the chariot is something 

different in its own right apart from its constituent parts.” This is 

another instant of relativity. As relativity, sunyata also connotes the 

relative, non-absolute nature of specific views. Sunyata exposes the 

folly of accepting any absolute beginning or total cessation and thus 

connotes taking things as they are and avoiding the extremes ‘is’ and 

‘is not’ (madhyamapratipat). Over and above these views, there are 

other senses in which the word sunyata has been used in Madhyamaka 

philosophy. In reference to “ultimate reality” (paramartha), sunyata 

connotes the non-conceptual nature of the absolute. In reference to the 

practitioner, sunyata implies his attitude of skillfulness of non-clinging 

to the relative as the absolute or to the absolute as something specific 

(aunpalambha). The Mahaprajna-paramita Sastra brings out another 

implication of the sunyata principle, the irrepressible longing for the 

Real, beyond the passing show of mundane life. Sunyata is not merely 

a word of ontological signification. It has also an axiological 

implication. Since all empirical things are devoid of substantial reality, 

therefore they are ‘worthless’. It is because of our ignorance that we 

attach so much value to worldly things. Once sunyata is properly 

understood, the inordinate craving for such things will automatically 

disappear. Sunyata is not merely an intellectual concept. Its realization 

is a means in salvation. When rightly grasped, it leads to the negation 

of the multiplicity of the dharmas and of detachment from the ‘passing 

show’ of the tempting things of life. Meditation on sunyata leads to 

transcendental wisdom (prajna) which brings about the emancipation of 

the practitioner from spiritual darkness. Nagarjuna puts the 

quintessence of his teachings about sunyata in the following verse: 

“Emancipation is obtained by the dissolution of selfish deeds and 

passions. All selfish deeds and passions are by imaginative constructs 

which value worthless things as full of worth. The imaginative 

constructs (vikalpas) are born of activity of the mind ceases when 
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Sunyata, emptiness or hollowness of things is realized.” Sunyata is 

used in Madhayamka philosophy as a symbol of the inexpressible. In 

calling Reality sunya, the Madhyamika only means to say that it is 

inexpressible (avacya, anabhilapya). In the very first verse of 

Madhyamaka Karida, Nagarjuna makes the standpoint of Sunyavada 

luminously Prominent. The standpoint consists of the eight notions: 1) 

beyond destruction, 2) beyond production, 3) beyond dissolution, 4) 

beyond eternity, 5) beyond oneness, 6) beyond plurality, 7) beyond 

ingress, 8) beyond egress. 

 

V. Cultivation of Contemplation in Mahayana Zen:  

Sunnatanupassana or Contemplation of Emptiness: Meditation on 

Emptiness means contemplation of all things as void or immaterial. 

Zen practitioner should always practice meditation on the emptiness of 

all things. Contemplation the Nature of Emptiness in the Assembly of the 

Five Aggregates: bodily form, feeling, perception, mind functionings, 

and consciousnesses. Pass from considering one aggregate to another. 

See that all transform, are impermanent and without self. The assembly 

of the five aggregates is like the assembly of all phenomena: all obey 

the law of interdependence. Their coming together and disbanding 

from one another resembles the gathering and vanishing of clouds 

around the peaks of mountains. We should practice the contemplation 

on Emptiness so that we will have the ability to neither cling to nor 

reject the five aggregates. To contemplate on emptiness to know that 

like and dislike are only phenomena which belong the assemblage of 

the five aggregates. To contemplate on emptiness so that we are able 

to see clearly that the five aggregates are without self and are empty, 

but that they are also wondrous, wondrous as is each phenomenon  in 

the universe, wondrous as the life which is present everywhere. To 

contemplate on emptiness so that we are able to see that the five 

aggregates do not really undergo creation and destruction for they 

themselves are ultimate reality. By this contemplation we can see that 

impermanence is a concept, non-self is a concept, and emptiness is also 

a concept, so that we will not become imprisoned in the concepts of 

impermanence, non-self, and emptines. We will see that emptiness is 

also empty, and that the ultimate reality of emptiness is no different 

from the ultimate reality of the five aggregates. Let Go Habitual Ways 
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of Thinking: In meditation on true emptiness, practitioners let go 

habitual ways of thinking about being and non-being by realizing that 

these concepts were formed by incorrectly perceiving things as 

independent and permanent. See the Entire Universe in Interwoven and 

Interdependent Relations in All Things: When we look at a chair, we 

see the wood, but we fail to observe the tree, the forest, the carpenter, 

or our own mind. When we meditate on it, we can see the entire 

universe in all its inter-woven and interdependent relations in the chair. 

The presence of the wood reveals the presence of the tree. The 

presence of the leaf reveals the presence of the sun. Meditator can see 

the one in the many, and the many in the one. Even before they see the 

chair, they can see its presence in the heart of living reality. The chair 

is not separate. It exists only in its interdependent relations with 

everything else in the universe. It is because all other things are. If it is 

not, then all other things are not either. Every time we use the word 

“chair” or the concept “chair” forms in our mind, reality severed in 

half. There is “chair” and there is everything which is “not chair.” This 

kind of separation is both violent and absurd. The sword of 

conceptualization functions this way because we do not realize that the 

chair is made entirely from non-chair elements. Since all non-chair 

elements are present in the chair, how can we separate them? An 

awakened individual vividly sees the non-chair elements when looking 

at the chair, and realizes that the chair has no boundaries, no beginning, 

and no end. To Deny Existence of Anything is to Deny the Presence of 

the Whole Universe: To deny the existence of a chair is to deny the 

presence of the whole universe. A chair which exists cannot become 

non-existent, even if we chop it up into small pieces or burn it. If we 

could succeed in destroying one chair, we could destroy the entire 

universe. The concept of “beginning and end” is closely linked with the 

concept of “being and non-being.” For example, from what moment in 

time can we say that a particular bicycle has come into existence and 

from what moment is it no longer existent? If we say that it begins to 

exist the moment the last part is assembled, does that mean we cannot 

say, “This bicycle needs just one more part,” the prior moment? And 

when it is broken and cannot be ridden, why do we call it “a broken 

bicycle?” If we meditate on the moment the bicycle is and the moment 



292 

 

it is no longer, we will notice that the bicycle cannot be placed in the 

categories “being and non-being” or “beginning and end.” 

Meditation on Conditions of Nidanas of Emptiness: Contemplation 

on the Causality or contemplation on the twelve links of  Dependent 

Origination or Causality to rid of ignorance. Contemplation on Cause 

and Condition to see that all things in the world either visible or 

invisible are impermanent. They come into being through the process 

of conditions. Our body, after adulthood, grows older, debilitates and 

dies; while our mind is always changing, at times filled with anger or 

love, at times happy or sad. Zen practitioners should always remember 

that if the contemplation of the mind arose spontaneously from the 

mind itself, then causes and conditions are not necessary. The mind 

exists due to causes and conditions. The mind has no power to arise 

spontaneously on its own. The mind has no power to arise 

spontaneously, but neither do conditions arise spontaneously. If the 

mind and conditions each lack substantial being, how can they have 

Being when they are joined together? It is difficult to speak of 

substantial Being, or of them arising when they are joined together; 

when they are separate they do not arise at all. Now, if just one arising 

is lacking in substantial Being, how can one speak of the hundred 

realms and the thousand suchlike characteristics as having substantial 

Being? Since the mind is empty of substantial Being, therefore all 

things which arise dependent on the mind are empty. 

Contemplation on the Six Virtues of Perfection: Six kinds of 

practices by which Bodhisattvas reach enlightenment. According to the 

Sanskrit language, Paramita means crossing-over. Contemplation on 

the six Paramitas mean the six things that ferry one beyond the sea of 

mortality to nirvana because these are six stages of spiritual perfection 

followed by the Bodhisattva in his progress to Buddhahood. The six 

virtues of perfection are not only characteristic of Mahayana Buddhism 

in many ways, they also contain virtues commonly held up as cardinal 

by all religious systems. They consist of the practice and highest 

possible development. Thus, practicing the six paramitas will lead the 

practitioner to cross over from the shore of the unenlightened to the 

dock of enlightenment: charity (dana-paramita), discipline (sila-

paramita), patience (ksanti-paramita), devotion (virya-paramita), 

meditation (dhyana-paramita), and wisdom (prajna-paramita). 
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VI. The Exoteric & Esoteric Methods of Zen After Bodhidharma:  

It should be reminded that the practice of religion through the 

mystic trance. Zen practice is not a subject that uninitiated scholars can 

deal with competently through intellection or formal pedantry. Only 

those who have had the self-experience can discuss this topic with 

authoritative intimacy. Therefore, it would be impossible to practice 

correct methods of Zen if one would not follow the advice of the 

accomplished Zen Masters, not to reflect on their life-stories; stories 

that abound with accounts of the actual experience gained during their 

struggles in Zen. The discourses and autobiographies of these Masters 

have proved, in past centuries, to be invaluable documents for Zen 

students, and they are accepted and cherished by all Zen seekers from 

all over the world as infallible guides and companions on the journey 

towards Enlightenment. From the time of Bodhidharma till the time of 

Zen master Tsung-kao Ta-hui, approach to Zen practice is to teach the 

student how to observe his mind in tranquility. Zen master Tsung-kao 

Ta-hui was the pioneer in the koan exercise. That is to say from the 

eleventh century, the Lin-chi approach is to put the student's mind to 

work on the solution of an unsolvable problem known as koan or head 

phrase exercise. We can consider the approach of Zen before the 

eleventh century as overt or exoteric, while the approach of Zen after 

the eleventh century as covert or esoteric one. The approach of covert 

or esoteric one is much more complicated compared to that of the overt 

or exoteric one, for the covert or esoteric approach or head phrase 

exercise is completely out of the beginner's reach. He is put purposely 

into absolute darkness until the light unexpectedly dawns upon him. 

 

VII.Mahayana Zen Practices Before the System of Koan:  

Zen master Yuan-wu Ke-Ch’in-Fo-Kuo was one of the famous 

monks in the Sung Dynasty and the author of a Zen text book known as 

the ‘Pi-Yen-Lu’ on the system of koans. Soon later, Zen master Ta-

Hui, one of Yuan-Wu’s chief disciples, played a major role in shaping 

koan practice. He was a great advocate of ‘satori,’ and one of his 

favorite sayings was: “Zen has no words; when you have ‘satori’ you 

have everything.” Hence his strong arguments for it, which came, as 

has already been shown, from his own experience. Until then, he was 
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quite ready to write a treatise against Zen in which he planned to 

disclaim everything accredited to Zen by its followers. His interview 

with his master Yuan-Wu, however, rushed all his former 

determination, making him come out as a most intense advocate of the 

Zen experience. According to Zen master Daisetz Teitaro Suzuki in 

"An Introduction to Zen Buddhism (p.80)," when there was as yet no 

system of koan, Zen was more natural and purer perhaps, but it was 

only the few elect who could get into the spirit of it. Supposing you had 

lived in those days, what would you do if you were roughly shaken by 

the shoulder? How would you take it if you were called a dry dirt-

scraper? Or if you were simply requested to hand the cushion over 

there, and, when you had handed it to the master, to be struck with it? 

If you had a determination to fathom the depths of Zen as strong as 

steel, and a faith in the "reasonableness" of Zen which was as firm as 

the earth, you, after many years of meditation, might succeed in 

mastering Zen; but such examples are rare in our modern days. We are 

so distracted with all kinds of business that we are unable to walk all by 

ourselves into the labyrinthine passageway of Zen. In the early days of 

the T'ang dynasty people were more simple-hearted and believing, 

their minds were not crammed with intellectual biases. But this state of 

affairs could not, in the nature of things, last very long. In order to 

maintain the vitality of Zen it was necessary to find some device 

whereby Zen could be made more approachable and to that extent 

more popular; the koan exercise had to be established for the benefit of 

the rising generations and also for the coming ones. Though it is in the 

being of Zen that it can never be a popular religion in the sense that 

Shin Buddhism or Christianity is, yet the fact that it has kept up its line 

of transmission unbroken for so many centuries is, in my view, 

principally due to the system of koan. In China, where Zen originated, 

it no longer exists in its pure form; the line of transmission is no nore, 

so transfused is it with the Pure Land practice of invoking the Buddha-

name. It is only in Japan that Zen is still virile and still finds its 

orthodox exponents; and there is every reason to believe that this is 

due to the system of reviewing the koans in connection with the 

practice of "zazen". There is no doubt that this system is largely 

artificial and harbors grave pitfalls, but the life of Zen runs through it 

when it is properly handled. To those who pursue it judiciously under a 
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really competent master, Zen experience is possible and a state of 

enlightenment will surely come. The systematizing of Zen began as 

early as the Five Dynasties in China, that is, in the tenth century; but its 

completion was due to the genius of Hakuin (1683-1768) who lived in 

the Tokugawa era. Whatever one may say against the abuses of the 

koan, it was the koan that saved Japanese Zen from total annihilation. 

Consider how Chinese Zen is faring these days; so far as we can gather 

it is more or less a mere name; and again notice the general tendency 

shown in the practice of Zen by adherents of the Soto school in present-

day Japan. We cannot deny that there are many good points in Soto, 

which ought to be carefully studied, but as to the living of Zen there is 

perhaps greater activity in the Rinzai, which employs the koan system. 

One may say: "If Zen is really so far beyond the intellectual ken as you 

claim it to be, there ought not to be any system in it; in fact, there could 

not be any, for the very conception of a system is intellectual. To be 

thorough consistent, Zen should remain a simple absolute experience 

excluding all that savours of process or system or discipline. The koan 

must be an excrescence, a superfluity, indeed a contradiction." 

Theoretically, or rather from the absolute point of view, this is quite 

correct. Therefore, when Zen is asserted "straightforwardly" it 

recognizes no koan and knows of no round-about way of proclaiming 

itself. Just a stick, a fan, or a word! Even when you say, "It is a stick," 

or "I hear a sound," or "I see the fist," Zen is no more there. It is like a 

flash of lightning, there is no room, no time, in Zen even for a thought 

to be conceived. We speak of a koan or a system only when we come 

to the practical or conventional side of it. 

 

VIII.Zen Theories & Practices In the Traditions of The 

Mahayana Zen: 

1) Zen Theories & Practices in the Tathagata Zen:  

A Summary of the Tathagata Zen: Tathagata Zen follows the 

methods and the six paramitas taught in Mahayana sutras. All schools 

of Buddhism, whether Patriarchal Zen (Thieàn Toâng) or Pure Land 

(Tònh Ñoä) or Tantrism (Maät toâng) are merely expedients “Fingers 

pointing to the moon.” The true mind inherent in all sentient beings. 

The Tathagata Zen is one of the four Dhyanas. This is the highest kind 

of Dhyana practiced by the Mahayana believers of Buddhism. The 
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practitioner has realized the inner truth deeply hidden in the 

consciousness, yet he does not remain intoxicated with the bliss 

thereby attained, he goes out into the world performing wonderful 

deeds of salvation for the sake of other beings. According to Prof. 

Junjiro Takakusu in The Essentials of Buddhist Philosophy, to 

understand Tathagata meditation, one must study the history of the 

meditative teaching of the Buddha. When we speak of the Tathagata 

meditation, we presuppose the rise of patriarchal meditation by the 

advent of Bodhidharma in China in 520 A.D. In Tathagata meditation, 

the Buddha first taught the Threefold Basis of Learning (trisiksa): 

Higher Discipline (adhi-sila), Higher meditation (adhi-citta), and 

Higher Wisdom (adhi-prajna). In the sixfold perfection of wisdom, 

concentration (samadhi) is one of the most important factors. The 

Buddha further taught meditation as the ‘basis of action’ (karma-

sthana), such as meditation on the ten universal objects, on impurity, on 

impermanence, on breaths, etc. The object of meditation with the 

Buddha seems to have been to attain first, tranquility of mind, and then 

activity of insight. This idea is common to both Hinayana and 

Mahayana. To intensify the original idea and to apply it extensively, 

each school seems to have introduced detailed items of contemplation. 

Ordinary Method of Practicing Tathagata Zen: The below process of 

meditation is common to all Buddhist schools including Hinayana as 

well as Mahayana. Arrange your seat properly, sit erect, cross-legged, 

and have your eyes neither quite closed nor quite open, looking three 

to seven meters ahead. You should sit properly but your body will 

move on account of your breaths. To correct such movement, count 

your  in-breath and out-breath as one and slowly count as far as ten, but 

never beyond ten. Although your body may become upright and calm, 

your thought will move about. You must therefore meditate upon the 

impurity of human beings in illness, death and after death. When you 

are well prepared to contemplate, you will begin to train yourself by 

concentration on the ten universals. This is a meditative unification of 

diverse phenomena into one of the ten universals, that is, blue, yellow, 

red, white, earth, water, fire, air, space, consciousness. In this you must 

meditate upon the universe until it becomes to your eyes one wash of a 

color or one aspect of an element. If you meditate upon water, the 

world around you will become only running water.    
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2) Zen Theories & Practices in the  Patriarchal Zen:  

The Patriarchal Zen Is Still Mythical: The history of Zen is 

mythical. It is said that one day Brahma came to the Buddha who was 

residing at the Vulture Peak, offered a Kumbhala flower, and 

requested him to preach the Law. The Buddha ascended the Lion seat 

and taking that flower touched it with his fingers without saing a word. 

No one in the assembly could understand the meaning. The venerable 

Mahakasyapa alone smiled with joy. The world-Honoured One said: 

“The doctrine of the Eye of the True Law is hereby entrusted to you, 

Oh Mahakasyapa! Accept and hand it down to posterity.” Once when 

Ananda asked Mahakasyapa what the Buddha’s transmission was, 

Mahakasyapa said: “Go and take the banner-stick down!” Ananda 

understood him at once. Thus the mind-sign was handed down 

successively. The teaching was called the ‘school of the Buddha-mind.’ 

The Patriarchal Follows Neither Science Nor Philosohy: According to 

Prof. Junjiro Takakusu in The Essentials of Buddhist Philosophy, the 

meditation of the patriarchal Zen was not an analytical like science, nor 

was it a synthetical method like philosophy. It was a method of thinking 

without ordinary thinking, transcending all methods of logical  

argument. To think without any method of thinking is to give  

opportunity for the awakening of the intuitional knowledge or wisdom. 

All methods of meditation as taught by Hinayana, by Yogacara (quasi-

Mahyana), by the abrupt method of calmness and insight 

(samathavipasyana) of T’ien-T’ai, or by the mystical yoga of Shingon 

can be used if the aspirant likes, but are in no way necessary. The ideas 

peculiar to Zen may be summarized as follows: “from mind to mind it 

was transmitted, not expressed in words or written in letters; it was a 

special transmission apart from the sacred teaching. Directly point to 

the human mind, see one's real nature and become an enlightened 

Buddha.” The idea was very well expressed in Hakuin’s hymn on 

sitting and meditating: “All beings are fundamentally Buddhas; it is like 

ice (which represents our actual condition) and water (which represents 

an underlying Buddha-nature); without water there will be no ice, etc. 

This very earth is the lotus-land and this body is Buddha.”  
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Chöông Möôøi Hai 

Chapter Twelve 

 

Thieàn Taäp Theo Truyeàn Thoáng 

Toái Thöôïng Thöøa Thieàn 

 

I. Toång Quan Veà Toái Thöôïng Thöøa Thieàn:  

Toái thöôïng thöøa thieàn laø ñænh cao cuøng toät cuûa thieàn trong Phaät 

giaùo. Thieàn naày ñöôïc thöïc haønh bôûi chö Phaät trong quaù khöù nhö Phaät 

Thích Ca Maâu Ni vaø Phaät A Di Ñaø. Ñaây laø söï bieåu loä cuûa söï soáng tuyeät 

ñoái, söï soáng trong hình thöùc tinh khieát nhaát. Ñaây laø caùch toïa thieàn maø 

thieàn sö Ñaïo Nguyeân beânh vöïc, noù khoâng dính daùng gì ñeán vieäc phaán 

ñaáu ñeå ngoä hay ñaït ñöôïc baát cöù moät ñoái töôïng naøo khaùc. Trong phöông 

phaùp thöïc haønh cao nhaát naày, phöông tieän vaø cöùu caùnh laø moät. Thieàn 

Ñaïi Thöøa vaø Thieàn Toái Thöôïng Thöøa kyø thaät boå sung cho nhau. Khi 

ñöôïc thöïc haønh ñuùng baïn ngoài trong nieàm tin kieân ñònh raèng toïa thieàn 

chính laø theå hieän Chaân taùnh khoâng oâ nhieãm cuûa mình, vaø ñoàng thôøi baïn 

ngoài trong nieàm tin troïn veïn raèng caùi ngaøy aáy seõ ñeán, khi baïn keâu leân: 

“OÂ, noù ñaây roài!” Baïn seõ nhaän ra chaân taùnh naày khoâng laàm laãn. Vì theá, 

veà maët töï thöùc, baïn khoâng caàn coá gaéng ñeå ngoä. Toái thöôïng thöøa Thieàn 

bao goàm nhöõng phaùp moân tu taäp Thieàn Ñoán Ngoä vaø Maëc Chieáu Thieàn 

(cuûa toâng Taøo Ñoäng), nhaán maïnh ñeán söï chuyeån hoùa vaø giaùc ngoä töø beân 

trong.  

 

II. Thieàn Lyù & Thieàn Taäp Cuûa Toái Thöôïng Thöøa Thieàn 

Tu Taäp Thieàn Ñoán Ngoä: Ñoán ngoä laø söï Chöùng ngoä dieãn ra moät 

caùch ñöôøng ñoät; vaø ñoù laø moät kinh nghieäm trong nhaát thôøi. Thöïc söï, 

khoâng phaûi laø ñöôøng ñoät vaø nhaát thôøi, thì khoâng phaûi laø ngoä. Ñoán laø ñaëc 

ñieåm cuûa doøng Thieàn Hueä Naêng, keå töø khôûi nguyeân cuûa noù vaøo cuoái 

theá kyû thöù baûy. Ñoái thuû cuûa Ngaøi laø Thaàn Tuù, nhaán maïnh treân söï khai 

trieån tuaàn töï cuûa taâm thöùc. Nhö vaäy caùc ñoà ñeä cuûa Hueä Naêng hieån 

nhieân laø nhöõng ngöôøi tích cöïc chuû tröông giaùo lyù ñoán ngoä. Kinh nghieäm 

ñoán ngoä naày môû ra moät nhaõn giôùi hoaøn toaøn môùi meû ngay trong moät 

khoaûnh khaéc (ekamuhurtena) vaø toaøn theå ñôøi soáng baáy giôø ñöôïc ñaùnh 

giaù töø moät quan ñieåm môùi meû haún. Thieàn Ñoán Ngoä laø phaùp moân giuùp 
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haønh giaû töùc thì giaùc ngoä. Phaùp moân naày thöôøng lieân heä ñeán toâng Hoa 

Nghieâm hay Thieàn toâng (ñoán giaùo khoâng duøng ngoân ngöõ vaên töï). Lyù 

thuyeát giaùc ngoä baát thaàn do Thieàn Nam Toâng chuû tröông, ngöôïc laïi vôùi 

Thieàn Baéc Toâng hay phaùi ñaïi giaùc tuaàn töï cuûa Tieåu Thöøa. Tröôøng phaùi 

naày do Luïc toå Hueä Naêng, toå thöù saùu cuûa doøng Thieàn trung Hoa chuû 

xöôùng. Ñoán ngoä daønh cho nhöõng baäc thöôïng caên thöôïng trí. Khi cuoái 

cuøng haønh giaû phaù vôõ ñöôïc böùc töôøng nhaän thöùc vaø hoát nhieân thaâm 

nhaäp ñöôïc vaøo yù nghóa cuûa thöïc taïi. Traïng thaùi buøng vôõ ñoät ngoät naøy 

ñöôïc goïi laø “Ngoä”. Ngoä laø moät kinh nghieäm tröïc giaùc thaâm saâu chöù 

khoâng phaûi laø cöùu caùnh cuûa töï thaân, nhöng noù chæ nhaèm giuùp haønh giaû 

tieáp tuïc coâng phu tu taäp. Sau khi ngoä, haønh giaû vaãn caàn phaûi tieáp tuïc 

laøm hieån loä Phaät taùnh cuûa baûn thaân. Maëc duø Thieàn toâng noùi veà “ñoán 

ngoä” nhöng hình nhö haønh giaû cuõng phaûi thaønh töïu nhöõng ñaïo quaû moät 

caùch töø töø. Hoát nhieân ñaây laø söï suïp ñoå cuûa böùc töôøng caûn trôû  cuoái cuøng 

ñeå haønh giaû kinh qua moät tueä giaùc môùi nguyeân. Thieàn phaùi ñöôïc truyeàn 

töø Toå Boà Ñeà Ñaït Ma. Theo Thieàn sö D.T. Suzuki trong Thieàn Luaän, 

Taäp I, söï phaân hoùa döôùi thôøi Nguõ Toå Hoaèng Nhaãn thaønh hai toâng phaùi 

cuûa Hueä Naêng vaø Thaàn Tuù giuùp cô duyeân cho Thieàn phaùt trieån thuaàn 

tuùy hôn baèng caùch töôùc boû nhöõng yeáu toá khoâng caàn thieát, hoaëc noùi ñuùng 

hôn, nhöõng yeáu toá khoâng tieâu hoùa ñöôïc. Roát cuøng phaùi Thieàn Ñoán ngoä 

cuûa Hueä Naêng toàn taïi vöôït qua Thaàn Tuù, chöùng toû Thieàn Ñoán Ngoä öùng 

hôïp moät caùch tuyeät haûo nhaát vôùi neáp taâm lyù vaø caûm nghó cuûa ngöôøi 

Trung Hoa. Thieàn ñoán ngoä coù boán ñaëc tính ñaëc thuø: Baát laäp vaên töï; giaùo 

ngoaïi bieät truyeàn; tröïc chæ nhaân taâm; kieán taùnh thaønh Phaät. Theo Kinh 

Phaùp Baûo Ñaøn, Phaåm thöù Tö, Luïc Toå daïy: “Naøy thieän tri thöùc, ngöôøi 

tieåu caên nghe phaùp moân ñoán giaùo naày ví nhö laø coû caây, coäi goác cuûa noù 

voán nhoû, neáu bò möa to thì ñeàu ngaõ nghieâng khoâng theå naøo taêng tröôûng 

ñöôïc, ngöôøi tieåu caên laïi cuõng nhö vaäy, voán khoâng coù trí hueä Baùt Nhaõ 

cuøng vôùi ngöôøi ñaïi trí khoâng sai bieät, nhôn sao nghe phaùp hoï khoâng theå 

khai ngoä? Vì do taø kieán chöôùng naëng, coäi goác phieàn naõo saâu, ví nhö 

ñaùm maây lôùn che kín maët trôøi, neáu khoâng coù gioù thoåi maïnh thì aùnh saùng 

maët trôøi khoâng hieän. Trí Baùt Nhaõ cuõng khoâng coù lôùn nhoû, vì taát caû 

chuùng sanh töï taâm meâ ngoä khoâng ñoàng, taâm theå beân ngoaøi thaáy coù tu 

haønh tìm Phaät, chöa ngoä ñöôïc töï taùnh töùc laø tieåu caên. Neáu khai ngoä ñoán 

giaùo khoâng theå tu ôû beân ngoaøi, chæ nôi taâm mình thöôøng khôûi chaùnh 

kieán, phieàn naõo traàn lao thöôøng khoâng bò nhieãm töùc laø thaáy taùnh. Naày 

thieän tri thöùc, ñôøi sau ngöôøi ñöôïc phaùp cuûa ta, ñem phaùp moân ñoán giaùo 
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naày, ñoái vôùi haøng ngöôøi ñoàng kieán ñoàng haønh phaùt nguyeän thoï trì nhö laø 

thôø Phaät, coá gaéng tu thaân khoâng daùm lui suït thì quyeát ñònh vaøo quaû vò 

Thaùnh, nhöng phaûi truyeàn trao, töø tröôùc ñeán giôø, thaàm truyeàn trao phoù 

chôù khoâng ñöôïc daáu kín chaùnh phaùp. Neáu khoâng phaûi laø haøng ñoàng 

kieán ñoàng haønh, ôû trong phaùp moân khaùc thì khoâng ñöôïc truyeàn trao, e 

laøm toån haïi ngöôøi kia, cöùu caùnh voâ ích, sôï ngöôøi ngu khoâng hieåu, cheâ 

bai phaùp moân naày roài traêm kieáp ngaøn ñôøi ñoaïn chuûng taùnh Phaät.” 

Tu Taäp Phaùp Hoa Tam Muoäi: Phaùp nhaát thöïc cuûa lyù tam ñeá vieân 

dung, ví nhö moät boâng sen (thaâu heát caùc pheùp maø quy veà thöïc töôùng). 

Ba ñeá maø toâng Thieân Thai ñaõ döïng leân Heä thoáng ‘Tam Quaùn’ naày döïa 

treân trieát lyù cuûa ngaøi Long Thoï, ngöôøi ñaõ soáng ôû Ñoâng Nam AÁn Ñoä vaøo 

theá kyû thöù hai. Thöù Nhaát Laø Khoâng Ñeá: Lyù “Khoâng töôùng”. Khoâng dó 

phaùp nhaát thieát phaùp (khoâng ñeå phaù caùi hoaëc kieán tö, nghóa laø phaù taát caû 

caùc phaùp quaùn saùt caùi taâm chaúng ôû trong, chaúng ôû ngoaøi, chaúng ôû giöõa, 

töùc laø khoâng coù thaät). ‘Khoâng’ coøn laø söï phaù boû aûo töôûng cuûa caûm quan 

vaø söï kieán taïo tri thöùc toái thöôïng (prajna). Thöù Nhì Laø Giaû Ñeá: Lyù “Giaû 

töôùng”. Giaû dó laäp nhaát thieát phaùp (Giaû duøng ñeå phaù caùc hoaëc traàn sa vaø 

ñeå laäp taát caû caùc phaùp quaùn saùt thaáy caùi taâm ñoù coù ñuû caùc phaùp, caùc 

phaùp ñeàu do taâm maø coù, töùc laø giaû taïm, khoâng beàn, voâ thöôøng). ‘Giaû’ laø 

söï chaám döùt nhöõng laäu hoaëc cuûa traàn theá vaø giaûi thoaùt khoûi caùc ñieàu 

xaáu. Thöù Ba Laø Trung Ñeá: Lyù “Thöïc töôùng”. Trung dó dieäu nhaát thieát 

phaùp (Trung ñeå phaù caùi hoaëc voâ minh vaø thaáy ñöôïc söï huyeàn dieäu taát 

caû caùc phaùp, quaùn saùt thaáy caùi taâm chaúng phaûi khoâng khoâng, cuõng 

chaúng phaûi giaû taïm, vöøa laø khoâng vöøa laø giaû, töùc laø trung Ñaïo). ‘Trung’ 

laø söï phaù boû aûo giaùc do voâ minh maø ra vaø coù ñöôïc moät ñaàu oùc giaùc ngoä. 

Tu Taäp Giaùc YÙ Tam Muoäi: Giaùc yù tam muoäi bao goàm nhöõng tam 

muoäi sau ñaây: Thöù nhaát laø Tam Ma Ñòa Boà Ñeà Taâm. Traïng thaùi giaùc 

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

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

thaùi yeân tónh hoaøn toaøn. Thöù nhì laø Dieät Thoï Töôûng Tam Muoäi. Dieät 

Taän Ñònh hay Ñònh Tam muoäi, laøm cho taâm vaø taâm sôû cuûa Luïc Thöùc 

daäp taét hoaøn toaøn nhöõng caûm thoï vaø suy töôûng. Ñaây laø moät trong nhöõng 

phöông thöùc thieàn cao nhaát daãn tôùi ñònh taâm (taâm yù khoâng nhieãm khoâng 

nöông vaøo moät caûnh naøo, khoâng töông öùng vôùi moät phaùp naøo. Ñaây laø 

pheùp ñònh cuûa baäc Thaùnh. Khi vaøo pheùp naày thì taâm trí vöôït tôùi coõi voâ 

saéc giôùi, truôùc khi ñi vaøo coõi Phi Töôûng Phi Phi Töôûng Ñònh, roài ñaéc 

quaû Phaät vaø nhaäp Nieát Baøn). Thöù ba laø Thanh Tònh Giaûi Thoaùt Tam 



302 

 

Muoäi. Tam muoäi sôû khoâng coù oâ nhieãm, thoaùt ly moïi heä luïy raøng buoäc, 

vaø hoaøn toaøn thanh thaûn töï taïi. Thöù tö laø Baát Thoï Tam Muoäi. Trong 

phaåm 25 Kinh Phaùp Hoa, Ngaøi Voâ Taän YÙ Boà Taùt thöøa meänh Phaät trao 

cho Ngaøi Quaùn AÂm moät traøng böûu hoa, nhöng Ngaøi Quaùn AÂm khoâng 

daùm nhaän, noùi raèng chöa coù meänh Phaät. Thaùi ñoä naày goùp phaàn cho vieäc 

“Baát Thoï Tam Muoäi” hay “Taát Caùnh Khoâng” cuûa Ngaøi. Thöù tö laø Baát 

Thoï Tam Muoäi. Trong phaåm 25 Kinh Phaùp Hoa, Ngaøi Voâ Taän YÙ Boà 

Taùt thöøa meänh Phaät trao cho Ngaøi Quaùn AÂm moät traøng böûu hoa, nhöng 

Ngaøi Quaùn AÂm khoâng daùm nhaän, noùi raèng chöa coù meänh Phaät. Thaùi ñoä 

naày goùp phaàn cho vieäc “Baát Thoï Tam Muoäi” hay “Taát Caùnh Khoâng” 

cuûa Ngaøi. Thöù naêm laø Ñaïi Bi Tam Muoäi hay tam muoäi cuûa loøng ñaïi bi, 

qua ñoù chö Phaät vaø chö Boà Taùt phaùt trieån loøng ñaïi bi cuûa hoï. Thöù saùu laø 

Bình ñaúng tam muoäi, moät loaïi thieàn ñònh phaùt trieån taâm bình ñaúng. Thöù 

baûy laø Hieän nhaát thieát saéc thaân tam muoäi. Thöù taùm laø Voâ Töôùng Tam 

Muoäi, moät loaïi tam muoäi thaåm ñònh veà leõ khoâng coù töôùng. Thöù chín laø 

Voâ taâm tam muoäi Thöù möôøi laø Nhaát Töôùng Tam Muoäi. Theo Kinh Phaùp 

Baûo Ñaøn, Phaåm thöù Möôøi, Luïc Toå nhaén vôùi töù chuùng raèng: “Caùc thieän 

tri thöùc! Caùc oâng moãi ngöôøi neân tònh taâm laéng nghe toâi noùi phaùp, neáu 

muoán thaønh töïu chuûng trí phaûi ñaït ñöôïc nhaát töôùng tam muoäi vaø nhaát 

haïnh tam muoäi. Neáu ôû taát caû choã maø khoâng truï töôùng, ôû trong töôùng kia, 

khoâng sanh yeâu gheùt, cuõng khoâng thuû xaû, chaúng nghó caùc vieäc lôïi ích, 

thaønh hoaïi, vaân vaân, an nhaøn ñieàm tònh, hö dung ñaïm baïc, ñaây goïi laø 

nhaát töôùng tam muoäi. Neáu ôû taát caû choã ñi, ñöùng, naèm, ngoài thuaàn moät 

tröïc taâm, khoâng ñoäng ñaïo traøng, chôn thaønh Tònh ñoä, ñaây goïi laø nhaát 

haïnh tam muoäi. Neáu ngöôøi ñuû hai tam muoäi naày nhö ñaát ñaõ coù chöùa haït 

gioáng, nuoâi döôõng lôùn leân, thaønh thuïc ñöôïc haït kia, nhaát töôùng, nhaát 

haïnh cuõng laïi nhö theá. Nay toâi noùi phaùp ví nhö khi möa öôùt khaép caû quaû 

ñaát, Phaät taùnh cuûa caùc oâng ví nhö haït gioáng gaëp ñöôïc söï thaám öôùt naày 

thaûy ñeàu phaùt sanh, nöông lôøi chæ daïy cuûa toâi, quyeát ñònh ñöôïc Boà Ñeà, 

y theo haïnh cuûa toâi, quyeát ñònh chöùng ñöôïc dieäu quaû, haõy nghe toâi noùi 

keä: “Ñaát taâm chöùa haït gioáng, möa röôùi thaûy naåy maàm, ñoán ngoä hoa tình 

roài, quaû Boà Ñeà töï thaønh.” Thöù möôøi moät laø Vöông Tam Muoäi (Tam 

Muoäi Vöông, Tam Muoäi Vöông Tam Muoäi hay Thuû Laêng nghieâm 

Ñònh), loaïi Tam Muoäi thaéng dieäu nhöùt trong taát caû caùc thöù tam muoäi, 

cuõng laø teân khaùc cuûa Thuû Laêng Nghieâm ñònh. 
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III. “Ñoán Giaùo” Theo Quan Ñieåm Cuûa Luïc Toå Hueä Naêng:  

Trong Kinh Phaùp Baûo Ñaøn, Phaåm thöù Tö, Luïc Toå daïy: “Naøy thieän tri 

thöùc, ngöôøi tieåu caên nghe phaùp moân ñoán giaùo naày ví nhö laø coû caây, coäi 

goác cuûa noù voán nhoû, neáu bò möa to thì ñeàu ngaõ nghieâng khoâng theå naøo 

taêng tröôûng ñöôïc, ngöôøi tieåu caên laïi cuõng nhö vaäy, voán khoâng coù trí hueä 

Baùt Nhaõ cuøng vôùi ngöôøi ñaïi trí khoâng sai bieät, nhôn sao nghe phaùp hoï 

khoâng theå khai ngoä? Vì do taø kieán chöôùng naëng, coäi goác phieàn naõo saâu, 

ví nhö ñaùm maây lôùn che kín maët trôøi, neáu khoâng coù gioù thoåi maïnh thì 

aùnh saùng maët trôøi khoâng hieän. Trí Baùt Nhaõ cuõng khoâng coù lôùn nhoû, vì 

taát caû chuùng sanh töï taâm meâ ngoä khoâng ñoàng, taâm theå beân ngoaøi thaáy 

coù tu haønh tìm Phaät, chöa ngoä ñöôïc töï taùnh töùc laø tieåu caên. Neáu khai 

ngoä ñoán giaùo khoâng theå tu ôû beân ngoaøi, chæ nôi taâm mình thöôøng khôûi 

chaùnh kieán, phieàn naõo traàn lao thöôøng khoâng bò nhieãm töùc laø thaáy taùnh. 

Naày thieän tri thöùc, ñôøi sau ngöôøi ñöôïc phaùp cuûa ta, ñem phaùp moân ñoán 

giaùo naày, ñoái vôùi haøng ngöôøi ñoàng kieán ñoàng haønh phaùt nguyeän thoï trì 

nhö laø thôø Phaät, coá gaéng tu thaân khoâng daùm lui suït thì quyeát ñònh vaøo 

quaû vò Thaùnh, nhöng phaûi truyeàn trao, töø tröôùc ñeán giôø, thaàm truyeàn 

trao phoù chôù khoâng ñöôïc daáu kín chaùnh phaùp. Neáu khoâng phaûi laø haøng 

ñoàng kieán ñoàng haønh, ôû trong phaùp moân khaùc thì khoâng ñöôïc truyeàn 

trao, e laøm toån haïi ngöôøi kia, cöùu caùnh voâ ích, sôï ngöôøi ngu khoâng hieåu, 

cheâ bai phaùp moân naày roài traêm kieáp ngaøn ñôøi ñoaïn chuûng taùnh Phaät.  

 

Zen Practices In the Tradition of   

Zen of the Highest Vehicle 

 

I. An Overview of Zen of the Highest Vehicle:  

This is the culmination and crown of Buddhist Zen. This Zen was 

practiced by all Buddhas of the past, namely Sakyamuni and Amitabha.  

It is the expression of the Absolute Life, life in its purest form. It is the 

meditation that T’ao-Yuan chiefly advocated and it involves no 

struggle for awakening or any other objects. In this highest practice, 

means and end are just one, Mahayana Zen and Zen of the highest 

vehicle are in fact complementary for one another. When rightly 

practiced, you sit in the firm conviction that meditation is the 

actualization of your undefiled True-nature, and at the same time you 

sit in complete faith that the day will come when, exclaiming “Oh, this 
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is it!” You will unmistakably realize this True-nature. Therefore you 

need not self-consciously strive for enlightenment. Zen of the highest 

vehicle includes methods of practicing of Sudden-enlightened Zen and 

Silent illumination Zen which emphasizes on inner transformation and 

inner realization.  

 

II. Zen Theories & Practices of Zen of the Highest Vehicle 

Cultivation of the Sudden-Enlightened Zen: Sudden enlightenment 

means enlightenment which comes upon one abruptly and is a 

momentary experience. In fact, if it is not abrupt and momentary, it is 

not enlightenment. This abruptness is what characterizes the Hui-Neng 

school of Zen ever since its proclamation late in the seventh century. 

His opponent Shen-Hsiu was insistent on a gradual unfoldment of Zen 

consciousness. Hui-Neng’s followers were thus distinguished as strong 

upholders of the doctrine of abruptness. This abrupt experience of 

enlightenment, then, opens up in one moment (ekamuhurtena) an 

altogehter new vista, and the whole existence appraised from quite a 

new angle of observation. Sudden enlightened meditation is a teaching 

which enables one to attain Enlightenment immediately. It is usually 

associated with the Avatamsaka and Zen schools. Sudden teaching 

expounds the abrupt realization of the ultimate truth without relying 

upon verbal explanations or progression through various stages of 

practice. The doctrine of “Sudden” Enlighenment (instantly to 

apprehend, or attain to Buddha-enlightenment) associated with the 

Southern school of Zen in China, in contrast with the Northern school 

of “Gradual” Enlightenment, or Hinayana or other methods of gradual 

attainment. This school was founded by the sixth patriarch Hui-Neng.  

Immediate awakening or Immediate teaching or practice for 

awakening for the advanced. When one finally breaks down a mental 

barrier and suddenly penetrates into the meaning of reality, the 

resulting experience is called “Sudden enlightenment”. A deep 

intuitive experience such as “sudden enlightenment” is not a goal in 

itself, but rather is called to further practice. After a sudden 

enlightenment, one still needs to reveal one’s Buddha nature even 

more. Although Zen talks about “sudden enlightenment”, it seems like 

realizations are gained in a gradual manner. What is sudden is the 

collapsing of the last barrier in a series and the experience of new 
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insight. Zen sect transmitted from Bodhidharma. According to Zen 

master D.T. Suzuki in the Essays in Zen Buddhism, Book I, the 

differentiation of two schools under the fifth patriarch, by Hui-Neng 

and Shen-Hsiu, helped the further progress of pure Zen by eliminating 

unessential or rather undigested elements. Eventually the school of 

Hui-Neng survived the other proves that his Zen was in perfect accord 

with Chinese psychology and modes of thinking. Sudden-enlightened 

Zen is distinguished by four characteristics: It is not established by 

words; it is a special transmission outside the teachings; it directly 

points to the human mind; and through it one sees one’s own nature 

and becomes a Buddha. In the Dharma Jewel Platform Sutra, Chapter 

Four, the Sixth Patriarch taught: “Good Knowing Advisors, when 

people of limited faculties hear this Sudden Teaching, they are like the 

plants and trees with shallow roots which, washed away by the great 

rain, are unable to grow. But at the same time, the Prajna wisdom 

which people of limited faculties possess is fundamentally no different 

from the Prajna that men of great wisdom possess. Hearing this 

Dharma, why do they not become enlightened? It is because the 

obstacle of their deviant views is a formidable one and the root of their 

afflictions is deep. It is like when thick clouds cover the sun. If the wind 

does not blow, the sunlight will not be visible. ‘Prajna’ wisdom is itself 

neither great nor small. Living beings differ because their own minds 

are either confused or enlightened. Those of confused minds look 

outwardly to cultivate in search of the Buddha. Not having awakened 

to their self-nature yet, they have small roots. When you become 

enlightened to the Sudden Teaching, you do not grasp onto the 

cultivation of external things. When your own mind constantly gives 

rise to right views, afflictions and defilement can never stain you. That 

is what is meant by seeing your own nature. Good Knowing Advisors, 

those of future generations who obtain my Dharma, should take up this 

Sudden Teaching. The  Dharma door including those of like views and 

like practice should vow to receive and uphold it as if serving the 

Buddhas. To the end of their lives they should not retreat, and they will 

certainly enter the holy position. In this way, it should be transmitted 

from generation to generation. It is silently transmitted. Do not hide 

away the orthodox Dharma and do not transmit it to those of different 

views and different practice, who believe in other teachings, since it 
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may harm them and ultimately be of no benefit. I fear that deluded 

people may misunderstand and slander this Dharma-door and, 

therefore will cut off their own nature, which possesses the seed of 

Buddhahood for hundreds of ages and thousands of lifetimes.” 

Cultivation of the Saddharma-pundarika-samadhi: The 

contemplation of the Lotus, the samadhi which sees  into the three 

dogmas. Three prongs established by the T’ien-T’ai sect. The system 

of threefold observation is based on the philosophy of Nagarjuna, who 

lived in south-eastern India about the second century A.D. First, the 

Dogma of Unreality or the Noumenal: Unreality, that things do not exist 

in reality. Sunya  (universality) annihilates all relatives. The ‘Empty’ 

mode destroys the illusion of sensuous perception and constructs 

supreme knowledge (prajna). Second, the Dogma of Dependent Reality 

or Phenomenal: Reality, things exist though  in “derived” or 

“borrowed” form, consisting of elements which are permanent. 

Particularity establishes all relativities. The ‘Hypothetical’ mode does 

away with the defilement of the world and establishes salvation from 

all evils. Third, the Dogma of Transcendence: The absolute which 

unites both noumenal and phenomenal. The “middle” doctrine of the 

Madhyamaka School, which denies both positions in the interests of he 

transcendental, or absolute. The middle path transcends and unites all 

relativities.  The ‘Medial’ mode destroys hallucination arising from 

ignorance (avidya) and establishes the enlightened mind.    

