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Lôøi Ñaàu Saùch 

 

Theo Phaät giaùo, coù naêm loaïi thieàn taäp. Thöù nhaát laø Phaøm Phu 

Thieàn, loaïi Thieàn daønh cho taát caû moïi ngöôøi, giuùp ta taäp trung vaø kieåm 

soaùt taâm, laø loaïi thieàn khoâng chöùa ñöïng noäi dung trieát lyù hay toân giaùo. 

Thieàn phaøm phu laø thöù thieàn thöïc haønh thuaàn tuùy vì tin raèng noù coù theå 

caûi thieän söùc khoûe tinh thaàn laãn theå xaùc. Tuy nhieân, duø thieàn phaøm phu 

coù ích lôïi raát nhieàu trong vieäc tu taäp hôn laø ñoïc voâ soá saùch ñaïo ñöùc 

trieát hoïc, vaãn khoâng theå giaûi quyeát ñöôïc vaán ñeà neàn taûng cuûa con 

ngöôøi vaø moái töông quan cuûa con ngöôøi vaø vuõ truï, vì noù khoâng theå phaù 

vôõ ñöôïc caùi meâ hoaëc cô baûn veà chính mình cuûa haïng ngöôøi thöôøng, laø 

mình roõ raøng khaùc vôùi vuõ truï. Thöù nhì laø Ngoaïi Ñaïo Thieàn, loaïi Thieàn 

theo con ñöôøng beân ngoaøi Phaät giaùo, thí duï nhö pheùp Yoga cuûa AÁn Ñoä, 

pheùp tónh toïa cuûa Khoång giaùo, hay pheùp tónh taâm thöïc haønh cuûa Ki Toâ 

giaùo, vaân vaân. Moät khía caïnh cuûa thieàn ngoaïi ñaïo laø noù thöôøng ñöôïc 

thöïc haønh ñeå luyeän caùc naêng löïc hoaëc kyõ naêng sieâu nhieân khaùc naøo ñoù 

ngoaøi taàm vôùi cuûa ngöôøi thöôøng, chaúng haïn nhö ñi chaân traàn treân 

nhöõng löôõi kieám beùn, hoaëc nhìn nhöõng con chim seõ khieán chuùng trôû 

neân teâ lieät. Moät khía caïnh khaùc cuûa thieàn ngoaïi ñaïo laø thöïc haønh ñeå 

ñöôïc taùi sanh vaøo caùc coõi trôøi. Taát caû nhöõng khía caïnh naày ñeàu khoâng 

phaûi laø muïc tieâu cuûa thieàn Phaät giaùo; muïc tieâu toái thöôïng cuûa ngöôøi tu 

thieàn Phaät giaùo laø giaûi thoaùt khoûi moïi khoå ñau phieàn naõo vaø thaønh 

Phaät. Thöù ba laø Tieåu Thöøa Thieàn, loaïi Thieàn nhaèm chæ daïy chuùng ta 

caùch ñöa töø traïng thaùi taâm naày ñeán traïng thaùi taâm khaùc, thí duï nhö töø 

meâ môø ñeán giaùc ngoä. Tuy nhieân, Thieàn Tieåu Thöøa chæ chuù troïng ñeán söï 

an taâm cuûa moät mình mình maø thoâi. Muïc ñích cuûa Thieàn Tieåu Thöøa laø 

ñaït ñöôïc moät trong töù Thaùnh quaû cuûa Tieåu Thöøa. Thöù tö laø Ñaïi Thöøa 

Thieàn, loaïi 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. Thieàn Ñaïi Thöøa nhaán maïnh veà hai loaïi 

khoâng: Ngaõ khoâng (Nhaân khoâng) vaø Phaùp khoâng. 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 
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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. Thöù naêm laø Toái Thöôïng Thöøa Thieàn, loaïi Thieàn 

ñænh cao cuøng toät cuûa thieàn trong Phaät giaùo. Thieàn Toái Thöôïng Thöøa 

nhaán maïnh veà söï khoâng tòch cuûa Töï Taùnh hay töï taùnh troáng khoâng vaø 

tónh laëng. 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. 

Traïng thaùi khoâng tòch cuûa töï taùnh cuõng laø traïng thaùi cuûa nieát baøn. 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.  

Trong taäp saùch naày chuùng ta haàu nhö chæ ñeà caäp nhieàu nhaát ñeán 

Thieàn Ñaïi Thöøa vaø Toái Thöôïng Thöøa. Ñaïi thöøa xuaát hieän vaøo khoaûng 

theá kyû thöù I tröôùc CN, noùi laø coã xe lôùn vì toâng chæ cuûa noù laø giuùp ñöôïc 

nhieàu ngöôøi cuøng giaûi thoaùt. Kyø thaät chuû ñích cuûa Ñaïi thöøa laø cöùu ñoä 

nhöùt thieát chuùng sanh. Moät trong nhöõng ñieåm toái quan troïng cuûa Phaät 

giaùo Ñaïi thöøa laø noù nhaán maïnh ñeán giaù trò cuûa ngöôøi taïi gia. Noù cho 

raèng nhöõng ngöôøi theá tuïc cuõng coù theå ñaït tôùi ñaïi giaùc vaø Nieát baøn neáu 

ngöôøi aáy chòu coá coâng tu haønh. Phaät giaùo Ñaïi Thöøa ñöa ra nhöõng giaùo 

lyù maïch laïc veà taùnh khoâng vaø chaân nhö, vaân vaân. Nhöõng nhaø Ñaïi Thöøa 

tin raèng chö phaùp ñeàu laø “khoâng”, theo yù nghóa moãi phaùp khoâng laø gì 

caû trong töï thaân cuûa chuùng, vaø töï thaân cuûa chuùng cuõng khoâng laø gì caû. 