Cultivation of Samadhi of Awakening Ideas: Samadhi on 

awakening ideas (Bodhyanga-samadhi) which includes the following 

samadhis: First, samadhi-bodhi mind, a state of enlightenment in which 

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

absorbed in intense, purposeless concentration, thereby entering a state 

of inner serenity. Second, samadhi of complete extinction of sensation 

and thought, a samadhi in which there is complete extinction of 

sensation and thought, one of the highest form of meditation (kenosis), 

resulting from concentration. Third, samadhi of complete freedom, a 

samadhi free from all impurity and in which complete freedom is 

obtained. Fourth, samadhi free from receptivity of things. In the Lotus 

Sutra, Chapter 25, the Infinite Resolve Bodhisattva obeying the 

Buddha’s commands, offered Kuan-Yin a jewel-garland, which the 

latter refused saying he had not received the Buddha’s command to 
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accept it. This attitude is attributed to his free from receptivity of 

samadhi, the samadhi of utter “voidness” or spirituality. Fifth, samadhi 

of great compassion or the samadhi of great pity, in which Buddhas and 

bodhisattvas developed their great pity. The samadhi in which 

Vairocana evolves the group and it is described as the "mother of all 

Buddha-sons.” Sixth, samadhi of impartiality, a meditation to develop 

the impartial mind. Seventh, samadhi of manifestation of physical body 

in all forms. Eighth, samadhi of no-mark, a samadhi in which gets rid of 

the idea of form, or externals. Ninth, samadhi on no-thought, a samadhi 

in which active thought has ceased. Tenth, samadhi of one mark or the 

Samadhi of One Mark and the Samadhi of One Conduct. According to 

the Dharma Jewel Platform Sutra, Chapter Tenth, the Sixth Patriarch 

told the assembly: “All of you Good Knowing Advisors should purify 

your minds and listen to my explanation of the Dharma. If you wish to 

realize all knowledge, you must understand the Samadhi of One Mark 

and the Samadhi of One Conduct. If you do not dwell in marks 

anywhere and do not give rise to hate and love, do not grasp or reject 

and do not calculate advantage or disadvantage, production and 

destruction while in the midst of marks, but instead, remain tranquil, 

calm and yielding, then you will have achieved the Samadhi of One 

Mark. In all places, whether walking, standing, sitting or lying down, to 

maintain a straight and uniform mind, to attain the unmoving 

Bodhimandala and the true realization of the Pure Land. That is called 

the Samadhi of One Conduct. One who perfects the two samadhis is 

like earth in which seeds are planted; buried in the ground, they are 

nourished and grow, ripening and bearing fruit. The One Mark and One 

Conduct are just like that. Now, I speak the Dharma, which is like the 

falling of the timely rain, moistening the great earth. Your Buddha-

nature is like the seeds, which receiving moisture, will sprout and grow. 

Those who receive my teaching will surely obtain Bodhi and those who 

practice my conduct certainly certify to the wonderful fruit. Listen to 

my verse: “The mind-ground contains every seeds; under the universal 

rain they all sprout; flower and feeling-Sudden Enlightenment; the 

Bodhi-fruit accomplishes itself.” Eleventh, the king of samadhi, the 

highest degree of samadhi, obtained by invoking Buddha or sitting in 

meditation or trance. 
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III. “SuddenTeachings” According to the Sixth Patriarch’s 

Point of View: 

 In the Dharma Jewel Platform Sutra, Chapter Four, the Sixth Patriarch 

taught: “Good Knowing Advisors, when people of limited faculties hear 

this Sudden Teaching, they are like the plants and trees with shallow 

roots which, washed away by the great rain, are unable to grow. But at 

the same time, the Prajna wisdom which people of limited faculties 

possess is fundamentally no different from the Prajna that men of great 

wisdom possess. Hearing this Dharma, why do they not become 

enlightened? It is because the obstacle of their deviant views is a 

formidable one and the root of their afflictions is deep. It is like when 

thick clouds cover the sun. If the wind does not blow, the sunlight will 

not be visible. ‘Prajna’ wisdom is itself neither great nor small. Living 

beings differ because their own minds are either confused or 

enlightened. Those of confused minds look outwardly to cultivate in 

search of the Buddha. Not having awakened to their self-nature yet, 

they have small roots. When you become enlightened to the Sudden 

Teaching, you do not grasp onto the cultivation of external things. 

When your own mind constantly gives rise to right views, afflictions 

and defilement can never stain you. That is what is meant by seeing 

your own nature. Good Knowing Advisors, those of future generations 

who obtain my Dharma, should take up this Sudden Teaching. The  

Dharma door including those of like views and like practice should vow 

to receive and uphold it as if serving the Buddhas. To the end of their 

lives they should not retreat, and they will certainly enter the holy 

position. In this way, it should be transmitted from generation to 

generation. It is silently transmitted. Do not hide away the orthodox 

Dharma and do not transmit it to those of different views and different 

practice, who believe in other teachings, since it may harm them and 

ultimately be of no benefit. I fear that deluded people may 

misunderstand and slander this Dharma-door and, therefore will cut off 

their own nature, which possesses the seed of Buddhahood for 

hundreds of ages and thousands of lifetimes. 
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Chöông Möôøi Ba 

Chapter Thirteen 

 

Boà Ñeà Ñaït Ma Baùt Caâu Nghóa 

Ñoùng Vai Troø Then Choát Trong Thieàn Toâng 

 

I. Toång Quan Veà Boà Ñeà Ñaït Ma Baùt Caâu Nghóa: 

Trong Saùu Cöûa Vaøo Ñoäng Thieáu Thaát, yù cuûa Sô Toå Boà Ñeà Ñaït Ma 

vaãn caên cöù treân Baùt Caâu Nghóa veà Giaùo Ngoaïi Bieät Truyeàn, Baát Laäp 

Vaên Töï, Tröïc Chæ Nhaân Taâm, Kieán Taùnh Thaønh Phaät. Baùt Caâu Nghóa 

laø taùm nguyeân taéc caên baûn, cuûa tröïc giaùc hay lieân heä tröïc tieáp vôùi taâm 

linh cuûa tröôøng phaùi Thieàn Toâng: Chaùnh Phaùp Nhaõn Taïng, Nieát Baøn 

Dieäu Taâm, Thöïc Töôùng Voâ Töôùng, Vi Dieäu Phaùp Moân, Baát Laäp Vaên 

Töï, Giaùo Ngoaïi Bieät Truyeàn, Tröïc Chæ Nhaân Taâm, Kieán Taùnh Thaønh 

Phaät. Maëc daàu Thieàn ñöôïc caùc moân ñoà xem nhö laø moät toân giaùo, trong 

Thieàn khoâng heà coù nhöõng kinh ñieån thieâng lieâng laøm luaät, khoâng coù 

saùch thaùnh truyeàn, khoâng coù giaùo ñieàu cöùng nhaéc, khoâng coù ñaáng Cöùu 

Theá, khoâng coù ñaáng Thieâng Lieâng coù theå gia aân vaø ban cho chuùng ta söï 

cöùu roãi. Khoâng coù nhöõng neùt bieåu tröng raát phoå bieán ôû caùc heä thoáng 

toân giaùo khaùc. Thieàn coù phong vò töï do, vaø ñöôïc moät soá lôùn ngöôøi 

ñöông thôøi caûm thuï. Hôn nöõa, vôùi muïc tieâu ñaõ ñöôïc nhaém laø duøng 

nhöõng phöông phaùp ñaëc bieät ñeå mang laïi söï töï hieåu bieát saâu saéc veà baûn 

thaân cuûa moãi ngöôøi ñeå mang laïi bình an cho taâm thöùc, Thieàn ñaõ loâi 

cuoán ñöôïc söï chuù yù cuûa nhieàu nhaø taâm lyù hoïc phöông Taây. Khoù khaên 

lôùn nhaát cuûa Taây phöông khi thaûo luaän veà yù nghóa cuûa Thieàn laø laøm 

sao giaûi thích 'Thieàn vaän haønh nhö theá naøo.' Thieàn ñaëc bieät nhaán maïnh 

ñeán vieäc giaùo huaán Thieàn naèm ngoaøi ngoân töø: 'Giaùo ngoaïi bieät truyeàn, 

baát laäp vaên töï.  Tröïc chæ nhaân taâm, kieán taùnh thaønh Phaät.' Ñeå bieát roõ veà 

Thieàn, vaø ngay caû ñeå baét ñaàu hieåu Thieàn, caàn phaûi tu taäp ngay. 

 

II. Sô Löôïc Noäi Dung & Vai Troø Then Choát Trong Thieàn Toâng 

Cuûa Boà Ñeà Ñaït Ma  Baùt Caâu Nghóa: 

Haàu heát caùc toâng phaùi Thieàn Ñaïi Thöøa trong vuøng Ñoâng AÙ ñeàu 

xem Baùt Caâu Nghóa cuûa Sô Toå Boà Ñeà Ñaït Ma ñoùng vai troø then choát 

trong thieàn phaùp cuûa hoï. Thaät vaäy, Baùt Caâu Nghóa goùi goïn coát loõi 
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Thieàn: Baát Laäp Vaên Töï-Giaùo Ngoaïi Bieät Truyeàn-Tröïc Chæ Nhôn Taâm-

Kieán Taùnh Thaønh Phaät. Ñaây laø taùm nguyeân taéc caên baûn, cuûa tröïc giaùc 

hay lieân heä tröïc tieáp vôùi taâm linh cuûa tröôøng phaùi Thieàn Toâng. Thöù 

Nhaát Laø Chaùnh Phaùp Nhaõn Taïng: Chaùnh Phaùp Nhaõn Taïng hay 'Con 

maét cuûa kho baùu Chaùnh Phaùp'. Boä söu taäp nhöõng chaâm ngoân vaø nhöõng 

lôøi thuyeát giaûng cuûa ñaïi thieàn sö Ñaïo Nguyeân, ñöôïc ñeä töû cuûa oâng laø 

thieàn sö Hoaøi Trang ghi laïi. Chaùnh Phaùp Nhaõn Taïng laø moät taùc phaåm 

chính cuûa thieàn sö Ñaïo Nguyeân, ñöôïc coi nhö laø moät trong nhöõng vaên 

baûn saâu saéc nhaát cuûa toaøn boä vaên hoïc thieàn vaø taùc phaåm xuaát saéc nhaát 

cuûa toân giaùo noùi chung. Moät taùc phaåm cuûa Thieàn sö Ñaïo Nguyeân 

(1200-1253), ñaây laø moät boä luaän nhieàu taäp baøn luaän veà moïi khía caïnh 

trong ñôøi soáng Phaät giaùo vaø söï tu taäp, töø thieàn taäp ñeán chi tieát veà veä 

sinh caù nhaân. Trong quyeån Chaùnh Phaùp Nhaõn Taïng, Thieàn sö Ñaïo 

Nguyeân Hy Huyeàn (1200-1253) daïy: "Khi taát caû moïi söï vieäc ñeàu laø 

Phaät phaùp, roài thì coù meâ hoaëc vaø giaùc ngoä, coù trau doài tu taäp, coù sanh, 

coù töû, coù chö Phaät, coù chuùng sanh muoân loaøi. Khi muoân söï khoâng laø caùi 

ngaõ, khoâng coù meâ hoaëc vaø giaùc ngoä, khoâng coù trau doài tu taäp, khoâng coù 

sanh, khoâng coù töû, khoâng coù chö Phaät, vaø khoâng coù chuùng sanh muoân 

loaøi. Bôûi vì Phaät Ñaïo töø nguyeân thuûy khôûi sanh töø söï phong phuù vaø söï 

thieáu thoán, nhö theá môùi coù meâ hoaëc vaø giaùc ngoä, coù trau doài tu taäp, coù 

sanh, coù töû, coù chö Phaät, coù chuùng sanh muoân loaøi. Hôn nöõa, daàu laø nhö 

theá, hoa vaãn rôi ruïng khi chuùng ta luyeán chaáp vaøo chuùng, vaø caùc loaøi 

coû daïi vaãn sanh soâi naåy nôû cho daàu chuùng ta coù gheùt boû chuùng. Ngöôøi 

ñaõ ñaït ñeán giaùc ngoä coù theå saùnh ñöôïc vôùi aùnh traêng chieáu xuoáng nöôùc. 

Vaàng traêng khoâng öôùt, maët nöôùc khoâng vôõ. Söùc saùng cuûa traêng maõnh 

lieät, nhöng traêng vaãn naèm yeân trong vuõng nöôùc nhoû, troïn veïn moät vaàng 

traêng, troïn veïn baàu trôøi naèm yeân trong moät gioït söông treân ngoïn coû, 

naèm yeân trong moät gioït nöôùc li ti. Söï chöùng ñaïo maø khoâng gaây toån 

thöông cuõng gioáng nhö aùnh traêng khoâng xuyeân thuûng nöôùc. Ngöôøi 

khoâng ngaên trôû giaùc ngoä cuõng gioáng nhö gioït söông khoâng ngaên trôû aùnh 

traêng giöõa baàu trôøi." 

Thöù Nhì Laø Nieát Baøn Dieäu Taâm: Nirvana goàm ‘Nir’ coù nghóa laø ra 

khoûi, vaø ‘vana’ coù nghóa laø khaùt aùi. Nieát Baøn coù nghóa laø thoaùt khoûi 

luaân hoài sanh töû, chaám döùt khoå ñau, vaø hoaøn toaøn tòch dieät, khoâng coøn 

ham muoán hay khoå ñau nöõa (Tòch dieät hay dieät ñoä). Nieát Baøn laø giai 

ñoaïn cuoái cuøng cho nhöõng ai ñaõ döùt tröø khaùt aùi vaø chaám döùt khoå ñau. 

Noùi caùch khaùc, Nieát Baøn laø chaám döùt voâ minh vaø ham muoán ñeå ñaït 



311 

 

ñeán söï bình an vaø töï do noäi taïi. Nieát Baøn vôùi chöõ “n” thöôøng ñoái laïi vôùi 

sanh töû. Nieát baøn coøn duøng ñeå chæ traïng thaùi giaûi thoaùt qua toaøn giaùc. 

Nieát Baøn cuõng ñöôïc duøng theo nghóa trôû veà vôùi taùnh thanh tònh xöa nay 

cuûa Phaät taùnh sau khi thaân xaùc tieâu tan, töùc laø trôû veà vôùi söï töï do hoaøn 

toaøn cuûa traïng thaùi voâ ngaïi. Traïng thaùi toái haäu laø voâ truï Nieát Baøn, 

nghóa laø söï thaønh töïu töï do hoaøn toaøn, khoâng coøn bò raøng buoäc ôû nôi 

naøo nöõa. Nieát Baøn laø danh töø chung cho caû Tieåu Thöøa laãn Ñaïi Thöøa. 

Vôùi haønh giaû tu Thieàn, khi baïn hieåu roõ voâ ngaõ thì seõ hieåu roõ Nieát ban 

tòch tónh. Chöõ "Nirvana" ñöôïc dòch nhieàu caùch, coù khi dòch laø "vieân 

maõn", coù khi dòch laø "dieät tröø duïc voïng". Theá nhöng Nieát baøn vaø voâ 

thöôøng laïi laø caùi phía tröôùc vaø caùi phía sau. Hieåu roõ voâ thöôøng lieàn ñaït 

ñöôïc Nieát baøn; hieåu roõ söï soáng laø Nieát Baøn laø ñaõ quaùn chieáu ñöôïc voâ 

thöôøng. Vì theá, haønh giaû tu Thieàn thaø laø nghó ra caùch ñoái maët vôùi voâ 

thöôøngcoøn hôn laø phaûi xöû lyù toaøn boä tam phaùp aán (voâ thöôøng, khoå vaø 

voâ ngaõ) nhö laø moät phaùp phaûi chöùng ñaéc. Theo Kinh Laêng Giaø, Ñöùc 

Phaät baûo Mahamati: “Naày Mahamati, Nieát Baøn nghóa laø thaáy suoát vaøo 

truù xöù cuûa thöïc tính trong yù nghóa chaân thaät cuûa noù. Truù xöù cuûa thöïc 

tính laø  nôi maø moät söï vaät töï noù truù. Truù trong chính caùi choã cuûa mình 

nghóa laø khoâng xao ñoäng, töùc laø maõi maõi tónh laëng. Nhìn thaáy suoát vaøo 

truù xöù cuûa thöïc tính ñuùng nhö noù nghóa laø thoâng hieåu raèng chæ coù caùi 

ñöôïc nhìn töø chính taâm mình, chöù khoâng coù theå giôùi naøo beân ngoaøi nhö 

theá caû.” Sau khi Ñöùc Phaät vaéng boùng, haàu heát caùc thaûo luaän suy luaän 

sieâu hình taäp trung quanh ñeà taøi Nieát Baøn. Kinh Ñaïi Baùt Nieát Baøn, 

nhöõng ñoaïn vaên baèng tieáng Baéc Phaïn vöøa ñöôïc phaùt kieán môùi ñaây, moät 

ôû Trung AÙ vaø ñoaïn khaùc ôû Cao Daõ Sôn cho thaáy moät thaûo luaän soáng 

ñoäng veà caùc vaán ñeà nhö Phaät taùnh, Chaân nhö, Phaùp giôùi, Phaùp thaân, vaø 

söï khaùc nhau giöõa caùc yù töôûng Tieåu Thöøa vaø Ñaïi Thöøa. Taát caû nhöõng 

chuû ñieåm ñoù lieân quan ñeán vaán ñeà Nieát Baøn, vaø cho thaáy moái baän taâm 

lôùn cuûa suy luaän ñöôïc ñaët treân vaán ñeà voâ cuøng quan troïng naày. Trong 

khi ñoù, Dieäu taâm laø taâm theå tuyeät dieäu khoâng theå nghó baøn, noù vöôït ra 

ngoaøi söï suy töôûng cuûa nhaân thieân, khoâng coøn vöôùng maéc bôûi coù 

khoâng,  trong ñoù taát caû nhöõng aûo töôûng taø vaïy ñeàu bò loaïi boû. Theo 

Thieân Thai Bieät Giaùo, thì ñaây chæ giôùi haïn vaøo taâm Phaät, trong khi 

Thieân Thai Vieân Giaùo laïi cho raèng ñaây laø taâm cuûa ngay caû nhöõng 

ngöôøi chöa giaùc ngoä. Ñaây laø moät trong taùm nguyeân taéc caên baûn, cuûa 

tröïc giaùc hay lieân heä tröïc tieáp vôùi taâm linh cuûa tröôøng phaùi Thieàn 

Toâng. 
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 Thöù Ba Laø Thöïc Töôùng Voâ Töôùng: Chaân nhö vaø thöïc töôùng laø 

ñoàng theå, nhöng teân goïi khaùc nhau. Ñoái vôùi nghóa nhaát nhö cuûa khoâng 

ñeá thì goïi laø chaân nhö; coøn ñoái vôùi nghóa dieäu höõu cuûa giaû ñeá thì goïi laø 

thöïc töôùng. Töôùng thaân chaân thöïc cuûa vaïn höõu hay laø caùi chaân thöïc 

tuyeät ñoái (caùi töôùng xa lìa söï sai bieät töông ñoái). Ñaây laø moät trong taùm 

nguyeân taéc caên baûn, cuûa tröïc giaùc hay lieân heä tröïc tieáp vôùi taâm linh 

cuûa tröôøng phaùi Thieàn Toâng. Töø Baéc Phaïn “Animitta” coù nghóa laø “Voâ 

Töôùng.” Töôùng bao goàm saéc, thanh, höông, vò, xuùc, phaùp, ñaøn oâng, ñaøn 

baø, sanh, laõo, beänh, töû, vaân vaân. Söï vaéng maët cuûa nhöõng thöù naøy laø voâ 

töôùng. Nhö vaäy voâ töôùng coù nghóa laø khoâng coù hình thöùc, khoâng coù caùc 

veû beân ngoaøi, khoâng coù daáu hieäu roõ reät cuûa chö phaùp. Ñaây laø ñaëc tröng 

cho Chaân Lyù tuyeät ñoái, khoâng heà bieát ñeán moät söï phaân bieät ñoái xöû naøo. 

Voâ töôùng thöôøng ñöôïc duøng nhö moät loaïi hình dung töø cho Nieát Baøn. 

Theo Phaät giaùo, heát thaûy chö phaùp ñeàu ôû beân trong caùi taâm, khoâng coù 

phaùp naøo ôû ngoaøi taâm (taâm coù nghóa laø nhoùm khôûi leân caùc phaùp; thöùc 

coù nghóa laø phaân bieät caùc phaùp). Gioáng nhö yù nieäm Duy Thöùc trong 

Kinh Laêng Giaø. Ñoái vôùi nghóa nhaát nhö cuûa khoâng ñeá thì goïi laø chaân 

nhö; coøn ñoái vôùi nghóa dieäu höõu cuûa giaû ñeá thì goïi laø thöïc töôùng.  

Thöù Tö Laø  Vi Dieäu Phaùp Moân: Vi Dieäu Phaùp Moân laø giaùo phaùp 

cuûa Phaät hay Phaät phaùp ñöôïc coi nhö laø cöûa ngoõ (nhöõng lôøi noùi naày 

laøm chuaån taéc cho ñôøi) vì qua ñoù chuùng sanh ñaït ñöôïc giaùc ngoä. Chuùng 

sanh coù 8 vaïn 4 ngaøn phieàn naõo, thì Ñöùc Phaät cuõng ñöa ra 8 vaïn boán 

ngaøn phaùp moân ñoái trò. Vì bieát raèng caên taùnh cuûa chuùng sanh hoaøn toaøn 

khaùc bieät neân Ñöùc Phaät chia ra nhieàu phaùp moân nhaèm giuùp hoï tuøy theo 

caên cô cuûa chính mình maø choïn löïa moät phaùp moân thích hôïp ñeå tu 

haønh. Moät ngöôøi coù theå tu nhieàu phaùp moân tuøy theo khaû naêng söùc khoûe 

vaø thôøi gian cuûa mình. Taát caû caùc phaùp moân ñeàu coù lieân heä maät thieát 

vôùi nhau. Tu taäp nhöõng giaùo phaùp cuûa Phaät ñoøi hoûi lieân tuïc, thöôøng 

xuyeân, coù loøng tin, coù muïc ñích vaø söï caû quyeát. Traây löôøi vaø voäi vaõ laø 

nhöõng daáu hieäu cuûa thaát baïi. Con ñöôøng ñi ñeán giaùc ngoä Boà Ñeà chæ coù 

moät khoâng hai, nhöng vì con ngöôøi khaùc nhau veà söùc khoûe, ñieàu kieän 

vaät chaát, tính thoâng minh, baûn chaát vaø loøng tin, neân Ñöùc Phaät daïy veà 

nhöõng quaû vò Thanh Vaên, Duyeân Giaùc vaø Boà Taùt Ñaïo, cuõng nhö nhöõng 

con ñöôøng cuûa keû xuaát gia hay ngöôøi taïi gia. Taát caû nhöõng con ñöôøng 

naày ñeàu laø Phaät ñaïo. Noùi chung, giaùo phaùp nhaø Phaät ñeàu nhaém vaøo 

vieäc giaûi thoaùt con ngöôøi khoûi nhöõng khoå ñau phieàn naõo ngay trong 

kieáp naøy. Caùc lôøi daïy naøy ñeàu coù cuøng moät chöùc naêng giuùp ñôõ caù nhaân 
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hieåu roõ phöông caùch khôi daäy thieän taâm vaø töø boû aùc taâm. Thí duï nhö 

duøng bi taâm ñeå giaûi thoaùt saân haän, duøng voâ tham ñeå giaûi thoaùt loøng 

tham, duøng trí tueä ñeå giaûi thoaùt si meâ, duøng voâ thöôøng, töôûng vaø khoå 

ñeå giaûi thoaùt söï ngaõ maïn coáng cao. Ñoái vôùi ngöôøi taïi gia coøn coù boån 

phaän ñoái vôùi töï thaân, gia ñình, toân giaùo vaø xöù sôû, Ñöùc Phaät ñaõ khuyeân 

neân töøng böôùc tu taäp caùc nghieäp khoâng saùt sanh, khoâng troäm caép, 

khoâng taø daâm, khoâng voïng ngöõ, khoâng laøm nhöõng haønh ñoäng do chaáp 

tröôùc hay tham saân si vaø sôï haõi taùc ñoäng, khoâng tieâu phí taøi saûn baèng 

nhöõng caùch uoáng röôïu, la caø ñöôøng phoá, tham döï caùc toå chöùc ñình ñaùm 

khoâng coù yù nghóa, khoâng ñaùnh baïc, khoâng laøm baïn vôùi ngöôøi xaáu vaø 

khoâng nhaøn cö (vì coå ñöùc coù daïy ‘nhaøn cö vi baát thieän.’). Ngoaøi ra, 

ngöôøi taïi gia neân luoân giöõ gìn toát saùu moái quan heä gia ñình vaø xaõ hoäi: 

lieân heä giöõa cha meï vaø con caùi, giöõa vôï choàng, giöõa thaày troø, giöõa baø 

con thaân thuoäc, giöõa laùng gieàng, giöõa ngöôøi taïi gia vaø ngöôøi xuaát gia, 

giöõa chuû vaø thôï, vaân vaân. Caùc moái quan heä naøy phaûi ñöôïc xaây döïng 

treân cô sôû tình ngöôøi, söï thuûy chung, söï bieát ôn, bieát chaáp nhaän vaø caûm 

thoâng vôùi nhau, bieát töông kính laãn nhau vì chuùng lieân heä maät thieát vôùi 

haïnh phuùc caù nhaân trong nhöõng giaây phuùt hieän taïi. Chính vì theá maø 

Phaät Phaùp ñöôïc goïi laø Phaùp Giaûi Thoaùt. Beân caïnh ñoù, phaùp nhaãn trong 

Phaät giaùo cuõng laø moät phaùp giaûu thoaùt vi dieäu. Phaùp nhaãn laø chaáp nhaän 

söï khaúng ñònh raèng taát caû caùc söï vaät laø ñuùng nhö chính chuùng, khoâng 

phaûi chòu luaät sinh dieät laø luaät chæ ñöôïc thuø thaéng trong theá giôùi hieän 

töôïng taïo ra do phaân bieät sai laàm. Phaùp Nhaãn laø söï nhaãn naïi ñaït ñöôïc 

qua tu taäp Phaät phaùp coù khaû naêng giuùp ta vöôït thoaùt aûo voïng. Cuõng laø 

khaû naêng kham nhaãn nhöõng khoù khaên beân ngoaøi. Phaùp Moân Nhaãn 

Nhuïc laø moät trong saùu phaùp Ba La Maät, nhaãn nhuïc voâ cuøng quan troïng. 

Neáu chuùng ta tu taäp toaøn thieän phaùp moân nhaãn nhuïc, chuùng ta seõ chaéc 

chaén hoaøn thaønh ñaïo quaû. Thöïc taäp phaùp moân nhaãn nhuïc, chuùng ta 

chaúng nhöõng khoâng noùng taùnh maø coøn kham nhaãn moïi vieäc. Khoâng ai 

coù theå khoâng ñi maø ñeán. Ñaïo khoâng theå naøo khoâng hoïc, khoâng hieåu, 

khoâng haønh maø coù theå ñaït ñöôïc giaùc ngoä. Ñaây laø moät trong taùm 

nguyeân taéc caên baûn, cuûa tröïc giaùc hay lieân heä tröïc tieáp vôùi taâm linh 

cuûa tröôøng phaùi Thieàn Toâng.  

Thöù Naêm Laø Giaùo Ngoaïi Bieät Truyeàn: Giaùo ngoaïi bieät truyeàn coù 

nghóa laø söï truyeàn thuï ngoaøi kinh ñieån chính thoáng. Söï truyeàn thuï Phaùp 

cuûa Phaät töø "taâm sang taâm." Ñaây laø phöông phaùp ñaëc tröng cuûa Thieàn, 

khaùc vôùi söï truyeàn thuï döïa vaøo nhöõng vaên baûn kinh ñieån. Theo truyeàn 
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thuyeát Phaät giaùo thì söï truyeàn thuï rieâng bieät beân ngoaøi caùc kinh ñieån 

ñaõ ñöôïc baét ñaàu ngay töø thôøi Phaät Thích ca vôùi thôøi thuyeát giaûng treân 

ñænh Linh Thöùu. Tröôùc moät nhoùm ñoâng ñoà ñeä, Phaät chæ giô cao moät 

boâng sen maø khoâng noùi moät lôøi naøo. Chæ coù ñeä töû Ñaïi Ca Dieáp boãng 

ñaïi ngoä, hieåu ñöôïc yù Phaät vaø mæm cöôøi. Sau ñoù Phaät ñaõ goïi Maha Ca 

Dieáp, moät ñeä töû vöøa giaùc ngoä cuûa Ngaøi. Ca Dieáp cuõng chính laø vò 

tröôûng laõo ñaàu tieân cuûa doøng thieàn AÁn ñoä. 

Thöù Saùu Laø Baát Laäp Vaên Töï: Nhaø Thieàn döïa vaøo thöïc taäp hôn laø 

vaên töï saùch vôû. Ngoân thuyeát phaùp töôùng hay giaùo lyù baèng ngoân töø traùi 

vôùi söï töï chöùng. Trong Kinh Laêng Giaø, Ñöùc Phaät daïy: “Nhöõng ai hieåu 

roõ söï khaùc bieät giöõa theå chöùng vaø giaùo lyù, giöõa caùi bieát töï noäi vaø söï 

giaùo huaán, ñeàu ñöôïc taùch xa söï ñieàu ñoäng cuûa suy dieãn hay töôûng 

töôïng suoâng.” Giaùo lyù, söï tuïng ñoïc vaø chuyeän keå, vaân vaân. Chính vì 

theá maø Ñöùc Phaät nhaán maïnh vaøo söï ñaït töï noäi caùi chaân lyù maø heát thaûy 

caùc Ñöùc Nhö Lai trong quaù khöù, hieän taïi vaø vò lai theå chöùng, chöù khoâng 

phaûi laø ngöõ ngoân vaên töï. Caûnh giôùi cuûa Nhö Lai taïng voán laø A Laïi Da 

Thöùc thì thuoäc veà chö Boà Taùt Ma Ha Taùt theo ñuoåi chaân lyù chöù khoâng 

thuoäc caùc trieát gia chaáp vaøo vaên töï, hoïc haønh vaø suy dieãn suoâng. Chính 

vì theá maø Ñöùc Phaät daïy: “Chính do con ngöôøi khoâng bieát roõ caùi baûn 

taùnh cuûa caùc ngoân töø, neân ngöôøi ta xem ngoân töø laø ñoàng nhaát vôùi yù 

nghóa.” Trong thuaät ngöõ Thieàn cuûa Nhaät Baûn coù töø ngöõ “Ichiji-fusetsu” 

coù nghóa laø “khoâng noùi moät lôøi.” “Ichiji-fusetsu” chæ söï kieän trong baát 

cöù lôøi daïy doã naøo cuûa Ñöùc Phaät, Ngaøi chaúng bao giôø duøng moät lôøi naøo 

ñeå dieãn taû hieän thöïc toái thöôïng hay baûn chaát thaät cuûa vaïn höõu, vì noù 

thuoäc laõnh vöïc khoâng theå noùi ñöôïc (baát khaû thuyeát). Do hieåu nhö vaäy 

neân ngay sau khi ñaït ñöôïc toaøn giaùc, Ñöùc Phaät ñaõ khoâng muoán thuyeát 

giaûng nhöõng gì mình lieãu ngoä. Tuy nhieân, vì thöông xoùt chuùng sanh bò 

troùi buoäc trong luaân hoài sanh töû neân Ngaøi ñaønh chaáp nhaän ñi thuyeát 

giaûng. Ñeå laøm nhö vaäy, Ngaøi ñaõ phaûi töï haï trình ñoä Ñaïi Giaùc cuûa mình 

xuoáng thaønh trình ñoä hieåu bieát thoâng thöôøng. Trong Thieàn, taát caû nhöõng 

lôøi chæ daïy cuûa Ñöùc Phaät coù nghóa laø “ngoùn tay chæ traêng” chæ vôùi muïc 

ñích mang laïi cho nhöõng ai ao öôùc tu taäp con ñöôøng daãn ñeán giaùc ngoä 

vaø ñaït ñöôïc trí tueä baùt nhaõ ñeå hieåu ñöôïc moät caùch saâu saéc baûn chaát 

thaät cuûa vaïn höõu. Theo truyeàn thuyeát Phaät giaùo thì söï truyeàn thuï rieâng 

bieät beân ngoaøi caùc kinh ñieån ñaõ ñöôïc baét ñaàu ngay töø thôøi Phaät Thích 

ca vôùi thôøi thuyeát giaûng treân ñænh Linh Thöùu. Tröôùc moät nhoùm ñoâng ñoà 

ñeä, Phaät chæ giô cao moät boâng sen maø khoâng noùi moät lôøi naøo. Chæ coù ñeä 
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töû Ñaïi Ca Dieáp boãng ñaïi ngoä, hieåu ñöôïc yù Phaät vaø mæm cöôøi. Sau ñoù 

Phaät ñaõ goïi Maha Ca Dieáp, moät ñeä töû vöøa giaùc ngoä cuûa Ngaøi. Ca Dieáp 

cuõng chính laø vò tröôûng laõo ñaàu tieân cuûa doøng thieàn AÁn Ñoä. Ngöôøi thöïc 

taäp thieàn thöôøng khuyeân “baát laäp vaên töï.” Ñaây khoâng nhaát thieát laø ñeå 

phuû nhaän khaû naêng dieãn ñaït cuûa vaên töï maø chæ ñeå traùnh söï nguy hieåm 

cuûa söï maéc keït vaøo ngoân ngöõ maø thoâi. Ngöôøi ta khuyeân chuùng ta neân 

duøng vaên töï moät caùch kheùo leùo vì lôïi ích cuûa ngöôøi nghe. Vaøo theá kyû 

thöù 2, ngaøi Long Thoï ñaõ vieát boä Trung Quaùn Luaän, bieåu tröng cho yù 

thöùc muoán söû duïng yù nieäm ñeå ñaäp vôõ yù nieäm. Trung Quaùn Luaän khoâng 

nhaém tôùi söï thaønh laäp moät yù nieäm hay moät luaän thuyeát naøo heát maø chæ 

nhaém tôùi vieäc phaù boû taát caû moïi yù nieäm, ñaäp vôõ heát taát caû moïi chai loï, 

oáng vaø bình ñeå cho ta thaáy nöôùc laø caùi gì khoâng caàn hình töôùng maø vaãn 

hieän thöïc. Ngaøi ñaõ phaùc hoïa ra moät ñieäu muùa cho chuùng ta nhaèm giuùp 

chuùng ta loaïi boû caùc khuoân khoå yù nieäm tröôùc khi ñi vaøo söï theå nghieäm 

thöïc taïi, ñeå khoâng töï maõn vôùi chính chuùng ta baèng nhöõng hình aûnh cuûa 

thöïc taïi. Ñaây laø moät trong taùm nguyeân taéc caên baûn, cuûa tröïc giaùc hay 

lieân heä tröïc tieáp vôùi taâm linh cuûa tröôøng phaùi Thieàn Toâng. 

Thöù Baûy Laø Tröïc Chæ Nhaân Taâm: Tröïc chæ nhaân taâm coù nghóa laø 

nhìn thaáy ñöôïc Phaät taùnh hay nhìn thaáy baûn taùnh thaät cuûa chính mình. 

Veà maët töø nghóa, “kieán taùnh” vaø “ngoä” coù cuøng moät yù nghóa vaø chuùng 

thöôøng ñöôïc duøng laãn loän vôùi nhau. Tuy nhieân khi noùi veà söï giaùc ngoä 

cuûa Phaät vaø chö toå, ngöôøi ta thöôøng duøng chöõ “ngoä” hôn laø “kieán taùnh” 

vì ngoä aùm chæ moät kinh nghieäm saâu hôn. Ñaây laø moät caâu noùi thoâng 

duïng trong nhaø Thieàn. Trong nhaø Thieàn, thaáy ñöôïc töï taùnh coù nghóa laø 

ñaït ñöôïc Phaät quaû hay thaønh Phaät. Lôøi daïy thaúng vaøo taâm maø moät vò 

thaày trao cho ñeä töû khi vò ñeä töû ñaõ saün saøng nhaän lôøi daïy. Coù nhieàu 

caùch chæ thaúng vaøo taâm nhö duøng chieác giaøy ñaùnh vaøo ñeä töû hay la heùt 

ngöôøi ñeä töû naøy. Ñaây laø lôøi daïy rieâng cho töøng ñeä töû cuûa töøng vò thaày. 

Thöù Taùm Laø Kieán Taùnh Thaønh Phaät: Nguyeân ñoaïn vaên naày laø 

tröïc chæ nhaân taâm, kieán taùnh thaønh Phaät. Tröïc chæ nhaân taâm laø lôøi daïy 

thaúng vaøo taâm maø moät vò thaày trao cho ñeä töû khi vò ñeä töû ñaõ saün saøng 

nhaän lôøi daïy. Coù nhieàu caùch chæ thaúng vaøo taâm nhö duøng chieác giaøy 

ñaùnh vaøo ñeä töû hay la heùt ngöôøi ñeä töû naøy. Ñaây laø lôøi daïy rieâng cho 

töøng ñeä töû cuûa töøng vò thaày. Tröïc Chæ Nhaân Taâm, Kieán Taùnh Thaønh 

Phaät laø hai trong taùm nguyeân taéc caên baûn, cuûa tröïc giaùc hay lieân heä 

tröïc tieáp vôùi taâm linh cuûa tröôøng phaùi Thieàn Toâng. Tröïc chæ nhaân taâm, 

kieán taùnh thaønh phaät. Nhìn thaáy ñöôïc Phaät taùnh hay nhìn thaáy baûn taùnh 



316 

 

thaät cuûa chính mình. Veà maët töø nghóa, “kieán taùnh” vaø “ngoä” coù cuøng 

moät yù nghóa vaø chuùng thöôøng ñöôïc duøng laãn loän vôùi nhau. Tuy nhieân 

khi noùi veà söï giaùc ngoä cuûa Phaät vaø chö toå, ngöôøi ta thöôøng duøng chöõ 

“ngoä” hôn laø “kieán taùnh” vì ngoä aùm chæ moät kinh nghieäm saâu hôn. Ñaây 

laø moät caâu noùi thoâng duïng trong nhaø Thieàn. Trong nhaø Thieàn, thaáy 

ñöôïc töï taùnh coù nghóa laø ñaït ñöôïc Phaät quaû hay thaønh Phaät. Nhö treân 

ñaõ noùi, kieán taùnh hay thaáy taùnh laø nhìn thaáy ñöôïc Phaät taùnh hay nhìn 

thaáy baûn taùnh thaät cuûa chính mình. Veà maët töø nghóa, “kieán taùnh” vaø 

“ngoä” coù cuøng moät yù nghóa vaø chuùng thöôøng ñöôïc duøng laãn loän vôùi 

nhau. Tuy nhieân khi noùi veà söï giaùc ngoä cuûa Phaät vaø chö toå, ngöôøi ta 

thöôøng duøng chöõ “ngoä” hôn laø “kieán taùnh” vì ngoä aùm chæ moät kinh 

nghieäm saâu hôn. Ñaây laø moät caâu noùi thoâng duïng trong nhaø Thieàn. Kieán 

taùnh coù nghóa laø “thaáy taùnh tröïc tieáp vaø tìm thaáy trong ñoù taùnh cuûa 

chính mình ñoàng theå vôùi taùnh cuûa vuõ truï.” Toâng Laâm Teá tu taäp phöông 

phaùp “kieán taùnh” naøy, nhöng toâng Taøo Ñoäng thì khoâng. Tuy nhieân, muïc 

ñích vaø söï thaønh ñaït chính cuûa Ñaïi Thöøa Thieàn vaãn xem “chaân ngoä” laø 

chuû yeáu. Thieàn sö Philip Kapleau vieát trong quyeån 'Ba Truï Thieàn', kieán 

taùnh khoâng phaûi laø moät hieän töôïng ngaãu nhieân. Gioáng nhö moät maàm 

caây nhoâ leân khoûi maûnh ñaát ñaõ ñöôïc gieo haït, boùn phaân, vaø deïp coû saïch 

seõ, chöùng ngoä ñeán vôùi caùi taâm ñaõ nghe thaáy vaø tin vaøo chaân lyù cuûa 

Phaät vaø ñaõ ñoaïn dieät töø trong coäi reã khaùi nieäm naëng neà veà söï phaân bieät 

ta vaø ngöôøi. Vaø cuõng gioáng nhö phaûi nuoâi döôõng maàm caây môùi nhoâ leân 

cho ñeán khi lôùn, vieäc reøn luyeän haønh Thieàn nhaán maïnh ñeán söï caàn 

thieát cuûa tu taäp sao cho giaùc ngoä sô khôûi ñaït ñeán ñoä chín muøi qua vieäc 

tham coâng aùn hoaëc chæ quaùn ñaû toïa cho ñeán khi noù khôi ñoäng maïnh meõ 

cuoäc soáng cuûa töøng ngöôøi. Noùi caùch khaùc, ñeå vaän haønh treân neàn yù thöùc 

ñöôïc naâng cao hôn nhôø kieán taùnh, phaûi ra söùc reøn luyeän, ñeå haønh ñoäng 

phuø hôïp vôùi nhaän thöùc chaân lyù naøy. Moät duï ngoân töø trong moät boä kinh 

vaïch cho chuùng ta thaáy moái töông quan giöõa giaùc ngoä vaø toïa thieàn haäu 

giaùc ngoä. Trong caâu chuyeän, giaùc ngoä ñöôïc ví nhö moät thanh nieân sau 

nhieàu naêm löu laïc, ngheøo ñoùi nôi xöù ngöôøi, boãng ñöôïc tin ngöôøi cha 

giaøu coù ñaõ töø khaù laâu ñeå laïi taøi saûn cho mình. Vieäc thöïc söï sôû höõu kho 

baùu aáy töø thöøa keá hôïp phaùp vaø trôû neân ñuû naêng löïc ñeå quaûn lyù moät 

caùch khoân ngoan, ñöôïc ví vôùi toïa thieàn haäu kieán taùnh, töùc laø vôùi môû 

roäng vaø ñaøo saâu giaùc ngoä sô khôûi. Thaáy taùnh hay Kieán Taùnh laø nhìn 

thaáy ñöôïc Phaät taùnh hay nhìn thaáy baûn taùnh thaät cuûa chính mình. Kieán 

Taùnh Thaønh Phaät coù nghóa laø nhìn thaáy ñöôïc Phaät taùnh hay nhìn thaáy 
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baûn taùnh thaät cuûa chính mình. Veà maët töø nghóa, “kieán taùnh” vaø “ngoä” 

coù cuøng moät yù nghóa vaø chuùng thöôøng ñöôïc duøng laãn loän vôùi nhau. Tuy 

nhieân khi noùi veà söï giaùc ngoä cuûa Phaät vaø chö toå, ngöôøi ta thöôøng duøng 

chöõ “ngoä” hôn laø “kieán taùnh” vì ngoä aùm chæ moät kinh nghieäm saâu hôn. 

Ñaây laø moät caâu noùi thoâng duïng trong nhaø Thieàn. Ñaây laø moät trong taùm 

nguyeân taéc caên baûn, cuûa tröïc giaùc hay lieân heä tröïc tieáp vôùi taâm linh 

cuûa tröôøng phaùi Thieàn Toâng. Luïc Toå raát döùt khoaùt veà chuyeän thaáy taùnh 

khi ngöôøi ta hoûi ngaøi: "Toå Hoaøng Mai khi phoù chuùc truyeàn thoï gì?" Toå 

ñaùp: "Khoâng truyeàn thoï gì heát, chæ luaän moân 'thaáy taùnh', chaúng ñaù ñoäng 

gì ñeán pheùp 'giaûi thoaùt hoaëc toïa thieàn nhaäp ñònh'." Luïc Toå goïi tu theo 

caùch naøy laø "taø meâ", khoâng ñaùng ñeán hoïc hoûi, nhöõng ngöôøi ñaàu oùc 

troáng roãng, suoát ngaøy ngoài im thin thít khoâng nghó töôûng gì heát trong 

khi "caû ñeán ngöôøi ngu, neáu boãng choác ngoä chaân lyù, môû con maét hueä 

vaãn thaønh baäc trí, chöùng vaøo Phaät Ñaïo." Khi Luïc Toå nghe thuaät laïi 

pheùp daïy cuûa Baéc Toâng (See Thaàn Tuù) coát chaän ñöùng taát caû tö töôûng, 

laëng im ngoài kieát giaø quaùn töôûng maõi khoâng naèm, Toå tuyeân boá nhöõng 

pheùp haønh ñaïo aáy hoaøn toaøn voâ ích, xa vôùi Thieàn lyù, vaø sau ñoù Toå ñaõ 

ñoïc baøi keä: 

  "Khi soáng, ngoài chaúng naèm 

      Cheát roài naèm chaúng ngoài 

      Moät boä xöông muïc thuùi 

      Coù gì goïi coâng phu?" 

Kyø thaät, noäi dung toaøn taäp Saùu Cöûa Vaøo Ñoäng Thieáu Thaát Cuûa Toå 

Boà Ñeà Ñaït Ma ñeàu coù thoâng ñieäp cuûa Sô Toå höôùng ñeán Quaùn Taâm 

Phaùp, tuy nhieân trong haïn heïp cuûa chöông naøy chuùng ta khoâng baøn saâu, 

maø chæ noùi sô qua veà saùu cöûa naày bao goàm Baøi Keä Baùt Nhaõ Taâm Kinh, 

Phaù Töôùng Luaän, Nhò Chuûng Nhaäp, An Taâm Phaùp Moân, Ngoä Tính 

Luaän, vaø Huyeát Maïch Luaän. Tuy nhieân, ñeå cho chuùng ta bieát roõ veà Ñaïi 

YÙ Phaùp Quaùn Taâm cuûa Ngaøi cuõng nhö  hieåu roõ hôn vaø deã daøng trong tu 

taäp Thieàn, Sô Toå Boà Ñeà Ñaït Ma ñaõ chæ baøy ra saùu cöûa. Sau khi böôùc 

qua saùu cöûa naày,  chuùng ta ñaõ vaøo taän Nhaø Toå: Ñoäng Thieáu Thaát. 
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Bodhidharma's Eight Fundamental Principles 

Play the Key Role in the Zen School 

 

I. An Overview of Bodhidharma's Eight Fundamental 

Principles:  

In Bodhidharma's Six Zen Gates, the First Patriarch's main ideas 

are still based on the eight fundamental principles of a special 

transmission outside the Scriptures, no dependence upon words and 

letters, direct pointing to the soul of man, seeing into one's nature and 

the attainment of Buddhahood. The eight fundamental principles, 

intuitional or relating to direct mental vision of the Zen School:  

Correct Law Eye-Treasury; Nirvana of Wonderful and Profound Mind; 

Reality is nullity; the Door of Abhidharma; it is not relying on books, or 

not established on words; it is a special transmission outside the 

teachings; it points directly to the human mind; through it one sees 

one’s own nature and becomes a Buddha. Zen, although considered a 

religion by its followers, has no sacred scriptures whose words are law; 

no fixed canon; no rigid dogma; no Savior or Divine Being through 

whose favor or intercession one's eventual Salvation is assured. The 

absence of attributes common to all other religious systems lends Zen a 

certain air of freedom to which many modern people respond. 

Furthermore, Zen's stated aim of bringing about, through the 

employment of its special methods, a high degree of knowledge with a 

resultant gain of peace of mind has caught the attention of certain 

Western psychologists... The gravest obstacle in discussing Zen's 

possible meaning for the West os the difficulty of explaining 'How it 

works.' In its own four statements, Zen emphasizes particularly that its 

teaching lies beyond and outside words: 'A special transmission outside 

the Scriptures; No dependence upon words and letters; Direct pointing 

to the soul of man; Seeing into one's nature and the attainment of 

Buddhahood.' To know Zen, even to begin to understand it, it is 

necessary to practice it. 
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II. A Summary of the Content & the Key Role in the Zen School 

of Bodhidharma's Eight Fundamental Principles:  

Almost all Mahayana Zen Sects in East Asia consider 

Bodhidharma's Eight Fundamental Principles play the key role in their 

methods of Zen. As a matter of fact, the Eight Fundamental Principles 

neatly envelops the cores of Zen: Not set up Scriptures-Special 

Transmission Outside the Teachings-Pointing Directly To Human’s 

Mind-To See Your Own Nature and Reach Buddhahood. The eight 

fundamental principles, intuitional or relating to direct mental vision of 

the Zen School: First, Correct Law Eye-Treasury: The right Dharma 

eye treasury or 'Treasure Chamber of the Eye of True Dharma'. 

Something that contains and preserves the right experience of reality, 

the principal work of the great Japanese Zen master Dogen Zenji; it is 

considered the most profound work in all of Zen literature and the most 

outstanding work of religious literature of Japan. A collection of 

sayings and instructions of the great Japanese Zen master Dogen Zenji 

as recorded by his student Ejo (1198-1280). "Shobo-genzo" is a major 

work of Dogen Master (1200-1253), a voluminous treatise that 

discusses all aspects of Buddhist life and practice, from meditation to 

details concerning personal hygiene. In Shobogenzo, Zen Master 

Dogen taught: "When all things are Buddha-teachings, then there is 

delusion and enlightenment, there is cultivation of practice, there is 

birth, there is death, there are Buddhas, there are sentient beings. 

When myriad things are all not self, there is no delusion, no 

enlightenment, no Buddhas, no sentient beings, no birth, no death. 

Because the Buddha Way originally sprang forth from abundance and 

paucity, there is birth and death, delusion and enlightenment, sentient 

beings and Buddhas. Moreover, though this is so, flowers fall when we 

cling to them, and weeds only grow when we dislike them. People's 

attaining enlightenment is like the moonreflected in water. The moon 

does not get wet, the water isn't broken. Though it is a vast expansive 

light, it rests in a little bit of water, even the whole moon, the whole 

sky, rests in a dewdrop on the grass, rests in even a single droplet of 

water. That enlightenment does not shatter people is like the moon not 

piercing the water. People's not obstructing enlightenment is like the 

drop of dew not obstructing the moon in the sky." 
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Second, Nirvana of Wonderful and Profound Mind: Nirvana 

consists of ‘nir’ meaning exit, and ‘vana’  meaning craving. Nirvana 

means the extinguishing or liberating from existence by ending all 

suffering. So Nirvana is the total extinction of desires and sufferings, or 

release (giaûi thoaùt). It is the final stage of those who have put an end to 

suffering by the removal of craving from their mind (Tranquil 

extinction: Tòch dieät, Extinction or extinguish: Dieät, Inaction or without 

effort: Voâ vi, No rebirth: Baát sanh, Calm joy: An laïc, Transmigration to 

extinction: Dieät ñoä). In other word, Nirvana means extinction of 

ignorance and craving and awakening to inner Peace and Freedom. 

Nirvana with a small “n” stands against samsara or birth and death. 

Nirvana also refers to the state of liberation through full enlightenment. 

Nirvana is also used in the sense of a return to the original purity of the 

Buddha-nature after the disolution of the physical body, that is to the 

perfect freedom of the unconditioned state. The supreme goal of 

Buddhist endeavor. An attainable state in this life by right aspiration, 

purity of life, and the elimination of egoism. The Buddha speaks of 

Nirvana as “Unborn, unoriginated, uncreated, and unformed,” 

contrasting with the born, originated, created and formed phenomenal 

world. The 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. Nirvana is used in both Hinayana and Mahayana 

Buddhist schools. For Zen practitioners, when you understand no-self, 

that is the peace of nirvana. The word "Nirvana" is translated in 

different ways, such as "perfect bliss" or "extinction of all desires." But 

nirvana and impermanence are like front and back. When you 

understand impermanence, you find peace. When you truly see your 

life as nirvana, then impermanence is taken care of. So, Zen 

practitioners rather than figuring out how to deal with impermanence, 

consider these dharma seals all together as the dharma to be realized. 

In the Lankavatara Sutra, the Buddha told Mahamati: “Oh Mahamati, 

Nirvana means seeing into the abode of reality in its true significance. 

The abode of reality is where a thing stands by itself. To abide in one’s 

self-station means not to be astir, i.e., to be eternally quiescent. By 

seeing into the abode of reality as it is means to understand that there 

is only what is seen of one’s own mind, and no external world as such.” 

After the Buddha’s departure, most of the metaphysical discussions and 
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speculations centered around the subject of Nirvana. The 

Mahaparinirvana Sutra, the Sanskrit fragments of which were 

discovered recently, one in Central Asia and another in Koyasan, 

indicates a vivid discussion on the questions as to what is ‘Buddha-

nature,’ ‘Thusness,’ ‘the Realm of Principle,’ ‘Dharma-body’ and the 

distinction between the Hinayana and Mahayana ideas. All of these 

topics relate to the problem of Nirvana, and indicate the great amount 

of speculationundertaken on this most important question. Meanwhile, 

the wonderful and profound mind or heart which is beyond human 

thought. The mind which clings to neither to nothingness nor to 

actuality. The mind in which all erronuous imaginings have been 

removed. According to to the Differentiated Teaching of the T’ien-T’ai 

school, limited this to the mind of the Buddha, while the Perfect 

teaching universalized it to include the unenlightened heart of all men. 

This is one of the eight fundamental principles, intuitional or relating to 

direct mental vision of the Zen School.  

Third, Reality Is Nullity: True marks are no marks, the essential 

characteristic or mark (laksana) of the Bhutatathata, i.e. reality. The 

bhutatathata from the point of view of the void, attributeless absolute; 

the real-nature is bhutatathata from the point of view of phenomena. 

Reality is Nullity, i.e. is devoid of phenomenal characteristics, 

unconditioned. This is one of the eight fundamental principles, 

intuitional or relating to direct mental vision of the Zen School. The 

Sanskrit term “Animitta” means “Signlessness.” “Signs” include forms, 

sounds, scents, tastes, and tangible objects, men, women, birth, aging, 

sickness, death, and so forth. The absence of these is signlessness. So, 

animitta means formlessness, no-form, devoid of appearance, or 

absence of chracteristics of all dharmas; the mark of absolute truth, 

which is devoid of distinctions.  Animitta is commonly used as an 

epithet of Nirvana. According to Buddhist teachings, the theory that the 

only reality is mental, that of the mind. Nothing exists apart from mind. 

Similar to “Only Mind,” or “Only Consciousness” in the Lankavatara 

Sutra. The bhutatathata from the point of view of the void, attributeless 

absolute; the real-nature is bhutatathata from the point of view of 

phenomena.  

Fourth, the Door of Abhidharma: The Door of Abhidharma or the 

extremely subtle dharma gate means the doctrine or wisdom of Buddha 
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regarded as the door (method) to enlightenment. The teaching of the 

Buddha. The meaning is that the dharma is something like a gate, 

because through it sentient beings attain the enlightenment. As the 

living have 84,000 delusions, so the Buddha provides 84,000 methods 

of dealing with them. Knowing that the spiritual level of sentient 

beings is totally different from one another, the Buddha had allowed 

his disciples to choose any suitable Dharma they like to practice. A 

person can practice one or many dharmas, depending on his physical 

conditions, his free time, since all the dharmas are closely related. 

Practicing Buddhist Dharma requires continuity, regularity, faith, 

purpose and determination. Laziness and hurriedness are signs of 

failure. There is only one path leading to Enlightenment, but, since 

people differ greatly in terms of health, material conditions, 

intelligence, character and faith, the Buddha taught more than one path 

leading to different stages of attainment such as stage of Hearers, that 

of Pratyeka-buddhas, that of Bodhisattvas, that of  laymen, and that of 

monks and nuns. All of these ways are ways to the Buddhahood. 

Generally speaking, all teachings of the Buddha are aimed at releasing 

human beings’ sufferings and afflictions in this very life. They have a 

function of helping individual see the way to make arise the skilful 

thought, and to release the evil thought. For example, using 

compassion to release ill-will; using detachment or greedilessness to 

release greediness; using wisdom or non-illusion to release illusion; 

using perception to release selfishness; using impermanence and 

suffering to release “conceit.” For lay people who still have duties to 

do in daily life for themselves and their families, work, religion, and 

country, the Buddha specifically introduced different means and 

methods, especially the Buddha’s teachings in the Advices to Lay 

People (Sigalaka) Sutra. The Buddha also introduced other methods of 

cultivation: “To abandon four wrong deeds of not taking life, not taking 

what is not given, not committing sexual misconduct, not lying, not 

doing what is caused by attachment, ill-will, or fear, not to waste one’s 

substance by the six ways of not drinking alcohol, not haunting the 

streets at unfitting time, not attending nonesense affairs, not gambling, 

not keeping bad company, and not staying idle. In addition, lay people 

should always live in the six good relationships of their families and 

society: between parents and children, between husband and wife, 
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between teacher and student, among relatives and neighbors, between 

monks and lay people, between employer and employee, etc. These 

relationships should be based on human love, loyalty, sincerity, 

gratitude, mutual acceptance, mutual understanding and mutual respect 

because they relate closely to individuals’ happiness in the present. 

Thus, the Buddha’s Dharma is called the Dharma of liberation. 

Besides, Dharmakshanti is also a wonderful dharma of liberation. 

Dharmakshanti means acceptance of the statement that all things are as 

they are, not being subject to the law of birth and death, which prevails 

only in the phenomenal world created by our wrong discrimination.  

Patience attained through dharma to overcome illusion. Also, ability to 

bear patiently external hardships. Dharma door of patience (Dharma 

gate of Patience) is among the six paramitas, the Dharma door of 

patience is very important. If we cultivate the Dharma door of patience 

to perfection, we will surely reach an accomplishment. To practice the 

Dharma door of patience, one must not only be hot tempered, but one 

should also endure everything. Nobody can reach final attainment 

without following a path, and no enlightenment can be reached without 

studying, understanding and practicing. This is one of the eight 

fundamental principles, intuitional or relating to direct mental vision of 

the Zen School.  

Fifth, A Special Transmission Outside the Scriptures: Special 

tradition outside the orthodox teaching means the transmission of the 

Buddha-dharma from 'mind-to-mind' in the tradition of Zen, which is 

not to be confused with the transmission of the teaching of Buddha 

through sacred scriptures. Special transmission outside of the teaching. 

According to a Buddhist legend, the special transmission outside the 

orthodox teaching began with the famous discourse of Buddha 

Sakyamuni on Vulture Peak Mountain (Gridhrakuta). At that time, 

surrounded by a crowd of disciples who had assembled to hear him 

expound the teaching. The Buddha did not say anything but holding up 

a lotus flower. Only Kashyapa understood and smiled. As a result of his 

master, he suddenly experienced a break through to enlightened vision 

and grasped the essence of the Buddha’s teaching on the spot. The 

Buddha confirmed Mahakashyapa as his enlightened student. 

Mahakashyapa was also the first patriarch of the Indian Zen. 
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Sixth, Teaching That Does Not Establish Words and Letters: The 

Zen or intuitive school does “not set up scriptures.” It lays stress on 

meditation and intuition rather than on books and other external aids. 

Word-teaching contrasted with self-realization. In the Lankavatara 

Sutra, the Buddha taught: “Those who well understand the distinction 

between realization and teaching, between inner knowledge and 

instruction, are kept away from the control of mere speculation.” 

Teaching, recitation, and stories, etc. Thus the Buddha emphasized the 

inner attainment of the truth, not the teaching realized by all the 

Tathagatas of the past, present, and future. The realm of the 

Tathagatagarbha which is the Alayavijnana belongs  to those 

Bodhisattva-Mahasattvas who follow the course of truth and not to 

those philosophers who cling to the letter, learning, and mere 

discourse. Thus, the Buddha taught: “It is owing to his not perfectly 

understanding the nature of words that he regards them as identical 

with the sense.” In Japanese Zen terms, the term “Ichiji-fusetsu” means 

“not a word is said.” “Ichiji-fusetsu” refers to the fact that the Buddha 

in all his teaching or instruction never made use of a single word to 

describe ultimate reality, for it is not preachable. In consideration of 

this fact, after his complete enlightenment, the Buddha did not want to 

teach at all. However, compassion for beings trapped in the cycle of 

life and death moved him. In doing this, he had to come down from the 

level of true insight to that of “everyman’s consciousness.” In Zen, all 

the teachings and instructions of the Buddha mean a “finger-point” for 

the purpose of giving those who wish to cultivate a way leading to 

enlightenment and prajna insight into the true nature of reality. 

According to a Buddhist legend, the special transmission outside the 

orthodox teaching began with the famous discourse of Buddha 

Sakyamuni on Vulture Peak Mountain (Gridhrakuta). At that time, 

surrounded by a crowd of disciples who had assembled to hear him 

expound the teaching. The Buddha did not say anything but holding up 

a lotus flower. Only Kashyapa understood and smiled. As a result of his 

master, he suddenly experienced a break through to enlightened vision 

and grasped the essence of the Buddha’s teaching on the spot.  The 

Buddha confirmed Mahakashyapa as his enlightened student. 

Mahakashyapa was also the first patriarch of the Indian Zen. People 

who practice Zen often advise not using words. This is not to discredit 



325 

 

words, but to avoid the danger of becoming stuck in them. It is to 

encourage us to use words as skillfully as possible for the sake of those 

who hear them. In the second century, Nagarjuna wrote “The 

Madhyamika Sastra,” in which he used concepts to destroy concepts. 

He was not trying to create a new doctrine, but to break all the bottles, 

all the flasks, all the vases, all the containers, to prove that water needs 

no form to exist. He outlined a dance for us, a dance for us to drop our 

categories and barriers so that we can directly encounter reality and not 

content ourselves with its mere reflection. This is one of the eight 

fundamental principles, intuitional or relating to direct mental vision of 

the Zen School.  

Seventh, Point Directly to the Mind: It points directly to the human 

mind means to behold the Buddha-nature within oneself or to see into 

one’s own nature. Semantically “Beholding the Buddha-nature” and 

“Enlightenment” have virtually the same meaning and are often used 

interchangeably. In describing the enlightenment of the Buddha and 

the patriarchs, however, it is often used the word “Enlightenment” 

rather than “Beholding the Buddha-nature.” The term “enlightenment” 

implies a deeper experience. This is a common saying of the Ch’an 

(Zen) or Intuitive School. In Zen Buddhism, to behold the Buddha-

nature means to reach the Buddhahood or to attain enlightenment. To 

point directly to the mind to see your own nature and reach 

Buddhahood. Pointing-out instruction, a direction instruction on the 

nature of the mind which a guru gives the student when the student is 

ready for the instructions. It takes many forms: slapping the student 

with a shoe, shouting at the student. This is individual to each master 

and each student.   

Eighth, Seeing One’s Own Nature and Becoming a Buddha: The 

whole phrase includes Directly pointing to the mind of man; through it 

one sees one’s own nature and becomes a Buddha. To point directly to 

the mind means a master's pointing-out instruction so a disciple can to 

see his own nature and reach Buddhahood. This is a direction 

instruction on the nature of the mind which a guru gives the student 

when the student is ready for the instructions. It takes many forms: 

slapping the student with a shoe, shouting at the student. This is 

individual to each master and each student. Point directly to the mind to 

see your own nature and reach Buddhahood For through to the human 
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mind it one sees one’s own nature and becomes a Buddha. This is one 

of the eight fundamental principles, intuitional or relating to direct 

mental vision of the Zen School. Point directly to the mind to see your 

own nature and reach Buddhahood. To behold the Buddha-nature 

within oneself or to see into one’s own nature. Semantically 

“Beholding the Buddha-nature” and “Enlightenment” have virtually the 

same meaning and are often used interchangeably. In describing the 

enlightenment of the Buddha and the patriarchs, however, it is often 

used the word “Enlightenment” rather than “Beholding the Buddha-

nature.” The term “enlightenment” implies a deeper experience. This 

is a common saying of the Ch’an (Zen) or Intuitive School. In Zen 

Buddhism, to behold the Buddha-nature means to reach the 

Buddhahood or to attain enlightenment. As mentioned above, to see 

into one’s own nature means to behold the Buddha-nature within 

oneself. Semantically “Beholding the Buddha-nature” and 

“Enlightenment” have virtually the same meaning and are often used 

interchangeably. In describing the enlightenment of the Buddha and 

the patriarchs, however, it is often used the word “Enlightenment” 

rather than “Beholding the Buddha-nature.” The term “enlightenment” 

implies a deeper experience. This is a common saying of the Ch’an 

(Zen) or Intuitive School. "To see into one’s own nature" means 

“looking into your own nature directly and finding it to be the same as 

the ultimate nature of the universe.” It is, however, the main aim of the 

Mahayana Meditation, and its attainment is considered to be the real 

awakening. According to Zen Master Philip Kapleau in The Three 

Pillars of Zen, kenso (enlightenment) is no... haphazard phenomanon. 

Like a sprout which emerges from a soil which has been seeded, 

fertilized, and thoroughly weeded, satori comes to a mind that has 

heard and believed the Buddha-truth and then uprooted within itself the 

throttling notion of self-and-other. And just as one must nurture a 

newly emerged seedling until maturity, so Zen training stresses the 

need to ripen an initial awakening through subsequent koan practice 

and or shikan-taza until it thoroughly animates one's life. In other 

words, to function on the higher level of consciousness brought about 

by kensho (kieán taùnh), one must further train oneself to act in 

accordance with this perception of Truth. This special relationship 

between awakening and post-awakening zazen is brought out in a 
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parable in one of the sutras. In this story enlightenment is compared to 

a youth who, after years of destitude wandering in a distant land, one 

day discovers that his wealthy father had many years earlier 

bequeathed him his fortune. To actually take possession of this 

treasure, which is rightly his, and become capable of handling it wisely 

is equated with post-kensho zazen, that is, with broadening and 

deepening the initial awakening. To see one’s own nature or to behold 

the Buddha-nature within oneself or to see into one’s own nature. 

Beholding the Buddha-nature within oneself or to see into one’s own 

nature. Semantically “Beholding the Buddha-nature” and 

“Enlightenment” have virtually the same meaning and are often used 

interchangeably. In describing the enlightenment of the Buddha and 

the patriarchs, however, it is often used the word “Enlightenment” 

rather than “Beholding the Buddha-nature.” The term “enlightenment” 

implies a deeper experience. This is a common saying of the Ch’an 

(Zen) or Intuitive School. Through it one sees one’s own nature and 

becomes a Buddha. This is one of the eight fundamental principles, 

intuitional or relating to direct mental vision of the Zen School. The 

Sixth Patriarch, Hui-neng, insists on this in a most unmistakable way 

when he answers the question: "As to your commission from the fifth 

patriarch of Huang-mei, how do you direct and instruct others in it?" 

The answe was, "No direction, no instruction there is; we speak only of 

seeing into one's Nature and not of practicing dhyana and seeking 

deliverance thereby." The sixth Patriarch considered them as 

"confused" and "not worth consulting with." They are empty-minded 

and sit quietly, having no thoughts whatever; whereas "even ignorant 

ones, if they all of a sudden realize the truth and open their mental 

eyes are, after all, wise men and may attain even to Buddhahood." 

Again, when the patriarch was told of the method of instruction adopted 

by the masters of the Northern school of Zen, which consisted in 

stopping all mental activities. quietly absorbed in contemplation, and in 

sitting cross-legged for the longest while at a stretch, he declared such 

practices to be abnormal and not at all to the point, being far from the 

truth of Zen, and added this stanza: 

        "While living, one sits up and lies not, 

            When dead, one lies and sits not; 

            A set of ill-smelling skeleton! 
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           What is the use of toiling and moiling so?" 

As a matter of fact, the whole content of all essays in the Six Gates 

of Bodhidharma have the First Patriarch's message to aim at the 

Contemplation of the Mind, however, in the limitation of this chapter, 

we do not discuss in details but we only briefly mentioned on the 

following doors of the Verse on the Heart Sutra, Breaking Through 

Form, Two Ways of Entrance, The Gate of Peaceful Mind, On 

Awakened Nature, and On the Blood Lineage. However, to make it 

easier for us to understand about Main Ideas of Bodhidharma's 

Methods of Contemplation of the Mind, and to make it easier for us to 

practice Zen, the First Patriarch Bodhidharma shows us Six Zen Gates 

to the Patriarch's Abode. After stepping through these six gates, we 

have entered right in the Patriarch's Abode.  
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Chöông Möôøi Boán 

Chapter Fourteen 

 

Kinh Luaän Veà Thieàn Tröôùc &  

Sau Thôøi Luïc Toå Hueä Naêng 

 

I. Kinh Ñieån Vaø Thieàn: 

Kinh ñieån laø nhöõng baøi thuyeát giaûng cuûa Ñöùc Phaät Thích Ca luùc 

Ngaøi coøn taïi theá. Tam taïng Kinh Ñieån bao goàm Kinh, Luaät vaø Luaän. 

Phaät Giaùo Nguyeân Thuûy thöøa nhaän kinh ñieån ñöôïc ghi laïi baèng tieáng 

Ba Li (Nam Phaïn). Phaät giaùo Ñaïi Thöøa thöøa nhaän kinh ñieån ñöôïc ghi 

laïi baèng tieáng Baéc Phaïn. Tuy nhieân, trong truyeàn thoáng "Baát laäp vaên 

töï" cuûa caùc tröôøng phaùi Thieàn. Nhaø Thieàn döïa vaøo thöïc taäp hôn laø vaên 

töï saùch vôû. Ngoân thuyeát phaùp töôùng hay giaùo lyù baèng ngoân töø traùi vôùi söï 

töï chöùng. Vieäc xem thöôøng nhöõng thaønh töïu hoïc thuaät ñaõ ñem laïi moät 

baàu khoâng khí môùi meõ ñoái vôùi ñôøi soáng Phaät giaùo ñaõ bò bình thöôøng 

hoùa.  Ngaøy xöa, moät phaàn giaùo duïc phoùng khoaùng cho caùc Thieàn Taêng, 

hoï ñöôïc daïy phaûi xem thöôøng caùi hoïc trong saùch vôû, vaø do vaäy hoï trôû 

neân cöïc ñoan vaø coù thaønh kieán vôùi caùc kieán thöùc xöa ñeå laïi bôûi caùc baäc 

toân tuùc. Khi hoï phaûi ñoïc qua boä "Thieàn Laâm Cuù Taäp" hay moät soá saùch 

vôû khaùc, hoï ra khoûi thieàn ñöôøng vaø laät voäi nhöõng trang saùch döôùi aùnh 

ñeøn môø toái gaàn nhaø xí. Trong baát cöù tình huoáng naøo ngay caû ngaøy nay 

caùc thieàn Taêng vaãn coøn phôi baøy xu höôùng choáng ñoái saùch vôû cuõng nhö 

neàn vaên hoùa döïa treân söï nghieân cöùu saùch vôû moät caùch voâ lyù. Ñaây chaéc 

chaén laø do aûnh höôûng cuûa söï ñaøo taïo ôû thieàn ñöôøng. Ñoâi khi Thieàn ñi 

quaù xa trong vieäc laøm naûn loøng ngöôøi hoïc hoïc hoûi nhöõng kinh vaên Phaät 

giaùo hay xem thöôøng nhöõng thaønh töïu hoïc thuaät, nhöng vieäc laøm naûn 

loøng ngöôøi hoïc vaø söï xem thöôøng kinh vaên naøy laø chuû tröông truyeàn 

thoáng cuûa caùc thieàn sö. Khoâng coøn nghi ngôø raèng chuû tröông naøy, baát 

chaáp haäu quaû khoâng toát theá naøo, ñaõ ñem laïi moät baàu khoâng khí môùi meõ 

ñoái vôùi ñôøi soáng Phaät giaùo ñaõ bò bình thöôøng hoùa töø laâu. 

Theo Thieàn sö D.T. Suzuki trong quyeån "Söï Huaán Luyeän cuûa moät 

Thieàn Taêng Phaät Giaùo," caùc thieàn sinh khoâng ñöôïc mang kinh ñieån hay 

baát cöù saùch vôû naøo vaøo trong thieàn ñöôøng ngoaïi tröø tröôøng hôïp tuyeät 

ñoái caàn thieát, chaúng haïn nhö khi caùc thieàn Taêng phaûi tìm moät ñoaïn vaên 
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bieåu loä veà söï laõnh hoäi cuûa hoï veà moät coâng aùn. Ñieàu naøy laø do vò thieàn 

sö ñoøi hoûi khi hoï ñaõ giaûi ñaùp moät caùch thaønh coâng moät coâng aùn. Moät 

quyeån saùch ñöôïc goïi laø "Thieàn Laâm Cuù Taäp" ghi laïi nhöõng ñoaïn lieân heä 

ñeán thieàn. Ñoù laø moät trong nhöõng caåm nang maø ngöôøi hoïc thieàn, thieàn 

sö vaø cö só taïi Nhaät Baûn luoân luoân ñem theo beân mình. Loái tu taäp naøy laø 

thöôøng xuyeân doø tìm nhöõng trích ñoaïn töø vaên ñieån xöa giuùp caùc thieàn 

sinh raát nhieàu trong vieäc trôû neân quen thuoäc vôùi giai ñoaïn vaên chöông 

vaø vaên hoùa cuûa ñôøi soáng thieàn 

Noùi veà quan ñieåm cuûa caùc Thieàn sö veà Kinh Ñieån, coù laàn, moät vò 

quaûn thuû Tam Taïng ñeå yù thaáy moät vò Taêng ngoài im laëng moät thôøi gian 

laâu trong thö vieän cuûa oâng. Vò quaûn thuû thö vieän beøn hoûi: "Taïi sao oâng 

khoâng ñoïc kinh ñieån?" Vò Taêng traû lôøi: "Vì toâi khoâng bieát chöõ." Vò quaûn 

thuû thö vieän beøn noùi: "Neáu vaäy taïi sao oâng khoâng nhôø ngöôøi khaùc daïy 

cho oâng?" Ñöôïc khuyeân baûo nhö theá, vò Taêng ñöùng daäy kính caån ñöa 

tay ra tröôùc ngöïc noùi: "Laøm ôn cho toâi bieát chöõ naøy laø chöõ gì?" Vò quaûn 

thuû thö vieän khoâng khai ngoä ñöôïc vò Taêng. Moät laàn khaùc, coù moät vò 

quan hoï Vöông ñeán thaêm töï vieän cuûa Thieàn sö Laâm Teá. Khi ñi vaøo 

trong saân, Vöông hoûi: "Chö Taêng ôû ñaây coù ñoïc kinh khoâng?" Laâm Teá 

ñaùp: "Khoâng, hoï khoâng ñoïc." Vöông laïi hoûi: "Vaäy hoï coù hoïc thieàn hay 

khoâng?" Laâm Teá ñaùp: "Khoâng, hoï khoâng hoïc." Vöông noùi: "Neáu nhö hoï 

khoâng ñoïc kinh maø cuõng khoâng hoïc thieàn thì hoï laøm gì ôû ñaây?" Laâm Teá 

ñaùp: "Hoï seõ ñöôïc laøm Phaät laøm Toå." Vöông noùi: "Ngay caû buïi vaøng bay 

vaøo maét cuõng coù haïi. Thaày nghó sao veà lôøi ñoù?" Laâm Teá bình phaåm: 

"Laõo Taêng nghó oâng chæ laø moät cö só." Khoâng nghi ngôø laø chaân lyù Taùnh 

Khoâng phaûi ñöôïc theå nhaän baèng tröïc giaùc, vaø noù ñöôïc bieåu hieän trong 

taát caû moïi giai ñoaïn cuûa ñôøi soáng. Ñaây laø moät thaønh töïu lôùn nhaát maø 

ngöôøi ta coù theå ñaït ñöôïc treân theá gian naøy, nhöng khoâng phaûi ai trong 

chuùng ta cuõng coù khaû naêng naøy. Coù moät vò Taêng böôùc tôùi tröôùc Thieàn sö 

Thieân Caùi U vaø hoûi: "Con muoán ñoïc kinh, thaày coù gì khuyeân baûo veà 

vaán ñeà naøy hay khoâng?" Thieàn sö Thieân Caùi U noùi: "OÂng coù nghó raèng 

moät ñaïi thöông gia coøn phaûi baän taâm ñi kieám vaøi ñoàng xu leû hay 

khoâng?" Moät vò Taêng hoûi Thieàn sö Dieäp Huyeän: "Coù neân ñoïc kinh hay 

khoâng?" Dieäp Huyeän noùi: "Khoâng coù ñöôøng heûm hay ñöôøng taét naøo ôû 

ñaây caû; nuùi quanh naêm xanh töôi; daàu laø oâng coù tìm ñöôïc con ñöôøng 

ñeïp ôû ñoâng hay ôû taây." Vò Taêng noùi: "Con muoán hoïc moät caùi gì chaéc 

chaén ôû thaày." Dieäp Huyeän noùi: "Ngöôøi muø khoâng thaáy ñöôøng khoâng 

phaûi laø loãi cuûa maët trôøi." Baøng cö só, vò cö só vó ñaïi cuûa Thieàn toâng, moät 
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hoâm ñeán nghe moät hoïc giaû Phaät giaùo giaûng veà kinh Kim Cang. Khi vò 

hoïc giaû baét ñaàu thuyeát giaûng veà lyù Baùt Nhaõ "Voâ ngaõ-Voâ nhaân," Baøng 

cö só beøn hoûi: "Neáu nhö voâ nhaân voâ ngaõ thì ai ôû ñaây ñang giaûng vaäy? 

Vaø thính chuùng laø ai?" Hoïc giaû khoâng traû lôøi ñöôïc, do ñoù Baøng Long 

Uaån noùi: "Daàu toâi chæ laø moät cö só, nhöng toâi cuõng bieát chuùt ñænh veà 

chaân lyù toái haäu cuûa Phaät giaùo." Ñöôïc thuùc duïc, Baøng Long Uaån noùi 

tieáp:  

  "Voâ ngaõ laïi voâ nhaân, 

      Khoâng coù chuû theå hay ñoái töôïng; 

      Toâi khuyeân oâng: Ñöøng thuyeát giaûng nöõa, 

      Haõy tìm chaân lyù khoâng qua trung gian; 

      Trong chính Baùt Nhaõ goïi laø Kim Cang, 

      Khoâng coù laáy moät haït buïi oâ nhieãm; 

      Töø ñaàu ñeán cuoái, 

      Taát caû kinh chaúng laø gì ngoaøi nhöõng chöõ." 

Theo Thieàn sö Linh Moäc Ñaïi Chuyeát Trinh Thaùi Lang trong boä 

Thieàn Luaän Taäp III, caùc kinh Phaät, ñaëc bieät laø caùc kinh Ñaïi Thöøa, laø 

nhöõng dieãn ñaït tröïc tieáp cuûa nhöõng kinh nghieäm taâm linh; chuùng haøm 

chöùa nhöõng tröïc giaùc, ñaéc thuû nhôø ñaøo saâu trong thaâm cung cuûa Voâ 

thöùc, vaø kinh khoâng coù kyø voïng trình baøy nhöõng tröïc giaùc naøy qua trung 

gian cuûa trí naêng. Neáu thænh thoaûng kinh coù veû ñöôïc trình baøy moät caùch 

lyù luaän theo duy lyù vaø luaän chöùng, ñieàu naøy chæ laø ngaãu nhieân. Taát caû 

nhöõng kinh ñieån Phaät ñeàu coá ñöa ra nhöõng tröïc giaùc thaâm saâu nhaát cuûa 

Phaät trí ñuùng nhö chuùng ñaõ töï trình baøy cho nhöõng ñeä töû ñaàu tieân cuûa 

Phaät giaùo Ñaïi Thöøa ôû AÁn Ñoä. Do ñoù, khi caùc kinh keä cho raèng taát caû 

vaïn phaùp ñeàu troáng khoâng, baát sanh vaø vöôït ra ngoaøi nhaân duyeân, lôøi 

tuyeân boá naøy khoâng phaûi laø keát quaû cuûa loái lyù luaän sieâu hình, maø noù laø 

moät kinh nghieäm saâu saéc nhaát cuûa Phaät trí. Ñoù laø lyù do taïi sao nhieàu 

hoïc giaû vaø trieát gia Phaät giaùo coá gaéng laõnh hoäi hay dieãn giaûi nhöõng tröïc 

giaùc naøy theo nhöõng qui taéc lyù luaän laïi bò thaát baïi trong noã löïc cuûa hoï; 

hoï laø nhöõng ngöôøi ngoaïi giaùo, coù theå noùi nhö vaäy, trong kinh nghieäm 

Phaät taùnh vaø qua ñoù, hoï khoâng ñi vaøo ñöôïc troïng ñieåm. Noùi toùm laïi, 

haønh giaû tu Thieàn neân haønh xöû theá naøo veà Kinh Ñieån?  Haønh giaû tu 

Thieàn neân luoân nhôù ñeán boán pheùp nöông vaøo ñeå hieåu thaáu Phaät Phaùp 

maø chính ñöùc Phaät ñaõ daïy. Thöù nhaát laø Y phaùp baát y nhaân. Nöông vaøo 

phaùp chöù khoâng nöông vaøo ngöôøi. Thöù nhì laø Y lieãu nghóa kinh, baát y 

baát lieãu nghóa kinh. Nöông vaøo kinh roõ nghóa (vieân giaùo) chöù khoâng 
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nöông vaøo kinh khoâng roõ nghóa (phaàn giaùo). Thöù ba laø Y nghóa baát y 

ngöõ. Nöông vaøo nghóa chöù khoâng nöông vaøo vaên töï. Thöù tö laø Y trí baát 

y thöùc. Nöông vaøo trí tueä tröïc giaùc chöù khoâng nöông vaøo tri thöùc phaøm 

phu. Neáu coù theå laøm theo nhöõng ñieàu naøy, chuùng ta seõ caûm thaáy kinh 

ñieån laø nhöõng ngoïn ñeøn soi loái cho chuùng ta trong ñeâm toái, maø khoâng 

phaûi baùm víu vaøo chuùng nöõa. 

 

II. Ba Boä Kinh Chính Trong Nhaø Thieàn: 

Thöù Nhaát Laø Kinh Laêng Giaø: Töø Baéc Phaïn Lankavatara Sutra chæ 

“Kinh vieát veà cuoäc giaùng laâm treân ñænh Laêng Giaø.” Kinh Laêng Giaø hay 

kinh ñi xuoáng Tích Lan, nhaán maïnh tôùi hoïc thuyeát ñaïi giaùc beân trong, 

vöôït thoaùt nhò nguyeân vaø phaân bieät. Kinh Laêng Giaø laø giaùo thuyeát trieát 

hoïc ñöôïc Ñöùc Phaät Thích Ca Maâu Ni thuyeát treân nuùi Laêng Giaø ôû Tích 

Lan. Coù leõ kinh naày ñöôïc soaïn laïi vaøo theá kyû thöù tö hay thöù naêm sau 

Taây Lòch. Kinh nhaán maïnh veà taùm thöùc, Nhö Lai Taïng vaø “tieäm ngoä,” 

qua nhöõng tieán boä töø töø trong thieàn ñònh; ñieåm chính trong kinh naày coi 

kinh ñieån  laø söï chæ baøy nhö tay chæ; tuy nhieân ñoái töôïng thaät chæ ñaït 

ñöôïc qua thieàn ñònh maø thoâi.  Kinh coù boán baûn dòch ra Haùn töï, nay coøn 

löu laïi ba baûn. Baûn dòch ñaàu tieân do Ngaøi Phaùp Hoä Ñaøm Ma La saùt dòch 

giöõa nhöõng naêm 412 vaø 433, nay ñaõ thaát truyeàn; baûn thöù nhì do ngaøi 

Caàu Na Baït Ñaø La dòch vaøo naêm 443, goïi laø Laêng Giaø A Baït Ña La 

Baûo Kinh, goàm 4 quyeån,  coøn goïi laø Töù Quyeån Laêng Giaø; baûn thöù ba do 

Ngaøi Boà Ñeà Löu Chi dòch sang Haùn töï vaøo naêm 513, goàm 10 quyeån, goïi 

laø Nhaäp Laêng Giaø Kinh; baûn thöù tö do Ngaøi Thöïc Xoa Nan Ñaø  dòch 

vaøo nhöõng naêm 700 ñeán 704 ñôøi Ñöôøng, goïi laø Ñaïi Thöøa Nhaäp Laêng 

Giaø Kinh, goàm 7 quyeån, neân coøn goïi laø Thaát Quyeån Laêng Giaø. Ñaây laø 

moät trong nhöõng boä kinh maø hai tröôøng phaùi Du Giaø vaø Thieàn toâng laáy 

laøm giaùo thuyeát caên baûn. Kyø thaät boä kinh naày ñöôïc Toå Boà Ñeà Ñaït Ma 

chaáp thuaän nhö laø boä giaùo ñieån ñöôïc nhaø Thieàn thöøa nhaän. Trong Kinh 

Laêng Giaø, Ñöùc Phaät Thích Ca Maâu Ni ñaõ tieân ñoaùn raèng, “veà sau naày 

taïi mieàn nam AÁn Ñoä seõ xuaát hieän moät vò ñaïi sö ñaïo cao ñöùc troïng teân laø 

Long Thoï. Vò naày seõ ñaït ñeán sô ñòa Boà Taùt vaø vaõng sanh Cöïc Laïc.” 

Ñaây laø moät trong nhöõng baûn kinh quan troïng trong tröôøng phaùi Thieàn 

Ñaïi thöøa. Ngöôøi ta cho raèng ñaây laø kinh vaên traû lôøi cho nhöõng caâu hoûi 

cuûa Boà Taùt Mahamati. Kinh coøn thaûo luaän roäng raõi veà hoïc thuyeát, bao 

goàm moät soá giaùo thuyeát lieân heä tôùi tröôøng phaùi Du Giaø. Trong soá ñoù 

giaùo thuyeát veà “Baùt Thöùc,” maø caên baûn nhaát laø “Taøng Thöùc,” goàm 
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nhöõng chuûng töû cuûa haønh ñoäng. Kinh vaên nhaán maïnh veà tö töôûng “Thai 

Taïng” vì söï xaùc nhaän raèng taát caû chuùng sanh ñeàu coù Phaät taùnh, vaø Phaät 

taùnh aáy chæ hieån loä qua thieàn taäp. Kinh Laêng Giaø coù aûnh höôûng raát lôùn 

taïi caùc xöù Ñoâng AÙ, ñaëc bieät laø trong caùc tröôøng phaùi veà Thieàn. 

Thöù Nhì Laø Kinh Kim Cang: Kinh Kim Cang Baùt Nhaõ Ba La Maät 

Ña, coøn goïi laø Naêng Ñoaïn Kim Cang Kinh. Taát caû caùc phaùp höõu vi ñeàu 

gioáng nhö moäng, nhö huyeãn, nhö baøo aûnhKinh Kim Cang, toùm löôïc cuûa 

Kinh Baùt Nhaõ Ba La Maät Ña Kinh, ñöôïc ngaøi Huyeàn Trang dòch sang 

Hoa ngöõ. Kinh Kim Cang, moät trong nhöõng kinh thaâm aùo nhöùt cuûa kinh 

ñieån Ñaïi Thöøa. Kinh naày laø moät phaàn ñoäc laäp cuûa Kinh Baùt Nhaõ Ba La 

Maät Ña. Kinh Kim Cang giaûi thích hieän töôïng khoâng phaûi laø hieän thöïc, 

maø chæ laø nhöõng aûo giaùc hay phoùng chieáu tinh thaàn rieâng cuûa chuùng ta  

(Baát cöù hieän töôïng vaø söï vaät naøo toàn höõu trong theá gian naày ñeàu khoâng 

coù thöïc theå, do ñoù khoâng heà coù caùi goïi laø “ngaõ”). Chính vì theá maø ngöôøi 

tu taäp phaûi xem xeùt nhöõng hoaït ñoäng tinh thaàn cuûa hieän töôïng sao cho 

tinh thaàn ñöôïc troáng roãng, côûi boû vaø laéng ñoïng. Noù coù teân Kim cöông vì 

nhôø noù maø chuùng sanh coù theå caét boû moïi phieàn naõo ueá tröôïc ñeå ñaùo bæ 

ngaïn. Kinh ñöôïc keát thuùc baèng nhöõng lôøi sau: “Söï giaûi baøy thaâm maät 

naøy seõ goïi laø Kinh Kim Cang Baùt Nhaõ Ba La Maät Ña. Vì noù cöùng vaø 

saét beùn nhö Kim Cöông, caét ñöùt moïi tö nieäm tuøy tieän vaø daãn ñeán bôø 

Giaùc beân kia.” Kinh ñaõ ñöôïc Ngaøi Cöu Ma La Thaäp dòch ra Haùn töï: 

       *Nhöùt thieát höõu vi phaùp, 

           Nhö moäng huyeãn baøo aûnh, 

           Nhö loä, dieäc nhö ñieän, 

           Öng taùc nhö thò quaùn. 

Thöù Ba Laø Kinh Duy Ma Caät: Cö Só Duy Ma Caät: Duy Ma caät, coøn 

ñöôïc goïi laø Tònh Danh, laø ñeä töû cuûa Phaät taïi thaønh Tyø Xaù Leâ, nöôùc 

Lichavi, moät nöôùc Coäng Hoøa ôû mieàn baéc AÁn Ñoä. Ngöôøi ta noùi oâng cuøng 

thôøi vôùi Ñöùc Phaät, vaø ñaõ töøng vieáng Trung Quoác. Moät vò cö só taïi gia 

vaøo thôøi Ñöùc Phaät coøn taïi theá, laø moät Phaät töû xuaát saéc veà trieát lyù nhaø 

Phaät. Nhieàu caâu hoûi vaø traû lôøi giöõa Duy Ma Caät vaø Phaät vaãn coøn ñöôïc 

ghi laïi trong Kinh Duy Ma. Vaøo thôøi Ñöùc Phaät coøn taïi theá, trong thaønh 

Tyø Xaù Ly coù oâng tröôûng giaû teân laø Duy Ma Caät, ñaõ töøng cuùng döôøng voâ 

löôïng caùc Ñöùc Phaät, saâu troàng coäi laønh, ñaëng Voâ Sanh Phaùp Nhaãn. Söùc 

bieän taøi voâ ngaïi cuûa oâng ñaõ khieán oâng coù khaû naêng du hí thaàn thoâng. 

OÂng ñaõ chöùng caùc moân toång trì, ñaëng söùc voâ uùy, haøng phuïc ma oaùn, 

thaáu roõ phaùp moân thaâm dieäu, kheùo nôi trí ñoä, thoâng ñaït caùc phaùp 
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phöông tieän, thaønh töïu ñaïi nguyeän. OÂng bieát roõ taâm chuùng sanh ñeán 

ñaâu, hay phaân bieät caùc caên lôïi ñoän, ôû laâu trong Phaät ñaïo, loøng ñaõ thuaàn 

thuïc, quyeát ñònh nôi Ñaïi Thöøa. Nhöõng haønh vi ñeàu kheùo suy löôøng, giöõ 

gìn ñuùng oai nghi cuûa Phaät, loøng roäng nhö beå caû. Chö Phaät ñeàu khen 

ngôïi, haøng ñeä töû, Ñeá Thích, Phaïm Vöông, vua ôû theá gian, vaân vaân thaûy 

ñeàu kính troïng.   

Vì muoán ñoä ngöôøi, neân oâng duøng phöông tieän kheùo thò hieän laøm 

thaân tröôûng giaû ôû thaønh Tyø Xaù Ly, coù cuûa caûi nhieàu voâ löôïng ñeå nhieáp 

ñoä caùc haïng daân ngheøo; giöõ giôùi thanh tònh ñeå nhieáp ñoä nhöõng keû phaù 

giôùi; duøng haïnh ñieàu hoøa  nhaãn nhuïc ñeå nhieáp ñoä caùc ngöôøi giaän döõ; 

duøng ñaïi tinh taán ñeå nhieáp ñoä nhöõng keû bieáng nhaùc; duøng nhaát taâm 

thieàn ñònh ñeå nhieáp ñoä nhöõng keû taâm yù taùn loaïn; duøng trí tueä quyeát ñònh 

ñeå nhieáp ñoä nhöõng keû voâ trí; tuy laøm ngöôøi baïch y cö só maø giöõ gìn giôùi 

haïnh thanh tònh cuûa Sa Moân. Tuy ôû taïi gia maø khoâng ñaém nhieãm ba coõi. 

Tuy thò hieän coù vôï con, nhöng thöôøng tu phaïm haïnh. Duø coù quyeán 

thuoäc, nhöng öa söï xa lìa. Duø coù ñoà quyù baùu, maø duøng töôùng toát ñeå 

nghieâm thaân. Duø coù uoáng aên maø duøng thieàn duyeät laøm muøi vò. Neáu khi 

ñeán choã côø baïc, haùt xöôùng thì oâng lôïi duïng cô hoäi ñeå ñoä ngöôøi. Duø thoï 

caùc phaùp ngoaïi ñaïo nhöng chaúng toån haïi loøng chaùnh tín. Tuy hieåu roõ 

saùch theá tuïc maø thöôøng öa Phaät phaùp, ñöôïc taát caû moïi ngöôøi cung kính. 

Naém giöõ chaùnh phaùp ñeå nhieáp ñoä keû lôùn ngöôøi nhoû. Taát caû nhöõng vieäc 

trò sanh, buoân baùn laøm aên huøn hôïp, duø ñöôïc lôøi laõi cuûa ñôøi, nhöng chaúng 

laáy ñoù laøm vui möøng. Daïo chôi nôi ngaõ tö ñöôøng caùi ñeå lôïi ích chuùng 

sanh. Vaøo vieäc trò chaùnh ñeå cöùu giuùp taát caû. Ñeán choã giaûng luaän daãn 

daïy cho phaùp Ñaïi Thöøa. Vaøo nôi hoïc ñöôøng daïy doã cho keû ñoàng moâng. 