Do vaäy, baát cöù phaùp naøo cuõng khoâng theå phaân bieät ñöôïc vôùi caùc phaùp 

khaùc. Keát quaû laø taát caû caùc phaùp ñeàu hoaøn toaøn khoâng thöïc vaø ñeàu 

gioáng nhö nhau. Taùnh khoâng noùi treân coù theå ñöôïc xem nhö laø chaân nhö, 

khi ngöôøi ta nhaän thöùc moãi söï vaät hoaøn toaøn ñuùng nhö chuùng thöïc laø, 

khoâng theâm bôùt ñieàu gì. Chæ coù moät chaân nhö duy nhaát, vaø theá giôùi ña 

daïng chæ ñöôïc döïng leân baèng trí töôûng töôïng cuûa chuùng ta maø thoâi. Neáu 

taát caû laø moät vaø nhö nhau thì caùi tuyeät ñoái cuõng seõ gioáng vôùi caùi töông 

ñoái, voâ vi cuõng nhö höõu vi, vaø nieát baøn cuõng gioáng nhö luaân hoài. Vì theá 
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nhöõng nhaø Ñaïi Thöøa ñi ñeán keát luaän: “Trí tueä chaân thaät phaûi vöôït leân 

treân taùnh nhò bieân cuûa caû chuû theå vaø khaùch theå, cuõng nhö söï xaùc ñònh 

vaø phuû ñònh.” 

Ñaïi Thöøa khoâng nhöõng laø moät trieát lyù vaø taâm lyù phaùt trieån cao ñoä vaø thaâm 

saâu, maø noù cuõng laø moät coã xe naêng ñoäng ñeå ñaït thaønh Phaät quaû. Giaùo phaùp tu 

taäp caên baûn cuûa Ñaïi Thöøa laø vieäc tu taäp Luïc Ñoä Ba La Maät, trong ñoù trí tueä 

vieân maõn laø caùi ñænh cao nhaát, vì söï hieåu bieát tröïc tieáp saâu saéc veà taùnh khoâng 

seõ bieán ñoåi vieäc thöïc haønh boá thí, trì giôùi, nhaãn nhuïc, tinh taán vaø thieàn ñònh 

thaønh vieân maõn. Vai troø cuûa trí tueä vieân maõn thaät laø ñoäc ñaùo trong saùu ñöùc 

haïnh vieân maõn, vì döôùi aùnh saùng cuûa trí tueä vieân maõn, chuùng ta thaáy roõ taùnh 

khoâng cuûa chuû theå, khaùch theå cuõng nhö haønh ñoäng cuûa naêm ñöùc haïnh kia. Thí 

duï nhö trong vieäc boá thí, chính trí tueä vieân maõn khieán cho chuùng ta 

hieåu ñöôïc tính khoâng cuûa chuû theå hay ngöôøi cho, tính khoâng cuûa khaùch 

theå hay ngöôøi nhaän, vaø tính khoâng cuûa taëng vaät. Töông töï, trong ñöùc 

haïnh vieân maõn cuûa trì giôùi, nhaãn nhuïc, tinh taán, vaø thieàn ñònh, chính laø 

do söï hieåu bieát trí tueä vieân maõn maø chuùng ta coù theå hieåu ñöôïc söï thanh 

tònh hay tính khoâng cuûa chuû theå, khaùch theå, vaø haønh ñoäng hieän dieän  

trong töøng phaïm vi haønh ñoäng. Haønh trì saùu ñöùc haïnh vieân maõn ñöa 

ñeán vieäc thuû ñaéc coâng ñöùc vaø kieán thöùc. Ñöùc haïnh boá thí, trì giôùi, vaø 

nhaãn nhuïc vieân maõn seõ daãn ñeán söï tích luõy coâng ñöùc; trong khi thieàn 

ñònh vaø trí tueä vieân maõn laïi daãn ñeán söï tích luõy kieán thöùc caàn thieát cho 

vieäc tu taäp; ñöùc haïnh tinh taán caàn thieát cho caû coâng ñöùc vaø kieán thöùc. 

Caû hai thöù coâng ñöùc vaø kieán thöùc ñeàu toái caàn thieát cho vieäc tu taäp ñeå 

ñaït thaønh Phaät quaû. Ngoaøi ra, boán taâm voâ löôïng hay boán ñöùc haïnh phaùt 

sinh ra caùc ñöùc haïnh cöùu ñoä vò tha. Chuùng laø nhöõng ñaïi nguyeän cuûa 

nhöõng baäc giaùc ngoä muoán giaûi thoaùt chuùng sanh. Nhöõng baäc giaùc ngoä 

naày duøng ñuû moïi phöông tieän thieän xaûo ñeå ñoä mình ñoä ngöôøi. 