Vaøo choã daâm duïc ñeå chæ baøy söï haïi cuûa daâm duïc. Vaøo quaùn röôïu maø 

hay laäp chí. Neáu ôû trong haøng tröôûng giaû, laø böïc toân quyù trong haøng 

tröôûng giaû, giaûng noùi caùc phaùp thuø thaéng. Neáu ôû trong haøng cö só, laø baäc 

toân quyù trong haøng cö só, döùt tröø loøng tham ñaém cho hoï. Neáu ôû trong 

doøng Saùt Ñeá Lôïi, laø baäc toân quyù trong doøng Saùt Ñeá Lôïi, daïy baûo cho söï 

nhaãn nhuïc. Neáu ôû trong doøng Baø La Moân, laø böïc toân quyù trong doøng Baø 

La Moân, kheùo tröø loøng ngaõ maïn cuûa hoï. Neáu ôû nôi Ñaïi thaàn laø böïc toân 

quyù trong haøng Ñaïi thaàn, duøng chaùnh phaùp ñeå daïy doã. Neáu ôû trong 

haøng Vöông töû, laø böïc toân quyù trong haøng Vöông töû, chæ daïy cho loøng 

trung hieáu. Neáu ôû nôi noäi quan, laø böïc toân quyù trong haøng noäi quan, 

kheùo daïy doã caùc haøng cung nöõ. Neáu ôû nôi thöù daân, laø böïc toân quyù trong 

haøng thöù daân, chæ baûo laøm vieäc phöôùc ñöùc. Neáu ôû nôi trôøi Phaïm Thieân, 



335 

 

laø böïc toân quyù trong Phaïm Thieân, daïy baûo cho trí tueä thuø thaéng. Neáu ôû 

nôi trôøi Ñeá Thích, laø böïc toân quyù trong Ñeá Thích, chæ baøy cho phaùp voâ 

thöôøng. Neáu ôû nôi trôøi Töù Thieân Vöông hoä theá, laø böïc toân quyù trong Töù 

thieân vöông hoä theá, haèng uûng hoä chuùng sanh. Tröôûng giaû Duy Ma Caät 

duøng caû thaûy voâ löôïng phöông tieän nhö theá laøm cho chuùng sanh ñeàu 

ñöôïc lôïi ích.  

Sô Löôïc Veà Kinh Duy Ma Caät: Kinh Duy Ma Caät, coøn goïi laø Ñaïi 

Thöøa Ñaûnh Vöông Kinh, Ñaïi Phöông Ñaúng Ñaûnh Vöông Kinh, hay Duy 

Ma Caät Töû Sôû Vaán Kinh. Ñaây laø nhöõng thuyeát giaûng cuûa Vimalakirti, 

vaên baûn quan troïng cuûa Phaät giaùo Ñaïi thöøa, coù töø khoaûng theá kyû thöù II 

sau Taây lòch. Duy Ma Caät laø moät thöông nhaân giaøu coù, moät moân ñoà cuûa 

Phaät, ñaõ thaønh coâng treân ñöôøng Boà Taùt tuy vaãn soáng trong theá gian. 

Kinh naày ñöôïc nhieàu ngöôøi nhaéc tôùi vì noù nhaán maïnh vaøo söï bình ñaúng 

veà giaù trò thieân höôùng theá tuïc vaø thieân höôùng tu haønh. Kinh Duy Ma Caät 

hay Duy Ma Caät Sôû Vaán Kinh, nhöõng trieát lyù ñöôïc vieát taïi AÁn Ñoä vaøo 

khoaûng theá kyû thöù nhaát, goàm nhöõng cuoäc ñoái thoaïi giöõa nhöõng nhaân vaät 

noåi tieáng trong Phaät giaùo vaø cö só Duy Ma Caät. Coù ngöôøi noùi Kinh naày 

chöùa ñöïng nhöõng cuoäc ñoái thoaïi giöõa Ñöùc Phaät Thích Ca vaø caùc cö daân 

cuûa thaønh Tyø Xaù Leâ. Kinh ñöôïc dòch ra Hoa ngöõ laàn ñaàu bôûi ngaøi Cöu 

Ma La Thaäp, vaø sau ñoù bôûi ngaøi Huyeàn Trang. Ñaây laø moät trong nhöõng 

boä kinh phoå thoâng nhaát trong Phaät giaùo Ñaïi Thöøa, ñaëc bieät laø taïi vuøng 

Ñoâng AÙ. Coát loõi cuûa kinh laø cuoäc phaùp ñaøm giöõa Boà Taùt taïi gia Duy Ma 

Caät vaø Boà Taùt Vaên Thuø Sö Lôïi, taäp trung vaøo “trí tueä ba la maät.” Kinh 

baét ñaàu khi Ñöùc Phaät nhaän bieát raèng Duy Ma Caät giaû vôø beänh, vaø Ngaøi 

hoûi moät soá ñeä töû xem coi ai seõ ñi thaêm beänh Duy Ma Caät. Tuy nhieân ñeä 

töû cuûa Ngaøi töøng ngöôøi moät ñeàu thuù nhaän raèng hoï sôï trí tueä vó ñaïi cuûa 

Duy Ma Caät. Cuoái cuøng thì Boà Taùt Vaên Thuø nhaän ñi vaø nhöõng ñeä töû 

khaùc cuõng thaùp tuøng ñi theo ñeå tham döï vaøo cuoäc phaùp thoaïi giöõa hai vò 

ñaïi Boà Taùt. Tuyeät ñieåm cuûa kinh ôû choã khi ba möôi moát vò Boà Taùt traû 

lôøi caâu hoûi laøm theá naøo ñeå moät vò Boà Taùt nhaäp vaøo“phaùp moân baát nhò.” 

Moãi caâu traû lôøi theo thöù töï caøng ngaøy caøng cao hôn, nhöng taát caû ñeàu 

coøn vöôùng maéc vaøo nhò nguyeân. Cuoái cuøng ngaøi Vaên Thuø phaùt bieåu roõ 

raøng veà phaùp moân baát nhò, nhöng ñeán phieân Duy Ma Caät thì oâng khoâng 

noùi moät lôøi naøo. Kinh naøy ñaëc bieät phoå bieán vì nhaân vaät chính trong 

kinh laø moät ngöôøi taïi gia coù gia ñình ñaõ vaän duïng vöôït qua nhöõng nhaân 

vaät khaùc veà trí tueä ba la maät. Kinh Duy Ma Caät laø moät boä kinh Ñaïi thöøa 

quan troïng, ñaëc bieät cho Thieàn phaùi vaø moät soá ñeä töû tröôøng phaùi Tònh 
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Ñoä. Nhaân vaät chính trong kinh laø Ngaøi Duy Ma Caät, moät cö só maø trí 

tueä vaø bieän taøi töông ñöông vôùi raát nhieàu Boà Taùt. Trong kinh naày, Ngaøi 

ñaõ giaûng veà Taùnh Khoâng vaø Baát Nhò. Khi ñöôïc Ngaøi Vaên Thuø hoûi veà 

Phaùp Moân Baát Nhò thì Ngaøi giöõ im laëng. Kinh Duy Ma Caät nhaán maïnh 

choã baûn chaát thaät cuûa chö phaùp vöôït ra ngoaøi khaùi nieäm ñöôïc ghi laïi 

baèng lôøi. Kinh ñöôïc Ngaøi Cöu Ma La Thaäp dòch sang Haùn töï. 

Muïc Ñích Cuûa Vieäc Haønh Thieàn Theo Kinh Duy Ma Caät: Muïc ñích 

chính cuûa Thieàn laø ñeå daäp taét doøng suy töôûng vaø laøm saùng toû taâm tính. 

Thieàn laø chöõ taét cuûa “Thieàn Na” coù nghóa laø tö duy tónh löï. Ñaây laø moät 

trong nhöõng ngheä thuaät daäp taét doøng suy töôûng cuûa taâm, ñeå laøm saùng toû 

taâm tính. Thieàn ñöôïc chính thöùc giôùi thieäu vaøo Trung Quoác bôûi Toå Boà 

Ñeà Ñaït Ma, daàu tröôùc ñoù ngöôøi Trung Hoa ñaõ bieát ñeán, vaø keùo daøi cho 

tôùi thôøi kyø cuûa caùc toâng phaùi Thieân Thai. Theo Kinh Duy Ma Caät, cö só 

Duy Ma Caät ñaõ noùi vôùi oâng Xaù Lôïi Phaát khi oâng naày ôû trong röøng toïa 

thieàn yeân laëng döôùi goác caây nhö sau: “Thöa ngaøi Xaù Lôïi Phaát! Baát taát 

ngoài söõng ñoù môùi laø ngoài thieàn. Vaû chaêng ngoài thieàn laø ôû trong ba coõi 

maø khoâng hieän thaân yù, môùi laø ngoài thieàn; khoâng khôûi dieät taän ñònh maø 

hieän caùc oai nghi, môùi laø ngoài thieàn; khoâng rôøi ñaïo phaùp maø hieän caùc 

vieäc phaøm phu, môùi laø ngoài thieàn; taâm khoâng truï trong cuõng khoâng ôû 

ngoaøi môùi laø ngoài thieàn; ñoái vôùi caùc kieán chaáp khoâng ñoäng maø tu ba 

möôi baûy phaåm trôï ñaïo môùi laø ngoài thieàn; khoâng ñoaïn phieàn naõo maø 

vaøo Nieát Baøn môùi laø ngoài thieàn. Neáu ngoài thieàn nhö theá laø choã Phaät aán 

khaû (chöùng nhaän) vaäy. Tu taäp thieàn ñònh trong cuoäc soáng haèng ngaøy laø 

thanh tònh thaân taâm ngay trong nhöõng giaây phuùt hieän taïi nhö Ñöùc Phaät 

daïy: “Taâm Thanh Tònh-Phaät Ñoä Thanh Tònh”. Tu taäp thieàn ñònh trong 

cuoäc soáng haèng ngaøy laø ñieàu phuïc voïng taâm ngay trong nhöõng giaây 

phuùt hieän taïi. Theo doøng thieàn Phaät giaùo, ñeå ñieàu phuïc voïng taâm, 

chuùng ta phaûi khoâng boû gì vaøo trong ñoù (voâ taâm). Theo Kinh Duy Ma 

Caät, Ñöùc Phaät nhaéc Boà Taùt Baûo Tích veà Tònh Taâm Tònh Ñoä nhö sau: 

“Baûo Tích! Boà Taùt tuøy choã tröïc taâm maø hay phaùt haïnh; tuøy choã phaùt 

haïnh maø ñöôïc thaâm taâm; tuøy choã thaâm taâm maø yù ñöôïc ñieàu phuïc; tuøy 

choã yù ñöôïc ñieàu phuïc maø laøm ñöôïc nhö lôøi noùi; tuøy choã laøm ñöôïc nhö 

lôøi noùi maø hay hoài höôùng; tuøy choã hoài höôùng maø coù phöông tieän; tuøy 

choã coù phöông tieän maø thaønh töïu chuùng sanh, tuøy choã thaønh töïu chuùng 

sanh maø coõi Phaät ñöôïc thanh tònh; tuøy choã coõi Phaät thanh tònh maø noùi 

Phaùp thanh tònh; tuøy choã noùi Phaùp thanh tònh maø trí hueä ñöôïc thanh 

tònh; tuøy choã trí hueä thanh tònh maø taâm thanh tònh; tuøy choã taâm thanh 
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tònh maø taát caû coâng ñöùc ñeàu thanh tònh. Cho neân, naày Baûo Baûo Tích! Boà 

Taùt muoán ñöôïc coõi Phaät thanh tònh, neân laøm cho taâm thanh tònh; tuøy choã 

Taâm thanh tònh maø coõi Phaät ñöôïc thanh tònh.” 

 

III. Nhöõng Boä Kinh Khaùc Thöôøng Ñöôïc Söû Duïng Trong Nhaø 

Thieàn: 

Thöù Nhaát Laø Kinh Hoa Nghieâm: Töø Baéc Phaïn Avatamsaka-sutra 

coù nghóa laø “Kinh Hoa Nghieâm.” Boä kinh Ñaïi Thöøa goàm nhieàu taäp chöùa 

ñöïng söï söu taäp veà nhieàu phaàn khaùc haún nhau. Trong soá nhöõng phaàn 

quan troïng hôn laø kinh noùi veà Thaäp Ñòa, dieãn taû möôøi giai ñoaïn cuûa Boà 

Taùt, phaàn kinh Hoa Nghieâm trong ñoù keå chuyeän veà söï kieám tìm Phaät 

quaû cuûa Thieän Taøi Ñoàng Töû. Kinh Hoa Nghieâm laø trieát lyù chính yeáu 

cuûa Hoa Nghieâm Toâng beân Trung Hoa, toâng naøy ñaëc bieät nhaán maïnh 

ñeán giaùo thuyeát lieân quan ñeán söï giaûi thích veà söï lieân heä cuûa chö phaùp. 

Kinh Hoa Nghieâm laø giaùo ñieån cao thöù nhì trong giaùo ñieån Ñaïi thöøa, 

daïy veà nhaân taâm, moät caùi taâm khoâng theå ño löôøng vaø khoâng theå nghó 

baøn. Kinh Hoa Nghieâm cuõng laø giaùo ñieån caên baûn cuûa tröôøng phaùi Hoa 

Nghieâm. Moät trong nhöõng kinh ñieån daøi nhaát cuûa nhöõng giaùo ñieån maø 

Phaät ñaõ thuyeát giaûng ngay sau khi Ngaøi giaùc ngoä. Ñaây laø giaùo ñieån Phaät 

duøng ñeå giaùo hoùa chö Boà Taùt vaø nhöõng chuùng höõu tình coù caên cô cao. 

Thöù Nhì Laø Kinh Vieân Giaùc: Kinh noùi veà “Ñaïi Giaùc Toaøn Haûo. ” Kinh 

ñöôïc moät nhaø sö Taây Taïng teân Buddhatrata dòch sang Hoa ngöõ naêm 

693. Möôøi hai vò Boà Taùt trong ñoù coù Vaên Thuø vaø Phoå Hieàn ñaõ nhaän 

ñöôïc töø ñoù nhöõng chæ daãn veà noäi dung ñaïi giaùc toaøn haûo. Kinh Vieân 

Giaùc coù aûnh höôûng quyeát ñònh tôùi Thieàn Toâng Trung Quoác vaø Nhaät 

Baûn. Thöù Ba Laø Kinh Phaùp Baûo Ñaøn: Kinh Phaùp Baûo Ñaøn ñöôïc Luïc 

Toå thuyeát, laø vaên baûn chuû yeáu cuûa Thieàn Nam Toâng, goàm tieåu söû, 

nhöõng lôøi thuyeát giaûng vaø ngöõ luïc cuûa Luïc Toå taïi chuøa Baûo Laâm ñöôïc 

ñeä töû cuûa Ngaøi laø Phaùp Haûi ghi laïi trong toång coäng 10 chöông. Trong 

ñoù, Luïc Toå cuõng daïy raèng: “Khoâng ngôø töï taùnh mình voán thanh tònh, 

voán khoâng sanh khoâng dieät, voán töï ñaày ñuû, voán khoâng dao ñoäng, voán 

sanh muoân phaùp.” Veà sau naày, toaøn boä nhöõng lôøi thuyeát giaûng cuûa oâng 

ñöôïc löu giöõ laïi trong Phaùp Baûo Ñaøn Kinh, taùc phaåm Phaät phaùp duy 

nhaát cuûa Trung Quoác ñöôïc toân xöng laø “Kinh.” Trong Phaùp Baûo Ñaøn 

Kinh, Luïc Toå keå laïi raèng sau khi ñöôïc truyeàn phaùp vaø nhaän y baùt töø 

Nguõ Toå, ngaøi ñaõ soáng nhöõng naêm aån daät trong röøng vôùi nhoùm thôï saên. 

Khi tôùi giôø aên, ngaøi noùi ‘nhöõng ngöôøi thôï saên naáu thòt vôùi rau caûi. Neáu 
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hoï baûo ngaøi aên thì ngaøi chæ löïa rau maø aên.’ Luïc Toå khoâng aên thòt khoâng 

phaûi vì Ngaøi chaáp chay chaáp khoâng chay, maø vì loøng töø bi voâ haïn cuûa 

ngaøi. Thöù Tö Laø Kinh Ñaïi Thöøa Chæ Quaùn: Chæ coù nghóa laø ñình chæ, 

quaùn laø quaùn ñaït. Nhö vaäy chæ quaùn laø ñình chæ voïng nieäm ñeå quaùn ñaït 

chaân lyù. Khi cô theå ngöøng nghæ laø “Chæ”. Khi taâm ñang nhìn thaáy moät 

caùch roõ raøng laø “Quaùn”. Khi cô theå ngöøng nghæ laø “Chæ”. Khi taâm ñang 

nhìn thaáy moät caùch roõ raøng laø “Quaùn”. Ñaây laø cöûa thöù ba trong "Luïc 

Dieäu Phaùp Moân" Trong giai ñoaïn naøy haønh giaû phaûi hoaøn toaøn queân ñi 

hôi thôû vaø ñình chæ taâm mình treân ñaàu muõi. Baáy giôø haønh giaû caûm thaáy 

thanh thaûn vaø oån ñònh toät ñoä, roài chaúng bao laâu sau ñoù caû thaân vaø taâm 

cuûa haønh giaû hình nhö tan bieán vaøo hö voâ. Ñoù laø traïng thaùi "Thieàn 

Ñònh", moät traïng thaùi ñình chæ hoaøn toaøn. Khi ñaït ñöôïc traïng thaùi naøy, 

haønh giaû phaûi töï nhaéc mình raèng, maëc daàu kinh nghieäm "Thieàn Ñònh" laø 

tuyeät dieäu, nhö ñöùc Phaät ñaõ caûnh baùo, nhöng mình khoâng ñöôïc chaáp 

tröôùc hay laàn löõa trong ñoù. “Chæ” gaùn cho thieàn oån ñònh nhaèm phaùt trieån 

khaû naêng duy trì taäp trung vaøo moät ñoái töôïng, coøn “Quaùn” gaùn cho 

Thieàn phaân tích trong ñoù haønh giaû tröïc nhaän taùnh khoâng cuûa ñoái töôïng, 

vaø baèng caùch môû roäng söï tröïc nhaän naøy ñeán moïi hieän töôïng. Söï tu taäp 

naøy ñaëc bieät quan troïng  trong toâng Thieân Thai, ñöôïc Trí Giaû heä thoáng 

hoùa, chính oâng ñaõ vieát nhöõng saùch chæ nam coù aûnh höôûng trong Phaät 

Giaùo Trung Hoa, nhö boä Ma Ha Chæ Quaùn, trong ñoù oâng vaïch ra con 

ñöôøng tu taäp baét ñaàu baèng tu giôùi vaø daãn ñeán tröïc nhaän taùnh khoâng 

trong söï hieän höõu cuûa moïi hieän töôïng.  

 

IV. Nhöõng Boä Luaän Trong Nhaø Thieàn: 

Thöù Nhaát Laø Ñaïi Thöøa Khôûi Tín Luaän: Khôûi Tín Luaän, teân goïi taét 

cuûa saùch Ñaïi Thöøa Khôûi Tín Luaän taïi caùc xöù Ñoâng AÙ, do ngaøi Maõ Minh 

Boà Taùt bieân soaïn, nhöng hieän chæ coøn laïi baûn vaên baèng Hoa ngöõ maø 

thoâi. Coù hai baûn dòch sang Hoa ngöõ, thöù nhaát laø baûn dòch cuûa ngaøi Chaân 

Ñeá vaøo naêm 554 sau Taây Lòch, baûn thöù hai do ngaøi Thöïc Xoa Nan Ñaø 

dòch vaøo naêm 700 sau Taây Lòch. Baûn thöù nhaát coù leõ ñöôïc ñaïi chuùng 

chaáp nhaän hôn vì Ñaïi sö Trí Giaû, vò toå thöù tö cuûa toâng Thieân Thai cuõng 

laø vò thô kyù cho ngaøi Chaân Ñeá, vaø sau ñöôïc ngaøi Phaùp Taïng bieân soaïn 

lôøi bình giaûi tieâu chuaån, maëc daàu sau naày chính oâng ñaõ giuùp cho ngaøi 

Thöïc Xoa Nan Ñaø dòch baûn thöù nhì. Ñaïi Thöøa Khôûi Tín Luaän laø taùc 

phaåm noùi veà cöïc lyù cuûa Ñaïi Thöøa, giuùp cho ngöôøi ñoïc nghe khôûi leân 

trong loøng nieàm tin chaân chính ñoái vôùi giaùo phaùp Ñaïi Thöøa, raèng taát caû 
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chuùng sanh ñeàu coù taùnh giaùc nguyeân thuûy, vaø baûn chaát caên baûn naày 

ñöôïc coi nhö laø Phaät taùnh. Tuy nhieân, noù bò che môø bôûi voâ minh, vaø moät 

khi voâ minh ñöôïc thaùo gôõ thì töï nhieân ngöôøi ta seõ chöùng nghieäm ñöôïc 

tieàm naêng caên baûn cuûa Phaät taùnh naøy. Boä saùch naày ñaõ ñöôïc ngaøi 

Teitaro Suzuki dòch sang Anh ngöõ vaøo naêm 1900. 

Thöù Nhì Laø Caûnh Ñöùc Truyeàn Ñaêng Luïc (Ching-Te-Ch’uan-

Teng-Lu): Truyeàn Ñaêng Luïc laø boä Luaän noùi veà moät vò thaày coù theå aán 

chöùng hay truyeàn ngoïn ñeøn chaân lyù Phaät giaùo veà söï thaønh töïu giaùc ngoä 

baèng chöùng nghieäm khaû naêng cuûa ñeä töû mình. Caûnh Ñöùc Truyeàn Ñaêng 

Luïc coù nghóa laø Bieân Nieân Söû ñöôïc truyeàn döôùi aùnh ñeøn, soaïn döôùi thôøi 

Caûnh Ñöùc. Taùc phaåm xöa nhaát trong lòch söû vaên hoïc thieàn, do nhaø sö 

Trung Quoác teân Ñaïo Nguyeân soaïn naêm 1004. Taùc phaåm goàm nhöõng 

tieåu söû ngaén vaø nhöõng giai thoaïi veà cuoäc ñôøi cuûa caùc thieàn sö  töø tröôùc 

thôøi sô toå phaùi Phaùp Nhaõn laø Thieàn Sö Phaùp Nhaõn Vaên Ích. Caûnh Ñöùc 

Truyeàn Ñaêng Luïc goàm ba taäp, ghi laïi yù kieán cuûa hôn 600 thieàn sö vaø 

noùi ñeán haøng ngaøn thieàn sö khaùc. Nhieàu coâng aùn ñöôïc tìm thaáy trong 

taùc phaåm naày. “Truyeàn Ñaêng Luïc,” keå laïi chi tieát veà söï truyeàn coâng aùn 

vaø nhöõng giaûi ñaùp cuûa 52 vò toå trong truyeàn thoáng Kasyapa (doøng ñeä töû 

cuûa Ñöùc Phaät Thích Ca Maâu Ni) truyeàn tôùi  Ñaïo Nguyeân, sô toå toâng 

Taøo Ñoäng taïi Nhaät Baûn. Nhöõng kinh vaên naøy giöõ vai troø chuû yeáu trong 

truyeàn thoáng nhaø Thieàn, maø giaùo thuyeát vaø thöïc haønh ñeàu khaùc vôùi kinh 

vaên Phaät giaùo taïi AÁn Ñoä. Truyeàn thoáng Thieàn thì laïi cho raèng giaùo 

thuyeát vaø thöïc haønh cuûa hoï môùi ñích thöïc laø coát loõi giaùo phaùp cuûa Ñöùc 

Phaät, ñöôïc truyeàn tröïc tieáp töø taâm qua taâm töø doøng truyeàn thöøa 

Kasyapa tôùi Ñaïo Nguyeân, qua moät daõy caùc vò thaày. Kyø thaät, khoâng coù 

söï thaät veà chuyeän truyeàn thöøa naày; tuy nhieân, moät vò thaày coù theå aán 

chöùng veà söï thaønh töïu giaùc ngoä baèng chöùng nghieäm khaû naêng cuûa ñeä töû 

mình. Taâm truyeàn taâm töø moät vò Thaày Thieàn qua söï tieáp xuùc caù nhaân, 

chöù khoâng qua vaên töï, nhö caùch truyeàn Phaät Taâm trong nhaø Thieàn. 

Thöù Ba Laø  Thong Dong Luïc: Taäp saùch 100 coâng aùn do Hoaèng Trí 

Chaùnh Giaùc, moät thieàn sö danh tieáng phaùi Taøo Ñoäng Trung Quoác bieân 

taäp, vaø veà sau naøy Thieàn sö Vaïn Tuøng Haønh Tuù ñaõ gom goùp laïi. Nhan 

ñeà laáy theo teân cuûa “Am Thong Dong”. Toaøn boä "Thong Dong Luïc" 

ñeàu ñöôïc bình luaän theo hình thöùc keä tuïng. Bôûi vì Thieàn töông ñoái gaàn 

vôùi caûm quan laõnh hoäi chöù khoâng phaûi laø tính bieát, cho neân Thieàn theå 

hieän baèng thi keä moät caùch raát töï nhieân chöù khoâng caàn theå hieän thoâng 

qua hình thöùc trieát hoïc; vì vaäy maø Thieàn thieân veà thi keä cuõng laø chuyeän 
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hieån nhieân. Hôn moät phaàn ba ví duï cuûa Thong Dong Luïc gioáng heät vôùi 

caùc coâng aùn trong Bích Nham Luïc vaø Voâ Moân Quan. Kyø thaät, trong ngöõ 

luïc cuûa Thieàn toâng hay nhöõng caâu chuyeän bình thöôøng cuûa caùc vò Toå sö, 

ñeàu ít nhieàu duøng phöông thöùc ñaëc bieät ñeå neâu ra coâng aùn. Haàu nhö 

thieàn sö noåi tieáng naøo cuõng coù löu laïi ngöõ luïc, vaø coøn ñöôïc bieân taäp 

thaønh ñieån tòch Thieàn toâng maø chuùng ta thaáy ngaøy nay. Vaán ñeà nghieân 

cöùu trieát hoïc Phaät giaùo thì coù nhieàu loaïi chuù thích kinh ñieån raát tæ mæ vaø 

phöùc taïp, nhöng Thieàn laïi cung caáp cho chuùng ta nhöõng khai thò toùm taét 

ñôn giaûn, nhö ñöa ra nhöõng caâu caûnh tænh, bình luaän mang tính chaâm 

bieám, döôøng nhö coá yù noùi ngöôïc laïi vôùi quan ñieåm cuûa ngöôøi ñi tröôùc 

ñaõ ñeà xöôùng. Moät neùt ñaëc saéc nöõa cuûa ñieån tòch Thieàn toâng chính laø 

nghieâng veà hình thöùc thi keä, töùc laø duøng thi keä ñeå bình luaän coâng aùn. 

Trong ñoù Bích Nham Luïc vaø Thong Dong Luïc laø ñaëc bieät hôn caû. Vieäc 

thieàn sö Hoaèng Trí töï mình söu taäp coâng aùn naøy khi oâng coøn thuoäc phaùi 

Taøo Ñoäng vaø laø moät ñòch thuû quyeát lieät ñoái vôùi phöông phaùp tu taäp  

baèng coâng aùn cuûa tröôøng phaùi Laâm Teá chöùng toû roõ raøng nhöõng khaùc 

bieät veà yù kieán vaø phöông phaùp tu taäp cuûa hai toâng phaùi naày khoâng saâu 

saéc laém. Thieàn Taøo Ñoäng cuõng duøng coâng aùn nhö moät phöông phaùp ñaøo 

taïo thuø thaéng coù hieäu quaû. 

Thöù Tö Laø Bích Nham Luïc: Bích Nham Luïc laø moät trong nhöõng 

taäp saùch veà thieàn luaän noåi tieáng vaø coå nhöùt cuûa Thieàn phaùi Laâm Teá, 

goàm moät traêm coâng aùn do thieàn sö Tuyeát Ñaäu Truøng Hieån (980-1052) 

bieân soaïn, vôùi lôøi bình baèng keä ñi keøm cuûa thieàn sö Phaät Quaû Vieân Ngoä 

(1063-1135). Thieàn sö Vieân Ngoä theâm vaøo 100 coâng aùn cuûa taäp saùch coù 

saün tröôùc ñoù baèng nhöõng vaàn thô giaûng giaûi, ñöôïc xem nhö laø kieät taùc 

cuûa coå thi Trung Hoa. Cuøng vôùi “Voâ Moân Quan,” Bích Nham Luïc laø 

moät trong hai boä söu taäp coâng aùn coù aûnh höôûng nhaát. Taäp saùch laáy teân 

theo moät cuoän giaáy coù vieát hai chöõ Haùn “Bích” (xanh) vaø “Nham” (ñaù), 

ngaãu nhieân treo nôi chuøa nôi maø noù ñöôïc bieân soaïn, neân thieàn sö Tuyeát 

Ñaäu Truøng Hieån ñaõ duøng hai chöõ ñoù laøm nhan ñeà cho taùc phaåm cuûa 

mình.  

Thöù Naêm Laø Thieàn Laâm Vónh Gia Taäp: Ñöôïc vieát bôûi Thieàn sö 

Vónh Gia Huyeàn Giaùc vaøo ñôøi nhaø Ñöôøng, oâng sanh naêm 665. OÂng laø 

moät trong nhöõng ñeä töû xuaát saéc cuûa Luïc Toå Hueä Naêng. Baøi Chöùng Ñaïo 

Ca laø moät baøi vieát veà thieàn raát ñöôïc phoå bieán, ñöôïc Thieàn sö Trung 

Quoác Huyeàn Giaùc Vónh Gia, moät trong nhöõng ñeä töû xuaát saéc cuûa Luïc 
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Toå Hueä Naêng vaøo ñôøi nhaø Ñöôøng, vaøo theá kyû thöù VIII. Trong “Chöùng 

Ñaïo Ca” Thieàn Sö Huyeàn Giaùc ñaõ daïy:  

  “Lieãu töùc nghieäp chöôùng baûn lai khoâng  

      Vò lieãu öng tu hoaøn tuùc traùi.” 

   (Khi toû roõ roài thì nghieäp chöôùng hoùa thaønh   

           khoâng, chöa toû roõ nôï xöa ñaønh trang traûi). 

Lieãu töùc laø lieãu ngoä, ngöôøi lieãu ngoä roài thì thaáy nghieäp chöôùng 

trong quaù khöù vaø hieän taïi laø khoâng. Nhöng ngöôøi chöa giaùc ngoä thì phaûi 

taùi sanh ñeå traû nôï tröôùc. Moät thí duï khaùc trong Chöùng Ñaïo Ca:  

  “Ma ni chaâu nhaân baát thöùc 

    Nhö Lai taøng lyù thaân thaâu ñaéc 

    Luïc ban thaàn duïng khoâng baát khoâng 

    Nhaát thoûa vieân quang saéc phi saéc.” 

   (Ngoïc ma-ni, ngöôøi chaúng bieát 

    Nhö Lai kho aáy thaâu troïn heát 

    Saùu ban thaàn duïng khoâng chaúng khoâng 

          Moät ñieåm vieân quang saéc chaúng saéc). 

Thöù Saùu Laø Voâ Moân Quan: Voâ Moân Quan, moät trong nhöõng taäp 

saùch thieàn noåi tieáng nhöùt cuûa Thieàn toâng, do thieàn sö Hueä Khai (1183-

1260) soaïn. Voâ Moân Quan ñôn giaûn hôn Bích Nham Luïc vì noù chæ coù 

boán möôi taùm coâng aùn vaø laø taùc phaåm do moät ngöôøi bieân soaïn, cuøng vôùi 

nhöõng lôøi bình vaø taùn thaùn. Voâ Moân Quan baét ñaàu baèng coâng aùn 

“Khoâng” coâng aùn ñaõ ñöa Voâ Moân Hueä Khai ñeán kinh nghieäm chöùng 

ngoä ñaàu tieân. Voâ Moân Quan ñöôïc ñöa sang Nhaät bôûi ñeä töû vaø phaùp töû 

cuûa Ngaøi Hueä Khai laø Kakushin vaøo naêm 1254, noù trôû thaønh moät trong 

nhöõng giaùo thuyeát chính cuûa tröôøng phaùi Laâm Teá taïi Nhaät. Do söï noåi 

tieáng cuûa söu taäp cho nhöõng ngöôøi môùi nhaäp moân vaø ít coù tham voïng 

vaên chöông, Voâ Moân Quan thöôøng ñöôïc coi laø keùm saâu saéc hôn Bích 

Nham Luïc. Tuy nhieân, nhö theá laø khoâng hieåu raèng moät coâng aùn nhö 

"Voâ" coù theå vaãn ñöôïc duøng cho nhöõng trình ñoä ñaïi giaùc ngaøy caøng saâu 

hôn, vaø ngöôøi ta tìm thaáy trong Voâ Moân Quan nhöõng thí duï, nhaát laø thí 

duï thöù 38, thuoäc vaøo loaïi nhöõng coâng aùn khoù giaûi nhaát. Ñieàu khoâng may 

laø phaàn lôùn nhöõng baûn dòch Voâ Moân Quan hay nhöõng vaên baûn thieàn 

khaùc ra nhöõng thöù tieáng AÂu chaâu ñeàu maéc phaûi tình traïng ngöôøi dòch coù 

am hieåu veà ngöõ vaên nhöng laïi khoâng coù "con maét thieàn". 

Thöù Baûy Laø Toâng Caûnh Luïc: Taäp saùch chæ roõ dò ñoàng cuûa ba toâng: 

Hoa Nghieâm, Phaùp Hoa vaø Duy Thöùc, ñöôïc soaïn bôûi ngaøi Vónh Minh 
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Dieân Thoï Thieàn Sö (904-975) vaøo theá kyû thöù X. Toâng Caûnh Luïc hay 

"Ghi Cheùp veà Chieác Göông Chaân Lyù" cuûa Ngaøi Dieân Thoï, chæ roõ dò 

ñoàng cuûa ba toâng: Hoa Nghieâm, Phaùp Hoa vaø Duy Thöùc. Ñaïi sö cuõng 

soaïn ra taäp saùch Vaïn Thieän Ñoàng Quy, chæ roõ veà Phaùp Moân Tònh Ñoä. 

Ñaïi sö laïi thaáy ngöôøi ñöông thôøi coøn ñang bò phaân vaân, ngôø vöïc giöõa 

Thieàn Toâng vaø Tònh Ñoä, chöa bieát phaûi tu moân naøo ñeå ñöôïc keát quaû 

chaéc chaén, neân ngaøi laøm baøi keä “Töù Lieäu Giaûn” ñeå so saùnh. 

 

Sutras and Commentaries on Meditation Before &  

After the Time of the Sixth Patriarch Hui-Neng 

 

I. Buddhist Sutras and Zen: 

Sutras are the Buddha's discourses during his lifetiem. Three 

baskets in Pali recognized by Theravada school. Sutras were written 

down in Sanskrit recognized by the Mahayana school, including the 

sutras (kinh), Tantras (luaät), and the Commentary (luaän). However, in 

the tradition of "No establishment of words and letters" or "Teaching 

that does not establish words and letters" of Zen schools. It lays stress 

on meditation and intuition rather than on books and other external 

aids. Word-teaching contrasted with self-realization. Depreciation of 

scholarly attainment a refreshing atmosphere to the conventionalized 

Buddhist life. In olden days, it was a part of the liberal education for 

the monks, who were taught to despite book-learning and who thus 

came to be too one-sided and prejudicial of the ancient lore 

bequeathed by their predecessors. When they have to wade through 

the "Kuzoshi" or some other books, they go out of the Zendo and turn 

their pages hurriedly under the dark light near the lavatory. In any 

event even today the Zen monks are unreasonably disposed against 

books and the culture based on their study. This is surely the outcome 

of their Zendo training. Zen may sometimes go too far in its 

discouragement of the study of Buddhist literature or in its depreciation 

of scholarly attainment, but this discouragement or depreciation has 

been the traditional policy of its masters. There is no doubt that the 

policy, in spite of its sometimes untoward consequence, has imparted a 

refreshing atmosphere to the conventionalized Buddhist life.  
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According to Zen master Daisetz Teitaro Suzuki in "The Training 

of the Zen Buddhist Monk," in the Zendo no scriptural texts or books 

are allowed except when they are absolutely needed, for instance, 

when the monks have to look up a passage expressive of their 

understanding of a koan. This is required of them by the master when 

they successfully solve a koan. A book called "Passages Related to 

Zen" (Kuzoshi or Zenrin Kushu) contains various kinds of passages 

relating to Zen. In Japan, it is one of the vade-mecums to be carried 

along by all Zen students, monks and lay-disciples. This practice of 

regularly looking up the passages culled from ancient literature helps 

the monks very much to become acquainted with the literary and 

cultural phase of the Zen life.  

Talking about Zen masters' point of view on Sutras, a keeper of the 

Tripitaka once noticed a monk sitting quietly for some time in his 

library building. Asked the librarian: "Why don't you read the sutras?" 

"I don't know letters," was the monk's reply. "If so, why don't you ask 

people to teach you?" So advised, the monk stood up respectfully 

holding up his hands before his chest, and said: "Please tell me what 

character this is." The librarian failed to enlighten him. Another time, 

Wang, one of the government officers, visited the monastery under 

Lin-chi. As they entered the grounds Wang asked, "Do the monks here 

read the sutras?" Lin-chi replied, "No, they do not." Wang asked, "Do 

they then study Zen?" Lin-chi replied, "No, they do not." Wang 

continued to ask, "If they neither read the sutras nor study Zen, what do 

they do here?" Lin-chi replied, "They are all going to be made Buddhas 

and Fathers." Wang said, "Even precious particles of gold dust prove to 

be disastrous when they get into one's eyes. What do you say to that?" 

Lin-chi commented, "I thought you were a mere layman." In short, 

there is no doubt that Emptiness must be intuitively grasped, and it is 

demonstrated in every phase of practical life. This is the greatest 

accomplishment man can achieve on earth, but not every one of us can 

have this capability. A monk came up to Zen master Yu of T'ien-kai, 

and asked, "I wish to read sutras, and what would you advise me to do 

about it?" The master remarked, "Do you think a great merchant would 

bother himself about making a few cents?" A monk asked Yeh-hsien, 

"Is it advisable to read the sutras, or not?" Said the master, "There are 

no byroads, no cross-roads here; the mountains are all the year round 
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fresh and green; east or west, in whichever direction you may have a 

fine walk." The monk said, "I wish to learn something more definite 

from you." "It is not the sun's fault if the blind cannot see their way," 

said the master. One day, P'ang, the great layman of Zen, attended the 

lecture given by a Buddhist scholar on the Vajracchedika. When the 

scholar began discoursing on the Prajna philosophy of "no-ego and no-

personality," P'ang queried, "If there is neither ego nor personality, 

who is lecturing now? and who is the audience?" The scholar made no 

reply, whereupon P'ang said, "Though I am a mere layman, I know a 

thing a two about the ultimate truth of the Buddhist teaching." Urged to 

express himself, he continued:  

  "No-ego, and gain no-personality, 

      There is neither subject nor object; 

    I advise you: Cease further lecturing, 

    And seek the truth without any intermediary; 

    In the Prajna itself which is known as Vajra, 

    There is not a particle of dust defiling it; 

    From the beginning to the very last, 

          The whole sutra is no more than words." 

According to Zen master D.T. Suzuki in the Essays of Zen, Volume 

III, the sutras, especially Mahayana sutras, are direct expressions of 

spiritual experiences; they contain intuitions gained by digging deeply 

into the abyss of the Unconscious, and they made no pretension of 

presenting these intuitions through mediumship of the intellect. If they 

appear to be all ratiocinative and logically demonstrative, this is 

merely accidental. All the sutras attempt to give the deepest intuitions 

of the Buddhist mind as they presented themselves to the early Indian 

Mahayana followers. Therefore, when the sutras declare all things to 

be empty, unborn, and beyond the causation, the declaration is not the 

result of metaphysical reasoning; it is a most penetrating Buddhist 

experience. This is why so many scholars and philosophers of 

Buddhism who endeavor to understand or interpret these intuitions 

according to rules of logic fail in their endeavors; they are outsiders, so 

to speak, in Buddhist experience, and consequently they are bound to 

miss the mark. In short, what should Zen practitioners act on Sutras? 

Zen practitioners should always remember the four basic principles 

which the Buddha himself taught for thorough understanding 
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Buddhism. First, relying on the teaching, not on the person or trust in 

the Law, not in men. Relying in on the teaching, not merely on any 

persons (relying on the teaching and not on the person who teaches it). 

Second, rely on the complete teaching, not on the partial teaching, trust 

in sutras containing ultimate truth, not incomplete one. Relying on the 

sutras that give ultimate teachings, not on those which preach 

expedient teachings (relying on discourses of definitive meaning, not 

on discourses of interpretable meaning). Third, relying on the meaning, 

not on the letter. Trust in truth, not in words (letters). Relying on the 

true meaning  or spirit of Dharma statement in sutra, not merely on the 

words of the statement (relying on the meaning of the teaching and not 

on the expression). Fourth, rely on knowledge, not on conditioned 

consciousness. Trust in wisdom growing out of eternal truth and not in 

illusory knowledge. Relying on intuitive wisdom, not on intellectual or 

normal understanding (relying on intuitive wisdom and not on normal 

consciousness). If we can follow these, we can see that scriptural texts 

are lamps that help us pass through a dark night, without any 

attachment to them. 

 

II. Three Main Sutras in the Zen School: 

First, Lankavatara Sutra: A Sanskrit term for “A Sutra on the 

Descent to Sri Lanka.” A Mahayana sutra that stresses the inner 

enlightenment that does away with all duality and distinctions (A 

scripture of the Yogachara School which teaches subjective idealism 

based on the Buddha’s Enlightenment). A philosophical discourse 

attributed to Sakyamuni as delivered on the Lanka mountain in Ceylon. 

It may have been composed in the fourth of fifth century A.D. The 

sutra stresses on the eight consciousness, the Tathagatha-garbha and 

gradual enlightenment through slow progress on the path of meditative 

training; the major idea in this sutra is regarding that sutras merely as 

indicators, i.e. pointing fingers; however, their real object being only 

attained through personal meditation. There have been four 

translations into Chinese, the first by Dharmaraksa between 412-433, 

which no longer exists; the second was by Gunabhada in 443, 4 books; 

the third by Bodhiruci in 513, 10 books; the fourth by Siksananda in 

700-704, 7 books. There are many treatises and commentaries on it, by 

Fa-Hsien and others. This is one of the sutras upon which the Zen and 
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Yogacara schools are based. In fact, this was the sutra allowed by 

Bodhidharma, and is the recognized text of the Ch’an School. In the 

Lankavatara Sutra, Sakyamuni Buddha predicted, “In the future, in 

southern India, there will be a great master of high repute and virtue 

named Nagarjuna. He will attain the first Bodhisattva stage of Extreme 

Joy and be reborn in the Land of Bliss.” This is one of the most 

important sutras in the Mahayana Buddhism Zen. It is said that the text 

is comprised of discourses of Sakyamuni Buddha in response to 

questions by Bodhisattva Mahamati. It also discusses a wide range of 

doctrines, including a number of teachings associated with the 

Yogacara tradition. Among these is the theory of “eight 

consciousnesses,” the most basic of which is the Alaya-vijnana or the 

basic consciousness, which is comprised of the seeds of volitional 

activities. It also emphasizes on “Tathagata-garbha” or the “embryo of 

the tathafata” thought because of its assertion that all sentient beings 

already possess the essence of buddhahood, which is merely uncovered 

through meditative practice. This text is currently highly influential in 

East Asia, particularly in the Zen traditions.  

Second, the Diamond Sutra: The Vajracchedika Prajnaparamita 

Sutra or the Sutra of the Diamond-Cutter of Supreme Wisdom. Also 

called the perfection of Wisdom which cuts like a Diamond. All 

mundane (conditioned) dharmas are like dreams, illusions, shadow and 

bubbles. The Sutra was an extract from the Prajnaparamita-sutra, and 

translated into Chinese by Hsuan-Tsang. Sutra of the Diamond-Cutter 

of Supreme Wisdom, one of the most profound sutras in the Mahayana, 

an independent part of The Vairacchedika Prajanparamita Sutra. The 

Diamond Sutra shows that all phenomenal appearances are not 

ultimate reality but rather illusions or projections of one’s mind (all 

mundane conditioned dharmas are like dreams, illusions, shadow and 

bubbles). Every cultivator should regard all phenomena and actions in 

this way, seeing them as empty, devoid of self, and tranquil. The work 

is called Diamond Sutra because it  is sharp like  a diamond that cuts  

away all necessary conceptualization  and brings one to the further 

shore of enlightenment. The perfection of wisdom which cuts like a 

diamond. The sutra ends with the following statement: “This profound 

explanation is called Vajracchedika-Prajna-Sutra, for the diamond is 

the gem of supreme value, it can cut every other material (thought) and 
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lead to the other Shore.” The sutra was translated into Chinese by 

Kumarajiva. A gatha of the Diamond Sutra states. 

  *All phenomena in this world are  

        Like a dream, fantasy, bubbles, shadows;  

        They are also like dew, thunder, and lightening; 

      One must understand life like that.  

Third, the Vimalakirti Sutra: Lay Man Vimalakirti: Vimalakirti, 

also called Pure Name, a native of Vaisali, capital city of Licchavi 

(name of the tribe and republican state in northern India) and a disciple 

of sakyamuni, said to have been a contemporary of Sakyamuni, and to 

have visited China. A layman of Buddha’s time who was excellent in 

Buddhist philosophy. Many questions and answers between Vimalakirti 

and the Buddha are recorded in the Vimalakirti-nirdesa. At the time of 

the Buddha, in the great town of Vaisai there was an elder called 

Vimalakirti who had made offerings to countless Buddhas and had 

deeply planted all good roots, thereby achieving the patient endurance 

of the uncreate. His Unhindered power of speech enabled him to roam 

everywhere using his supernatural powers to teach others. He had 

achieved absolute control over good and evil influences (dharani) 

thereby realizing fearlessness. So he overcame all passions and 

demons, entered all profound Dharma-doors to enlightenment, excelled 

in Wisdom perfection (prajna-paramita) and was well versed in all 

expedient methods (upaya) of teaching, thereby fulfilling all great 

Bodhisatva vows. He knew very well the mental propensities of livifng 

beings and could distinguish their various (spiritual) roots.  For along 

time he had trodden the Buddha-path and his mind was spotless. Since 

he understood Mahayana, all his actions were based on right thinking. 

While dwelling in the Buddha’s awe-inspiring majesty, his mind was 

extensive like the great ocean. He was praised by all Buddhas and 

revered by Indra, Brahma, and worldly kings.  