Kyø thaät, Thieàn Ñaïi Thöøa vaø Thieàn Toái Thöôïng Thöøa 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. Theo 

Thieàn Sö Khueâ Phong Toâng Maät (780-841) trong Truyeàn Ñaêng Luïc, 

quyeån XIII, ngöôøi tu thieàn ngoä ngaõ phaùp ñeàu khoâng, nhöõng haønh giaû 

naày ñang tu theo Thieàn Ñaïi Thöøa. Thieàn Sö Khueâ Phong Toâng Maät 

thöôøng baûo chuùng ñeä töû: Haønh giaû tu Thieàn y theo Phaät töùc laø tu taäp 

Thieàn Toái Thöôïng Thöøa. Ngöôøi ñoán ngoä xöa nay luoân coù töï taùnh thanh 
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tònh bôûi vì töï taùnh thöôøng thanh tònh trong baûn theå cuûa noù. Töï taùnh 

thanh tònh, khoâng sanh dieät, töï ñaày ñuû, khoâng dao ñoäng, vaø thöôøng sanh 

muoân phaùp. Noùi caùch khaùc, traïng thaùi khoâng tòch cuûa töï taùnh cuõng laø 

traïng thaùi khoâng coøn bò quaáy roái, laø traïng thaùi cuûa Nieát Baøn. Theo 

Truyeàn Ñaêng Luïc, quyeån V, moät hoâm Luïc Toå baûo chuùng: “Toâi coù moät 

vaät khoâng ñaàu, khoâng ñuoâi, khoâng danh, khoâng töï, khoâng löng, khoâng 

maët, caùc ngöôøi laïi bieát chaêng?” Thaàn Hoäi böôùc ra noùi raèng: “AÁy laø boån 

nguyeân cuûa chö Phaät, laø Phaät taùnh cuûa Thaàn Hoäi.” Cuõng theo Truyeàn 

Ñaêng Luïc, quyeån V, vaø boä Hieån Toâng Kyù, moät hoâm coù moät vò Taêng 

ñeán hoûi Thieàn sö Thaàn Hoäi: Theá naøo laø Ñaïi Thöøa vaø theá naøo laø Toái 

Thöôïng Thöøa? Thieàn sö Thaàn Hoäi ñaùp: Ñaïi Thöøa laø Boà Taùt vaø Toái 

Thöôïng Thöøa laø Phaät. Moät vò Boà Taùt thöïc haønh haïnh Boá Thí Ba La 

Maät, chæ thaáy coù ba thöù khoâng: khoâng thaáy ngöôøi boá thí, khoâng thaáy vaät 

thí, vaø cuõng khoâng thaáy ngöôøi ñöôïc boá thí. Trong khi haønh giaû tu taäp 

Thieàn Toái Thöôïng Thöøa chæ thaáy Töï Taùnh voán Khoâng Tòch. Quyeån 

saùch nhoû coù töïa ñeà “Sô Löôïc Veà Thieàn Ñaïi Thöøa Vaø Toái Thöôïng 

Thöøa” naøy khoâng phaûi laø moät nghieân cöùu thaâm saâu veà Thieàn trong 

Phaät giaùo, maø noù chæ ñôn thuaàn trình baøy nhöõng lôøi daïy coát loõi cuûa ñöùc 

Phaät, moät baäc giaùc ngoä vó ñaïi trong lòch söû nhaân loaïi, veà Thieàn Ñaïi 

Thöøa vaø Toái Thöôïng Thöøa. Nhöõng giaùo phaùp cuûa Ngaøi ñaõ môû ra moät 

kyû nguyeân môùi: khôûi ñieåm cuûa moät ñôøi soáng bôùt khoå theâm vui cho toaøn 

theå theá giôùi. Phaät töû chaân thuaàn neân luoân nhôù raèng neáu chuùng ta chòu tu 

y nhö caùch maø ñöùc Phaät ñaõ truyeàn laïi, chöa noùi ñeán chuyeän giaûi thoaùt 

roát raùo, cuoäc soáng haèng ngaøy cuûa chuùng ta seõ trôû neân tænh thöùc, yeân 

bình vaø haïnh phuùc hôn nhieàu laém. Ñöùc Nhö Lai ñaõ giaûi thích roõ veà con 

ñöôøng thieàn ñònh thanh tònh thaân taâm vaø dieät tröø ñau khoå vaø treân con 

ñöôøng ñoù Ngaøi ñaõ tieán tôùi quaû vò Phaät. Ñöôøng tu taäp coøn ñoøi hoûi nhieàu 

coá gaéng vaø hieåu bieát lieân tuïc. Chính vì theá maø maëc duø hieän taïi ñaõ coù 

quaù nhieàu saùch vieát veà Phaät giaùo, toâi cuõng maïo muoäi bieân soaïn taäp 

saùch “Sô Löôïc Veà Thieàn Ñaïi Thöøa Vaø Toái Thöôïng Thöøa” song ngöõ 

Vieät Anh nhaèm giôùi thieäu giaùo lyù nhaø Phaät cho Phaät töû ôû moïi trình ñoä, 

ñaëc bieät laø nhöõng ngöôøi sô cô. Nhöõng mong söï ñoùng goùp nhoi naày seõ 

mang laïi lôïi laïc cho nhöõng muoán hieåu bieát theâm veà Thieàn trong Phaät 

giaùo nhaèm daãn ñeán cuoäc soáng an bình, tænh thöùc vaø haïnh phuùc.  

Caån ñeà 

Anaheim, California, ngaøy 3 thaùng 8  naêm 2023 

Thieän Phuùc 
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Preface 

 

In Buddhist cultivation of meditation, there are five varieties of 

meditation. First, Ordinary Zen for anybody and everybody, which help 

people learn to concentrate and control their mind, being free from any 

philosophic or religious content. Ordinary is a pure Zen practice, in the 

belief that it can improve both physical and mental health. However, 

the fact remains that ordinary Zen, although far more beneficial for the 

cultivation of the mind than the reading of countless books on ethics 

and philosophy, is unable to resolve the fundamental problem of man 

and his relation to the universe, because it cannot pierce the ordinary 

man’s basic delusion of himself as distinctly other than the universe. 

Second, an outside way of meditation or Outsider Zen, i.e. Indian 

(Hindu) Yoga, the quiet sitting of Confucianism, contemplation 

practices in Christianity, etc. One aspect of the outsider Zen is that it is 

often practiced in order to cultivate various supranormal powers or 

skills, or to master certain arts beyond the reach of ordinary man, i.e 

walking barefooted on sharp sword blades or staring at sparrows so that 

they become paralized. Another aspect of the outsider Zen is that it is 

practiced to obtain rebirth in various heavens. These aspects of the 

outsider Zen are not the objects of Zen Buddhism; the ultimate goal of 

Buddhist meditators is to get rid of sufferings and afflictions and to 

become a Buddha. Third, Hinayana Zen or Zen of Small Vehicle. This 

is the vehicle or teaching that is to take you from one state of mind to 

another state of mind, i.e. from delusion to enlightenment. However, 

Zen of the Smal Vehicle looks only into one’s own peace of mind.  The 

purpose of Zen of Small Vehicle is to attain one of the four degrees of 

saintliness of Hinayana. Fourth, Mahayana Zen or 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. The 

Mahayana Zen emphasizes on two kinds of void: the non-reality of the 

atman, the soul, the person; and the non-reality of things. 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 actualization of your 

true-nature. The object of the Mahayana Zen is Awakening, it is easy 
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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 we experience awakening, the 

more we perceive the need for practice. Fifth, Zen of the highest 

vehicle. This is the culmination and crown of Buddhist Zen. The Zen of 

the Highest Vehicle emphasizes on the emptiness and calmness or 

tranquility. 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. The 

Emptiness and calmness of Self-nature also means the immaterial, a 

condition beyond disturbance, the condition of nirvana. 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.   

In this book, we only mention on the Zen of the Great Vehicle and 

the Zen of the Highest Vehicle most of the time. The Mahayana arose 

in the first century BC. It is called Great Vehicle because its objective 

is the salvation of all beings. It opens the way of liberation to a great 

number of people and indeed, expresses the intentionto liberate all 

beings. One of the most critical in Mahayana is that it stresses the 

value on laypersons. It emphasizes that laypersons can also attain 

nirvana if they strive to free themselves from worldly bondages. 

Mahayana Buddhism introduced some coherent doctrines dealing with 

emptiness and Suchness, and so on. Mahayanists believe that all 

dharmas are empty in the sense that each one is nothing in and by 

itself. Any dharma is therefore indistinguishable from any other 

dharma. In consequence all dharmas are ultimately non-existent and 

the same. The above mentioned emptiness can be called “Suchness”, 

when one takes each thing “such as it is”, without adding to or 
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subtracting any thing from it. There can be only one Suchness and the 

multiple world is only a construction of our imagination. If all is one 

and the same, then also the Absolute will be identical with the 

Relative, the Unconditioned with the Conditioned, Nirvana with 

Samsara. So, the Mahayanists conclude that true knowledge must rise 

above the duality of either subject and object, or affirmation and 

negation.  

The Mahayana is not only a highly developed and profound 

philosophy and psychology, it is also an accessible, dynamic vehicle for 

achievement of Buddhahood. The basic practice doctrine of Mahayana 

Buddhism is the cultivation of the six paramitas; among them, the 

perfection of wisdom is the crown of the six perfections, for it is the 

penetrative, direct understanding of emptiness will transform the 

practices of generosity, morality, patience, energy, and meditation into 

perfections.  The role of the perfection of wisdom is unique among the 

six perfections, for it is in the light of the perfection of wisdom that we 

see the emptiness of the subject, object, as well as action of the other 

five perfections. For example, in the perfection of generosity, it is the 

perfection of wisdom that causes us to understand the emptiness of the 

subject of the action of giving or the giver, the emptiness of the object 

of giving or the recipient, and the emptiness of the gift.  Similarly, in 

the perfections of morality, patience, energy, and meditation, it is 

through understanding the perfection of wisdom that one understands 

the purity or emptiness of the subject, object, and action present in 

every sphere of action. The practice of the six paramitas results in the 

accomplishment of the two accumulations of merit and knowledge. The 

perfection of generosity, morality, and patience result in the 

accumulation of merit; while those of meditation and wisdom result in 

the accumulationof knowledge; the perfection of energy is necessary in 

both accumulations of merit and knowledge. These two accumulations 

is very necessary for the cultivation and achievement of the 

Buddhahood. Besides, four infinite minds or four perfections of virtues 

may also be termed stereological or altruistic perfections.  They are 

great vows of the enlightened ones with intention to free all sentient 

beings. These Enlightened Beings use all kinds of skillful means to 

save themselves as well as to save others.  
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As a matter of fact, 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 is it!” You will 