As he was set on saving men, he expediently stayed at Vaisali for 

this purpose. He used his unlimited wealth to aid the poor; he kept all 

the rules of morality and discipline to correct those breaking the 

precepts; he used his great patience to teach those giving rise to anger 

and hate; he taught zeal and devotion to those who were remiss; he 

used serenity to check stirring thoughts; and employed decisive wisdom 

to defeat ignorance. Although wearing white clothes (of the laity) he 
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observed all the rules of the Sangha. Although a layman, he was free 

from all attachments to the three worlds (of desire, form and beyond 

form). Although he was married and had children, he was diligent in his 

practice of pure living. Although a householder, he delighted in 

keeping from domestic establishments. Although he ate and drank (like 

others), he delighted in tasting the flavour of mediation. When entering 

a gambling house he always tried to teach and deliver people there. He 

received heretics but never strayed from the right faith. Though he 

knew worldly classics, he always took joy in the Buddha Dharma. He 

was revered by all who met him. He upheld the right Dharma and 

taught it to old and young people. Although occasionally he realized 

some profit in his worldly activities, he was not happy about these 

earnings. While walking in the street he never failed to convert others 

(to the Dharma). When he entered a government office, he always 

protected others (from injustice).  When joining a symposium he led 

others to the Mahayana. When visiting a school he enlightened the 

students.  When entering a house of prostitution he revealed the sin of 

sexual intercourse. When going to a tavern, he stuck to his 

determination (to abstain from drinking). When amongst elders he was 

the most revered for he taught them the exalted Dharma. When 

amongst upasakas he was the most respected for he taught them how to 

wipe out all desires and attachments.  When amongst those of the 

ruling class, he was the most revered for he taught them forbearance. 

When amongst Brahmins, he was the most revered for he taught them 

how to conquer pride and prejudice. When amongst government 

officials he was the most revered for he taught them correct law. When 

amongst princes, he was the most revered for he taught them loyalty 

and filial piety.  When in the inner palaces, he was the most revered 

for he converted all maids of honour there. When amongst common 

people, he was the most revered for he urged them to cultivate all 

meritorious virtues. When amongst Brahma-devas, he was the most 

revered for he urged the gods to realize the Buddha wisdom. When 

amongst Sakras and Indras, he was the most revered for he revealed to 

them the impermanence (of all things). When amongst lokapalas, he 

was the most revered for he protected all living beings. Thus 

Vimalakirti used countless expedient methods (upaya) to teach for the 

benefit of living beings.  
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A Summary of the Vimalakirti Sutra: Vimalakirti Sutra, also called 

Vimalakirti-nirdesa. These are discourses of Vimalakirti, important 

work of Mahayana Buddhism, composed about the 2
nd

 century AD. 

Vimalakirti, a rich adherent of the Buddha, who lived in the midst of 

worldly life yet treads the path of the Bodhisattva. The popularity of 

this sutra is due to its stress on the equal value of the lay life and the 

monastic life. The Vimalakirti Sutra is a philosophic dramatic discourse 

written in India about the first century A.D. which contains 

conversations between famous Buddhist figures and the humble 

householder Vimalakirti. Some said this sutra is an apocryphal account 

of conversations between Sakyamuni and some residents of Vaisali. It 

was first translated into Chinese by Kumarajiva, and later by Hsuan-

Tsang. This is one of the most popular Mahayana sutras, particularly in 

East Asia. Its core is a dharma discourse between the lay Bodhisattva 

Vimalakirti and Manjusri, which focuses ont the “perfection of 

wisdom.” The sutra begins when the Buddha perceives that Vimalakirti 

is pretending to be sick, and so he asks a number of his disciples to go 

and inquire after his health. However, one by one the confession that 

they are intimidated by Vimalakirti’s great wisdom. Finally Manjusri 

agrees to pay a visit, and all of other disciples follow along in 

participation in a dharma dialogue between the two great Bodhisattvas. 

The climax of the sutra comes when thirty-one Bodhisattvas give their 

respective answers to the question of how a Bodhisattva enters “the 

dharma-door of non-duality.” Each successive answer is more 

sophisticated than the one preceeding it, but each exhibits some 

lingering attachment to duality. Finally Manjusri enunciates what 

appears to the last word, but when he turns to Vimalakirti for his 

response, he answers by saying nothing. The sutra is particular popular 

because its central character is a layman with a family who manages to 

surpass all of the other characters in his grasp of the perfection of 

wisdom. The Vimalakirti Sutra, a key Mahayana Sutra particularly with 

Zen and with some Pure Land followers. The main protagonist is a 

layman named Vimalakirti who is equal of many Bodhisattvas in 

wisdom and eloquence. He explained the teaching of “Emptiness” in 

terms of non-duality. When asked by Manjusri to define the non-dual 

truth, Vimalakirti simply remained silent. The sutra emphasized on real 

practice “The true nature of things is beyond the limiting concepts 
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imposed by words.” The sutra was translated into Chinese by 

Kumarajiva.   

 The Purposes of Meditation Practices in the Vimalakirti Sutra: The 

primary aim of meditation is to stop the flow of thoughts and to clear 

the mind. To sit in dhyana (abstract meditation, fixed abstraction, 

contemplation). Its introduction to China is attributed to Bodhidharma, 

though it came earlier, and its extension to T’ien-T’ai. According to the 

Vimalakirti Sutra, Vimalakirti reminded Sariputra about meditation, 

saying: “Sariputra, meditation is not necessarily sitting.  For meditation 

means the non-appearance of body and mind in the three worlds (of 

desire, form and no form); giving no thought to inactivity when in 

nirvana while appearing (in the world) with respect-inspiring 

deportment; not straying from the Truth while attending to worldly 

affairs; the mind abiding neither within nor without; being 

imperturbable to wrong views during the practice of the thirty-seven 

contributory stages leading to enlightenment: and not wiping out 

troubles (klesa) while entering the state of nirvana.  If you can thus sit 

in meditation, you will win the Buddha’s seal.” To practice meditation 

daily will help purify both the body and the mind at this very moment 

of life as the Buddha taught: “Pure Minds-Pure Lands.” To practice 

meditation daily will help tame the deluded mind at this very moment 

of life. According to the Buddhist Zen, to tame the deluded mind we 

must not have any thing in it (take the mind of non-existence or the 

empty mind). According to the Vimalakirti Sutra, the Buddha reminded 

Ratna-rasi Bodhisattva: “Ratna-rasi! Because of his straightforward 

mind, a Bodhisattva can act straightforwardly; because of his 

straightforward deeds he realizes the profound mind; because of his 

profound mind his thoughts are kept under control; because of his 

controlled thoughts his acts accord with the Dharma (he has heard); 

because of his deeds in accord with the Dharma he can dedicate his 

merits to the benefit of others; because of this dedication he can make 

use of expedient methods (upaya); because of his expedient methods 

he can bring living beings to perfection; because he can bring them to 

perfection his Buddha land is pure; because of his pure Buddha land his 

preaching of the Dharma is pure; because of his pure preaching his 

wisdom is pure; because of his pure wisdom his mind is pure, and 

because of his pure mind all his merits are pure. Therefore, Ratna-rasi, 
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if a Bodhisattva wants to win the pure land he should purify his mind, 

and because of his pure mind the Buddha land is pure.” 

 

III. Other Sutras That Are Usually Used in the Zen School: 

First, the Flower Ornament Sutra or the Avatamsaka Sutra: A 

Sanskrit term for “Flower Garland Sutra.” A voluminous Mahayana 

text that contains a disparate (khaùc haún nhau) collection of parts. 

Among its more important sections are the Sutra on the Ten Levels 

(Dasabhumika-sutra), which describes the ten Bodhisattva levels 

(bhumi), and the Flower Array Sutra (Gandavyuha-sutra) which tells 

the story of Sudhana’s quest  (tìm kieám) to attain buddhahood. The 

Avatamsaka is the philosophical basis of the Chinese Hua-Yen 

(Kegon--jap; Hwaom--kor) school, which particularly emphasizes the 

sutra’s teachings concerning the interpretation and connectedness of all 

phenomena. The Flower Garland Sutra is the second highest sutra of 

the Mahayana Tradition, teaching the unfathomable and 

incomprehensible (for the human mind) world of the Maha-

Bodhisattvas. The Flower Garland Sutra is the Basic text of the 

Avatamsaka school. It is one of the longest sutras in the Buddhist 

Canon and records the highest teaching of Buddha Shakyamuni, 

immediately after enlightenment. It is traditionally believed that the 

sutra was taught to the Bodhisattvas and other high spiritual beings 

while the Buddha was in samadhi. The sutra has beem described as the 

“epitome of Buddhist thought, Buddhist sentiment, and Buddhist 

experience” and is quoted by all schools of Mahayana Buddhism. 

Second, the Sutra Of Perfect Enlightenment: Sutra Of Perfect 

Enlightenment, a sutra that indicates the “perfect enlightenment.” It 

was translated into Chinese in 693 by a Tibetan monk named 

Buddhatrata. In it twelve bodhisattvas, among them Manjusri and 

Samantabhadra, are instructed in the nature of perfect enlightenment. 

This sutra had great influence on both Chinese and Japanese Zen. 

Third, the Platform Sutra: The Platform Sutra (Sutra of Hui-Neng, 

Sixth Patriarch Sutra) was lectured by the Sixth Patriarch, the basic text 

of the Southern Zen School in China. The Sutra of the Sixth Patriarch 

from the High Seat of the Dharma Treasure, basic Zen writing in which 

Sixth Patriarch’s biography, discourses and sayings at Pao-Lin 

monastery are recorded by his disciples Fa-Hai in a total of ten 
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chapters. In the sutra, the Sixth Patriarch also said: “It was beyond my 

doubt that: “The True Nature has originally been serene. The True 

Nature has never been born  nor extinct. The True Nature has been 

self-fulfilled. The True Nature has never been changed. The True 

Nature has been giving rise to all things in the world.” Later, all his 

words are preserved in a work called the Platform Sutra, the only 

sacred Chinese Buddhist writing which has been honoured with the title 

Ching or Sutra. In the Platform Sutra, the Chinese Patriarch Hui Neng 

relates that after inheriting the Dharma, robes, and bowl from the Fifth 

Patriarch, he spent years in seclusion with a group of hunters. At 

mealtimes, they cooked meat in the same pot with the vegetables. If he 

was asked to share, he would pick just only the vegetables out of the 

meat. He would not eat meat, not because he was attached to 

vegetarianism, or non-vegetarianism, but because of his limitless 

compassion. Fourth, Mahayana Sutra on Samatha and Vipasyana: 

Ceasing and reflecting, quieting and reflecting, tranquility and absence 

of passion. When the physical organism is at rest it is called “Stop” or 

“Halt.” When the mind is seeing clearly it is called “Contemplation.” 

When the physical organism is at rest it is called “Stop” or “Halt.” 

When the mind is seeing clearly it is called “Contemplation.” This is 

the third door in the "Six Wondrous Entrances to Enlightenment". In 

this stage the practitioner should completely ignore the breath and stop 

his mind on the tip of the nose. He will now feel extremely tranquil and 

steady, and soon both his body and mind will seem to have vanished 

into nothingness. This is the stage of "Dhyana", a stage of perfect 

cessation. When it has been reached, the practitioner should remind 

himself that, although the experience of "Dhyana" is wonderful, he 

should not, as Buddha has admonished, cling to it or linger in it. A 

Chinese translation of the Sanskrit terms “Samatha” and “Vipasyana.” 

The former refers to stabilizing meditation designed to develop the 

ability to maintain focus on one’s meditative object, and the latter 

refers to analytical meditation in which one directly perceives the 

emptiness (sunyata) of the object, and by extension all phenomena. 

This practice is particularly important in the T’ien-T’ai school, which 

was systematized by Chih-I, who wrote one of the most influential 

meditation manuals of Chinese Buddhism, the Great Calming and 

Insight (Ma Ha Chæ Quaùn), in which he outlined a path of practice that 
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begins with cultivation of morality and leads to perceiving all 

phenomena directly as empty of inherent existence.  

 

IV. Commentaries in the Zen School: 

First, Treatise on Awakening of Faith (Sraddhotpada-Sastra--skt): 

Awakening of Faith, one of the earliest remaining Mahayana texts in 

East Asian coutries and is attributed to Asvaghosa, but extant only in 

Chinese. Two translations have been made, one by Paramartha in 554 

A.D., another by Siksananda, around 700 A.D. The first text is more 

generally accepted, as Chih-I, the fourth patriarch of T’ien-T’ai was 

Paramarth’s amanuensis, and Fa’Tsang made the standard commentary 

on it, though he had assisted Siksananda in his translation. It gives the 

fundamental principles of Mahayana, claims that all sentient beings are 

primordially awakened, and this basic nature is referred to as “Buddha-

nature” However, it is prevented form manifesting due to ignorance 

(avidya), and once this is removed one naturally actualizes the basic 

potential of Buddha-nature. The work was translated into English by 

Teitaro Suzuki in 1900, also by T. Richard. 

Second, Record Conerning the Passing On the Lamp: The 

Transmission of the lamp or the Commentary on masters' transmission 

of the Heart-Seal of the Buddha Seal of mind or records of those who 

have passed on the lamp of Buddhist Truth. A master can seal his 

pupil’s achievement of enlightenment by testing and approving it as 

true. Record Concerning the Passing On the Lamp, composed in the 

Ching-Te period. This is the earliest historical work of Ch’an literature, 

compiled by the Chinese monk named T'ao-Hsuan in the year 1004. It 

consists of short biographies and numerous anecdotes from the lives of 

the early masters of Ch’an up to Fa-Yen-Wen-I, the founder of the Fa-

Yen school. This thirty-volume work, in which the deeds and sayings of 

over 600 masters are recorded and more than 1000 masters are 

mentioned, is one of the most important source works of Ch’an 

literature; many of the koans that are found in later Zen literature were 

fixed in writing here for the first time. The Zen Records of the 

Transmission of the Lamp,” which recounts the transmission of the 

Koan and solutions of the fifty-two patriarchs of the tradition from 

Kasyapa (a disciple of Sakyamuni Buddha) to Dogen Zenji (1200-

1253), the founder of the Japanese Soto order. Such texts play a key 
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role in the Zen tradition, which has teachings and practices that are at 

variance with what is described in Indian Buddhist texts. The tradition 

claims that its doctrines and practices are the true core teachings of the 

Buddha, which were passed directly by mind-to-mind transmission to 

Kasyapa and from him through a succession of masters. In reality, 

there is no truth to transmit (transmission of the Heart-Seal of the 

Buddha Seal of mind); however, a master can seal his pupil’s 

achievement of enlightenment by testing and approving it as true. 

Mind-to-mind transmission, mental transmission, or to pass from mind 

to mind, from a Zen master to his disciples by personal contact without 

using the words. To transmit the mind of Buddha as in the Intuitional 

school. 

Third, Record of Great Serenity (Ts’ung-Jung-Lu): Roughly "Book 

of Equanimity" or Record of Great Serenity (Ts’ung-Jung-Lu), a 

collection of one hundred koans, compiled in the twefth century by 

Hung-Chih-Cheâng-Chueh, a reputed Chinese T’ao-Tung Zen master, 

and later Zen master Wan-Tsung Heng Hsiu gathered them together. 

The title is derived from the name of the Hermitage of Great Serenity 

(Cloister of Equanimity). "Ts’ung-Jung-Lu" is commented in a poetical 

method. Zen naturally finds its readiest expression in poetry rather than 

in philosophy because it has more affinity with feeling than with 

intellect; therefore, its poetic predilection is inevitable. More than one-

third of the koans in the Ts’ung-Jung-Lu are identical with koans in the 

Pi-Yen-Lu and the Wu-Men-Kuan. An English translation by Thomas 

Cleary appeared under the title "The Book of Equanimity" (New York 

1985). In fact, all the Zen writings known as "sayings and dialogues" 

(wu-lu or goroku) as well as the biographical histories of Zen masters, 

of which we have a large list, treat the koans in the way peculiar to 

Zen. Almost every master of note has left his "sayings and dialogues", 

which largely constitute what is known as Zen literature. Where the 

philosophical study of Buddhism abounds with all sorts of annotations 

and exegeses and analyses which are often very detailed and 

complicated, Zen offers pithy remarks, epigrammatic suggestions, and 

ironical comments, which conspicuously contrast with the former. 

Another characteristic of Zen literature is its partiality to poetry: the 

koans are poetically appreciated or criticized. Of this the Pi-Yen-Lu 

and Ts’ung-Jung-Lu are most significant examples. The fact that 
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Master Hung-chih, who belonged to the Soto school and who is often 

represented as an enemy of the koan practice of the Rinzai school, 

himself compiled such a collection of koans makes clear that the 

differences of opinion and in training methods of the two schools were 

not so great in ancient China. Soto Zen also made use of the koans as 

an outstanding means of training.   

Fourth, Blue Rock Collection: Pi-Yen-Lu, one of the most famous 

and oldest Zen book of Lin-Chi Zen sect, consisting of one hundred 

koans compiled by Zen master Hsueh-Tou-Ch’ung-Hsien (980-1052), 

with is own commentary in verse accompanying each koan, by Zen 

master Yuan-Wu (1063-1135). He added an introduction to the 100 

kung-ans of earlier text, along with poetic explanations that are 

considered masterpieces of classical Chinese poetry. Along with Wu-

Men-Kuan, it is one of the two most influential collections of kung-an. 

The book derived its name from a scroll containing the Chinese 

characters for “blue” and “rock” which happened to be hanging in the 

temple where the collection was compiled, and which the compiler 

decided to use as a title for his work.     

Fifth, Records of Zen Forest of Yung-Chia: Records of Zen Forest 

was written by Yung-Chia-Hsuan-Chueh, a famous Zen master during 

the T’ang dynasty. He was born in 665 A.D. He was one of the famous 

disciples of the Sixth Patriarch Hui-Neng. Song of Realization, a 

popular Zen writing, written by Yung-Chia-Hsuan-Chueh, one of the 

famous disciples of the Sixth Patriarch Hui-Neng in the eighth century. 

In his “Song of Enlightenment” Zen master Hsuan-Chiao said:   

  “When truly understood,  

        all karmic obstructions,     

         in their essence, are empty, 

        When there is no realization,  

        All debts must be paid.” 

To the enlightened mind, past and present karmic effects are non-

existent, but if the practitioner has not got enlightened, he must be 

reborn to pay his debts. Another example in the "Song of Realization": 

 “You have a mani jewel, but you don’t know, 

     That Tathagata store can gather everything. 

     The six magical powers seem to be nothing,  

    but not really void. 
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     The round, bright ball has a form, but it is formless.” 

Sixth, Wu-Men-Kuan: Wu-Men-Kuan, one of the most famous Zen 

book of the Zen sect, compiled by Zen master Hui-K’ai (1183-1260). 

Wu-Men-Kuan is a simpler book than the preceding one (Pi-Yen-Lu), 

for it containts only forty-eight cases and is one man’s work, along with 

commentaries and “praises.” It begins with the “Wu Koan,” the one 

that led to Wu-Men’s own first awakening experience. The text was 

brought to Japan by his student and dharma-successor, Kakushin (jap. 

Hassu) in 1254, and it became one of the main texts of the Rinzai 

tradition. Since the Wu-Men-Kuan's most famous koan is used with 

beginners and since from a literary point of view it is much plainer than 

the Pi-Yen-Lu (the Blue Cliff Record), it is often considered less 

profound than the latter. This overlooks that a koan like "Mu" can be 

understood anew on ever deeper levels of enlightenment and that the 

Wu-Men-Kuan also contains examples (for instance, example 38), 

those are especially difficult to resolve. Unfortunately, most European 

translations of the Wu-Men-Kuan and other Zen texts suffer from the 

fact that though the translaters may be philosophically competent, they 

do not possess the "Zen eye".  

Seventh, Tsung-Ching-Lu: Record of Truth-Mirror points out 

similarities and differences of the three Dharma Doors: Avatamsaka, 

Dharma Flower and Mind Only or Zen School, composed by Zen 

master Yung-ming Yen-shou in the tenth century. “Tsung-Ching-Lu” or 

"Records of the Mirror of Truth", to point out similarities and 

differences of the three Dharma Doors: Avatamsaka, Dharma Flower 

and Mind Only or Zen School. He also authored a collection of 

Buddhist texts called “Vaïn Thieän Ñoàng Quy.”  Moreover, he also 

observed during that time, many Buddhists were skeptical and unclear 

about the differences between Zen and Pureland, not knowing which 

tradition to practice to obtain guaranteed results; therefore, he wrote a 

poem entitled “Four Clarifications” to make comparisons. 
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Chöông Möôøi Laêm 

Chapter Fifteen 

 

Baøi Keä Baát Huû Cuûa Cö Só Hueä Naêng 

 

I. Hueä Naêng Trôû Thaønh Phaùp Töû Chính Thöùc Cuûa Nguõ Toå 

Hoaèng Nhaãn: 

Sau khi Hueä Naêng ñaõ trôû thaønh phaùp töû chính thöùc cuûa Nguõ Toå 

Hoaèng Nhaãn, nhöng maõi ñeán möôøi laêm naêm sau, khi oâng vaãn chöa bao 

giôø ñöôïc phong laøm sö, ñeán tu vieän Phaùp Taâm ôû Quaûng Chaâu, nôi dieãn 

ra cuoäc tranh luaän veà phöôùn ñoäng hay gioù ñoäng. Sau khi bieát ñöôïc söï 

vieäc, thì phaùp sö Ying-Tsung ñaõ noùi vôùi Hueä Naêng raèng: “Hôõi ngöôøi 

anh em theá tuïc kia, chaéc chaén ngöôøi khoâng phaûi laø moät keû bình thöôøng. 

Töø laâu ta ñaõ nghe noùi taám caø sa Hoaøng Mai ñaõ bay veà phöông Nam. Coù 

phaûi laø ngöôøi khoâng?” Sau ñoù Hueä Naêng cho bieát chính oâng laø ngöôøi keá 

vò nguõ toå Hoaèng Nhaãn. Thaày AÁn Toâng lieàn thí phaùt cho Hueä Naêng vaø 

phong chöùc Ngaøi laøm thaày cuûa mình. Sau ñoù Luïc toå baét ñaàu ôû tu vieän 

Phaùp Taâm, roài Baûo Laâm ôû Taøo Kheâ. Hueä Naêng vaø Thieàn phaùi cuûa ngaøi 

chuû tröông ñoán ngoä, baùc boû trieät ñeå vieäc chæ hoïc hieåu kinh ñieån moät 

caùch saùch vôû. Doøng thieàn naày vaãn coøn toàn taïi cho ñeán hoâm  nay. Trong 

khi ôû phöông Baéc thì Thaàn Tuù vaãn tieáp tuïc thaùch thöùc veà ngoâi vò toå, vaø 

töï coi mình laø ngöôøi saùng laäp ra doøng Thieàn “Baéc Toâng,” laø doøng thieàn 

nhaán maïnh veà “tieäm ngoä.” Trong khi ngöôøi ta vaãn xem Hueä Naêng laø 

Luïc Toå, vaø cuõng laø ngöôøi saùng laäp ra doøng thieàn “Nam Toâng,” töùc doøng 

thieàn “ñoán ngoä.” Chaúng bao laâu sau ñoù thì doøng thieàn “Baéc Toâng” taøn 

luïi, nhöng doøng thieàn “Nam Toâng” trôû thaønh doøng thieàn coù öu theá, maø 

maõi ñeán hoâm nay raát nhieàu doøng thieàn töø Trung Quoác, Nhaät Baûn, Ñaïi 

Haøn vaø Vieät Nam, vaân vaân ñeàu cho raèng mình baét nguoàn töø doøng thieàn 

naøy. OÂng tòch naêm 713 sau Taây Lòch. Sau khi Hueä Naêng vieân tòch, chöùc 

vò  toå cuõng chaám döùt, vì Ngaøi khoâng chæ ñònh ngöôøi naøo keá vò. 

 

II. Ngöôøi Coù Baéc Nam, Phaät Taùnh Khoâng Nam Baéc: 

Khi Luïc Toå Hueä Naêng ñeán Huyønh Mai leã baùi Nguõ Toå. Toå hoûi raèng: 

“Ngöôi töø phöông naøo ñeán, muoán caàu vaät gì?” Hueä Naêng ñaùp: “Ñeä töû laø 

daân Taân Chaâu thuoäc Laõnh Nam, töø xa ñeán leã Thaày, chæ caàu laøm Phaät, 
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chôù khoâng caàu gì khaùc.” Toå baûo raèng: “OÂng laø ngöôøi Laõnh Nam, laø moät 

gioáng ngöôøi moïi rôï, laøm sao kham laøm Phaät?” Hueä Naêng lieàn ñaùp: 

“Ngöôøi tuy coù Baéc Nam, nhöng Phaät taùnh khoâng coù Nam Baéc, thaân queâ 

muøa naày cuøng vôùi Hoøa Thöôïng chaúng ñoàng, nhöng Phaät taùnh ñaâu coù sai 

khaùc.” 

 

III. Baøi Keä Baát Huû Cuûa Moät Ngöôøi Cö Só Mang Teân Hueä Naêng: 

Khi ngöôøi cö só mang teân Hueä Naêng ñeán Huyønh Mai leã baùi Nguõ Toå. 

Toå hoûi raèng: “Ngöôi töø phöông naøo ñeán, muoán caàu vaät gì?” Hueä Naêng 

ñaùp: “Ñeä töû laø daân Taân Chaâu thuoäc Laõnh Nam, töø xa ñeán leã Thaày, chæ 

caàu laøm Phaät, chôù khoâng caàu gì khaùc.” Toå baûo raèng: “OÂng laø ngöôøi 

Laõnh Nam, laø moät gioáng ngöôøi moïi rôï, laøm sao kham laøm Phaät?” Hueä 

Naêng lieàn ñaùp: “Ngöôøi tuy coù Baéc Nam, nhöng Phaät taùnh khoâng coù 

Nam Baéc, thaân queâ muøa naày cuøng vôùi Hoøa Thöôïng chaúng ñoàng, nhöng 

Phaät taùnh ñaâu coù sai khaùc.” Lôøi ñaùp ñeïp loøng Toå laém. Theá roài Hueä 

Naêng ñöôïc giao cho coâng vieäc  giaõ gaïo cho nhaø chuøa. Hôn taùm thaùng 

sau maø Hueä Naêng chæ bieát coù coâng vieäc haï baïc aáy. Ñeán khi Nguõ Toå 

ñònh choïn ngöôøi keá vò ngoâi Toå giöõa ñaùm moân nhaân. Ngaøy kia Toå baùo 

caùo vò naøo coù theå toû ra ñaït lyù ñaïo, Toå seõ truyeàn y phaùp cho maø laøm Toå 

thöù saùu. Luùc aáy Thaàn Tuù laø ngöôøi hoïc cao nhaát trong nhoùm moân ñoà, vaø 

nhuaàn nhaõ nhaát veà vieäc ñaïo, coá nhieân ñöôïc ñoà chuùng coi nhö xöùng ñaùng 

nhaát höôûng vinh döï aáy, beøn laøm moät baøi keä trình choã hieåu bieát, vaø bieân 

nôi vaùch beân chaùi nhaø chuøa. Keä raèng: 

  Thaân thò Boà ñeà thoï, 

       Taâm nhö minh caûnh ñaøi 

       Thôøi thôøi thöôøng phaát thöùc, 

      Vaät xöû nhaï traàn ai. 

       (Thaân laø caây Boà Ñeà, 

        Taâm nhö ñaøi göông saùng 

        Luoân luoân sieâng lau chuøi 

        Chôù ñeå dính buïi baëm). 

 Ai ñoïc qua cuõng khoaùi traù, vaø thaàm nghó theá naøo taùc giaû cuõng 

ñöôïc phaàn thöôûng xöùng ñaùng. Nhöng saùng hoâm sau, vöøa thöùc giaác, ñoà 

chuùng raát ñoåi ngaïc nhieân khi thaáy moät baøi keä khaùc vieát beân caïnh, keä 

raèng:   

  Boà ñeà boån voâ thoï, 

  Minh caûnh dieät phi ñaøi, 
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        Baûn lai voâ nhaát vaät,  

        Haø xöù nhaï traàn ai ?  

        (Boà ñeà voán khoâng caây, 

        Göông saùng cuõng chaúng ñaøi, 

        Xöa nay khoâng moät vaät, 

        Choã naøo dính buïi baëm?) 

Taùc giaû cuûa baøi keä naày laø moät cö só chuyeân lo taïp dòch döôùi beáp, 

suoát ngaøy chæ bieát böõa cuûi, giaõ gaïo cho chuøa. Dieän maïo ngöôøi quaù taàm 

thöôøng ñeán noãi khoâng maáy ai ñeå yù, neân luùc baáy giôø toaøn theå ñoà chuùng 

raát ñoãi söûng soát. Nhöng Toå thì thaáy ôû vò Taêng khoâng tham voïng aáy moät 

phaùp khí coù theå thoáng laõnh ñoà chuùng sau naày, vaø nhaát ñònh truyeàn y 

phaùp cho ngöôøi. Nhöng Toå laïi coù yù lo, vì haàu heát moân ñoà cuûa Toå ñeàu 

chöa ñuû hueä nhaõn ñeå nhaän ra aùnh tröïc giaùc thaâm dieäu trong nhöõng haøng 

chöõ treân cuûa ngöôøi giaõ gaïo Hueä Naêng. Neáu Toå coâng boá vinh döï ñaéc 

phaùp aáy leân e nguy hieåm ñeán taùnh maïng ngöôøi thoï phaùp. Neân Toå ngaàm 

baûo Hueä Naêng ñuùng canh ba, khi ñoà chuùng nguû yeân, vaøo tònh thaát Toå 

daïy vieäc. Theá roài Toå trao y phaùp  cho Hueä Naêng laøm tín vaät chöùng toû 

baèng côù ñaéc phaùp voâ thöôïng, vaø baùo tröôùc haäu vaän cuûa ñaïo Thieàn seõ 

röïc rôõ hôn bao giôø heát. Toå coøn daën Hueä Naêng chôù voäi noùi phaùp, maø haõy 

taïm mai danh aån tích nôi röøng nuùi, chôø ñeán thôøi cô seõ coâng khai xuaát 

hieän vaø hoaèng döông chaùnh phaùp. Toå coøn noùi y phaùp truyeàn laïi töø Toå 

Boà Ñeà Ñaït Ma laøm tín vaät sau naày ñöøng truyeàn xuoáng nöõa, vì töø ñoù 

Thieàn ñaõ ñöôïc theá gian coâng nhaän, khoâng caàn phaûi duøng y aùo tieâu bieåu 

cho tín taâm nöõa. Ngay trong ñeâm aáy Hueä Naêng töø giaû toå. 

 

Layperson Hui Neng's Extraordinary Verse   

 

I. Hui-Neng Became An Official Dharma Successor of the fifth 

patriarch Hung-Jen:  

After Hui-Neng became an official Dharma successor of the fifth 

patriarch Hung-Jen, but 15 years of hiding, he went to Fa-hsin 

monastery (at the time he was still not even ordained as a monk) in 

Kuang Chou, where his famous dialogue with the monks who were 

arguing whether it was the banner or the wind in motion, took place. 

When Ying-Tsung, the dharma master of the monastery, heard about 

this, he said to Hui-Neng, “You are surely no ordinary man. Long ago I 
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heard that the dharma successor of Heng-Jen robe of Huang Mei had 

come to the south. Isn’t that you ?” The Hui-Neng let it be known that 

he was the dharma successor of Heng-Jen and the holder of the 

patriarchate. Master Ying-Tsung had Hui-Neng’s head shaved, 

ordained him as a monk, and requested Hui neng to be his teacher. 

Hui-Neng began his work as a Ch’an master, first in Fa-Hsin 

monastery, then in Pao-Lin near Ts’ao-Ch’i. Hue Neng and his Ch’an 

followers began the golden age of Ch’an and they strongly rejected 

method of mere book learning. After the passing away of the fifth 

patriarch Hung-Jen, the succession was challenged by Shen-Hsiu, who 

considered himself as the dharma-successor of Hung-Jen, and founder 

of the “Northern School,” which stressed on a “gradual awakening.” 

While in the South, Hui-Neng was considered to be the real dharma 

successor of Hung-Jen, and the founder of the “Southern School,” 

which emphasized on “sudden awakening.” Soon later the Northern 

School died out within a few generations, but the Southern School 

continued to be the dominant tradition, and contemporary Zen lineages 

from China, Japan, Korea and Vietnam, etc..., trace themselves back to 

Hui-Neng. He died in 713 A.D. After his death, the institution of the 

patriarchate came to an end, since he did not name any dharma-

successor. 

 

II. Although There Are People From the North and South There 

Is Ultimately No North or South in the Buddha Nature: 

When the Six Patriarch Hui Neng arrived at Huang Mei and made 

obeisance to the Fifth Patriarch, who asked him: “Where are you from 

and what do you seek?” Hui Neng replied: “Your disciple is a 

commoner from Hsin Chou, Ling Nan and comes from afar to bow to 

the Master, seeking only to be a Buddha, and nothing else.” The Fifth 

Patriarch said: “You are from Ling Nan and are therefore a barbarian, 

so how can you become a Buddha?” Hui Neng said: “Although there 

are people from the north and people from the South, there is 

ultimately no North or South in the Buddha Nature. The body of this 

barbarian and that of the High Master are not the same, but what 

distinction is there in the Buddha Nature?”   
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III. An Extraordinary Verse of a Layperson Named Hui Neng:  

When the lay person named Hui Neng arrived at Huang Mei and 

made obeisance to the Fifth Patriarch, who asked him: “Where are you 

from and what do you seek?” Hui Neng replied: “Your disciple is a 

commoner from Hsin Chou, Ling Nan and comes from afar to bow to 

the Master, seeking only to be a Buddha, and nothing else.” The Fifth 

Patriarch said: “You are from Ling Nan and are therefore a barbarian, 

so how can you become a Buddha?” Hui Neng said: “Although there 

are people from the north and people from the South, there is 

ultimately no North or South in the Buddha Nature. The body of this 

barbarian and that of the High Master are not the same, but what 

distinction is there in the Buddha Nature?” Although there are people 

from the North and people from the South, there is ultimately no North 

or South in the Buddha Nature. This pleased the master very much. 

Hui-Neng was given an office as rice-pounder for the Sangha in the 

temple. More than eight months, it is said, he was employed in this 

menial labour, when the fifth patriarch wished to select his spiritual 

successor from among his many disciples. One day the patriarch made 

an announcement that any one who could prove his thorough 

comprehension of the religion would be given the patriarchal robe and 

proclaimed as his ligitimate heir. At that time, Shen-Hsiu, who was the 

most learned of all the disciples and thoroughly versed in the lore of his 

religion, and who was therefore considered by his fellow monks to be 

the heir of the school, composed a stanza expressing his view, and 

posted it on the outside wall of the meditation hall, which read:   

  The body is like the bodhi tree, 

       The mind is like a mirror bright, 

       Take heed to keep it always clean, 

   And let no dust accumulate on it.    

All those who read these lines were greatly impressed and secretly 

cherished the idea that the author of this gatha would surely be 

awarded the prize. But when they awoke the next morning they were 

surprised to see another gatha written alongside of it. The gatha read:  

  The Bodhi is not like the tree, 

        (Bodhi tree has been no tree) 

        The mirror bright is nowhere shinning, 

        (The shining mirror was actually none) 
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        As there is nothing from the first, 

        (From the beginning, nothing has existed) 

        Where can the dust itself accumulate? 

        (How would anything be dusty?) 

The writer of these lines was an insignificant layman in the service 

of the monastery, who spent most of his time inpounding rice and 

splitting wood for the temple. He has such an unassuming air that 

nobody ever thought much of him, and therefore the entire community 

was now set astir to see this challenge made upon its recognized 

authority. But the fifth patriarch saw in this unpretentious monk a 

future leader of mankind, and decided to transfer to him the robe of his 

office. He had, however, some misgivings concerning the matter; for 

the majority of his disciples were not enlightened enough to see 

anything of deep religious intuition in the lines by the rice-pounder, 

Hui-Neng. If he were publicly awarded the honour they might do him 

harm. So the fifth patriarch gave a secret sign to Hui-Neng to come to 

his room at midnight, when the rest of the monks were still asleep. The 

he gave him the robe as insignia of his authority and in 

ackowledgement  of his unsurpassed spiritual attainment, and with the 

assurance that the future of their faith would be brighter than ever. The 

patriarch then advised him that it would be wise for him to hide his own 

light under a bushel until the proper time arrived for the public 

appearance and active propaganda, and also that the robe which was 

handed down from Bodhi-Dharma as a sign of faith should no more be 

given up to Hui-Neng'’ successors, beause Zen was now fully 

recognized by the outside world in general and there was no more 

necessity to symbolize the faith by the transference of the robe. That 

night Hui-Neng left the monastery.   
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Chöông Möôøi Saùu 

Chapter Sixteen 

 

Hueä Naêng: Tieáng Seùt Voâ Taâm  

Böôùc Ñaàu Khai Môû Con  

Ñöôøng Ñi Ñeán Thieàn Ñoán Ngoä 

 

Theo Phaät giaùo, taâm cuûa chuùng ta laø toaøn boä nhöõng gì maø chuùng ta 

thaáy, nghe vaø caûm thoï. Trong khi ñoù, voâ taâm hay taâm khoâng laø taâm baát 

nhò: traïng thaùi cuûa taâm thöùc tröôùc khi noù bò chia thaønh nhò bieân bôûi tö 

töôûng. Nhö vaäy, Taâm Khoâng hay Voâ taâm khoâng coù nghóa laø khoâng coù 

taâm, voâ taâm coù nghóa laø caùi taâm khoâng vöôùng maéc. Trong Thieàn Phaät 

giaùo, “Voâ Taâm” dieãn taû traïng thaùi taâm thöùc tröôùc khi nhò nguyeân bò 

phaân chia bôûi tö töôûng. Chæ khi naøo trong taâm khoâng coøn moät vaät, aáy laø 

voâ taâm. Phaät töû chaân thuaàn ñöøng bao giôø noùi laø coù hay khoâng. Haõy nhaän 

ra taùnh khoâng cuûa taâm. Haõy thaáy vaïn phaùp nhö aûnh hieän trong taâm, 

chuùng ta khoâng coù lôøi naøo ñeå noùi. Nieäm khoâng töø ñaâu tôùi vaø roài bieán 

maát. Haõy quan saùt taâm mình vôùi khoâng moät nieäm; roài thì coù vaø khoâng 

seõ khoâng coøn laøm baän taâm mình nöõa. Phaät daïy, trong tu taäp phaûi laáy 

phaùp voâ taâm ñeå cheá ngöï voïng taâm. Trong Thieàn, Taâm Khoâng laø Taâm 

Sieâu Vieät. Nhö vaäy, taâm “khoâng” coù nghóa laø caùi taâm “khoâng nhò bieân”, 

hay noùi noâm na laø caùi taâm “khoâng bieát”. Trong caùi taâm ‘khoâng bieát’, 

khoâng coù Phaät, khoâng coù phaùp, khoâng toát, khoâng xaáu, khoâng saùng, 

khoâng toái, khoâng trôøi, khoâng ñaát, khoâng gioáng, khoâng khaùc, khoâng saéc, 

khoâng khoâng, khoâng coù baát cöù thöù gì trong ñoù. Neáu chuùng ta giöõ laáy caùi 

taâm ‘khoâng bieát’, thaáy nhö khoâng thaáy, nghe nhö khoâng nghe, laøm nhö 

khoâng khoâng laøm. Ñaây chính laø caùi taâm khoâng vöôùng maéc. Chuùng ta 

duøng con maét ñeå nhìn, nhöng khoâng chaáp tröôùc nôi maét. Chuùng ta duøng 

caùi mieäng maø khoâng chaáp tröôùc nôi mieäng. Neáu chuùng ta giöõ ñöôïc caùi 

taâm trong saùng nhö vaäy, thì ñoû laø ñoû, traéng laø traéng, chuùng ta khoâng 

chaáp tröôùc vaøo ñoû maø cuõng khoâng chaáp tröôùc vaøo traéng. Chæ coù ñoû vaø 

traéng maø thoâi. Khoâng chöùng ñaéc caùi gì vaø cuõng khoâng coù caùi gì ñeå 

chöùng ñaéc caû (voâ sôû ñaéc). Ñieàu naày coù nghóa laø tröôùc khi suy nghó, 

khoâng coù ngoân ngöõ vaø vaên töï. Neáu chuùng ta giöõ laáy caùi taâm khoâng bieát 

thì seõ khoâng coù chöùng ñaéc vôùi khoâng coù gì ñeå chöùng ñaéc. Ñaây chính laø 
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caùi taâm troáng roãng hay laø taâm khoâng. Taâm khoâng laø caùi taâm khoâng sanh 

dieät. Haønh giaû tu Phaät, nhaát laø ngöôøi tu thieàn neân giöõ caùi taâm naày trong 

moïi luùc vaø ôû moïi nôi. 

Toå Boà Ñeà Ñaït Ma mang sang Trung Quoác quan ñieåm cuûa ngöôøi AÁn 

veà chö phaùp ñeán töø taâm. Caùi maø chuùng ta goïi laø taâm sieâu vieät vì noù 

vöôït qua giôùi haïn, nhö maët trôøi khoâng bò maây che. Taát caû caùc vò noái 

phaùp cuûa Ngaøi, cho ñeán toå thöù naêm, ñeàu ñoàng yù raèng thieàn laø giöõ cho 

taâm naøy khoâng bò nhieãm oâ. Taâm nhö minh kính ñaøi, khoâng ñeå cho buïi 

ñoùng khi soi noù, nghóa laø ngöôøi tu phaûi giöõ taâm mình nhö ngöôøi soi 

göông giöõ kieáng vaäy. Maõi ñeán khi tieáng seùt Hueä Naêng noå leân thì thuyeát 

“Taâm Khoâng” môùi thöïc söï ra ñôøi. Taâm Khoâng laø Phaät taùnh saún coù nôi 

moãi chuùng sanh (khoâng phaûi do noã löïc maø coù caùi taâm naøy, chæ caàn trôû 

veà vôùi noù laø ñöôïc). YÙ töôûng laø khi caùc baïn noã löïc ñeå hoaøn thaønh moät 

nhieäm vuï vaø neáu doác heát naêng löïc, cuoái cuøng caùc baïn coù theå thaønh 

coâng, caùc baïn töï buoâng mình vôùi tö caùch yù thöùc. Tuy nhieân, treân thöïc teá 

taâm thöùc cuûa caùc baïn vaãn coøn noã löïc hoaøn thaønh coâng vieäc, tröôùc khi 

caùc baïn bieát roõ ñieàu ñoù caùc baïn thaáy söï vieäc ñaõ xong roài, “Hoaïn naïn 

cuûa con ngöôøi laø cô may cuûa thöôïng ñeá.” Ñoù laø ñieàu maø ngöôøi ta muoán 

noùi baèng caâu “Thöïc hieän ñöôïc nhieäm vuï nhôø ôû taâm khoâng.” Nhöng 

ngöôøi ta cuõng coù theå hieåu quan nieäm cuûa Phaät chaúng coù taâm theo caùch 

trieát hoïc. Vì theo trieát hoïc Thieàn, taát caû chuùng ta ñeàu coù saün Phaät taùnh 

phaùt sinh Baùt Nhaõ, soi saùng moïi sinh hoaït tinh thaàn vaø theå xaùc cuûa 

chuùng ta. Phaät taùnh cuõng taùc ñoäng nhö maët trôøi phaùt sinh ra aùnh saùng vaø 

söùc noùng, hay nhö taám göông phaûn aûnh taát caû nhöõng gì xuaát hieän tröôùc 

noù, nghóa laø moät caùch voâ thöùc, vôùi “voâ taâm” theo nghóa traïng töø. Vì vaäy 

ngöôøi ta noùi raèng “Phaät voâ taâm” hay “nhôø thaønh Phaät ngöôøi ta hieåu voâ 

nieäm.” Do ñoù, moät caùch trieát lyù maø noùi, khoâng caàn baát cöù moät noã löïc coù 

yù thöùc naøo caû, kyø thaät chuùng chæ laø nhöõng chöôùng ngaïi cho söï thaønh 

Phaät maø thoâi. Chuùng ta voán laø nhöõng vò Phaät. Noùi thaønh moät caùi gì ñoù laø 

phaïm Thaùnh vaø theo lyù luaän hoïc, laø moät söï truøng laäp. Do ñoù “khoâng coù 

taâm” hay “yeâu thích voâ nieäm,” do vaäy noù coù nghóa laø khoâng coù taát caû 

moïi noã löïc xaûo dieäu, töï taïo hay giaû doái beân ngoaøi, taát caû ñeàu traùi ngöôïc 

vôùi taâm khoâng.  

Phaät daïy, trong tu taäp phaûi laáy phaùp voâ taâm ñeå cheá ngöï voïng taâm. 

Lyù roát raùo töï noù khoâng coù lôøi, nhöng ñeå dieãn taû noù chuùng ta phaûi möôïn 

lôøi. Ñaïi Ñaïo voán khoâng coù hình töôùng, nhöng ñeå tieáp xuùc vôùi nhöõng keû 

khoâng tu taäp noù hieån hieän thaønh töôùng thaønh hình. Vaäy thì lyù roát raùo laø 
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höõu taâm hay voâ taâm? Theo Thieàn thì noù laø voâ taâm. Neáu noù laø voâ taâm thì 

ai ñang thaáy, ñang nghe, ñang nghó nhôù vaø ñang nhaän bieát? Vaø caùi 

ngöôøi nhaän bieát raèng voâ taâm aáy laø ai? Haønh giaû tu Thieàn neân luoân nhôù 

raèng nhôø caùi voâ taâm aáy maø coù thaáy, nghe, nghó nhôù vaø nhaän bieát. Chính 

do caùi voâ taâm aáy maø bieát laø voâ taâm. Vaäy thì, laøm theá naøo voâ taâm laïi coù 

theå thaáy, nghe, nghó nhôù vaø nhaän bieát? Kyø thaät caùi voâ taâm khoâng theå 

laøm heát nhöõng chuyeän naøy. Daàu raèng haønh giaû tu Thieàn thuoäc voâ taâm, 

nhöng ngöôøi aáy vaãn thaáy, nghe, nghó nhôù vaø nhaän bieát. Neáu haønh giaû tu 

Thieàn coù theå thaáy, nghe, nghó nhôù vaø nhaän bieát thì khoâng theå naøo thuoäc 

veà Voâ Taâm, ngöôøi aáy phaûi laø moät chuùng sinh höõu taâm. Haønh giaû tu 

Thieàn phaûi neân luoân nhôù raèng heát thaûy nhöõng thaáy, nghe, nghó nhôù vaø 

nhaän bieát ñeàu laø nhöõng hoaït duïng cuûa Voâ Taâm. Ngoaøi nhöõng thaáy, 

nghe, nghó nhôù vaø nhaän bieát, khoâng coù Voâ Taâm. Haønh giaû tu Thieàn phaûi 

neân luoân nhôù raèng neáu taâm coù hình töôùng thì noù khoâng phaûi laø chaân 

taâm. Taâm khoâng ôû beân trong, hay beân ngoaøi, hay ôû giöõa. Noù cuõng 

khoâng theå naøo ñöôïc nhaän bieát hieän höõu ôû baát cöù nôi naøo khaùc.  