unmistakably realize this True-nature. Therefore you need not self-

consciously strive for enlightenment. According to Zen Master Kuei-

Feng Tsung-Mi in the Records of the Transmission of the Lamp 

(Ch’uan-Teng-Lu), Volume XIII, Zen practitioners who enlighten on 

both the emptiness of the self and things, these practitioner have been 

practicing on the Mahayana Zen. Zen Master Kuei-Feng Tsung-Mi 

usually told his disciples: Zen practitioners who practice exactly the 

way the Buddha did, they are practicing the Zen of the Highest 

Vehicle. Practitioners with Sudden Enlightenment formerly and today 

always have a Self-existent pure mind because the nature of the 

original nature is always pure in its original essence. The self-nature is 

originally pure in itself, neither produced nor destroyed, originally 

complete in itself, originally without movement, and can produce the 

ten thousand dharmas. In other words, the Emptiness and calmness of 

Self-nature also means the immaterial, a condition beyond disturbance, 

the condition of Nirvana. According to the Records of the Transmission 

of the Lamp (Ch’uan-Teng-Lu), Volume V, one day the Sixth Patriarch 

addressed the assembly as follows: “I have a thing. It has no head or 

tail, no name or label, no back or front. Do you all know what it is?” 

Shen-Hui stepped forward and said, “It is the root source of all 

Buddhas, Shen-Hui’s Buddha nature!” Also according to the Records of 

the Transmission of the Lamp (Ch’uan-Teng-Lu), Volume V, and the 

Hsien-Tsung Chi, one day, a monk came and asked Zen Master Shen-

Hui: What is the Great Vehicle and what is the Highest Vehicle? Zen 

Master Shen-Hui replied: The Great Vehicle is the Bodhisattva and the 

Highest Vehicle is the Buddha. A Bodhisattva who practices Dana 

Paramita only see three kinds of emptiness: Emptiness of the giver, 

emptiness on the thing that is given, and emptiness on the receiver. 

Meanwhile, a practitioner who practices Zen of the Highest Vehicle 

only sees the Emptiness of Self-nature. This little book titled 

“Summaries of the Mahayana Zen & the Zen of the Highest Vehicle” 

is not a profound study of meditation in Buddhism, but a book that 
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simply presents the core teachings of from the Buddha, the Great 

Enlightened in human history, on the Mahayana Zen and the Zen of the 

Highest Vehicle. These teachings did open a new era: A starting point 

of a life with less suffering but more happiness for the whole world. 

This little book titled “Summaries of the Mahayana Zen & the Zen of 

the Highest Vehicle” is not a profound study of meditation in 

Buddhism, but a book that simply presents the core teachings of from 

the Buddha, the Great Enlightened in human history, on the Mahayana 

Zen and the Zen of the Highest Vehicle. These teachings did open a 

new era: A starting point of a life with less suffering but more 

happiness for the whole world. Devout Buddhists should always 

remember that if cultivate exactly the way the Buddha did relay to us, 

not talking about the final emapacipation, our present life would surely 

be much more mindful, peaceful and happy. The Buddha already 

explained clearly about the path of meditation to purify the body & 

mind and to reduce sufferings in life and He advanced to the 

Buddhahood on that path. The path of cultivation still demands 

continuous efforts with right understanding and practice. Presently 

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

this booklet titled “Summaries of the Mahayana Zen & the Zen of the 

Highest Vehicle” in Vietnamese and English to introduce basic things 

in Buddhism to all Vietnamese Buddhist followers, especially Buddhist 

beginners, hoping this little contribution will help Buddhists in different 

levels to understand on how to achieve and lead a life of peace, 

mindfulness and happiness. 

 

Respectfully, 

Anaheim, California, August 3, 2023 

Thieän Phuùc  
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Chöông Moät 

Chapter One 

 

Ñöùc Phaät & Söï Khai Sinh Cuûa Thieàn  

 

I. Ñöùc Phaät Lòch Söû Thích Ca Maâu Ni: 

Ñöùc Phaät Lòch Söû laø ñaáng ñaõ hoaøn toaøn ñaït tôùi Chaùnh ñaúng Chaùnh 

giaùc. Vì thieáu thoâng tin vaø söï kieän cuï theå chính xaùc neân baây giôø chuùng 

ta khoâng coù nieân ñaïi chính xaùc lieân quan ñeán cuoäc ñôøi cuûa Ñöùc Phaät. 