Theo thieàn sö Hueä Haûi Ñaïi Chaâu trong Ñoán Ngoä Yeáu Moân Luaän, 

trong voâ nieäm coù chaùnh nieäm chöù khoâng coù taø nieäm. Vaø chaùnh nieäm laø 

nieäm Boà Ñeà, laø giaùc ngoä. Tuy nhieân, Boà ñeà khoâng theå chöùng ñaéc vì Boà 

ñeà chæ laø giaû danh, vaø khoâng coù (thöïc taïi caù bieät töông öùng laøm ñoái 

töôïng) chöùng ñaït. Trong quaù khöù chöa töøng coù ai chöùng ñaït, trong vò lai 

khoâng heà coù ngöôøi chöùng ñaït; vì noù laø caùi vöôït ngoaøi tính caùch chöùng 

ñaït. Nhö theá khoâng coù gì ñeå nieäm, ngoaïi tröø chính Voâ Nieäm. Ñaây goïi laø 

nieäm chaân chaùnh. Boà ñeà khoâng coù nghóa laø coù moät tö töôûng gì veà moät 

vaät naøo ñoù, nghóa laø khoâng baän taâm ñeán caùi gì caû. Khoâng baän taâm ñeán 

caùi chi heát töùc laø Voâ Nieäm trong moïi töôøng hôïp. Khi ñaõ hieåu nhö vaäy, 

chuùng ta ñaït ñöôïc Voâ Nieäm, vaø khi chöùng ñaït Voâ Nieäm, töùc laø ñaõ giaûi 

thoaùt." Nhö vaäy, roõ raøng thieàn sö Hueä Haûi ñaõ ñoàng nhaát 'Voâ Taâm' vôùi 

'Voâ Nieäm', vaø vì caû hai laø moät, coù theå dòch laø 'Voâ Thöùc' hay 'Khoâng baän 

taâm' tuøy theo tröôøng hôïp. Thieàn sö Ñaïi Hueä baûo ñeä töû, Hoaøng Baù 

Thaønh raèng: "Caùi goïi laø 'Voâ Taâm' khoâng phaûi nhö goã, ñaát, hay gaïch ñaù, 

voâ tri voâ giaùc, cuõng khoâng coù nghóa laø taâm baát ñoäng khi ñoái caûnh hay 

gaëp nhöõng cô duyeân traàn theá. Voâ taâm ôû ñaây laø khoâng gaén keát vôùi baát cöù 

thöù gì, maø laø töï nhieân vaø töï phaùt khoâng goø boù trong moïi hoaøn caûnh. 

Khoâng coù caùi gì nhieãm oâ, maø cuõng khoâng ôû trong traïng thaùi nhieãm oâ. 

Haønh giaû quaùn thaân quaùn taâm nhö moäng nhö huyeãn, maø cuõng chaúng truï 

taïi caûnh moäng huyeãn hö voâ. Khi naøo ñeán ñöôïc caûnh giôùi naøy, môùi coù 
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theå goïi laø ñeán caûnh giôùi voâ taâm thaät söï." Toå Boà Ñeà Ñaït Ma duøng chöõ 

'Voâ Taâm'. Hai ngaøi Hueä Naêng vaø Thaàn Hoäi thì duøng chöõ 'Voâ Nieäm'. 

Trong khi Hueä Haûi coi caû hai ñoàng nghóa ñeå caên cöù theo ñoù maø giaûi 

thích Boà ñeà vaø giaûi thoaùt.  

Noùi toùm laïi, chæ töø sau khi tieáng seùt Voâ Taâm hay Voâ Nieäm cuûa Hueä 

Naêng noå ra, haønh giaû tu Thieàn thaáy roõ muïc ñích toái haäu cuûa Thieàn laø 

giaûi thoaùt roát raùo, coát yeáu ôû choã khoâng chaáp tröôùc, bôûi vì taát caû moïi thöù 

trong theá giôùi sai bieät naøy ñeàu coù theå mieâu taû baèng caùch naøy hay caùch 

khaùc nhöng khoâng coù caùch naøo laø roát raùo caû. Thöïc taïi roát raùo vöôït leân 

heát thaûy moïi phaïm truø, vaø do ñoù, vöôït ngoaøi khaû naêng tö duy vaø sôû ñaéc 

cuûa chuùng ta. Noùi caùch khaùc, Tieáng Seùt Voâ Taâm Cuûa Luïc Toå Hueä Naêng 

laø Böôùc Ñaàu Khai Môû Con Ñöôøng Ñi Ñeán Thieàn Ñoán Ngoä. Thaät vaäy, 

“Voâ Nieäm” laø yù nieäm cuûa nhaø Thieàn coù lieân heä chaët cheõ vôùi “voâ taâm.” 

Ñaây laø traïng thaùi tænh thöùc trong ñoù haønh giaû khoâng coøn vöôùng maéc vaøo 

tö töôûng vaø khoâng coøn ham muoán thöù gì nöõa. Theo nhaø Thieàn, vöôùng 

maéc vaøo moät nieäm coù nghóa laø vöôùng maéc vaøo moät chuoãi daøi caùc nieäm, 

vaø ñoù laø tình traïng bò troùi buoäc. Khi haønh giaû caét ñöùt söï vöôùng maéc vaøo 

tö töôûng, doøng taâm thöùc seõ troâi chaûy moät caùch töï taïi, khoâng cho pheùp 

nieäm naày maø cuõng khoâng töø boû nieäm kia. Theo Luïc Toå Ñaøn Kinh, voâ 

nieäm laø khoâng suy nghó duø chæ nghó tôùi vieäc khoâng suy nghó cuõng khoâng 

coù. Khi Luïc Toå giaûi thích yù nghóa naày, ngaøi muoán noùi, nieäm khoâng phaûi 

laø vaán ñeà, nhöng vaán ñeà ôû ñaây laø haønh giaû bò vöôùng maéc vaøo noù.  Söï 

chaáp tröôùc ñöôïc caên cöù vaøo khaùi nieäm sai laàm raèng yù nieäm veà moät vaät 

laø chính vaät ñoù, nhöng khi haønh giaû nhaän chaân ra raèng nhöõng gì maø 

ngöôøi ta muoán chæ laø nhöõng bieán coá trong taâm töôûng, ñeán roài qua ñi, thì 

töï nhieân söï chaáp tröôùc seõ bieán maát. Theo Luïc Toå Hueä Naêng, Voâ nieäm 

laø caùi teân chaúng nhöõng chæ cho cöùu caùnh thöïc taïi, maø coøn chæ cho traïng 

thaùi yù thöùc trong ñoù caùi cöùu caùnh töï noù coù maët. Chöøng naøo maø caùi yù 

thöùc caù bieät cuûa chuùng ta coøn bò phaân ly vôùi thöïc taïi ôû phía sau, chöøng 

ñoù nhöõng noã löïc cuûa noù vaãn laø taäp trung vaøo caùi ngaõ moät caùch coù yù thöùc 

hay khoâng coù yù thöùc, vaø keát quaû laø moät caûm giaùc coâ ñôn vaø ñau khoå. YÙ 

thöùc phaûi ñöôïc lieân heä vôùi voâ thöùc, neáu noù khoâng laø voâ thöùc; coøn neáu 

nhö noù laø voâ thöùc, söï lieân heä phaûi ñöôïc theå hieän, vaø söï theå hieän naøy 

ñöôïc bieát nhö laø traïng thaùi Voâ Nieäm. Thieän höõu tri thöùc, moät laàn coù ngoä 

laø bieát ngay Phaät taùnh laø gì. Moät khi aùnh saùng cuûa trí tueä soi thaáu vaøo 

baûn ñòa cuûa yù thöùc, noù chieáu saùng caû trong laãn ngoaøi; moïi thöù ñeàu trôû 

thaønh trong suoát, vaø haønh giaû nhaän bieát ñöôïc baûn taâm cuûa chính mình. 
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Nhaän bieát baûn taâm cuûa chính mình laø giaûi thoaùt. Khi chöùng ñöôïc giaûi 

thoaùt, laø chöùng ñöôïc Baùt Nhaõ Tam Muoäi. Chöùng ñöôïc Baùt Nhaõ Tam 

Muoäi töùc laø Voâ Nieäm. Voâ nieäm laø gì? Voâ nieäm laø thaáy chö phaùp nhö thò 

maø khoâng chaáp tröôùc vaøo phaùp naøo; hieän dieän khaép moïi nôi maø khoâng 

chaáp tröôùc vaøo nôi naøo; töï taùnh maõi maõi thanh tònh; Voâ nieäm khieán cho 

saùu teân giaëc caûm giaùc chaïy ra khoûi saùu cöûa ñeå vaøo trong saùu traàn, 

nhöng khoâng nhieãm, khoâng lìa, maø ñi ñeán töï do töï taïi. Ñaây laø chöùng 

nghieäm Baùt Nhaõ Tam Muoäi, töï laøm chuû laáy mình, töï taïi giaûi thoaùt, ñoù laø 

Voâ Nieäm. Ai ngoä phaùp Voâ Nieäm thì coù söï hieåu bieát thaáu suoát vaïn phaùp. 

Ai ngoä phaùp Voâ Nieäm thì thaáy ñöôïc caûnh giôùi cuûa chö Phaät. Ai hieåu 

ñöôïc giaùo thuyeát ñoán ngoä veà phaùp Voâ Nieäm laø ñi ñeán quaû vò Phaät. 

 

Hui-Neng: The Lightning of The Mind of Non-

Existence, The Beginning Step Opening 

 the Path to Sudden Teachings of Zen 

 

 According to Buddhism, our mind is all things that we see, hear 

and feel. Meanwhile, the mind of none-existence is the state of 

consciousness before the division into duality created by thought takes 

place. Thus, inconsciousness does not mean that we don’t have a mind 

or have no mind, it does mean that we have a mind which is free from 

attachment to thoughts (free from self-consciousness). In Zen 

Buddhism, “No-Mind” describes a state consciousness before the 

division into duality created by thought takes place. Only when the 

mind is empty (does not have anything); thus it is called “mind of non-

existence.” Devout Buddhists should never say existence nor 

emptiness. Let’s realize the emptiness nature of the mind, seeing all 

things as images reflected in the mind, we have no words to say 

whatsoever. Thought comes from nowhere, and then disappears. Watch 

our mind with no thought at all, then existence and emptiness will not 

bother us anymore. The Buddha taught that in cultivation, 

practictioners should take this mind to tame the deluded mind. In Zen, 

Mind of Non-Existence as a transcendental mind. Therefore, the mind 

of none-existence means the mind of non-duality, or normally 

speaking, the ‘don’t-know’ mind. In the ‘don’t-know’ mind, there is 

Buddha, no Dharma, no good, no bad, no light, no dark, no sky, no 
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ground, no same, no difference, no emptiness, no form, no anything in 

it. If we keep the ‘do not know’ mind, seeing is the same as not seeing, 

hearing is the same as not hearing, working is the same as not working. 

This is the mind of no-attachment. We use our eyes, but there are no 

eyes. We use your mouth, but there is no mouth. If we keep a clear 

mind, red is red, white is white, we are not attached to red or to white. 

There is only red, only white. No attainment with nothing to attain. This 

means that before thinking there are no words and no speech. If we 

keep ‘don’t-know’ mind, there is no-attainment, with nothing to attain. 

This is a truly empty mind. Empty mind is the mind which does not 

appear or disappear. Buddhist practitioners, especially, Zen 

practitioners should always keep this mind at all times. 

Patriarch Bodhidharma brought with him to China the Indian view 

that all this world comes from mind. What we may call Divine Mind, 

since it is beyond all limitations, just as the sun is beyond all clouds. 

His successors, up to the Fifth Patriarch, agreed that meditation should 

be such as to favor the reception of this pure light without stain or dust. 

The monk’s mind was to be “a mirror bright” and must not “gather dust 

while it reflects,” which means that he must be on guard. It was only 

upon the Hui-Neng’s lightning that the doctrine of “Mind of Non-

Existence” came forward. Mind of Non-Existence means beings’ 

innate Buddhahood. The idea is that when every effort is put forward to 

achieve some task, and you are finally exhausted and have come to an 

end of your energy, you give yourself up so far as your consciousness 

is concerned. In fact, however, your conscious mind is still intensely 

bent on the work accomplished. “Man’s extremity is God’s 

opportunity.” This is really what is meant by ‘to accomplish the task by 

no-mind.’ But there is also a philosophical construction of the idea of 

Buddha’s no-mind. For, according to Zen philosophy, we are all 

endowed with the Buddha-nature from which Prajna issues, illumining 

all our activities, mental and physical. The Buddha-nature does this in 

the same way as the sun radiates heat and light, or as the mirror 

reflects everything coming before it, that is to say, unconsciously, with 

‘no-mind’, in its adverbial sense. Hence it is declared that ‘Buddha is 

unconscious’ or ‘By Buddhahood is meant the unconscious.’ 

Philosophically speaking, therefore, no special conscious strivings are 

necessary; in fact they are a hindrance to the attainment of 
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Buddhahood. We are already Buddhas. To talk about any sort of 

attainment is a desecration, and logically a tautology (moân Laäp Thöøa). 

‘Having no-mind,’ or ‘cherishing the unconscious,’ therefore means to 

be free from all these artificial, self-created, double-roofing efforts. 

Even this ‘having’, this ‘cherishing’, goes against “Mind of No-

Existence.” 

The Buddha taught that in cultivation, practictioners should take 

this mind to tame the deluded mind. The ultimate reason itself is 

without words, but to give expression to it words are borrowed. The 

great Way has no form, but in order to come in contact the uncultivated 

it reveals itself in form. So is the ultimate reason conscious or 

unconscious? According to Zen, it is unconscious. If it is unconscious, 

who is it that does all the seeing, hearing, remembering, and 

recognizing? And who is it that recognizes the Unconscious? Zen 

practitioner should always remember that just because of the 

Unconscious, seeing, hearing, remembering, and recognizing are 

possible; just because of the Unconscious, the Unconscious is 

recognized. So, how is it possible for the Unconscious to see, to hear, to 

remember, or to recognize? In fact, the Unconscious would be 

incapable of all this. Though a Zen practitioner is of the Unconscious, 

he can see, hear, remember, and recognize. If a Zen practitioner can 

see, hear, remember, and recognize, he cannot be of the Unconscious; 

he must be a conscious being. Zen practitioners should always 

remember that to see, to hear, to remember, and to recognize... these 

are the very acts of the Unconscious. Apart from the seeing, hearing, 

remembering, and recognizing, there is no Unconscious. Zen 

practitioners should always remember that if the mind has any 

perceivable form, it is not a real mind. The mind is not considered 

existing within, or without, or midway. Nor is it to be perceived as 

existing in any other possible places.  

According to Zen master Hui-hai Ta-chou, in the Doctrine of the 

Vital Gate of Sudden Entry into the Way (Tun-wu Ju-tao Yao-men 

Lun), in the Unconscious there is right thought but no wrong thought. 

And right thought is to be conscious of Bodhi, enlightenment. However, 

Bodhi is unattainable; as to Bodhi, it is no more than a provisionally 

made-up word, and there is no corresponding individual reality to be 

the object of sense attainment. Nor is there any one who has ever 
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attained it in the past or ever will attain it in the future; for it is 

something beyond attainability. Thus there is nothing for one to think 

of, except the Unconscious itself. This is called true thought. Bodhi 

means not to have any thought on anything, that is to say to be 

unconscious of all thing. To be unconscious of all things is to have no-

mind on all occasions. When this is understood, we have the 

Unconscious, and when the Unconscious (wu-nien) is realized, 

emancipation follows by itself." Thus, Hui-hai evidently identified 'No 

Mind' (Wu-hsin) with 'No-thought' (Wu-nien), and as they mean the 

same thing, they can be translated as 'the Unconscious' or 'to be 

unconscious' according to the case. Zen master Ta-hui told his disciple, 

Huang Po Cheng, "The so-called 'No-mind' is not like clay, wood, or 

stone, that is, utterly devoid of consciousness; nor does the term imply 

that the mind stands still without any reaction when it contacts objects 

or circumstances in the world. It does not adhere to anything, but is 

natural and spontaneous at all times and under all circumstances. There 

is nothing impure within it; neither does it remain in a state of impurity. 

He who observes his body and mind, sees them as magic shadows or as 

a dream. Nor does he abide in this magic and dreamlike state. When he 

reaches this point, then he can be considered as having arrived at the 

true state of No-mind." 'No Mind' (Wu-hsin) was used by Bodhidharma 

and 'No-thought' (Wu-nien) by Hui-neng and Shen-hui. While Hui-hai, 

here using them as synonyms, explains Bodhi (enlightenment) and 

emancipation by them.   

In short, only after the Hui-Neng’s lightning that the doctrine of 

“Mind of Non-Existence” burst out, Zen practitioners clearly see that 

the ultimate end of Zen discipline is a complete emancipation in not 

having attachment to anything, because everything belonging to this 

world of particulars is predictable in one way or another and not at all 

final. Final reality is above all categories, and therefore beyond 

thinkability or attainability. In other words, Hui-Neng's Lightning of 

The Mind of Non-Existence, the Beginning Step Opening  the Path to 

Sudden Teachings of Zen. As a matter of fact, “No thought” (no-

consciousness or thoughtlessness) is a Ch’an concept which is closely 

related to “no mind.” It is a state of awareness in which one is no 

longer attached to some thoughts and averse (khoâng muoán) to others. 

Attachments to one thought is said to lead to attachment ot a series of 
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thoughts, and this situation is the state of bondage, according to Ch’an. 

When one cuts off attachment to thoughts, the mind flows freely, not 

privileging some thoughts and rejecting others. According to Hui-

Neng’s Plaform Sutra, “No thought is not thinking even when involved 

in thought.” As he explains this idea, thought per se is not the issue, but 

rather whether or not one is attached to it. Attachment is based on the 

mistaken notion that the concept of a thing is the thing itself, but when 

one realizes that the things one desires are only fleeing mental events, 

attachment vanishes. According to the Sixth Patriarch Hui Neng, free 

from thought or the Unconscious is the name not only for ultimate 

reality but for the state of consciousness in which the ultimate presents 

itself. As long as our individual consciousness remains severed from 

Reality which is at its back, its strivings are ego-centered consciously 

or unconsciously, and the outcome is a feeling of loneliness and pain. 

Consciousness must be made somehow to relate to the Unconscious, if 

it is not; and if it is, the relation must be realized, and this realization is 

known as the state of thoughtlessness. Good friends, to have an insight 

for once is to know what Buddhahood means. When the light of Prajna 

penetrates the ground nature of consciousness, it illuminates inside and 

outside; everything grows transparent, and one recognizes one's own 

inmost mind. To recognize the inmost mind is emancipation. When 

emancipation is attained, Prajna Samadhi obtains. To realize Prajna-

Samadhi means to have the Unconscious. What is the Unconscious? It 

is to see all things as they are and not to become attached to anything; 

it is to be present in all places and yet not to become attached to 

anywhere; it is to remain for ever in the purity of self-nature; it is to let 

the six sense-robbers run out of the six sense-gates into the world of 

the six sense-objects, and yet not to become defiled therein, nor to get 

away therefrom; it is but to retain perfect freedom in going and coming. 

This is to realize Prajna-Samadhi, to be master of oneself, to become 

emancipated, and is known as living the Unconscious. He who 

understands the teaching of the Unconscious has a most thoroughgoing 

knowledge of all things. He who understands the teaching of the 

Unconscious sees into the spiritual realm of all Buddhahood. He who 

understands the 'abrupt' teaching of the Unconscious reaches the stage 

of Buddhahood. 
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Chöông Möôøi Baûy 

Chapter Seventeen 

 

Ñoán Tieäm Giaùo 

 

I. Toång Quan & YÙ Nghóa Cuûa Ñoán Tieäm Giaùo: 

Ñoán Giaùo: Ñoán ngoä laø giaùo phaùp toái thöôïng thöøa coù coâng naêng giuùp 

giaùc ngoä töùc thì. Giaùo phaùp naày lieân heä vôùi tröôøng phaùi Hoa Nghieâm vaø 

Thieàn. Ñoán ngoä giaûng veà thöïc chöùng chaân lyù töùc thì khoâng tuøy thuoäc 

vaøo nhöõng thôøi giaûng thuyeát baèng lôøi hay qua nhöõng giai ñoaïn khaùc 

nhau. Phöông phaùp ñoán giaùo naày ñöôïc nhöõng ngöôøi thöôïng caên thöôïng 

trí aùp duïng, vì nhöõng ngöôøi naày coù khaû naêng hieåu ñöôïc chaân lyù baèng 

tröïc giaùc. Ñoán giaùo laø giaùo phaùp ñoán ngoä hay ngoä caáp kyø töùc laø phaùp 

moân tröïc chæ daønh cho nhöõng haønh giaû thöôïng caên trong nhaø Thieàn.  

Tieäm Giaùo: Tieäm giaùo laø phöông phaùp tieán tu töø töø, ñi töø Tieåu Thöøa 

leân Ñaïi Thöøa, ñoái laïi vôùi phöông phaùp ñi thaúng vaøo giaùo thuyeát Ñaïi 

Thöøa cuûa ñoán giaùo. Tieäm giaùo chæ khaùi nieäm veà “ngoä” ñaït ñöôïc qua 

moät chöông trình thöïc taäp töø töø. Coù ngöôøi cho raèng tieäm giaùo quan heä 

vôùi “Baéc Toâng” Thieàn vaø ngöôïc laïi vôùi “Nam Toâng” Thieàn hay “Ñoán 

giaùo”, vì ñoán giaùo cho raèng giaùc ngoä phaûi ñöôïc thöïc chöùng töùc thì, trong 

moät aùnh chôùp chöùng ngoä. Toâng Hoa Nghieâm cho raèng kinh Hoa 

Nghieâm laø giaùo ñieån ñoán ngoä vaø kinh Phaùp Hoa vöøa tieäm vöøa ñoán; 

trong khi toâng Thieân Thai laïi cho raèng kinh Phaùp Hoa laø vöøa laø ñoán 

giaùo maø cuõng laø vieân giaùo. Noùi toùm laïi, Ñoán giaùo ñoái laïi vôùi tieäm giaùo. 

Ñoán giaùo vaø Tieäm giaùo laø hai tröôøng phaùi, cuøng tieâu bieåu cho giaùo lyù 

nhaø Phaät, thích hôïp vôùi chuùng sanh tuøy caên cô trình ñoä. Vì vaäy ñeà cao 

giaùo phaùp naày vaø phæ baùng giaùo phaùp kia laø söï chaáp tröôùc ñieân daïi, 

khoâng thích hôïp vôùi ngöôøi Phaät töû. 

 

II. Ñoán Ngoä Tieäm Ngoä:  

Ñoán Ngoä: Lyù thuyeát giaùc ngoä baát thaàn do Thieàn Nam Toâng chuû 

tröông, ngöôïc laïi vôùi Thieàn Baéc Toâng hay phaùi ñaïi giaùc tuaàn töï cuûa 

Tieåu Thöøa. Tröôøng phaùi naày do Luïc toå Hueä Naêng, toå thöù saùu cuûa doøng 

Thieàn trung Hoa chuû xöôùng. Ñoán ngoä daønh cho nhöõng baäc thöôïng caên 

thöôïng trí. Ñoán ngoä laø giaùo phaùp toái thöôïng thöøa coù coâng naêng giuùp 
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giaùc ngoä töùc thì. Giaùo phaùp naày lieân heä vôùi tröôøng phaùi Hoa Nghieâm vaø 

Thieàn. Ñoán ngoä giaûng veà thöïc chöùng chaân lyù töùc thì khoâng tuøy thuoäc 

vaøo nhöõng thôøi giaûng thuyeát baèng lôøi hay qua nhöõng giai ñoaïn khaùc 

nhau. Vì leõ "Ngoä" ñaäp thaúng vaøo caên baûn cuûa cuoäc soáng, neân ñaït ngoä 

ñaùnh daáu moät khuùc quanh quyeát ñònh cho cuoäc tu taäp cuûa haønh giaû. Tuy 

nhieân, caùi ngoä aáy phaûi laø toaøn trieät, phaûi "tieät ñoaïn" môùi coù ñöôïc keát 

quaû thoûa ñaùng. Ngoä chính thaät laø moät cuoäc caùch maïng noäi taâm cuøng 

tuyeät. Vì Thieàn thuoäc phaïm vi caù taùnh, chaúng phaûi trí thöùc, nghóa laø 

Thieàn naûy maàm leân töø yù chí nhö nguyeân lyù ñaàu tieân cuûa cuoäc soáng. Moät 

trí oùc tinh nhueä coù theå khoâng xoâ noåi caùnh cöûa huyeàn vi cuûa ñaïo Thieàn, 

nhöng moät baûn laõnh oai huøng uoáng ngay ñöôïc ngoïn nöôùc ñaàu nguoàn. 

Khoâng bieát trí thöùc coù phaûi chæ laø phieán dieän chaïm sô beân ngoaøi rìa cuûa 

caù theå con ngöôøi hay khoâng. nhöng thöïc söï thì yù chí môùi chính laø con 

ngöôøi, neân Thieàn keâu goïi ñeán yù chí. Heã naém chaët ñöôïc then maùy aáy laø 

coù "Ngoä Thieàn." Tuy nhieân, haønh giaû tu Thieàn neân luoân nhôù raèng seõ laø 

quaù kieâu ngaïo khi thaät tin raèng mình coù theå trôû neân giaùc ngoä hay ñoán 

ngoä sau moät vaøi ngaøy tu taäp. Ngöôïc laïi, haønh giaû caàn phaûi kieân trì tinh 

taán tu taäp, gioáng nhö moät doøng nöôùc chaûy maõi khoâng ngöøng. Tieäm Ngoä: 

Tieäm ngoä hay giaùc ngoä töø töø, moät trong ba giaùo töôùng cuûa Ñöùc Phaät 

theo caùc tröôøng phaùi Thieàn Baéc Toâng (Thaàn Tuù). Trong ñoù söï giaùc ngoä 

xaûy ñeán moät caùch töø töø do keát quaû cuûa vieäc hoïc taäp kinh ñieån vaø tích 

taäp cuûa thöïc haønh. Ñoán Ngoä Tieäm Ngoä: Giaùc ngoä töùc thì vaø giaùc ngoä töø 

töø. Christmas Humphreys vieát trong quyeån 'Söï Tieáp Caän Thieàn Cuûa 

Ngöôøi Taây Phöông': "Vieäc thaønh töïu coù tính ñoät ngoät hay tieäm tieán? Toâi 

khoâng theå traû lôøi caâu hoûi töø muoân thuôû aáy, vaø toâi chòu vì khoâng thaáy coù 

söï khaùc bieät naøo. Leõ dó nhieân, qua nhöõng naêm soáng chuaån bò laø moät tieán 

trình tieäm tieán, coù nghóa laø töøng böôùc tieán tôùi thaønh töïu; dó nhieân moãi thò 

kieán veà caùi tuyeät ñoái ñeàu coù tính ñoät phaù vì noù xaûy ra khoâng theo tieán 

trình tuaàn töï cuûa thôøi gian. Chuùng ta loäi xuoáng bieån, nöôùc leân ñeán maét 

caù chaân, roài ñeán ngang hoâng, ngang ngöïc vaø boãng nhieân, chuùng ta bôi 

ñöôïc, vaø bieån chöùa laáy chuùng ta. Nhöõng ngaøy oi böùc, maây vaø ñaát tích tuï 

ñaày moät löôïng lôùn ñieän aâm döông. Vieäc tích tuï naêng löôïng maát nhieàu 

thôøi gian nhöng vieäc phoùng ñieän ra thaønh tia chôùp thì baát thình lình vaø 

ñoät ngoät. Maét chuùng ta ñang nhaém, chuùng ta môû maét ra vaø boãng nhieân 

'thaáy.' Haõy môû maét vaø thaáy, khoâng phaûi thieân ñöôøng maø theá giôùi naøy 

cuûa chuùng ta, ñaày aép, choùi loïi bieåu hieän cuûa Thieàn. Qua daøy coâng 

nghieân cöùu, chuû yeáu döïa vaøo tröïc giaùc, tö töôûng töï noù trôû neân saùng leân 
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döôùi aùnh saùng Phaät Taâm vaø, boãng nhieân qua nhöõng caùi lieác nhanh, vaø 

roài moät söï ñoät phaù, chuùng ta thaáy toaøn boä theá giôùi trong ñoù vaïn söï vaãn 

mang taùnh nhò nguyeân nhöng nhöõng caëp ñoái laäp ñöôïc xem nhö hai maët 

cuûa moät thöïc taïi khoâng theå chia caét ñöôïc. Chính ôû ñaây vaø chæ ôû ñaây maø 

thoâi, lôøi giaûi ñaùp cho vaán ñeà chieác caàu: khoâng caàn chieác caàu naøo caû. 

Nhö ngaøi Long Thoï (khoaûng theá kyû thöù hai hoaëc thöù ba), moät caùi taâm vó 

ñaïi nhaát trong lòch söû Phaät giaùo, ñaõ vieát, 'Khoâng coù söï khaùc bieät naøo caû 

giöõa Nieát Baøn vaø Ta Baø; giôùi haïn cuûa Nieát Baøn cuõng laø giôùi haïn cuûa 

theá giôùi Ta Baø. Giöõa hai beân, khoâng coù moät maûy may khaùc bieät naøo.'" 

 

III. Ñoán Tieäm Theo Quan Ñieåm Cuûa Luïc Toå Hueä Naêng:  

Trong Kinh Phaùp Baûo Ñaøn, Phaåm Thöù Tö, Toå daïy chuùng raèng: 

“Naày thieän tri thöùc! Xöa nay chaùnh giaùo khoâng coù ñoán tieäm, taùnh ngöôøi 

töï coù lôïi ñoän, ngöôøi meâ thì laàn laàn kheá hôïp, ngöôøi ngoä thôøi choùng tu, töï 

bieát boån taâm, töï thaáy boån taùnh, töùc laø khoâng coù sai bieät, do ñoù neân laäp 

ra giaû danh ñoán tieäm. Naày thieän tri thöùc! Phaùp moân cuûa ta ñaây töø tröôùc 

ñeán nay, tröôùc laäp voâ nieäm laøm toâng, voâ töôùng laøm theå, voâ truï laøm boån. 

Voâ töôùng laø ñoái vôùi töôùng maø lìa töôùng; voâ nieäm laø ñoái vôùi nieäm maø 

khoâng nieäm; voâ truï laø baûn taùnh cuûa ngöôøi. ÔÛ theá gian  naøo laø thieän aùc, 

toát xaáu, cho ñeán nhöõng vieäc oaùn cuøng vôùi thaân, ngoân ngöõ xuùc chaïm, hö 

doái tranh ñua, vaân vaân, thaûy ñeàu ñem veà khoâng; khoâng nghó traû thuø haïi 

laïi, trong moãi nieäm khoâng nghó caûnh tröôùc, neáu nieäm tröôùc, nieäm hieän 

taïi, nieäm sau, trong moãi nieäm töông tuïc khoâng döùt goïi laø heä phöôïc. Ñoái 

treân caùc phaùp moãi nieäm khoâng truï, töùc laø khoâng phöôïc, ñaây laø laáy voâ 

truï laøm goác. Naày thieän tri thöùc! Ngoaøi lìa taát caû töôùng goïi laø voâ töôùng, 

hay lìa nôi töôùng, töùc laø phaùp theå thanh tònh, ñaây laø laáy voâ töôùng laøm 

theå. Naày thieän tri thöùc! Ñoái treân caùc caûnh, taâm khoâng nhieãm, goïi laø voâ 

nieäm. Ñoái treân nieäm thöôøng lìa caûnh, chaúng ôû treân caûnh maø sanh taâm. 

Neáu chæ traêm vaät chaúng nghó, nieäm phaûi tröø heát, moät nieäm döùt töùc laø 

cheát, roài seõ sanh nôi khaùc, aáy laø laàm to. Ngöôøi hoïc ñaïo suy nghó ñoù, neáu 

khoâng bieát caùi  yù cuûa phaùp thì töï taâm laàm coøn coù theå, laïi daïy ngöôøi 

khaùc, töï meâ khoâng thaáy laïi coøn cheâ bai kinh Phaät, vì theá neân laäp voâ 

nieäm laøm toâng. Naày thieän tri thöùc! Theá naøo laø laäp voâ nieäm laøm toâng? 

Chæ vì mieäng noùi thaáy taùnh, ngöôøi meâ ôû treân caûnh coù nieäm, treân nieäm 

laïi khôûi taø kieán, taát caû traàn lao voïng töôûng töø ñaây maø sanh. Töï taùnh voán 

khoâng moät phaùp coù theå ñöôïc, neáu coù sôû ñaéc, voïng noùi hoïa phöôùc töùc laø 

traàn lao taø kieán, neân phaùp moân naày laäp voâ nieäm laøm toâng. Naày thieän tri 
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thöùc! Voâ laø voâ vieäc gì? Nieäm laø nieäm vaät naøo? Voâ ñoù laø khoâng coù hai 

töôùng, khoâng coù caùc taâm traàn lao; nieäm laø nieäm chaân nhö baûn taùnh. 

Chaân töùc laø theå cuûa nieäm, nieäm töùc laø duïng cuûa chaân nhö, chaân nhö töï 

taùnh khôûi nieäm, khoâng phaûi maét tai muõi löôõi hay khôûi nieäm, chaân nhö 

coù taùnh cho neân khôûi nieäm, chaân nhö neáu khoâng coù taùnh thì maét tai saéc 

thanh chính khi aáy lieàn hoaïi. Naày thieän tri thöùc! Chaân nhö töï taùnh khôûi 

nieäm, saùu caên tuy coù thaáy nghe hieåu bieát maø khoâng nhieãm muoân caûnh, 

maø chôn taùnh thöôøng töï taïi neân kinh noùi: “Hay kheùo phaân bieät caùc phaùp 

töôùng maø ñoái vôùi nghóa ñeä nhaát khoâng coù ñoäng.” 

 

Sudden and Gradual Teachings 

 

I. An Overview & Meanings of Sudden and Gradual 

Teachings:  

Sudden Teachings: Perfect sudden teaching, sudden teaching, 

perfect and immediate teaching, a supreme teaching which enables 

ones to attain enlightenment immediately, or the doctrine that 

enlightenment or Buddhahood may be attained at once, or immediate 

teaching of the higher truth without preliminary stages. It is usually 

associated with the Avatamsaka and Zen schools. Sudden teaching 

expounds the abrupt realization of the ultimate truth without relying 

upon verbal explanations or progression through various stages of 

practice. This sudden method or the method of the Buddhavatamsaka-

Sutra, which is to be used with the most talented students who 

understand the truth directly. Instantaneous or Sudden Doctrine is 

Dharma teachings which will lead to a fast awakening and 

enlightenment such as Zen Buddhism, reserved for those at the highest 

level of cultivators.  

Gradual Doctrine or Gradual Teaching (Anupubbi-katha (p): The 

gradual method of teaching by beginning with the Hinayana and 

proceeding to the Mahayana, in contrast with the immediate teaching 

of the Mahayana doctrine, or of any truth directly, e.g. Gradual school 

refers to the notion that awakening is attained through a program of 

gradual training. Some people say it is associated with the “Northern 

School” or “Pei Tsung” of Chinese Ch’an and is contrasted with the 

“Southern School” or “Nan Tsung” or “sudden teachings”, which hold 
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that awakening must be attained all at once, in a sudden flash of 

realization. Hua-Yen school considers the Hua-Yen sutra as the 

immediate or direct teaching, and the Lotus sutra as both gradual and 

direct; T’ien-T’ai considers the Lotus sutra direct and complete. In 

short, immediate, or sudden, attainment, in contrast with gradualness. 

The two schools of Zen, the Gradual and the Sudden, represent 

different facets of the same teaching adapted to different types of 

people in different location. To praise one school while disparaging the 

other is therefore a form of crazy attachment, not appropriate for any 

Buddhists.  

 

II. Immediate Enlightenment and Gradual Development: 

Sudden Enlightenment: The doctrine of “sudden” enlighenment 

(instantly to apprehend, or attain to Buddha-enlightenment) associated 

with the Southern school of Zen in China, in contrast with the Northern 

school of “gradual” enlightenment, or Hinayana or other methods of 

gradual attainment. This school was founded by the sixth patriarch Hui-

Neng.  Immediate awakening or Immediate teaching or practice for 

awakening for the advanced. Perfect sudden teaching, sudden teaching, 

perfect and immediate teaching, a supreme teaching which enables 

ones to attain enlightenment immediately, or the doctrine that 

enlightenment or Buddhahood may be attained at once, or immediate 

teaching of the higher truth without preliminary stages. It is usually 

associated with the Avatamsaka and Zen schools. Sudden teaching 

expounds the abrupt realization of the ultimate truth without relying 

upon verbal explanations or progression through various stages of 

practice. As enlightenment at the primary fact of existence, its 

attainment marks a turning point in a Zen practitioner's life. The 

attainment, however, must be thorough-going and clear-cut in order to 

produce a satisfactory result. Enlightenment is really a mental 

revolution that is so complete. Zen is a matter of character and not of 

the intellect, which means that Zen grows out of the will as the first 

principle of life. A brilliant intellect may fail to unravel all the 

mysteries of Zen, but a strong soul will drink deep of the inexhaustible 

fountain. We don't know if the intellect is superficial and touches only 

the fringe of one's personality, but the fact is that the will is the man 

himself, and Zen appeals to it. When one becomes penetratingly 
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conscious of the working of this agency, there is the opening of 

enlightenment and the understanding of Zen. However, Zen 

practitioners should always remember that if you expect to become 

enlightened or attain a sudden enlightenment after a few days of 

cultivation, it would be too presumtuous. On the contrary, you should 

apply sustained effort on a regular basis, like the continual flowing of a 

stream. Gradual Awakening: Gradual enlightenment, or progressive 

awakening for beginners, one of the three modes of the Buddha’s 

teaching of the Northern Sects (Shen-hsiu). The position that 

enlightenment comes gradually, as a result of studying the sutras and 

accumulated practice. Immediate Enlightenment and Gradual 

Development: Christmas Humphreys wrote in 'A Western Approach to 

Zen': "Will achievement be sudden or gradual? I cannot answer this 

perennial question for I fail to see the difference. Of course the years 

and lives of preparation are gradual, that is, step by step; of course 

each peep of the Absolute is sudden in that it happens in no-time. We 

walk into the sea, to the ankles, waist, chest; then suddenly we are 

swimming and the sea contains us. The clouds and earth on a sultry day 

become highly charged with positive and negative electricity. The 

build-up of force takes time but the discharge in a flash of lightning is 

sudden. Our eyes are shut; at last we open them and suddenly 'see'. Let 

us open them and see, not heaven but the world about us filled with, 

shinning with, the very expression of, Zen. By profound study, in which 

the intuition is given full play, thought itself becomes illumined by the 

light of Buddha-Mind and we suddenly 'see', at first in 'peeps' and then 

with great breakthrough, the world wherein all is still duality but the 

pairs are simultaneously seen as twin aspects of an inseparable reality. 

Here and here only is the solution to the problem of the bridge, that 

none is needed. As Nagarjuna (2nd or 3rd century), the greatest mind 

in the history of Buddhism, has written, 'There is no difference at all 

between Nirvana and Samsara; that which is the limit of Nirvana is also 

the limit of the world. Between the two we cannot find the slightest 

shade of difference.'" 
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III. Sudden and Gradual Teachings In the Sixth Patriarch’s 

Point of View:  

In the Dharma Jewel Platform Sutra, Chapter Four, the Master 

instructed the assembly: “Good Knowing Advisors, the right teaching is 

basically without a division into ‘sudden’ and ‘gradual.’ People’s 

natures themselves are sharp or dull. When the confused person who 

gradually cultivates and the enlightened person who suddenly connects 

each recognize the original mind and see the original nature, they are 

no different. Therefore, the terms sudden and gradual are shown to be 

false names. Good Knowing Advisors, this Dharma-door of mine, from 

the past onwards, has been established the first with no-thought as its 

doctrine, no-mark as its substance, and no-dwelling as its basis. No-

mark means to be apart from marks while in the midst of marks. No-

thought means to be without thought while in the midst of thought.  No-

dwelling is the basic nature of human beings. In the world of good and 

evil, attractiveness and ugliness, friendliness and hostility, when faced 

with language which is offensive, critical, or argumentative, you should 

treat it all as empty and have no thought of revenge. In every thought, 

do not think of former states. If past, present, and future thoughts 

succeed one another without interruption, it is bondage. Not to dwell in 

dharmas from thought to thought is to be free from bondage. That is to 

take no-dwelling as the basis. Good Knowing Advisors, to be separate 

from all outward marks is called ‘no-mark.’ The ability to be separate 

from marks is the purity of the Dharma’s substance. It is to take no-

mark as the substance. Good Knowing Advisors, the non-defilement of 

the mind in all states is called ‘no-thought.’ In your thoughts you should 

always be separate from states; do not give rise to thought about them. 

If you merely do not think of hundred things, and so completely rid 

yourself of thought, then as the last thought ceases, you die and 

undergo rebirth in another place. That is a great mistake, of which 

students of the Way should take heed. To misinterpret the Dharma and 

make a mistake yourself might be acceptable but to exhort others to do 

the same is unacceptable. In your own confusion you do not see, and, 

moreover, you slander the Buddha's Sutras. Therefore, no-thought is to 

be established as the doctrine. Good Knowing Advisors, why is no-

thought established as the doctrine? Because there are confused people 

who speak of seeing their own nature, and yet they produce thought 
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with regard to states. Their thoughts cause deviant views to arise, and 

from that, all defilement and false thinking are created. Originally, not 

one single dharma can be obtained in the self-nature. If there is 

something to attain, or false talk of misfortune and blessing, that is just 

defilement and deviant views. Therefore, this Dharma-door establishes 

no-thought as its doctrine. Good Knowing Advisors, ‘No’ means no 

what? ‘Thought’ means thought of what? ‘No’ means two marks, no 

thought of defilement. ‘Thought’ means thought of the original nature 

of True Suchness. True Suchness is the substance of thought and 

thought is the function of True Suchness. The True Suchness self-

nature gives rise to thought. It is not the eye, ear, nose, or tongue which 

can think. The True Suchness possesses a nature and therefore gives 

rise to thought. Without True Suchness, the eye, ear, forms, and sounds 

immediately go bad. Good Knowing Advisors, the True Suchness self-

nature gives rise to thought, and the six faculties, although they see, 

hear, feel, and know, are not defiled by the ten thousand states. Your 

true nature is eternally independent. Therefore, the Vimalakirti Sutra 

says, '‘If one is well able to discriminate all dharma marks, then, in the 

primary meaning, one does not move.’”  
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Chöông Möôøi Taùm 

Chapter Eighteen 

 

Baéc Tieäm Nam Ñoán 

 

I. Toång Quan Veà Baéc Tieäm Nam Ñoán:  

Baéc Tieäm Nam Ñoán laø teân goïi cuûa hai toâng phaùi Thieàn Baéc vaø 

Nam ôû Trung Quoác sau thôøi Ñaïi Sö Hoaèng Nhaãn. Nam toâng ñöôïc xem 

nhö toâng ñoán ngoä cuûa Luïc Toå Hueä Naêng, baéc toâng ñöôïc xem nhö toâng 

tieäm ngoä cuûa ñaïi sö Thaàn Tuù. Veà caùch lyù giaûi veà hai giaùo phaùp ñoán ngoä 

vaø tieäm ngoä ñöôïc ñaët ra trong caùc taùc phaåm cuûa Thieàn sö Khueâ Phong 

Toâng Maät (780-841), moät thieàn sö hoïc giaû danh tieáng trong laõnh vöïc 

luaän giaûi lyù Thieàn vaø Kinh Hoa Nghieâm. Theo Thieàn sö Toâng Maät, 

Thaàn Tuù daïy: "Maëc daàu chuùng sanh voán coù Phaät taùnh, bôûi leõ voâ minh töø 

voâ thuûy neân Phaät taùnh bò che môø vaø khoâng thò hieän. Haønh giaû phaûi döïa 

vaøo lôøi höôùng daãn cuûa thaày mình, loaïi boû nhöõng caûnh giôùi tình thöùc, 

quaùn taâm vaø chaám döùt voïng töôûng. Khi voïng töôûng hoaøn toaøn caïn kieät, 

haønh giaû chöùng nghieäm giaùc ngoä, khoâng coù gì maø khoâng lieãu ngoä. Ñieàu 

naøy gioáng nhö moät taám göông môø toái vì buïi vaø haønh giaû noã löïc lau chuøi 

noù. Khi saïch buïi, göông töï saùng, khoâng coù gì maø chaúng soi chieáu." 

Trong khi ñoù, giaùo phaùp vaø söï thöùc ngoä cuûa Hueä Naêng ñöôïc xem laø 

sieâu vieät hôn bôûi leõ chuùng coù theå mang ñeán moät söï chuyeån bieán ñoät 

ngoät, vieân maõn vaø toaøn trieät. Chính lôøi xaùc quyeát "boån lai voâ nhaát vaät" 

trong baøi keä maø Hueä Naêng ñaõ ñöôïc ñaùnh giaù laø moät caùch theå hieän giaùo 

phaùp veà trieát lyù "taùnh khoâng", caùi baûn theå troáng roãng, baát sanh baát dieät 

cuûa vaïn phaùp. Theo caùch lyù giaûi thoâng thöôøng, hai baøi keä, moät cuûa 

Thaàn Tuù vaø moät cuûa Hueä Naêng, theå hieän moät moái xung ñoät quan troïng. 

Thieàn sö Toâng Maät tin raèng caùch lyù giaûi nhö vaäy döïa treân caên baûn giaû 

ñònh raèng Thaàn Tuù vaø Hueä Naêng laø hai nhaân vaät laõnh ñaïo cuûa hai nhoùm 

Thieàn: Baéc toâng vaø Nam toâng. Cuõng theo Toâng Maät, caùc baûn tieåu söû veà 

Thaàn Tuù vaø Hueä Naêng ñeàu cho thaáy raèng hai nhaân vaät lòch söû naøy 

khoâng heà coù maët taïi Taêng ñoaøn cuûa Hoaèng Nhaãn trong cuøng moät thôøi 

ñieåm, vaø coù leõ khoâng ai trong hoï ñaõ ôû beân caïnh Toå Hoaèng Nhaãn vaøo 

giai ñoaïn gaàn cuoái ñôøi cuûa ngaøi. Do vaäy, chuyeän trao ñoåi keä giöõa Thaàn 

Tuù vaø Hueä Naêng, hay baát cöù hình thöùc tranh taøi giöõa hai ngöôøi ñeå keá 

thöøa vò trí cuûa Toå Hoaèng Nhaãn ñôn giaûn laø chöa heà xaûy ra. Hai baøi keä 
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khoâng theå ñöôïc lyù giaûi moät caùch ñôn giaûn nhö laø ñaïi dieän cho hai laäp 

tröôøng tieäm ngoä vaø ñoán ngoä, theå hieän söï chính xaùc cuûa loaïi bieåu töôïng 

veà giaùo phaùp cuûa Thaàn Tuù vaø Hueä Naêng. Taát caû chö Taêng cuûa phöông 

Baéc laãn phöông Nam Trung Hoa ñeàu bieát raèng Thaàn Tuù khoâng heà coå 

xuùy cho giaùo phaùp tieäm ngoä, ñuùng hôn laø ngaøi ñaõ truyeàn daïy moät giaùo 

phaùp "vieân ngoä", nhaán maïnh ñeán taàm quan troïng cuûa söï thöôøng xuyeân 

tu taäp. Coøn veà phía Hueä Naêng, maëc daàu ngaøi coå xuùy cho giaùo phaùp ñoán 

ngoä, giaùo phaùp aáy laø giaùo phaùp rieâng cuûa doøng Thieàn Nam Toâng. Kyø 

thaät, ñoù cuõng chính laø giaùo phaùp ñöôïc doøng Thieàn Baéc Toâng tuyeân 

thuyeát cho ñeán khoaûng naêm 740. Quaû laø khoâng hôïp caùch khi hai baøi keä 

ñöôïc xem xeùt moät caùch rieâng leõ bôøi vì chuùng thaønh hình moät thöïc theå 

thoáng nhaát. Noùi caùch khaùc, baøi keä ñöôïc cho laø cuûa Hueä Naêng voán 

khoâng phaûi laø moät lôøi xaùc quyeát hoaøn toaøn ñoäc laäp; noù coù tính ñoái laäp 

vaøo baøi keä ñöôïc cho laø cuûa Thaàn Tuù. Theo Kenneth Kraft trong quyeån 

"Thieàn: Truyeàn Thoáng vaø Söï Chuyeån Tieáp," coù leõ taùc giaû khuyeát danh 

cuûa baûn kinh Phaùp Baûo Ñaøn ñaõ vieát hai baøi keä nhö moät caëp keä ñoái laäp 

ñeå xaùc ñònh cho moät giaùo phaùp duy nhaát. Kyø thaät, taùc giaû khuyeát danh 

cuûa baûn kinh ñaõ thaûo ra hai phieân baûn cuûa baøi keä ñöôïc cho laø cuûa Toå 

Hueä Naêng, caû hai phieân baûn ñoù ñeàu hôi khaùc so vôùi phieân baûn ñöôïc phoå 

bieán sau naøy. Hôn nöõa, baûn kinh vaên cuûa Phaùp Baûo Ñaøn ñaõ ñöôïc vieát ra 

vaøo khoaûng naêm 780, töùc laø sau khi Nguõ Toå Hoaèng Nhaãn vieân tòch hôn 

moät theá kyû, vaø giai thoaïi veà cuoäc thi laøm keä ñeå choïn ngöôøi keá thöøa toâng 

phaùi khoâng heà ñöôïc bieát ñeán trong baát cöù nguoàn taøi lieäu naøo tröôùc ñoù. 

Vì theá, hình aûnh cuûa coäng ñoàng Taêng ñoaøn cuûa Toå Hoaèng Nhaãn vaø 

cuoäc thi laøm keä giaûi ngoä khoâng coù giaù trò vaøo cuoái theá kyû thöù baûy, 

nhöng noùi ñuùng hôn ñoù chæ ñöôïc bieát trong vaên baûn Thieàn vaøo cuoái theá 

kyû thöù taùm. Cuoái cuøng, coù nhieàu chöùng cöù xaùc ñaùng cho thaáy raèng hai 

baøi keä aáy, bao goàm caû doøng keä noåi tieáng "boån lai voâ nhaát vaät", chòu aûnh 

höôûng maïnh cuûa nhöõng taøi lieäu töø doøng Thieàn Baéc toâng. Kyø thaät, caùc 

hoïc giaû ngaøy nay khoâng coøn chaáp nhaän quan ñieåm cuûa Thieàn sö Linh 

Moäc Ñaïi Chuyeát Trinh Thaùi Lang khi oâng goïi caâu keä aáy laø "lôøi tuyeân 

caùo ñaàu tieân cuûa Toå Hueä Naêng" vaø cuõng laø "moät quaû bom neùm vaøo ñoàn 

luõy tinh thaàn cuûa ñaïi sö Thaàn Tuù vaø nhöõng ngöôøi keá thöøa." Thieàn sö 

Khueâ Phong Toâng Maät xem thöôøng söï choáng baùng laãn nhau giöõa caùc 

tröôøng phaùi Thieàn vaøo thôøi cuûa oâng. Sö  cho raèng quan ñieåm cuûa söï 

phaân chia giöõa Baéc "tieäm" vaø Nam "ñoán" laø giaû taïo töø caên baûn. Sö 

khoâng coøn kieân nhaãn vôùi nhöõng phöông phaùp cöïc ñoan maø Sö cho laø 
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keát quaû cuûa söï quaù nhaán maïnh vaøo phaùp moân ñoán giaùo. Do vaäy maø Sö 

ñaëc bieät chæ trích nhaùnh Thieàn Maõ Toå ôû Haùn Chaâu vaø ñaøn haäu boái cuûa 

noù, Sö xem thöôøng söï phuû nhaän nhöõng thöïc haønh Phaät giaùo ñaõ ñöôïc 

thieát laäp cuûa moät vaøi vò thaày. Theo sau ñaây laø nhöõng giaûi thích ruùt ra töø 

trong boä "Thieàn Nguyeân Chö Thuyeân" (giaûi thích veà nguoàn goác cuûa 

Thieàn). Thieàn laø thuaät ngöõ Thieân Truùc. Töø naøy xuaát phaùt töø danh töø 

"Thieàn Na" (dhyana). ÔÛ ñaây, chuùng ta noùi raèng chöõ naøy coù nghóa laø "tu 

taäp taâm" hay laø "tònh löï". Caên nguyeân cuûa Thieàn laø baûn taùnh giaùc ngoä 

chaân thaät cuûa chuùng sanh, coøn goïi laø Phaät taùnh hay taâm ñòa. Giaùc ngoä 

ñöôïc goïi laø "trí hueä." Tu taäp thì goïi laø "ñònh." "Thieàn" laø söï hôïp nhaát 

cuûa hai töø ñoù (ñònh vaø tueä). 

 

II. Sô Löôïc Veà Thieàn Phaùi Baéc Tieäm & Baéc Toâng Nguõ Ñaïo Sau 

Thôøi Ñaïi Sö Hoaèng Nhaãn: 

Toång Quan Veà Thieàn Phaùi Baéc Tieäm Sau Thôøi Ñaïi Sö Hoaèng 

Nhaãn: Töôûng cuõng neân nhaéc laïi, töø Sô Toå Boà Ñeà Ñaït Ma ñeán nguõ Toå 

Hoaèng Nhaãn khoâng bò phaân chia. Töø Luïc Toå Hueä Naêng baét ñaàu coù söï 

phaân chia: Hueä Naêng saùng laäp Nam Phaùi, vaãn coøn toàn taïi ñeán baây giôø; 

trong khi Thaàn Tuù saùng laäp Baéc phaùi ñaõ bò taøn luïi sau vaøi thaäp nieân. 

Hoaèng Nhaãn laø moät ñaïi Thieàn sö vaø ngaøi coù nhieàu ñeä töû öu tuù, nhöng 

Hueä Naêng vaø Thaàn Tuù vöôït haún taát caû nhöõng ñeä töû khaùc. Ñaây chính laø 

thôøi ñieåm maø Thieàn chia thaønh hai toâng Nam vaø Baéc. Baéc Toâng daïy 

raèng taát caû chuùng sanh ñeàu coù tính Boà Ñeà, gioáng nhö baûn taùnh cuûa caùi 

göông phaûn chieáu aùnh saùng. Khi phieàn naõo daáy leân, göông khoâng thaáy 

ñöôïc, gioáng nhö bò buïi phuû. Theo lôøi daïy cuûa Thaàn Tuù laø phaûi cheá ngöï 

vaø dieät ñöôïc voïng nieäm thì chuùng seõ ngöøng taùc ñoäng. Khi aáy taâm nhaân 

ñöôïc söï chieáu saùng cuûa töï taùnh khoâng coøn bò che môø nöõa. Ñaây gioáng 

nhö ngöôøi ta lau caùi guông. Khi khoâng coøn buïi, göông chieáu saùng vaø 

khoâng coøn gì ngoaøi aùnh saùng cuûa noù. Thaàn Tuù ñaõ vieát roõ trong baøi keä 

trình Toå nhö sau: 

  “Thaân thò Boà Ñeà thoï 

    Taâm nhö minh caûnh ñaøi 

    Thôøi thôøi thöôøng phaát thöùc 

    Vaät söû nhaï traàn ai.” 

  (Thaân laø caây Boà Ñeà, 

    Taâm nhö ñaøi göông saùng 

    Luoân luoân sieâng lau chuøi 
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    Chôù ñeå buïi traàn baùm). 

Thieàn Baéc Toâng coi vieäc nghieân cöùu vaø ñi saâu veà maët trí tueä vaøo 

caùc kinh ñieån thieâng lieâng, nhaát laø kinh Laêng Giaø coù taàm quan troïng raát 

lôùn; noù daïy raèng chæ coù theå ñaït tôùi ñaïi giaùc 'moät caùch tuaàn töï' hay tieäm 

ngoä, sau nhöõng böôùc tieán chaäm chaïp treân con ñöôøng thöïc haønh thieàn 

ñònh. Traùi vôùi quan nieäm naày, thieàn Nam toâng khaúng ñònh tính 'baát thaàn' 

(ñoán ngoä) cuûa theå nghieäm ñaïi giaùc vaø tính hôn haún cuûa vieäc hieåu baûn 

tính thaät moät caùch töùc thì so vôùi moïi tranh bieän trí tueä baèng nhöõng luaän 

cöù duy lyù. Thaùi ñoä cuûa Thaàn Tuù vaø caùc moân ñeä cuûa ngaøi taát nhieân daãn 

ñeán phöông phaùp tónh toïa. Hoï daïy caùch nhaäp ñònh qua söï taäp trung vaø 

laøm saïch taâm baèng caùch truï noù treân moät yù nieäm duy nhaát. Hoï coøn tuyeân 

boá raèng neáu khôûi söï nieäm quaùn chieáu ngoaïi caûnh thì söï dieät nieäm seõ 

cho pheùp nhaän thöùc noäi giôùi. 

Baéc Toâng Nguõ Ñaïo: Hieåu ñöôïc Thaàn Tuù vaø giaùo phaùp cuûa oâng 

khieán chuùng ta nhaän ñònh roõ raøng hôn veà giaùo phaùp cuûa Hueä Naêng. 

Nhöng khoâng may, chuùng ta coù raát ít taøi lieäu vaø giaùo phaùp cuûa Thaàn Tuù, 

vì söï suy taøn cuûa toâng phaùi naày keùo theo söï thaát taùn vaên hoïc cuûa ngaøi. 

Ngaøy nay chæ coøn löu laïi thuû baûn “Baéc Toâng Nguõ Ñaïo,” khoâng hoaøn 

chænh, cuõng khoâng phaûi do chính Thaàn Tuù vieát, coát yeáu vieát laïi nhöõng 

yeáu chæ do moân ñeä cuûa Thaàn Tuù naém ñöôïc vôùi söï tham khaûo yù kieán cuûa 

thaày hoï. ÔÛ ñaây chöõ “Ñaïo” hay “Ñöôøng” hay “Phöông tieän” trong tieáng 

Phaïn, khoâng ñöôïc duøng theo moät nghóa ñaëc bieät naøo, naêm ñöôøng laø 

naêm caùch quy keát giaùo phaùp cuûa Baéc Toâng vôùi kinh ñieån Ñaïi Thöøa: 

Thöù nhaát laø Thaønh Phaät laø giaùc ngoä coát yeáu laø khoâng khôûi taâm. Thöù nhì 

laø khi taâm ñöôïc duy trì trong baát ñoäng, caùc thöùc yeân tónh vaø trong traïng 

thaùi aáy, caùnh cöûa tri thöùc toái thöôïng khai môû. Thöù ba laø söï khai môû tri 

thöùc toái thöôïng naày daãn ñeán söï giaûi thoaùt kyø dieäu cuûa thaân vaø taâm. Tuy 

nhieân, ñaây khoâng phaûi laø caûnh Nieát Baøn tòch dieät cuûa Tieåu Thöøa vaø tri 

thöùc toái thöôïng do chö Boà taùt thaønh töïu ñem laïi hoaït tính khoâng dính 

maéc cuûa caùc thöùc. Thöù tö laø Hoaït tính khoâng dính maéc naày coù nghóa laø 

söï giaûi thoaùt hai töôùng thaân taâm, söï giaûi thoaùt trong ñoù chaân töôùng caùc 

phaùp ñöôïc nhaän thöùc. Thöù naêm, cuoái cuøng ñoù laø con ñöôøng Nhaát Theå, 

daãn ñeán caûnh giôùi Chôn Nhö khoâng bieát, khoâng ngaïi, khoâng khaùc. Ñoù laø 

giaùc ngoä. 
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III. Tröôøng Phaùi Nam Thieàn Cuûa Hueä Naêng Sau Thôøi Ñaïi Sö 

Hoaèng Nhaãn 

Toång Quan Veà Ñaïi Sö Hueä Naêng & Thieàn Nam Toâng Sau Thôøi 

Ñaïi Sö Hoaèng Nhaãn: Thieàn Nam Toâng, hay tröôøng phaùi Ñaït Ma chia 

laøm hai phaùi baéc nam, baéc Thaàn Tuù, nam Hueä Naêng, vaøo khoaûng naêm 

700 sau Taây Lòch. Thieàn Nam Toâng, phaùi Thieàn coù nguoàn goác töø Luïc toå 

Hueä Naêng beân Trung quoác. Coù teân Nam Toâng ñeå ñoái laïi vôùi phaùi thieàn 

Baéc Toâng cuûa Thaàn Tuù laäp ra ôû mieàn baéc Trung Quoác. Trong khi Thieàn 

Baéc Toâng cuûa Thaàn Tuù chòu aûnh höôûng saâu saéc cuûa Phaät giaùo AÁn Ñoä 

vôùi tieäm giaùo, thì Thieàn Nam Toâng ñaùnh baät goác reã  tieäm giaùo, haï thaáp 

giaù trò cuûa vieäc hoïc kinh baèng söï “giaùc ngoä baát thaàn.” Thieàn Nam Toâng 

phaùt trieån maïnh qua caùc trieàu ñaïi vaø toàn taïi cho ñeán hoâm nay, trong khi 

Thieàn Baéc Toâng bò taøn luïi vaø maát haún sau vaøi theá heä. Thieàn Nam Toâng 

coøn goïi laø Toå Sö Thieàn vì ngöôøi ta cho raèng noù ñöôïc löu truyeàn töø Toå 

Hueä Naêng. Töôûng cuõng neân nhaéc laïi, Hueä Naêng laø moät trong caùc nhaø sö 

xuaát chuùng ñôøi nhaø Ñöôøng, sanh naêm 638 sau Taây Lòch, toå thöù saùu cuûa 

Thieàn Toâng Trung Hoa. Hieän nay chuùng ta coù nhieàu taøi lieäu chi tieát veà 

Ñaïi Thieàn Sö Hueä Naêng; tuy nhieân, coù vaøi chi tieát lyù thuù veà vò Ñaïi 

Thieàn sö naøy trong Truyeàn Ñaêng Luïc, quyeån V. Hueä Naêng laø ngöôøi 

huyeän Taân Chaâu xöù Laõnh Nam, moà coâi cha töø thuôû nhoû. Ngöôøi ta noùi 

ngaøi raát ngheøo neân phaûi baùn cuûi nuoâi meï giaø goùa buïa; raèng oâng muø chöõ; 

raèng oâng ñaïi ngoä vì vaøo luùc thieáu thôøi nghe ñöôïc moät ñoaïn trong Kinh 

Kim Cang. Ngaøy kia, sau khi gaùnh cuûi baùn taïi moät tieäm khaùch, ngaøi ra 

veà thì nghe coù ngöôøi tuïng kinh Phaät. Lôøi kinh chaán ñoäng maïnh tinh thaàn 

cuûa ngaøi. Ngaøi beøn hoûi khaùch tuïng kinh gì vaø thænh ôû ñaâu. Khaùch noùi töø 

Nguõ Toå ôû Hoaøng Mai. Sau khi bieát roõ ngaøi ñem loøng khao khaùt muoán 

hoïc kinh aáy vôùi vò thaày naày. Hueä Naêng beøn lo lieäu tieàn baïc ñeå laïi cho 

meï giaø vaø leân ñöôøng caàu phaùp. Veà sau ngaøi ñöôïc choïn laøm vò toå thöù saùu 

qua baøi keä chöùng toû noäi kieán thaâm haäu maø oâng ñaõ nhôø ngöôøi khaùc vieát 

duøm ñeå ñaùp laïi vôùi baøi keä cuûa Thaàn Tuù. Nhö moät vò laõnh ñaïo Thieàn 

Toâng phöông Nam, oâng daïy thieàn ñoán ngoä, qua thieàn ñònh maø nhöõng tö 

töôûng khaùch quan vaø voïng chaáp ñeàu tan bieán. Luïc Toå Hueä Naêng khoâng 

bao giôø chính thöùc trao ngoâi toå cho ngöôøi ñaéc phaùp cuûa oâng, do vaäy maø 

coù khoaûng troáng; tuy nhieân, nhöõng vò sö xuaát chuùng cuûa caùc theá heä keá 

tieáp, ôû Trung Hoa, Vieät Nam (ñaëc bieät laø doøng Laâm Teá), vaø Nhaät Boån, 

ñeàu ñöôïc kính troïng vì thaønh quaû saùng choùi cuûa hoï. 
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Khi tôùi Hoaøng Mai, ngaøi laøm leã ra maét Nguõ Toå. Nguõ toå hoûi: “OÂng töø 

ñaâu ñeán?” Hueä Naêng ñaùp: “Töø Laõnh Nam ñeán.” Toå hoûi: “OÂng muoán 

caàu gì?” Hueä Naêng ñaùp: “Chæ caàu laøm Phaät chöù khoâng caàu gì khaùc.” Toå 

noùi: “Ngöôøi Laõnh Nam khoâng coù taùnh Phaät, sao laøm Phaät ñöôïc?” Hueä 

Naêng ñaùp ngay: “Thöa Toå, ngöôøi coù nam baéc, taùnh Phaät haù vaäy sao?” 

Lôøi ñaùp ñeïp loøng Toå laém. Theá roài Hueä Naêng ñöôïc giao cho coâng vieäc 

giaõ gaïo cho nhaø chuøa. Hôn taùm thaùng sau maø Hueä Naêng chæ bieát coù 

coâng vieäc haï baïc aáy. Ñeán khi Nguõ Toå ñònh choïn ngöôøi keá vò ngoâi Toå 

giöõa ñaùm moân nhaân. Ngaøy kia Toå baùo caùo vò naøo coù theå toû ra ñaït lyù 

ñaïo, Toå seõ truyeàn y phaùp cho maø laøm Toå thöù saùu. Luùc aáy Thaàn Tuù laø 

ngöôøi hoïc cao nhaát trong nhoùm moân ñoà, vaø nhuaàn nhaõ nhaát veà vieäc ñaïo, 

coá nhieân ñöôïc ñoà chuùng coi nhö xöùng ñaùng nhaát höôûng vinh döï aáy, beøn 

laøm moät baøi keä trình choã hieåu bieát, vaø bieân nôi vaùch beân chaùi nhaø chuøa. 

Keä raèng: 

   Thaân thò Boà ñeà thoï, 

   Taâm nhö minh caûnh ñaøi 

   Thôøi thôøi thöôøng phaát thöùc, 

   Vaät xöû nhaï traàn ai. 

   (Thaân laø caây Boà Ñeà, 

   Taâm nhö ñaøi göông saùng 

   Luoân luoân sieâng lau chuøi 

   Chôù ñeå dính buïi baëm).   

Ai ñoïc qua cuõng khoaùi traù, vaø thaàm nghó theá naøo taùc giaû cuõng ñöôïc 

phaàn thöôûng xöùng ñaùng. Nhöng saùng hoâm sau, vöøa thöùc giaác, ñoà chuùng 

raát ñoåi ngaïc nhieân khi thaáy moät baøi keä khaùc vieát beân caïnh, keä vieát nhö 

sau:  

   Boà ñeà boån voâ thoï, 

   Minh caûnh dieät phi ñaøi, 

   Baûn lai voâ nhaát vaät,  

   Haø xöù nhaï traàn ai ?  

   (Boà ñeà voán khoâng caây, 

   Göông saùng cuõng chaúng ñaøi, 

   Xöa nay khoâng moät vaät, 

   Choã naøo dính buïi baëm?) 

Taùc giaû cuûa baøi keä naày laø moät cö só chuyeân lo taïp dòch döôùi beáp, 

suoát ngaøy chæ bieát böõa cuûi, giaõ gaïo cho chuøa. Dieän maïo ngöôøi quaù taám 

thöôøng ñeán noãi khoâng maáy ai ñeå yù, neân luùc baáy giôø toaøn theå ñoà chuùng 
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raát ñoãi söûng soát. Nhöng Toå thì thaáy ôû vò Taêng khoâng tham voïng aáy moät 

phaùp khí coù theå thoáng laõnh ñoà chuùng sau naày, vaø nhaát ñònh truyeàn y 

phaùp cho ngöôøi. Nhöng Toå laïi coù yù lo, vì haàu heát moân ñoà cuûa Toå ñeàu 

chöa ñuû hueä nhaõn ñeå nhaän ra aùnh tröïc giaùc thaâm dieäu trong nhöõng haøng 

chöõ treân cuûa ngöôøi giaõ gaïo Hueä Naêng. Neáu Toå coâng boá vinh döï ñaéc 

phaùp aáy leân e nguy hieåm ñeán taùnh maïng ngöôøi thoï phaùp. Neân Toå ngaàm 

baûo Hueä Naêng ñuùng canh ba, khi ñoà chuùng nguû yeân, vaøo tònh thaát Toå 

daïy vieäc. Theá roài Toå trao y phaùp cho Hueä Naêng laøm tín vaät chöùng toû 

baèng côù ñaéc phaùp voâ thöôïng, vaø baùo tröôùc haäu vaän cuûa ñaïo Thieàn seõ 

röïc rôõ hôn bao giôø heát. Toå coøn daën Hueä Naêng chôù voäi noùi phaùp, maø haõy 

taïm mai danh aån tích nôi röøng nuùi, chôø ñeán thôøi cô seõ coâng khai xuaát 

hieän vaø hoaèng döông chaùnh phaùp. Toå coøn noùi y phaùp truyeàn laïi töø Toå 

Boà Ñeà Ñaït Ma laøm tín vaät sau naày ñöøng truyeàn xuoáng nöõa, vì töø ñoù 

Thieàn ñaõ ñöôïc theá gian coâng nhaän, khoâng caàn phaûi duøng y aùo tieâu bieåu 

cho tín taâm nöõa. Ngay trong ñeâm aáy Hueä Naêng töø giaõ toå.  

Ngöôøi ta keå raèng ba ngaøy sau khi Hueä Naêng rôøi khoûi Hoaøng Mai thì 

tin maät truyeàn y phaùp traøn lan khaép choán giaø lam, moät soá Taêng phaãn uaát 

do Hueä Minh caàm ñaàu ñuoåi theo Hueä Naêng. Qua moät heûm nuùi caùch 

chuøa khaù xa, thaáy nhieàu ngöôøi ñuoåi theo kòp, Hueä Naêng beøn neùm caùi aùo 

phaùp treân taûng ñaù gaàn ñoù, vaø noùi vôùi Hueä Minh: “AÙo naày laø vaät laøm tin 

cuûa chö Toå, haù duøng söùc maø tranh ñöôïc sao? Muoán laáy thì cöù laáy ñi!” 

Hueä Minh naém aùo coá dôû leân, nhöng aùo naëng nhö nuùi, oâng beøn ngöøng 

tay, boái roái, run sôï. Toå hoûi: “OÂng ñeán ñaây caàu gì? Caàu aùo hay caàu 

Phaùp?” Hueä Minh thöa: “Chaúng ñeán vì aùo, chính vì Phaùp ñoù.” Toå noùi: 

“Vaäy neân taïm döùt töôûng nieäm, laønh döõ thaûy ñöøng nghó tôùi.” Hueä Minh 

vaâng nhaän. Giaây laâu Toå noùi: “Ñöøng nghó laønh, ñöøng nghó döõ, ngay trong 

luùc aáy ñöa toâi xem caùi boån lai dieän muïc cuûa oâng tröôùc khi cha meï chöa 

sanh ra oâng.” Thoaït nghe, Hueä Minh boãng saùng roõ ngay ca ùi chaân lyù caên 

baûn maø baáy laâu nay mình tìm kieám khaép beân ngoaøi ôû muoân vaät. Caùi 

hieåu cuûa oâng baây giôø laø caùi hieåu cuûa ngöôøi uoáng nöôùc laïnh noùng töï 

bieát. OÂng caûm ñoäng quaù ñoãi ñeán toaùt moà hoâi, traøo nöôùc maét, roài cung 

kính ñeán gaàn Toå chaép tay laøm leã, thöa: “Ngoaøi lôøi maät yù nhö treân coøn 

coù yù maät naøo nöõa khoâng?” Toå noùi: “Ñieàu toâi noùi vôùi oâng töùc chaúng phaûi 

laø maät. Neáu oâng töï soi trôû laïi seõ thaáy caùi maät laø ôû nôi oâng.” Ngaøi cuõng 

daïy raèng:  

  “Khoâng ngôø töï taùnh mình voán thanh tònh,  

    Voán khoâng sanh khoâng dieät,  
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    Voán töï ñaày ñuû, voán khoâng dao ñoäng,  

    Voán sanh muoân phaùp.” 

Ngaøy noï, moät vò Taêng hoûi Luïc Toå Hueä Naêng: "YÙ chæ cuûa Hoaøng 

Mai, ai laø ngöôøi nhaän ñöôïc?" Hueä Naêng ñaùp: "Ngöôøi naøo hieåu phaùp 

Phaät thì ñöôïc yù chæ Hoaøng Mai." Vò Taêng laïi hoûi: "Hoøa Thöôïng coù ñöôïc 

khoâng?" Hueä Naêng ñaùp: "Khoâng." Vò Taêng hoûi: "Taïi sao vaäy?" Hueä 

Naêng ñaùp: "Vì toâi khoâng hieåu phaùp Phaät." Hueä Naêng laø vò Toå thöù saùu 

khai dieãn ñaïo Thieàn ôû Trung Hoa vaøo cuoái theá kyû thöù baûy vaø ñaàu theá 

kyû thöù taùm, vaø ai cuõng bieát Hueä Naêng hoïc Thieàn vôùi Hoaèng Nhaãn vaø 

nhaän taâm aán Thieàn taïi ñoù ñeå laøm toå thöù saùu. Coù thaät Hueä Naêng khoâng 

hieåu phaùp Phaät hay khoâng? Hay khoâng hieåu töùc laø hieåu. Trong tröôøng 

hôïp naøy, caâu hoûi haún nhieân khoâng phaûi laø moät caâu hoûi thöôøng, ñaët ra 

coát ñeå tìm thoâng tin veà söï kieän (moät giaûi ñaùp veà maët 'töôùng'), nhöng thaät 

söï nhaém ñeán moät ñoái töôïng khaùc xa hôn. Thaät vaäy, Thieàn lyù caàn phaûi 

coù nhöõng maâu thuaãn vaø choái boû nhö vaäy, vì Thieàn coù ñöôøng loái pheâ 

phaùn rieâng; ñöôøng loái aáy laø choái boû taát caû nhöõng gì thoùi thöôøng chuùng ta 

coù lyù do cho laø ñuùng, laø dó nhieân, laø thaät. Daãu beà ngoaøi ñieân ñaûo laø vaäy, 

beân trong vaãn moät nguyeân lyù nhö nhau quaùn xuyeán toaøn theå ñaïo Thieàn; 

heã naém ñöôïc ñaàu moái aáy laø moïi söï ñaûo loän caøn khoân trôû thaønh caùi thöïc 

ñôn giaûn nhaát. 

Trong Truyeàn Ñaêng Luïc, trôû veà sau moät chuyeán haønh höông taàm 

hoïc, moät vò Taêng ñeä töû veõ moät voøng troøn tröôùc maët Hueä Naêng, roài böôùc 

vaøo voøng troøn cuùi ñaàu chaøo Thaày. Hueä Naêng hoûi: 'OÂng coù mong bieán 

voøng troøn aáy thaønh Phaät hay khoâng?' Vò Taêng ñaùp: 'Ñeä töû khoâng bieát 

laøm sao veõ ñöôïc ñoâi maét.' 'Ta cuõng khoâng gioûi laøm ñieàu ñoù hôn oâng.' 

Hueä Naêng noùi. Ngöôøi ñeä töû khoâng traû lôøi." Nhöõng lôøi thuyeát giaûng cuûa 

Sö ñöôïc löu giöõ laïi trong Phaùp Baûo Ñaøn Kinh, taùc phaåm Phaät phaùp duy 

nhaát cuûa Trung Quoác ñöôïc toân xöng laø “Kinh.” Sö thò tòch naêm 713 sau 

Taây Lòch. Trong Phaùp Baûo Ñaøn Kinh, Luïc Toå keå laïi raèng sau khi ñöôïc 

truyeàn phaùp vaø nhaän y baùt töø Nguõ Toå, ngaøi ñaõ soáng nhöõng naêm aån daät 

trong röøng vôùi nhoùm thôï saên. Khi tôùi giôø aên, ngaøi noùi ‘nhöõng ngöôøi thôï 

saên naáu thòt vôùi rau caûi. Neáu hoï baûo ngaøi aên thì ngaøi chæ löïa rau maø aên.’ 

Luïc Toå khoâng aên thòt khoâng phaûi vì Ngaøi chaáp chay chaáp khoâng chay, 

maø vì loøng töø bi voâ haïn cuûa ngaøi. 

Thieàn Ñoán Ngoä Theo Quan Ñieåm Cuûa Luïc Toå Hueä Naêng: Ñoán ngoä 

laø phaùp moân giuùp haønh giaû töùc thì giaùc ngoä. Phaùp moân naày thöôøng lieân 

heä ñeán toâng Hoa Nghieâm hay Thieàn toâng (ñoán giaùo khoâng duøng ngoân 
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ngöõ vaên töï). Lyù thuyeát giaùc ngoä baát thaàn do Thieàn Nam Toâng chuû 

tröông, ngöôïc laïi vôùi Thieàn Baéc Toâng hay phaùi ñaïi giaùc tuaàn töï cuûa 

Tieåu Thöøa. Tröôøng phaùi naày do Luïc toå Hueä Naêng, toå thöù saùu cuûa doøng 

Thieàn trung Hoa chuû xöôùng. Ñoán ngoä daønh cho nhöõng baäc thöôïng caên 

thöôïng trí. Khi cuoái cuøng haønh giaû phaù vôõ ñöôïc böùc töôøng nhaän thöùc vaø 

hoát nhieân thaâm nhaäp ñöôïc vaøo yù nghóa cuûa thöïc taïi. Traïng thaùi buøng vôõ 

ñoät ngoät naøy ñöôïc goïi laø “Ngoä”. Ngoä laø moät kinh nghieäm tröïc giaùc 

thaâm saâu chöù khoâng phaûi laø cöùu caùnh cuûa töï thaân, nhöng noù chæ nhaèm 

giuùp haønh giaû tieáp tuïc coâng phu tu taäp. Sau khi ngoä, haønh giaû vaãn caàn 

phaûi tieáp tuïc laøm hieån loä Phaät taùnh cuûa baûn thaân. Maëc duø Thieàn toâng 

noùi veà “ñoán ngoä” nhöng hình nhö haønh giaû cuõng phaûi thaønh töïu nhöõng 

ñaïo quaû moät caùch töø töø. Hoát nhieân ñaây laø söï suïp ñoå cuûa böùc töôøng caûn 

trôû  cuoái cuøng ñeå haønh giaû kinh qua moät tueä giaùc môùi nguyeân. Thieàn 

phaùi ñöôïc truyeàn töø Toå Boà Ñeà Ñaït Ma. Theo Thieàn sö D.T. Suzuki 

trong Thieàn Luaän, Taäp I, söï phaân hoùa döôùi thôøi Nguõ Toå Hoaèng Nhaãn 

thaønh hai toâng phaùi cuûa Hueä Naêng vaø Thaàn Tuù giuùp cô duyeân cho 

Thieàn phaùt trieån thuaàn tuùy hôn baèng caùch töôùc boû nhöõng yeáu toá khoâng 

caàn thieát, hoaëc noùi ñuùng hôn, nhöõng yeáu toá khoâng tieâu hoùa ñöôïc. Roát 

cuøng phaùi Thieàn Ñoán ngoä cuûa Hueä Naêng toàn taïi vöôït qua Thaàn Tuù, 

chöùng toû Thieàn Ñoán Ngoä öùng hôïp moät caùch tuyeät haûo nhaát vôùi neáp taâm 

lyù vaø caûm nghó cuûa ngöôøi Trung Hoa. Thieàn ñoán ngoä coù boán ñaëc tính 

ñaëc thuø: Baát laäp vaên töï; giaùo ngoaïi bieät truyeàn; tröïc chæ nhaân taâm; kieán 

taùnh thaønh Phaät. “Ñoán Giaùo” theo quan ñieåm cuûa Luïc Toå Hueä Naêng 

trong Kinh Phaùp Baûo Ñaøn, Phaåm thöù Tö, Luïc Toå daïy: “Naøy thieän tri 

thöùc, ngöôøi tieåu caên nghe phaùp moân ñoán giaùo naày ví nhö laø coû caây, coäi 

goác cuûa noù voán nhoû, neáu bò möa to thì ñeàu ngaõ nghieâng khoâng theå naøo 

taêng tröôûng ñöôïc, ngöôøi tieåu caên laïi cuõng nhö vaäy, voán khoâng coù trí hueä 

Baùt Nhaõ cuøng vôùi ngöôøi ñaïi trí khoâng sai bieät, nhôn sao nghe phaùp hoï 

khoâng theå khai ngoä? Vì do taø kieán chöôùng naëng, coäi goác phieàn naõo saâu, 

ví nhö ñaùm maây lôùn che kín maët trôøi, neáu khoâng coù gioù thoåi maïnh thì 

aùnh saùng maët trôøi khoâng hieän. Trí Baùt Nhaõ cuõng khoâng coù lôùn nhoû, vì 

taát caû chuùng sanh töï taâm meâ ngoä khoâng ñoàng, taâm theå beân ngoaøi thaáy 

coù tu haønh tìm Phaät, chöa ngoä ñöôïc töï taùnh töùc laø tieåu caên. Neáu khai 

ngoä ñoán giaùo khoâng theå tu ôû beân ngoaøi, chæ nôi taâm mình thöôøng khôûi 

chaùnh kieán, phieàn naõo traàn lao thöôøng khoâng bò nhieãm töùc laø thaáy taùnh. 

Naày thieän tri thöùc, ñôøi sau ngöôøi ñöôïc phaùp cuûa ta, ñem phaùp moân ñoán 

giaùo naày, ñoái vôùi haøng ngöôøi ñoàng kieán ñoàng haønh phaùt nguyeän thoï trì 
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nhö laø thôø Phaät, coá gaéng tu thaân khoâng daùm lui suït thì quyeát ñònh vaøo 

quaû vò Thaùnh, nhöng phaûi truyeàn trao, töø tröôùc ñeán giôø, thaàm truyeàn 

trao phoù chôù khoâng ñöôïc daáu kín chaùnh phaùp. Neáu khoâng phaûi laø haøng 

ñoàng kieán ñoàng haønh, ôû trong phaùp moân khaùc thì khoâng ñöôïc truyeàn 

trao, e laøm toån haïi ngöôøi kia, cöùu caùnh voâ ích, sôï ngöôøi ngu khoâng hieåu, 

cheâ bai phaùp moân naày roài traêm kieáp ngaøn ñôøi ñoaïn chuûng taùnh Phaät.” 

 

Northern Gradual & Southern Immediate 

 

I. An Overview of Northern Gradual & Southern Immediate:  

Northern Gradual & Southern Immediate are names of two Zen 

Schools in China after the time of Great Master Hung-Jen. The 

southern of the Sixth Patriarch Hui-Neng came to be considered the 

orthodox Intuitional school or the immediate method, the northern of 

the great monk Shen-Hsiu came to  be considered as the gradual 

medthod. The interpretation of the two teachings of sudden and gradual 

enlightenment was first stated in the writings of Zen master Tsung-mi, 

a noted Ch'an and Hua-yen theoretician. According to Tsung-mi, Shen-

hsiu taught: "Although sentient beings are in fundamental possession of 

Buddha-nature, it is obscured and rendered invisibile because of their 

beginningless ignorance... One must depend on the oral instructions of 

one's teacher, reject the realms of perception, and contemplate the 

mind, putting an end to false thoughts. When these thoughts are 

exhausted one experiences enlightenment, there being nothing one 

does not know. It is like a mirror darkened by dust; one must strive to 

polish it. When the dust is gone the brightness of the mirror appears, 

there being nothing it does not illuminate." While Hui-neng's 

understanding is regarded as superior to Shen-hsiu's because it can be 

achieved by anyone in a sudden and complete transformation. The 

assertion in Hui-neng's poem that "fundamentally there is not a single 

thing" is valued as a practical expression of the teaching of "emptiness" 

(sunyata), the essential emptiness or nonsubstantiality of all things. In 

the usual interpretation, two verses, one from Shen-hsiu and one from 

Hui-neng, represent a significant conflict. Zen master Tsung-mi 

believed that such interpretation was based on the assumption that 

Shen-hsiu and Hui-neng were the leading figures of the Northern and 
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Southern groups, respectively. Also according to Tsung-mi, the 

biographies of Shen-hsiu and Hui-neng reveal that the two men were 

not at Hung-jen's side at the same time, and probably neither of them 

was with him near the end of his life. Hence an exchange of verses 

between Shen-hsiu and Hui-neng, or any other form of competition 

between the two men for succession to Hung-jen's position simply 

never happened. The two verses cannot be simplistically interpreted as 

representing opposed gradual and sudden positions, or as having some 

kind of symbolic accuracy with regard to the teachings of Shen-hsiu 

and Hui-neng. All monks in both the Northern and Southern China 

know that Shen-hsiu did not advocate a gradualist method of 

approaching enlightenment, but rather a "perfect" teaching that 

emphasized constant practice. For Hui-neng, although he did espouse 

the sudden teaching, it was not exclusively a Southern school doctrine. 

In fact, it was presented in the context of Northern school ideas until 

the fourth decade of the eighth century. It is really illigitimate to 

consider the verses separately, since they clearly form a single unit. In 

other words, the verse attributed to Hui-neng is not an independent 

statement of the idea of suddenness but is heavily dependent on the 

verse attributed to Shen-hsiu. According to Kenneth Kraft in "Zen: 

Tradition and Trasition," maybe the unnamed author of the Platform 

Sutra wrote the verses as a matched pair in order to circumscribe a 

single doctrinal position. In fact, the original author drafted two 

versions of Hui-neng's verse, both of which were slightly different from 

the later version. Furthermore, the Platform Sutra was written around 

the year 780, more than a century after Hung-jen's death, and the story 

of the verse competition is not known in any earlier source. Hence the 

image of Hung-jen's community and the contest he supposedly set in 

motion are not valid for the end of the seventh century, but must rather 

be understood within the context of late eighth century Ch'an. Finally, 

there is good evidence that both verses, including the famous line, 

"Fundamentally there is not a single thing," were strongly influenced 

by Northern school sources. In fact, nowadays scholars can no longer 

accept the view of this phrase expressed by Zen master D.T. Suzuki 

when he called it "the first proclamation made by Hui-neng" and "a 

bomb thrown into the camp of great master Shen-hsiu and his 

predecessors." Zen master Kuei-feng disdained the sectarianism 
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between Zen schools of his age. He claimed to regard the division 

between Northern "gradualist" and Southern "sudden" viewpoints as 

fundamentally artificial. He was impatient with the extreme teaching 

methods that he felt resulted from overemphasis on "sudden" teaching 

methods. He thus especially criticized the Hanzhou of Mazu and its 

descendents, disdaining some teachers' repudiation of established 

Buddhist practices. What follow is an excerpt from the introduction to 

The Complete Compilation of the Sources of Zen. Zen is an Indian 

word. It comes from the complete word "Cha-na" (dhyana). Here, we 

say that this word means "the practice of mind" or "quiet 

contemplation." These meanings can all be put under the title of 

"meditation." The source of Zen is the true enlightened nature of all 

beings, which is also called "Buddha-nature," or "mind-ground." 

Enlightenment is called "wisdom." Practice is called "meditation." 

"Chan" is the unity of these two terms. 

 

II. A Summary of the Northern Gradual Zen School & the Five 

Means of This School After the Time of Great Master Hung-

Jen:  

An Overview of the Northern Gradual Zen School After the Time 

of Great Master Hung-Jen: It should be noted that from Bodhidharma 

to the fifth patriarch Hung-Jen, the school was undivided. From the 

sixth patriarch Hui-Neng, began a division: Hui-Neng founded the 

southern school, which prevailed; while Shen-Hsiu established the 

northern which died out decades later. Hung-Jen was a great Zen 

Master, and had many capable followers, but Hui-Neng and Shen-Hsiu 

stood far above the rest. During that time Zen came to be divided into 

two schools, the Northern and Southern. The Northern School teaches 

that all beings are originally endowed with Enlightenment, just as it is 

the nature of a mirror to iluminate. When the passions veil the mirror it 

is invisible, as thought obscured with dust. If, according to the 

instructions of Shen-Hsiu, erroneous thoughts are subdued and 

annihilated, they cease to rise. The the mind is enlightened as to its 

own nature, leaving nothing unknown. It is like brushing the mirror. 

When there is no more dust the mirror shines out, leaving nothing 

unillumined. Therefore, Shen-Hsiu, the great Master of the Northern 

School, writes, in his gatha presented to the Fifth Patriarch: 
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  “This body is the Bodhi tree 

      The mind is like a mirror bright;      

      Take  heed to keep it always clean 

      And let not dust collect upon it.” 

The Northern school placed great value on the study and 

intellectual penetration of the scriptures of Buddhism, especially the 

Lankavatara Sutra, and held the view that enlightenment is reached 

'gradually' through slow progress on the path of meditative training; the 

Southern stresses the 'suddeness' of the enlightenment experience and 

the primacy of direct insight into the true nature of existence over 

occupation with conceptual affirmations about this. This dust-wiping 

attitude of Shen-Hsiu and his followers inevitably leads to the quietistic 

method of meditation, and it was indeed the method which they 

recommended. They taught the entering into a samadhi by means of 

concentration, and the purifying of the mind by making it  dwell on one 

thought. They further taught that by awakening of thoughts an objective 

world was illumined, and that when they were folded up an inner world 

was perceived. 

The Five Means by the Northern School: When we understand 

Shen-Hsiu and what was taught by him, it will be easier to understand 

Hui-Neng. Unfortunately, however, we are not in possession of much 

of the teaching of Shen-Hsiu, for the fact that this School failed to 

prosper against its competitor led to the disappearance of its literature. 

The Teaching of the Five Means by the Northern School, one of the 

preserved writings of the Northern School, which is incomplete and 

imperfect in meaning, and not written by Shen-Hsiu. They were notes 

taken by his disciples of the Master’s lectures. Here the word “Means” 

or method, upaya in Sanskrit, is not apparently used in any special 

sense, and the five means are five heads  of reference to the Mahayana 

Sutras as to the teaching in the Northern School: First, Buddhahood is 

enlightenment, and enlightenment is not awakening the mind. Second, 

when the mind is kept immovable, the senses are quietened, and in this 

state the gate of supreme knowledge opens. Third, this opening of 

supreme knowledge leads to a mystical emancipation of mind and 

body. This, however, does not mean the absolute quietism of the 

Nirvana of the Hinayanists, for the supreme knowledge attained by 

Bodhisaatvas involved unattached activity of the senses. Fourth, this 
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unattached activity means being free from the dualism of mind and 

body, wherein the true character of things is grasped. Fifth, finally, 

there is the path of Oneness, leading to a world of Suchness which 

knows no obstructions, no differences. This is Enlightenment.  

 

III. Southern Zen School of Hui Neng After the Time of Great 

Master Hung-Jen: 

An Overview of Great Master Hui Neng & the Southern Zen 

School After the Time of Great Master Hung-Jen: The Southern sect, 

or Bodhidharma school, divided into northern and southern, the 

northern under Shen-Hsiu, the southern under Hui-Neng, around 700 

A.D. The school of Zen derives from Hui-Neng, the sixth patriarch of 

Chinese Zen. The name “Nam Toâng” was used to distinguish with the 

Northern school founded by Shen-Hsiu. While the Northern school was 

still strongly influenced by traditional Indian Meditation of gradual 

enlightenment (enlightenment is reached gradually through slow 

progress) and placed great value on study and intellectual penetration 

of the scriptures of Buddhism, the Southern uprooted the Northern 

school’s beliefs, down played the value of study, and stressed the 

“Sudden enlightenment.” The Southern school flourished, survived 

until today, while the Northern school declined just right after Shen-

Hsiu and died out together within a few generations. The Southern 

School is often referred to as “Patriarch Ch’an” because it claims 

descent from Hui Neng. It should be reminded that Hui-Neng was born 

in 638 A.D., one of the most distinguished of the Chinese masters 

during the T’ang dynasty,  the sixth patriarch of Intuitional or 

meditation sect (Zen Buddhism) in China. We do have a lot of detailed 

documents on this Great Zen Master; however, there is some 

interesting information on him in The Records of the Transmission of 

the Lamp (Ch’uan-Teng-Lu), Volume V. Hui-Neng came from Hsin-

Chou in the southern parts of China. His father died when he was very 

young. It is said that he was very poor that he had to sell firewood to 

support his widowed mother; that he was illiterate; that he became 

enlightened in his youth upon hearing a passage from the Diamond 

sutra. One day, he came out of a house where he sold some fuel, he 

heard a man reciting a Buddhist Sutra. The words deeply touched his 

heart. Finding what sutra it was and where it was possible to get it, a 
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longing came over him to study it with the master. Later,   he was 

selected to become the Sixth Patriarch through a verse someone wrote 

for him to respond to Shen-Hsiu demonstrating his profound insight. As 

leader of the Southern branch of Ch’an school, he taught the doctrine 

of Spontaneous Realization or Sudden Enlightenment, through 

meditation in which thought, objectively and all attachment are 

eliminated. The Sixth Patriarch Hui-Neng never passed on the 

patriarchy to his successor, so it lapsed. However, the outstanding 

masters of succeeding generations, both in China, Vietnam (especially 

Lin-Chi) and Japan, were highly respected for their high attainments.  

When he reached Wang-Mei, he came and bowed before the 

patriarch. The patriarch asked: Where do you come from?” Hui-Neng 

replied: “I am a farmer from Hsin-Chou from the southern part of 

China.” The patriarch asked: “What do you want here?” Hui-Neng 

replied: “I come here to wish to become a Buddha and nothing else.” 