Ngöôøi AÁn Ñoä, nhaát laø nhöõng ngöôøi daân ôû vuøng Baéc AÁn, thì cho raèng 

Ñöùc Phaät nhaäp dieät khoaûng 100 naêm tröôùc thôøi vua A Duïc. Tuy nhieân, 

caùc hoïc giaû caän ñaïi ñeàu ñoàng yù raèng Ngaøi ñaõ ñöôïc ñaûn sanh vaøo 

khoaûng haäu baùn theá kyû thöù baûy tröôùc Taây lòch vaø nhaäp dieät 80 naêm sau 

ñoù. Phaät laø Ñaáng Chaùnh Bieán Tri, ñaûn sanh vaøo naêm 623 tröôùc Taây 

lòch, taïi mieàn baéc AÁn Ñoä, baây giôø laø xöù Neùpal, moät nöôùc naèm ven söôøn 

daõy Hy Maõ Laïp Sôn, trong vöôøn Laâm Tyø Ni trong thaønh Ca Tyø la Veä, 

vaøo moät ngaøy traêng troøn thaùng tö. Caùch ñaây gaàn 26 theá kyû doøng hoï 

Thích Ca laø moät boä toäc kieâu huøng cuûa doøng Saùt Ñeá Lôïi trong vuøng ñoài 

nuùi Hy Maõ Laïp Sôn. Teân hoaøng toäc cuûa Ngaøi laø Siddhartha, vaø hoï cuûa 

Ngaøi laø Gautama, thuoäc gia ñình danh tieáng Okkaka cuûa thò toäc Thaùi 

Döông. Doøng hoï naày coù moät ñöùc vua hieàn ñöùc laø vua Tònh Phaïn, döïng 

kinh ñoâ ôû Ca Tyø La Veä, vò chaùnh cung cuûa ñöùc vua naày laø hoaøng haäu 

Ma Gia. Khi saép laâm boàn, theo phong tuïc thôøi aáy, hoaøng haäu xin pheùp 

ñöùc vua trôû veà nhaø song thaân mình ôû moät kinh thaønh khaùc, ñoù laø 

Devadaha ñeå sanh nôû. Giöõa ñöôøng hoaøng haäu muoán nghæ ngôi trong 

vöôøng Laâm Tyø Ni, moät khu vöôøn toûa ngaùt höông hoa, trong luùc ong 

böôùm bay löôïn vaø chim muoâng ñuû saéc maøu ca hoùt nhö theå vaïn vaät ñeàu 

saún saøng chaøo ñoùn hoaøng haäu. Vöøa luùc baø ñöùng döôùi moät taøng caây sala 

ñaày hoa vaø vin laáy moät caønh ñaày hoa, baø lieàn haï sanh moät hoaøng töû, laø 

ngöôøi sau naày trôû thaønh Ñöùc Phaät Coà Ñaøm. Ñoù laø ngaøy raèm thaùng tö 

naêm 623 tröôùc Taây lòch. Vaøo ngaøy leã ñaët teân, nhieàu vò Baø La Moân 

thoâng thaùi ñöôïc môøi ñeán hoaøng cung. Moät aån só teân A Tö Ñaø taâu vôùi 

vua Tònh Phaïn raèng seõ coù hai con ñöôøng môû ra cho thaùi töû: moät laø thaùi 

töû seõ trôû thaønh vò Chuyeån Luaân Thaùnh Vöông, hoaëc thaùi töû seõ xuaát theá 

gian ñeå trôû thaønh moät Baäc Ñaïi Giaùc. A Tö Ñaø ñaët teân thaùi töû laø Só Ñaït 

Ña, nghóa laø “ngöôøi ñaït ñöôïc öôùc nguyeän.” Thoaït tieân ñöùc vua haøi loøng 
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khi nghe ñieàu naày, nhöng veà sau ngaøi lo ngaïi veà lôøi tieân ñoaùn raèng thaùi 

töû seõ xuaát theá vaø trôû thaønh moät vò aån só khoâng nhaø. Tuy nhieân hoan laïc 

lieàn theo bôûi saàu bi, chæ baûy ngaøy sau khi hoaøng töû chaøo ñôøi, hoaøng haäu 

Ma Gia ñoät ngoät töø traàn. Thöù phi Ba Xaø Ba Ñeà, cuõng laø em gaùi cuûa 

hoaøng haäu, ñaõ trôû thaønh ngöôøi döôõng maãu taän tuïy nuoâi naáng thöông 

yeâu hoaøng töû. Duø soáng trong nhung luïa, nhöng taùnh tình cuûa thaùi töû thaät 

nhaân töø. Thaùi töû ñöôïc giaùo duïc hoaøn haûo caû kinh Veä Ñaø laãn voõ ngheä. 