The patriarch said: “So you are a southerner, but the southerners have 

no Buddha-nature; how could you expect to attain Buddhahood?” Hui-

Neng immediately responded: “There may be southerners and 

northerners, but as far as Buddha-nature goes, how could you make 

such a distinction in it?” This pleased the master very much. Hui-Neng 

was given an office as rice-pounder for the Sangha in the temple. More 

than eight months, it is said, he was employed in this menial labour, 

when the fifth patriarch wished to select his spiritual successor from 

among his many disciples. One day the patriarch made an 

announcement that any one who could prove his thorough 

comprehension of the religion would be given the patriarchal robe and 

proclaimed as his ligitimate heir. At that time, Shen-Hsiu, who was the 

most learned of all the disciples and thoroughly versed in the lore of his 

religion, and who was therefore considered by his fellow monks to be 

the heir of the school, composed a stanza expressing his view, and 

posted it on the outside wall of the meditation hall, which read:  

  The body is like the bodhi tree, 

  The mind is like a mirror bright, 

  Take heed to keep it always clean, 

  And let no dust accumulate on it.  

All those who read these lines were greatly impressed and secretly 

cherished the idea that the author of this gatha would surely  be 
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awarded the prize. But when they awoke the next morning they were 

surprised to see another gatha written alongside of it. The gatha read:   

  The Bodhi is not like the tree, 

  (Bodhi tree has been no tree) 

  The mirror bright is nowhere shinning, 

  (The shining mirror was actually none) 

  As there is nothing from the first, 

  (From the beginning, nothing has existed) 

  Where can the dust itself accumulate? 

  (How would anything be dusty?) 

The writer of these lines was an insignificant layman in the service 

of the monastery, who spent most of his time inpounding rice and 

splitting wood for the temple. He has such an unassuming air that 

nobody ever thought much of him, and therefore the entire community 

was now set astir to see this challenge made upon its recognized 

authority. But the fifth patriarch saw in this unpretentious monk a 

future leader of mankind, and decided to transfer to him the robe of his 

office. He had, however, some misgivings concerning the matter; for 

the majority of his disciples were not enlightened enough to see 

anything of deep religious intuition in the lines by the rice-pounder, 

Hui-Neng. If he were publicly awarded the honour they might do him 

harm. So the fifth patriarch gave a secret sign to Hui-Neng to come to 

his room at midnight, when the rest of the monks were still asleep. 

Then he gave him the robe as insignia of his authority and in 

acknowledgement of his unsurpassed spiritual attainment, and with the 

assurance that the future of their faith would be brighter than ever. The 

patriarch then advised him that it would be wise for him to hide his own 

light under a bushel until the proper time arrived for the public 

appearance and active propaganda, and also that the robe which was 

handed down from Bodhi-Dharma as a sign of faith should no more be 

given up to Hui-Neng'’ successors, beause Zen was now fully 

recognized by the outside world in general and there was no more 

necessity to symbolize the faith by the transference of the robe. That 

night Hui-Neng left the monastery.  

Three days after Hui-Neng left Wang-Mei, the news of what had 

happened in secret became noised abroad throughout the monastery, 

and a group of indignant monks, headed by Hui-Ming, pursued Hui-
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Neng, who, in accordance with his master’s instructions, was silently 

leaving the monastery. When he was overtaken by the pursuers while 

crossing a mountain-pass far from the monastery, he laid down his robe 

on a rock near by and said to Hui-Ming: “This robe symbolizes our 

patriarchal faith and is not to be carried away by force. Take this along 

with you if you desired to.” Hui-Ming tried to lift it, but it was as heavy 

as a mountain. He halted, hesitated, and trembled with fear. At last he 

said: "I come here to obtain the faith and not the robe. Oh my brother 

monk, please dispel my ignorance.” The sixth patriarch said: “If you 

came for the faith, stop all your hankerings. Do not think of good, do 

not think of evil, but see what at this moment your own original face 

even before you were born does look like.” After this, Hui-Ming at 

once perceived the fundamental truth of things, which for a long time 

he had sought in things without. He now understood everything, as if 

had taken a cupful of cold water and tasted it to his own satisfaction. 

Out of the immensity of his feeling he was literally bathed in tears and 

perspirations, and most reverently approaching the patriarch he bowed 

and asked: “Besides this hidden sense as is embodied in these 

significant words, is there anything which is secret?” The patriarch 

replied: “In what I have shown to you there is nothing hidden. If you 

reflect within yourself and recognize your own face, which was before 

the world, secrecy is in yourself.” He also said:  

       “It was beyond my doubt that: 

         The True Nature has originally been serene 

        The True Nature has never been born nor extinct. 

        The True Nature has been self-fulfilled. 

           The True Nature has never been changed. 

        The True Nature has been giving rise  

        to all things in the world.”  

One day, a monk asked the Sixth Patriarch, "Who has attained the 

secrets of Huang-mei?" Hui-neng said, "One who understands 

Buddhism has attained to the secrets of Huang-mei." The monk asked, 

"Have you then attained them?" Hui-neng said, "No, I have not." The 

monk asked, "How is it that you have not?" Hui-neng said, "I do not 

understand Buddhism." Hui-neng was the Sixth Patriarch of the Zen 

sect in China, who flourished late in the seventh and early in the eighth 

centuries, and it was a well-known fact that Hui-neng studied Zen 
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under Hung-jen and succeeded him in the orthodox line of transmission 

to be the sixth patriarch. Did he not really understand Buddhism? Or is 

it that not to understand is to understand? In this case, the question was 

therefore really not a plain regular one, seeking an information about 

facts. It had quite an ulterior object. As a matter of fact, the truth of Zen 

requires such contradictions and denials; for Zen has a standard of its 

own, which, to our common-sense minds, consists just in negating 

everything we properly hold true and real. In spite of these apparent 

confusions, the philosophy of Zen is guided by a thorough-going 

principle which, when once grasped, its topsy-turviness (perversion of 

the universe) becomes the plainest truth. 

In the Transmission of the Lamp, after returning from his study-

pilgrimage, a disciple drew a circle in front of the Master, Hui-neng, 

stood within it, and bowed. Hui-neng asked, 'Do you wish to make of it 

a Buddha or not?' The monk answered, 'I do not know how to fabricate 

the eyes.' Hui-neng remarked, 'I cannot do any better than you.' The 

disciple made no response." His words are preserved in a work called 

the Platform Sutra, the only sacred Chinese Buddhist writing which has 

been honoured with the title Ching or Sutra. He died in 713 A.D. In the 

Platform Sutra, the Chinese Patriarch Hui Neng relates that after 

inheriting the Dharma, robes, and bowl from the Fifth Patriarch, he 

spent years in seclusion with a group of hunters. At mealtimes, they 

cooked meat in the same pot with the vegetables. If he was asked to 

share, he would pick just only the vegetables out of the meat. He 

would not eat meat, not because he was attached to vegetarianism, or 

non-vegetarianism, but because of his limitless compassion.  

“Sudden Teachings” According to the Sixth Patriarch’s Point of 

View: Sudden-enlightened Zen is a teaching which enables one to 

attain Enlightenment immediately. It is usually associated with the 

Avatamsaka and Zen schools. Sudden teaching expounds the abrupt 

realization of the ultimate truth without relying upon verbal 

explanations or progression through various stages of practice. The 

doctrine of “Sudden” Enlighenment (instantly to apprehend, or attain to 

Buddha-enlightenment) associated with the Southern school of Zen in 

China, in contrast with the Northern school of “Gradual” 

Enlightenment, or Hinayana or other methods of gradual attainment. 

This school was founded by the sixth patriarch Hui-Neng.  Immediate 
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awakening or Immediate teaching or practice for awakening for the 

advanced. When one finally breaks down a mental barrier and 

suddenly penetrates into the meaning of reality, the resulting 

experience is called “Sudden enlightenment”. A deep intuitive 

experience such as “sudden enlightenment” is not a goal in itself, but 

rather is called to further practice. After a sudden enlightenment, one 

still needs to reveal one’s Buddha nature even more. Although Zen 

talks about “sudden enlightenment”, it seems like realizations are 

gained in a gradual manner. What is sudden is the collapsing of the last 

barrier in a series and the experience of new insight. Zen sect 

transmitted from Bodhidharma. According to Zen master D.T. Suzuki in 

the Essays in Zen Buddhism, Book I, the differentiation of two schools 

under the fifth patriarch, by Hui-Neng and Shen-Hsiu, helped the 

further progress of pure Zen by eliminating unessential or rather 

undigested elements. Eventually the school of Hui-Neng survived the 

other proves that his Zen was in perfect accord with Chinese 

psychology and modes of thinking. Sudden-enlightened Zen is 

distinguished by four characteristics: It is not established by words; it is 

a special transmission outside the teachings; it directly points to the 

human mind; and through it one sees one’s own nature and becomes a 

Buddha. In the Dharma Jewel Platform Sutra, Chapter Four, the Sixth 

Patriarch taught: “Good Knowing Advisors, when people of limited 

faculties hear this Sudden Teaching, they are like the plants and trees 

with shallow roots which, washed away by the great rain, are unable to 

grow. But at the same time, the Prajna wisdom which people of limited 

faculties possess is fundamentally no different from the Prajna that 

men of great wisdom possess. Hearing this Dharma, why do they not 

become enlightened? It is because the obstacle of their deviant views 

is a formidable one and the root of their afflictions is deep. It is like 

when thick clouds cover the sun. If the wind does not blow, the sunlight 

will not be visible. ‘Prajna’ wisdom is itself neither great nor small. 

Living beings differ because their own minds are either confused or 

enlightened. Those of confused minds look outwardly to cultivate in 

search of the Buddha. Not having awakened to their self-nature yet, 

they have small roots. When you become enlightened to the Sudden 

Teaching, you do not grasp onto the cultivation of external things. 

When your own mind constantly gives rise to right views, afflictions 
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and defilement can never stain you. That is what is meant by seeing 

your own nature. Good Knowing Advisors, those of future generations 

who obtain my Dharma, should take up this Sudden Teaching. The  

Dharma door including those of like views and like practice should vow 

to receive and uphold it as if serving the Buddhas. To the end of their 

lives they should not retreat, and they will certainly enter the holy 

position. In this way, it should be transmitted from generation to 

generation. It is silently transmitted. Do not hide away the orthodox 

Dharma and do not transmit it to those of different views and different 

practice, who believe in other teachings, since it may harm them and 

ultimately be of no benefit. I fear that deluded people may 

misunderstand and slander this Dharma-door and, therefore will cut off 

their own nature, which possesses the seed of Buddhahood for 

hundreds of ages and thousands of lifetimes.” 
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Chöông Möôøi Chín 

Chapter Nineteen 

 

Tröôøng Phaùi Nam Thieàn Cuûa Hueä Naêng  

Sau Thôøi Ñaïi Sö Hoaèng Nhaãn 

 

I. Toång Quan Veà Ñaïi Sö Hueä Naêng & Thieàn Nam Toâng Sau 

Thôøi Ñaïi Sö Hoaèng Nhaãn: 

Thieàn Nam Toâng, hay tröôøng phaùi Ñaït Ma chia laøm hai phaùi baéc 

nam, baéc Thaàn Tuù, nam Hueä Naêng, vaøo khoaûng naêm 700 sau Taây Lòch. 

Thieàn Nam Toâng, phaùi Thieàn coù nguoàn goác töø Luïc toå Hueä Naêng beân 

Trung quoác. Coù teân Nam Toâng ñeå ñoái laïi vôùi phaùi thieàn Baéc Toâng cuûa 

Thaàn Tuù laäp ra ôû mieàn baéc Trung Quoác. Trong khi Thieàn Baéc Toâng cuûa 

Thaàn Tuù chòu aûnh höôûng saâu saéc cuûa Phaät giaùo AÁn Ñoä vôùi tieäm giaùo, thì 

Thieàn Nam Toâng ñaùnh baät goác reã  tieäm giaùo, haï thaáp giaù trò cuûa vieäc 

hoïc kinh baèng söï “giaùc ngoä baát thaàn.” Thieàn Nam Toâng phaùt trieån maïnh 

qua caùc trieàu ñaïi vaø toàn taïi cho ñeán hoâm nay, trong khi Thieàn Baéc Toâng 

bò taøn luïi vaø maát haún sau vaøi theá heä. Thieàn Nam Toâng coøn goïi laø Toå Sö 

Thieàn vì ngöôøi ta cho raèng noù ñöôïc löu truyeàn töø Toå Hueä Naêng. Töôûng 

cuõng neân nhaéc laïi, Hueä Naêng laø moät trong caùc nhaø sö xuaát chuùng ñôøi 

nhaø Ñöôøng, sanh naêm 638 sau Taây Lòch, toå thöù saùu cuûa Thieàn Toâng 

Trung Hoa. Hieän nay chuùng ta coù nhieàu taøi lieäu chi tieát veà Ñaïi Thieàn 

Sö Hueä Naêng; tuy nhieân, coù vaøi chi tieát lyù thuù veà vò Ñaïi Thieàn sö naøy 

trong Truyeàn Ñaêng Luïc, quyeån V. Hueä Naêng laø ngöôøi huyeän Taân Chaâu 

xöù Laõnh Nam, moà coâi cha töø thuôû nhoû. Ngöôøi ta noùi ngaøi raát ngheøo neân 

phaûi baùn cuûi nuoâi meï giaø goùa buïa; raèng oâng muø chöõ; raèng oâng ñaïi ngoä 

vì vaøo luùc thieáu thôøi nghe ñöôïc moät ñoaïn trong Kinh Kim Cang. Ngaøy 

kia, sau khi gaùnh cuûi baùn taïi moät tieäm khaùch, ngaøi ra veà thì nghe coù 

ngöôøi tuïng kinh Phaät. Lôøi kinh chaán ñoäng maïnh tinh thaàn cuûa ngaøi. 

Ngaøi beøn hoûi khaùch tuïng kinh gì vaø thænh ôû ñaâu. Khaùch noùi töø Nguõ Toå ôû 

Hoaøng Mai. Sau khi bieát roõ ngaøi ñem loøng khao khaùt muoán hoïc kinh aáy 

vôùi vò thaày naày. Hueä Naêng beøn lo lieäu tieàn baïc ñeå laïi cho meï giaø vaø leân 

ñöôøng caàu phaùp. Veà sau ngaøi ñöôïc choïn laøm vò toå thöù saùu qua baøi keä 

chöùng toû noäi kieán thaâm haäu maø oâng ñaõ nhôø ngöôøi khaùc vieát duøm ñeå ñaùp 

laïi vôùi baøi keä cuûa Thaàn Tuù. Nhö moät vò laõnh ñaïo Thieàn Toâng phöông 
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Nam, oâng daïy thieàn ñoán ngoä, qua thieàn ñònh maø nhöõng tö töôûng khaùch 

quan vaø voïng chaáp ñeàu tan bieán. Luïc Toå Hueä Naêng khoâng bao giôø 

chính thöùc trao ngoâi toå cho ngöôøi ñaéc phaùp cuûa oâng, do vaäy maø coù 

khoaûng troáng; tuy nhieân, nhöõng vò sö xuaát chuùng cuûa caùc theá heä keá tieáp, 

ôû Trung Hoa, Vieät Nam (ñaëc bieät laø doøng Laâm Teá), vaø Nhaät Boån, ñeàu 

ñöôïc kính troïng vì thaønh quaû saùng choùi cuûa hoï. 

Khi tôùi Hoaøng Mai, ngaøi laøm leã ra maét Nguõ Toå. Nguõ toå hoûi: “OÂng töø 

ñaâu ñeán?” Hueä Naêng ñaùp: “Töø Laõnh Nam ñeán.” Toå hoûi: “OÂng muoán 

caàu gì?” Hueä Naêng ñaùp: “Chæ caàu laøm Phaät chöù khoâng caàu gì khaùc.” Toå 

noùi: “Ngöôøi Laõnh Nam khoâng coù taùnh Phaät, sao laøm Phaät ñöôïc?” Hueä 

Naêng ñaùp ngay: “Thöa Toå, ngöôøi coù nam baéc, taùnh Phaät haù vaäy sao?” 

Lôøi ñaùp ñeïp loøng Toå laém. Theá roài Hueä Naêng ñöôïc giao cho coâng vieäc 

giaõ gaïo cho nhaø chuøa. Hôn taùm thaùng sau maø Hueä Naêng chæ bieát coù 

coâng vieäc haï baïc aáy. Ñeán khi Nguõ Toå ñònh choïn ngöôøi keá vò ngoâi Toå 

giöõa ñaùm moân nhaân. Ngaøy kia Toå baùo caùo vò naøo coù theå toû ra ñaït lyù 

ñaïo, Toå seõ truyeàn y phaùp cho maø laøm Toå thöù saùu. Luùc aáy Thaàn Tuù laø 

ngöôøi hoïc cao nhaát trong nhoùm moân ñoà, vaø nhuaàn nhaõ nhaát veà vieäc ñaïo, 

coá nhieân ñöôïc ñoà chuùng coi nhö xöùng ñaùng nhaát höôûng vinh döï aáy, beøn 

laøm moät baøi keä trình choã hieåu bieát, vaø bieân nôi vaùch beân chaùi nhaø chuøa. 

Keä raèng: 

   Thaân thò Boà ñeà thoï, 

   Taâm nhö minh caûnh ñaøi 

   Thôøi thôøi thöôøng phaát thöùc, 

   Vaät xöû nhaï traàn ai. 

   (Thaân laø caây Boà Ñeà, 

   Taâm nhö ñaøi göông saùng 

   Luoân luoân sieâng lau chuøi 

   Chôù ñeå dính buïi baëm).   

Ai ñoïc qua cuõng khoaùi traù, vaø thaàm nghó theá naøo taùc giaû cuõng ñöôïc 

phaàn thöôûng xöùng ñaùng. Nhöng saùng hoâm sau, vöøa thöùc giaác, ñoà chuùng 

raát ñoåi ngaïc nhieân khi thaáy moät baøi keä khaùc vieát beân caïnh, keä vieát nhö 

sau:  

   Boà ñeà boån voâ thoï, 

   Minh caûnh dieät phi ñaøi, 

   Baûn lai voâ nhaát vaät,  

   Haø xöù nhaï traàn ai ?  

   (Boà ñeà voán khoâng caây, 
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   Göông saùng cuõng chaúng ñaøi, 

   Xöa nay khoâng moät vaät, 

   Choã naøo dính buïi baëm?) 

Taùc giaû cuûa baøi keä naày laø moät cö só chuyeân lo taïp dòch döôùi beáp, 

suoát ngaøy chæ bieát böõa cuûi, giaõ gaïo cho chuøa. Dieän maïo ngöôøi quaù taám 

thöôøng ñeán noãi khoâng maáy ai ñeå yù, neân luùc baáy giôø toaøn theå ñoà chuùng 

raát ñoãi söûng soát. Nhöng Toå thì thaáy ôû vò Taêng khoâng tham voïng aáy moät 

phaùp khí coù theå thoáng laõnh ñoà chuùng sau naày, vaø nhaát ñònh truyeàn y 

phaùp cho ngöôøi. Nhöng Toå laïi coù yù lo, vì haàu heát moân ñoà cuûa Toå ñeàu 

chöa ñuû hueä nhaõn ñeå nhaän ra aùnh tröïc giaùc thaâm dieäu trong nhöõng haøng 

chöõ treân cuûa ngöôøi giaõ gaïo Hueä Naêng. Neáu Toå coâng boá vinh döï ñaéc 

phaùp aáy leân e nguy hieåm ñeán taùnh maïng ngöôøi thoï phaùp. Neân Toå ngaàm 

baûo Hueä Naêng ñuùng canh ba, khi ñoà chuùng nguû yeân, vaøo tònh thaát Toå 

daïy vieäc. Theá roài Toå trao y phaùp cho Hueä Naêng laøm tín vaät chöùng toû 

baèng côù ñaéc phaùp voâ thöôïng, vaø baùo tröôùc haäu vaän cuûa ñaïo Thieàn seõ 

röïc rôõ hôn bao giôø heát. Toå coøn daën Hueä Naêng chôù voäi noùi phaùp, maø haõy 

taïm mai danh aån tích nôi röøng nuùi, chôø ñeán thôøi cô seõ coâng khai xuaát 

hieän vaø hoaèng döông chaùnh phaùp. Toå coøn noùi y phaùp truyeàn laïi töø Toå 

Boà Ñeà Ñaït Ma laøm tín vaät sau naày ñöøng truyeàn xuoáng nöõa, vì töø ñoù 

Thieàn ñaõ ñöôïc theá gian coâng nhaän, khoâng caàn phaûi duøng y aùo tieâu bieåu 

cho tín taâm nöõa. Ngay trong ñeâm aáy Hueä Naêng töø giaõ toå.  

Ngöôøi ta keå raèng ba ngaøy sau khi Hueä Naêng rôøi khoûi Hoaøng Mai thì 

tin maät truyeàn y phaùp traøn lan khaép choán giaø lam, moät soá Taêng phaãn uaát 

do Hueä Minh caàm ñaàu ñuoåi theo Hueä Naêng. Qua moät heûm nuùi caùch 

chuøa khaù xa, thaáy nhieàu ngöôøi ñuoåi theo kòp, Hueä Naêng beøn neùm caùi aùo 

phaùp treân taûng ñaù gaàn ñoù, vaø noùi vôùi Hueä Minh: “AÙo naày laø vaät laøm tin 

cuûa chö Toå, haù duøng söùc maø tranh ñöôïc sao? Muoán laáy thì cöù laáy ñi!” 

Hueä Minh naém aùo coá dôû leân, nhöng aùo naëng nhö nuùi, oâng beøn ngöøng 

tay, boái roái, run sôï. Toå hoûi: “OÂng ñeán ñaây caàu gì? Caàu aùo hay caàu 

Phaùp?” Hueä Minh thöa: “Chaúng ñeán vì aùo, chính vì Phaùp ñoù.” Toå noùi: 

“Vaäy neân taïm döùt töôûng nieäm, laønh döõ thaûy ñöøng nghó tôùi.” Hueä Minh 

vaâng nhaän. Giaây laâu Toå noùi: “Ñöøng nghó laønh, ñöøng nghó döõ, ngay trong 

luùc aáy ñöa toâi xem caùi boån lai dieän muïc cuûa oâng tröôùc khi cha meï chöa 

sanh ra oâng.” Thoaït nghe, Hueä Minh boãng saùng roõ ngay caùi chaân lyù caên 

baûn maø baáy laâu nay mình tìm kieám khaép beân ngoaøi ôû muoân vaät. Caùi 

hieåu cuûa oâng baây giôø laø caùi hieåu cuûa ngöôøi uoáng nöôùc laïnh noùng töï 

bieát. OÂng caûm ñoäng quaù ñoãi ñeán toaùt moà hoâi, traøo nöôùc maét, roài cung 
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kính ñeán gaàn Toå chaép tay laøm leã, thöa: “Ngoaøi lôøi maät yù nhö treân coøn 

coù yù maät naøo nöõa khoâng?” Toå noùi: “Ñieàu toâi noùi vôùi oâng töùc chaúng phaûi 

laø maät. Neáu oâng töï soi trôû laïi seõ thaáy caùi maät laø ôû nôi oâng.” Ngaøi cuõng 

daïy raèng:  

  “Khoâng ngôø töï taùnh mình voán thanh tònh,  

    Voán khoâng sanh khoâng dieät,  

    Voán töï ñaày ñuû, voán khoâng dao ñoäng,  

    Voán sanh muoân phaùp.” 

Ngaøy noï, moät vò Taêng hoûi Luïc Toå Hueä Naêng: "YÙ chæ cuûa Hoaøng 

Mai, ai laø ngöôøi nhaän ñöôïc?" Hueä Naêng ñaùp: "Ngöôøi naøo hieåu phaùp 

Phaät thì ñöôïc yù chæ Hoaøng Mai." Vò Taêng laïi hoûi: "Hoøa Thöôïng coù ñöôïc 

khoâng?" Hueä Naêng ñaùp: "Khoâng." Vò Taêng hoûi: "Taïi sao vaäy?" Hueä 

Naêng ñaùp: "Vì toâi khoâng hieåu phaùp Phaät." Hueä Naêng laø vò Toå thöù saùu 

khai dieãn ñaïo Thieàn ôû Trung Hoa vaøo cuoái theá kyû thöù baûy vaø ñaàu theá 

kyû thöù taùm, vaø ai cuõng bieát Hueä Naêng hoïc Thieàn vôùi Hoaèng Nhaãn vaø 

nhaän taâm aán Thieàn taïi ñoù ñeå laøm toå thöù saùu. Coù thaät Hueä Naêng khoâng 

hieåu phaùp Phaät hay khoâng? Hay khoâng hieåu töùc laø hieåu. Trong tröôøng 

hôïp naøy, caâu hoûi haún nhieân khoâng phaûi laø moät caâu hoûi thöôøng, ñaët ra 

coát ñeå tìm thoâng tin veà söï kieän (moät giaûi ñaùp veà maët 'töôùng'), nhöng thaät 

söï nhaém ñeán moät ñoái töôïng khaùc xa hôn. Thaät vaäy, Thieàn lyù caàn phaûi 

coù nhöõng maâu thuaãn vaø choái boû nhö vaäy, vì Thieàn coù ñöôøng loái pheâ 

phaùn rieâng; ñöôøng loái aáy laø choái boû taát caû nhöõng gì thoùi thöôøng chuùng ta 

coù lyù do cho laø ñuùng, laø dó nhieân, laø thaät. Daãu beà ngoaøi ñieân ñaûo laø vaäy, 

beân trong vaãn moät nguyeân lyù nhö nhau quaùn xuyeán toaøn theå ñaïo Thieàn; 

heã naém ñöôïc ñaàu moái aáy laø moïi söï ñaûo loän caøn khoân trôû thaønh caùi thöïc 

ñôn giaûn nhaát. 

Trong Truyeàn Ñaêng Luïc, trôû veà sau moät chuyeán haønh höông taàm 

hoïc, moät vò Taêng ñeä töû veõ moät voøng troøn tröôùc maët Hueä Naêng, roài böôùc 

vaøo voøng troøn cuùi ñaàu chaøo Thaày. Hueä Naêng hoûi: 'OÂng coù mong bieán 

voøng troøn aáy thaønh Phaät hay khoâng?' Vò Taêng ñaùp: 'Ñeä töû khoâng bieát 

laøm sao veõ ñöôïc ñoâi maét.' 'Ta cuõng khoâng gioûi laøm ñieàu ñoù hôn oâng.' 

Hueä Naêng noùi. Ngöôøi ñeä töû khoâng traû lôøi." Nhöõng lôøi thuyeát giaûng cuûa 

Sö ñöôïc löu giöõ laïi trong Phaùp Baûo Ñaøn Kinh, taùc phaåm Phaät phaùp duy 

nhaát cuûa Trung Quoác ñöôïc toân xöng laø “Kinh.” Sö thò tòch naêm 713 sau 

Taây Lòch. Trong Phaùp Baûo Ñaøn Kinh, Luïc Toå keå laïi raèng sau khi ñöôïc 

truyeàn phaùp vaø nhaän y baùt töø Nguõ Toå, ngaøi ñaõ soáng nhöõng naêm aån daät 

trong röøng vôùi nhoùm thôï saên. Khi tôùi giôø aên, ngaøi noùi ‘nhöõng ngöôøi thôï 
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saên naáu thòt vôùi rau caûi. Neáu hoï baûo ngaøi aên thì ngaøi chæ löïa rau maø aên.’ 

Luïc Toå khoâng aên thòt khoâng phaûi vì Ngaøi chaáp chay chaáp khoâng chay, 

maø vì loøng töø bi voâ haïn cuûa ngaøi. 

 

II. Thieàn Ñoán Ngoä Theo Quan Ñieåm Cuûa Luïc Toå Hueä Naêng:  

Ñoán ngoä laø phaùp moân giuùp haønh giaû töùc thì giaùc ngoä. Phaùp moân naày 

thöôøng lieân heä ñeán toâng Hoa Nghieâm hay Thieàn toâng (ñoán giaùo khoâng 

duøng ngoân ngöõ vaên töï). Lyù thuyeát giaùc ngoä baát thaàn do Thieàn Nam 

Toâng chuû tröông, ngöôïc laïi vôùi Thieàn Baéc Toâng hay phaùi ñaïi giaùc tuaàn 

töï cuûa Tieåu Thöøa. Tröôøng phaùi naày do Luïc toå Hueä Naêng, toå thöù saùu cuûa 

doøng Thieàn trung Hoa chuû xöôùng. Ñoán ngoä daønh cho nhöõng baäc thöôïng 

caên thöôïng trí. Khi cuoái cuøng haønh giaû phaù vôõ ñöôïc böùc töôøng nhaän 

thöùc vaø hoát nhieân thaâm nhaäp ñöôïc vaøo yù nghóa cuûa thöïc taïi. Traïng thaùi 

buøng vôõ ñoät ngoät naøy ñöôïc goïi laø “Ngoä”. Ngoä laø moät kinh nghieäm tröïc 

giaùc thaâm saâu chöù khoâng phaûi laø cöùu caùnh cuûa töï thaân, nhöng noù chæ 

nhaèm giuùp haønh giaû tieáp tuïc coâng phu tu taäp. Sau khi ngoä, haønh giaû vaãn 

caàn phaûi tieáp tuïc laøm hieån loä Phaät taùnh cuûa baûn thaân. Maëc duø Thieàn 

toâng noùi veà “ñoán ngoä” nhöng hình nhö haønh giaû cuõng phaûi thaønh töïu 

nhöõng ñaïo quaû moät caùch töø töø. Hoát nhieân ñaây laø söï suïp ñoå cuûa böùc 

töôøng caûn trôû  cuoái cuøng ñeå haønh giaû kinh qua moät tueä giaùc môùi 

nguyeân. Thieàn phaùi ñöôïc truyeàn töø Toå Boà Ñeà Ñaït Ma. Theo Thieàn sö 

D.T. Suzuki trong Thieàn Luaän, Taäp I, söï phaân hoùa döôùi thôøi Nguõ Toå 

Hoaèng Nhaãn thaønh hai toâng phaùi cuûa Hueä Naêng vaø Thaàn Tuù giuùp cô 

duyeân cho Thieàn phaùt trieån thuaàn tuùy hôn baèng caùch töôùc boû nhöõng yeáu 

toá khoâng caàn thieát, hoaëc noùi ñuùng hôn, nhöõng yeáu toá khoâng tieâu hoùa 

ñöôïc. Roát cuøng phaùi Thieàn Ñoán ngoä cuûa Hueä Naêng toàn taïi vöôït qua 

Thaàn Tuù, chöùng toû Thieàn Ñoán Ngoä öùng hôïp moät caùch tuyeät haûo nhaát 

vôùi neáp taâm lyù vaø caûm nghó cuûa ngöôøi Trung Hoa. Thieàn ñoán ngoä coù 

boán ñaëc tính ñaëc thuø: Baát laäp vaên töï; giaùo ngoaïi bieät truyeàn; tröïc chæ 

nhaân taâm; kieán taùnh thaønh Phaät. “Ñoán Giaùo” theo quan ñieåm cuûa Luïc 

Toå Hueä Naêng trong Kinh Phaùp Baûo Ñaøn, Phaåm thöù Tö, Luïc Toå daïy: 

“Naøy thieän tri thöùc, ngöôøi tieåu caên nghe phaùp moân ñoán giaùo naày ví nhö 

laø coû caây, coäi goác cuûa noù voán nhoû, neáu bò möa to thì ñeàu ngaõ nghieâng 

khoâng theå naøo taêng tröôûng ñöôïc, ngöôøi tieåu caên laïi cuõng nhö vaäy, voán 

khoâng coù trí hueä Baùt Nhaõ cuøng vôùi ngöôøi ñaïi trí khoâng sai bieät, nhôn 

sao nghe phaùp hoï khoâng theå khai ngoä? Vì do taø kieán chöôùng naëng, coäi 

goác phieàn naõo saâu, ví nhö ñaùm maây lôùn che kín maët trôøi, neáu khoâng coù 
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gioù thoåi maïnh thì aùnh saùng maët trôøi khoâng hieän. Trí Baùt Nhaõ cuõng 

khoâng coù lôùn nhoû, vì taát caû chuùng sanh töï taâm meâ ngoä khoâng ñoàng, taâm 

theå beân ngoaøi thaáy coù tu haønh tìm Phaät, chöa ngoä ñöôïc töï taùnh töùc laø 

tieåu caên. Neáu khai ngoä ñoán giaùo khoâng theå tu ôû beân ngoaøi, chæ nôi taâm 

mình thöôøng khôûi chaùnh kieán, phieàn naõo traàn lao thöôøng khoâng bò 

nhieãm töùc laø thaáy taùnh. Naày thieän tri thöùc, ñôøi sau ngöôøi ñöôïc phaùp cuûa 

ta, ñem phaùp moân ñoán giaùo naày, ñoái vôùi haøng ngöôøi ñoàng kieán ñoàng 

haønh phaùt nguyeän thoï trì nhö laø thôø Phaät, coá gaéng tu thaân khoâng daùm lui 

suït thì quyeát ñònh vaøo quaû vò Thaùnh, nhöng phaûi truyeàn trao, töø tröôùc 

ñeán giôø, thaàm truyeàn trao phoù chôù khoâng ñöôïc daáu kín chaùnh phaùp. 

Neáu khoâng phaûi laø haøng ñoàng kieán ñoàng haønh, ôû trong phaùp moân khaùc 

thì khoâng ñöôïc truyeàn trao, e laøm toån haïi ngöôøi kia, cöùu caùnh voâ ích, sôï 

ngöôøi ngu khoâng hieåu, cheâ bai phaùp moân naày roài traêm kieáp ngaøn ñôøi 

ñoaïn chuûng taùnh Phaät.” 

 

Southern Zen School of Hui Neng 

After the Time of Great Master Hung-Jen 

 

I. An Overview of Great Master Hui Neng & the Southern Zen 

School After the Time of Great Master Hung-Jen: 

The Southern sect, or Bodhidharma school, divided into northern 

and southern, the northern under Shen-Hsiu, the southern under Hui-

Neng, around 700 A.D. The school of Zen derives from Hui-Neng, the 

sixth patriarch of Chinese Zen. The name “Nam Toâng” was used to 

distinguish with the Northern school founded by Shen-Hsiu. While the 

Northern school was still strongly influenced by traditional Indian 

Meditation of gradual enlightenment (enlightenment is reached 

gradually through slow progress) and placed great value on study and 

intellectual penetration of the scriptures of Buddhism, the Southern 

uprooted the Northern school’s beliefs, down played the value of study, 

and stressed the “Sudden enlightenment.” The Southern school 

flourished, survived until today, while the Northern school declined just 

right after Shen-Hsiu and died out together within a few generations. 

The Southern School is often referred to as “Patriarch Ch’an” because 

it claims descent from Hui Neng. It should be reminded that Hui-Neng 

was born in 638 A.D., one of the most distinguished of the Chinese 
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masters during the T’ang dynasty,  the sixth patriarch of Intuitional or 

meditation sect (Zen Buddhism) in China. We do have a lot of detailed 

documents on this Great Zen Master; however, there is some 

interesting information on him in The Records of the Transmission of 

the Lamp (Ch’uan-Teng-Lu), Volume V. Hui-Neng came from Hsin-

Chou in the southern parts of China. His father died when he was very 

young. It is said that he was very poor that he had to sell firewood to 

support his widowed mother; that he was illiterate; that he became 

enlightened in his youth upon hearing a passage from the Diamond 

sutra. One day, he came out of a house where he sold some fuel, he 

heard a man reciting a Buddhist Sutra. The words deeply touched his 

heart. Finding what sutra it was and where it was possible to get it, a 

longing came over him to study it with the master. Later,   he was 

selected to become the Sixth Patriarch through a verse someone wrote 

for him to respond to Shen-Hsiu demonstrating his profound insight. As 

leader of the Southern branch of Ch’an school, he taught the doctrine 

of Spontaneous Realization or Sudden Enlightenment, through 

meditation in which thought, objectively and all attachment are 

eliminated. The Sixth Patriarch Hui-Neng never passed on the 

patriarchy to his successor, so it lapsed. However, the outstanding 

masters of succeeding generations, both in China, Vietnam (especially 

Lin-Chi) and Japan, were highly respected for their high attainments.  

When he reached Wang-Mei, he came and bowed before the 

patriarch. The patriarch asked: Where do you come from?” Hui-Neng 

replied: “I am a farmer from Hsin-Chou from the southern part of 

China.” The patriarch asked: “What do you want here?” Hui-Neng 

replied: “I come here to wish to become a Buddha and nothing else.” 

The patriarch said: “So you are a southerner, but the southerners have 

no Buddha-nature; how could you expect to attain Buddhahood?” Hui-

Neng immediately responded: “There may be southerners and 

northerners, but as far as Buddha-nature goes, how could you make 

such a distinction in it?” This pleased the master very much. Hui-Neng 

was given an office as rice-pounder for the Sangha in the temple. More 

than eight months, it is said, he was employed in this menial labour, 

when the fifth patriarch wished to select his spiritual successor from 

among his many disciples. One day the patriarch made an 

announcement that any one who could prove his thorough 
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comprehension of the religion would be given the patriarchal robe and 

proclaimed as his ligitimate heir. At that time, Shen-Hsiu, who was the 

most learned of all the disciples and thoroughly versed in the lore of his 

religion, and who was therefore considered by his fellow monks to be 

the heir of the school, composed a stanza expressing his view, and 

posted it on the outside wall of the meditation hall, which read:  

  The body is like the bodhi tree, 

  The mind is like a mirror bright, 

  Take heed to keep it always clean, 

  And let no dust accumulate on it.  

All those who read these lines were greatly impressed and secretly 

cherished the idea that the author of this gatha would surely  be 

awarded the prize. But when they awoke the next morning they were 

surprised to see another gatha written alongside of it. The gatha read:   

  The Bodhi is not like the tree, 

  (Bodhi tree has been no tree) 

  The mirror bright is nowhere shinning, 

  (The shining mirror was actually none) 

  As there is nothing from the first, 

  (From the beginning, nothing has existed) 

  Where can the dust itself accumulate? 

  (How would anything be dusty?) 

The writer of these lines was an insignificant layman in the service 

of the monastery, who spent most of his time inpounding rice and 

splitting wood for the temple. He has such an unassuming air that 

nobody ever thought much of him, and therefore the entire community 

was now set astir to see this challenge made upon its recognized 

authority. But the fifth patriarch saw in this unpretentious monk a 

future leader of mankind, and decided to transfer to him the robe of his 

office. He had, however, some misgivings concerning the matter; for 

the majority of his disciples were not enlightened enough to see 

anything of deep religious intuition in the lines by the rice-pounder, 

Hui-Neng. If he were publicly awarded the honour they might do him 

harm. So the fifth patriarch gave a secret sign to Hui-Neng to come to 

his room at midnight, when the rest of the monks were still asleep. 

Then he gave him the robe as insignia of his authority and in 

acknowledgement of his unsurpassed spiritual attainment, and with the 
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assurance that the future of their faith would be brighter than ever. The 

patriarch then advised him that it would be wise for him to hide his own 

light under a bushel until the proper time arrived for the public 

appearance and active propaganda, and also that the robe which was 

handed down from Bodhi-Dharma as a sign of faith should no more be 

given up to Hui-Neng'’ successors, beause Zen was now fully 

recognized by the outside world in general and there was no more 

necessity to symbolize the faith by the transference of the robe. That 

night Hui-Neng left the monastery.  

Three days after Hui-Neng left Wang-Mei, the news of what had 

happened in secret became noised abroad throughout the monastery, 

and a group of indignant monks, headed by Hui-Ming, pursued Hui-

Neng, who, in accordance with his master’s instructions, was silently 

leaving the monastery. When he was overtaken by the pursuers while 

crossing a mountain-pass far from the monastery, he laid down his robe 

on a rock near by and said to Hui-Ming: “This robe symbolizes our 

patriarchal faith and is not to be carried away by force. Take this along 

with you if you desired to.” Hui-Ming tried to lift it, but it was as heavy 

as a mountain. He halted, hesitated, and trembled with fear. At last he 

said: "I come here to obtain the faith and not the robe. Oh my brother 

monk, please dispel my ignorance.” The sixth patriarch said: “If you 

came for the faith, stop all your hankerings. Do not think of good, do 

not think of evil, but see what at this moment your own original face 

even before you were born does look like.” After this, Hui-Ming at 

once perceived the fundamental truth of things, which for a long time 

he had sought in things without. He now understood everything, as if 

had taken a cupful of cold water and tasted it to his own satisfaction. 

Out of the immensity of his feeling he was literally bathed in tears and 

perspirations, and most reverently approaching the patriarch he bowed 

and asked: “Besides this hidden sense as is embodied in these 

significant words, is there anything which is secret?” The patriarch 

replied: “In what I have shown to you there is nothing hidden. If you 

reflect within yourself and recognize your own face, which was before 

the world, secrecy is in yourself.” He also said:  

       “It was beyond my doubt that: 

         The True Nature has originally been serene 

        The True Nature has never been born nor extinct. 
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        The True Nature has been self-fulfilled. 

           The True Nature has never been changed. 

        The True Nature has been giving rise  

        to all things in the world.”  

One day, a monk asked the Sixth Patriarch, "Who has attained the 

secrets of Huang-mei?" Hui-neng said, "One who understands 

Buddhism has attained to the secrets of Huang-mei." The monk asked, 

"Have you then attained them?" Hui-neng said, "No, I have not." The 

monk asked, "How is it that you have not?" Hui-neng said, "I do not 

understand Buddhism." Hui-neng was the Sixth Patriarch of the Zen 

sect in China, who flourished late in the seventh and early in the eighth 

centuries, and it was a well-known fact that Hui-neng studied Zen 

under Hung-jen and succeeded him in the orthodox line of transmission 

to be the sixth patriarch. Did he not really understand Buddhism? Or is 

it that not to understand is to understand? In this case, the question was 

therefore really not a plain regular one, seeking an information about 

facts. It had quite an ulterior object. As a matter of fact, the truth of Zen 

requires such contradictions and denials; for Zen has a standard of its 

own, which, to our common-sense minds, consists just in negating 

everything we properly hold true and real. In spite of these apparent 

confusions, the philosophy of Zen is guided by a thorough-going 

principle which, when once grasped, its topsy-turviness (perversion of 

the universe) becomes the plainest truth. 

In the Transmission of the Lamp, after returning from his study-

pilgrimage, a disciple drew a circle in front of the Master, Hui-neng, 

stood within it, and bowed. Hui-neng asked, 'Do you wish to make of it 

a Buddha or not?' The monk answered, 'I do not know how to fabricate 

the eyes.' Hui-neng remarked, 'I cannot do any better than you.' The 

disciple made no response." His words are preserved in a work called 

the Platform Sutra, the only sacred Chinese Buddhist writing which has 

been honoured with the title Ching or Sutra. He died in 713 A.D. In the 

Platform Sutra, the Chinese Patriarch Hui Neng relates that after 

inheriting the Dharma, robes, and bowl from the Fifth Patriarch, he 

spent years in seclusion with a group of hunters. At mealtimes, they 

cooked meat in the same pot with the vegetables. If he was asked to 

share, he would pick just only the vegetables out of the meat. He 
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would not eat meat, not because he was attached to vegetarianism, or 

non-vegetarianism, but because of his limitless compassion.  

 

II. “Sudden Teachings” According to the Sixth Patriarch’s 

Point of View:  

Sudden-enlightened Zen is a teaching which enables one to attain 

Enlightenment immediately. It is usually associated with the 

Avatamsaka and Zen schools. Sudden teaching expounds the abrupt 

realization of the ultimate truth without relying upon verbal 

explanations or progression through various stages of practice. The 

doctrine of “Sudden” Enlighenment (instantly to apprehend, or attain to 

Buddha-enlightenment) associated with the Southern school of Zen in 

China, in contrast with the Northern school of “Gradual” 

Enlightenment, or Hinayana or other methods of gradual attainment. 

This school was founded by the sixth patriarch Hui-Neng.  Immediate 

awakening or Immediate teaching or practice for awakening for the 

advanced. When one finally breaks down a mental barrier and 

suddenly penetrates into the meaning of reality, the resulting 

experience is called “Sudden enlightenment”. A deep intuitive 

experience such as “sudden enlightenment” is not a goal in itself, but 

rather is called to further practice. After a sudden enlightenment, one 

still needs to reveal one’s Buddha nature even more. Although Zen 

talks about “sudden enlightenment”, it seems like realizations are 

gained in a gradual manner. What is sudden is the collapsing of the last 

barrier in a series and the experience of new insight. Zen sect 

transmitted from Bodhidharma. According to Zen master D.T. Suzuki in 

the Essays in Zen Buddhism, Book I, the differentiation of two schools 

under the fifth patriarch, by Hui-Neng and Shen-Hsiu, helped the 

further progress of pure Zen by eliminating unessential or rather 

undigested elements. Eventually the school of Hui-Neng survived the 

other proves that his Zen was in perfect accord with Chinese 

psychology and modes of thinking. Sudden-enlightened Zen is 

distinguished by four characteristics: It is not established by words; it is 

a special transmission outside the teachings; it directly points to the 

human mind; and through it one sees one’s own nature and becomes a 

Buddha. In the Dharma Jewel Platform Sutra, Chapter Four, the Sixth 

Patriarch taught: “Good Knowing Advisors, when people of limited 
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faculties hear this Sudden Teaching, they are like the plants and trees 

with shallow roots which, washed away by the great rain, are unable to 

grow. But at the same time, the Prajna wisdom which people of limited 

faculties possess is fundamentally no different from the Prajna that 

men of great wisdom possess. Hearing this Dharma, why do they not 

become enlightened? It is because the obstacle of their deviant views 

is a formidable one and the root of their afflictions is deep. It is like 

when thick clouds cover the sun. If the wind does not blow, the sunlight 

will not be visible. ‘Prajna’ wisdom is itself neither great nor small. 

Living beings differ because their own minds are either confused or 

enlightened. Those of confused minds look outwardly to cultivate in 

search of the Buddha. Not having awakened to their self-nature yet, 

they have small roots. When you become enlightened to the Sudden 

Teaching, you do not grasp onto the cultivation of external things. 

When your own mind constantly gives rise to right views, afflictions 

and defilement can never stain you. That is what is meant by seeing 

your own nature. Good Knowing Advisors, those of future generations 

who obtain my Dharma, should take up this Sudden Teaching. The  

Dharma door including those of like views and like practice should vow 

to receive and uphold it as if serving the Buddhas. To the end of their 

lives they should not retreat, and they will certainly enter the holy 

position. In this way, it should be transmitted from generation to 

generation. It is silently transmitted. Do not hide away the orthodox 

Dharma and do not transmit it to those of different views and different 

practice, who believe in other teachings, since it may harm them and 

ultimately be of no benefit. I fear that deluded people may 

misunderstand and slander this Dharma-door and, therefore will cut off 

their own nature, which possesses the seed of Buddhahood for 

hundreds of ages and thousands of lifetimes.” 
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