Moät ñieàu kyø dieäu ñaõ xaõy ra trong dòp leã Haï Ñieàn vaøo thôøi thô aáu cuûa 

Ñöùc Phaät. Ñoù laø kinh nghieäm taâm linh ñaàu ñôøi maø sau naày trong quaù 

trình tìm caàu chaân lyù noù chính laø ñaàu moái ñöa ngaøi ñeán giaùc ngoä. Moät 

laàn nhaân ngaøy leã Haï Ñieàn, nhaø vua daãn thaùi töû ra ñoàng vaø ñaët thaùi töû 

ngoài döôùi goác caây ñaøo cho caùc baø nhuõ maãu chaêm soùc. Bôûi vì chính nhaø 

vua phaûi tham gia vaøo leã caøy caáy, neân khi thaùi töû thaáy phuï vöông ñang 

laùi chieác caøy baèng vaøng cuøng vôùi quaàn thaàn. Beân caïnh ñoù thaùi töû cuõng 

thaáy nhöõng con boø ñang keùo leâ nhöõng chieác aùch naëng neà vaø caùc baùc 

noâng phu ñang nheã nhaïi moà hoâi vôùi coâng vieäc ñoàng aùng. Trong khi caùc 

nhuõ maãu chaïy ra ngoaøi nhaäp vaøo ñaùm hoäi, chæ coøn laïi moät mình thaùi töû 

trong caûnh yeân laëng. Maëc duø tuoåi treû nhöng trí khoân cuûa ngaøi ñaõ khoân 

ngoan. Thaùi töû suy tö raát saâu saéc veà caûnh töôïng treân ñeán ñoä queân heát 

vaïn vaät xung quanh vaø ngaøi ñaõ phaùt trieån moät traïng thaùi thieàn ñònh 

tröôùc söï kinh ngaïc cuûa caùc nhuõ maãu vaø phuï vöông. Nhaø vua raát töï haøo 

veà thaùi töû, song luùc naøo ngaøi cuõng nhôù ñeán lôøi tieân ñoaùn cuûa aån só A Tö 

Ñaø. Ngaøi vaây bao quanh thaùi töû baèng taát caû laïc thuù vaø ñaùm baïn treû 

cuøng vui chôi, raát caån thaän traùnh cho thaùi töû khoâng bieát gì veà söï ñau 

khoå, buoàn raàu vaø cheát choùc. Khi thaùi töû ñöôïc 16 tuoåi vua Tònh Phaïn saép 

xeáp vieäc hoân nhaân cho ngaøi vôùi coâng chuùa con vua Thieän Giaùc laø naøng 

Da Du Ñaø La. Tröôùc khi xuaát gia, Ngaøi coù moät con trai laø La Haàu La. 

Maêc duø soáng ñôøi nhung luïa, danh voïng, tieàn taøi, cung ñieän nguy nga, 

vôï ñeïp con ngoan, ngaøi vaãn caûm thaáy tuø tuùng nhö caûnh chim loàng caù 

chaäu. Moät hoâm nhaân ñi daïo ngoaøi boán cöûa thaønh, Thaùi töû tröïc tieáp thaáy 

nhieàu caûnh khoå ñau cuûa nhaân loaïi, moät oâng giaø toùc baïc, raêng ruïng, maét 

môø, tai ñieác, löng coøng, nöông gaäy maø leâ böôùc xin aên; moät ngöôøi beänh 

naèm beân leà reân xieát ñau ñôùn khoâng cuøng; moät xaùc cheát sình chöông, 

ruoài bu nhaëng baùm troâng raát gheâ tôûm; moät vò tu khoå haïnh vôùi veû traàm 

tö maëc töôûng. Nhöõng caûnh töôïng naày laøm cho Thaùi töû nhaän chaân ra ñôøi 

laø khoå. Caûnh vò tu haønh khoå haïnh vôùi veû thanh tònh cho Thaùi töû moät 

daáu chæ ñaàu tieân treân böôùc ñöôøng tìm caàu chaân lyù laø phaûi xuaát gia. Khi 
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trôû veà cung, Thaùi töû xin pheùp vua cha cho Ngaøi xuaát gia laøm Taêng só 

nhöng bò vua cha töø choái. Duø vaäy, Thaùi töû vaãn quyeát chí tìm con ñöôøng 

tu haønh ñeå ñaït ñöôïc chaân lyù giaûi thoaùt cho mình vaø chuùng sanh. Quyeát 

ñònh voâ tieàn khoaùng haäu aáy laøm cho Thaùi töû Só Ñaït Ña sau naày trôû 

thaønh vò giaùo chuû khai saùng ra Ñaïo Phaät. Naêm 29 tuoåi, moät ñeâm Ngaøi 

döùt boû ñôøi soáng vöông giaû, cuøng teân haàu caän laø Xa Naëc thaéng yeân 

cöông cuøng troán ra khoûi cung, ñi vaøo röøng xaâu, 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. Ngaøy thaønh ñaïo cuûa 

Ngaøi tính theo aâm lòch laø ngaøy moàng taùm thaùng 12 trong luùc Sao Mai 

baét ñaàu loù daïng. Ñöùc Phaät noùi: “Ta khoâng phaûi laø vò Phaät ñaàu tieân ôû 

theá gian naày, vaø cuõng khoâng phaûi laø vò Phaät cuoái cuøng. Khi thôøi ñieåm 

ñeán seõ coù moät vò Phaät giaùc ngoä ra ñôøi, Ngaøi seõ soi saùng chaân lyù nhö ta 

ñaõ töøng noùi vôùi chuùng sanh.” Hai thaùng sau khi thaønh ñaïo, Ñöùc Phaät 

giaûng baøi phaùp ñaàu tieân laø baøi Chuyeån Phaùp Luaân cho naêm vò ñaõ töøng 

tu khoå haïnh vôùi Ngaøi taïi Vöôøn Nai thuoäc thaønh Ba La Naïi. Trong baøi 

naày, Ñöùc Phaät daïy: “Traùnh hai cöïc ñoan tham ñaém duïc laïc vaø khoå 

haïnh eùp xaùc, Nhö Lai ñaõ chöùng ngoä Trung Ñaïo, con ñöôøng ñöa ñeán an 
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tònh, thaéng trí, giaùc ngoä vaø Nieát Baøn. Ñaây chính laø Baùt Thaùnh Ñaïo goàm 

chaùnh kieán, chaùnh tö duy, chaùnh ngöõ, chaùnh nghieäp, chaùnh maïng, 

chaùnh tinh taán, chaùnh nieäm vaø chaùnh ñònh.” Keá ñoù Ngaøi giaûng Töù Dieäu 

Ñeá hay Boán Söï Thaät Cao Thöôïng: “Khoå, nguyeân nhaân cuûa Khoå, söï 

dieät khoå vaø con ñöôøng ñöa ñeán söï dieät khoå.” Lieàn sau ñoù, toân giaû Kieàu 

Traàn Nhö chöùng quaû Döï Löu vaø boán vò coøn laïi xin ñöôïc Ñöùc Phaät nhaän 

vaøo hoäi chuùng cuûa Ngaøi. Sau ñoù Ñöùc Phaät giaûng cho Yasa, moät coâng töû 

vuøng Ba La Naïi vaø 54 ngöôøi baïn khaùc cuûa Yasa, taát caû nhöõng vò naày 

ñeàu trôû thaønh caùc baäc A La haùn. Vôùi saùu möôi ñeä töû ñaàu tieân, Ñöùc Phaät 

ñaõ thieát laäp Giaùo Hoäi vaø Ngaøi ñaõ daïy caùc ñeä töû: “Ta ñaõ thoaùt ly taát caû 

caùc kieát söû cuûa coõi Trôøi ngöôøi, chö vò cuõng ñöôïc thoaùt ly. Haõy ra ñi, 

naøy caùc Tyø Kheo, vì lôïi ích cho moïi ngöôøi, vì haïnh phuùc cho moïi 

ngöôøi, vì loøng bi maãn theá gian, vì lôïi ích, an laïc vaø haïnh phuùc cuûa chö 

Thieân vaø loaøi ngöôøi. Haõy thuyeát phaùp hoaøn thieän ôû phaàn ñaàu, hoaøn 

thieän ôû phaàn giöõa, hoaøn thieän ôû phaàn cuoái, hoaøn haûo caû veà yù nghóa laãn 

ngoân töø. Haõy tuyeân boá ñôøi soáng phaïm haïnh hoaøn toaøn ñaày ñuû vaø thanh 

tònh.” Cuøng vôùi nhöõng lôøi naày, Ñöùc Phaät ñaõ truyeàn caùc ñeä töû cuûa Ngaøi 

ñi vaøo theá gian. Chính Ngaøi cuõng ñi veà höôùng Öu Laâu Taàn Loa 

(Uruvela). Nôi ñaây Ngaøi ñaõ nhaän 30 thanh nieân quyù toäc vaøo Taêng 

Ñoaøn vaø giaùo hoùa ba anh em toân giaø Ca Dieáp, chaúng bao laâu sau nhôø 

baøi thuyeát giaûng veà löûa thieâu ñoát, caùc vò naày ñeàu chöùng quaû A La Haùn. 

Sau ñoù Ñöùc Phaät ñi ñeán thaønh Vöông Xaù (Rajagaha), thuû ñoâ nöôùc Ma 

Kieät Ñaø (Magadha) ñeå vieáng thaêm vua Taàn Baø Sa La (Bimbisara). Sau 

khi cuøng vôùi quaàn thaàn nghe phaùp, nhaø vua ñaõ chöùng quaû Dö Löu vaø 

thaønh kính cuùng döôøng Ñöùc Phaät ngoâi Tònh Xaù Truùc Laâm, nôi Ñöùc Phaät 

vaø Taêng chuùng cö truù trong moät thôøi gian daøi. Taïi ñaây hai vò ñaïi ñeä töû 

Xaù Lôïi Phaát (Sariputra) vaø Muïc Kieàn Lieân (Maggallana) ñaõ ñöôïc nhaän 

vaøo Thaùnh chuùng. Tieáp ñoù Ñöùc Phaät trôû veà thaønh Ca Tyø La Veä vaø 

nhaän con trai La Haàu La vaø em khaùc meï laø Nan Ñaø vaøo Giaùo Hoäi. Töø 

giaû queâ höông, Ñöùc phaät trôû laïi thaønh Vöông Xaù vaø giaùo hoùa cho vò 

tröôûng giaû teân laø Caáp Coâ Ñoäc. Nôi ñaây vò naày ñaõ daâng cuùng Tònh Xaù 

Kyø Vieân.  Töø sau khi ñaït giaùc ngoä vaøo naêm 35 tuoåi cho ñeán khi Ngaøi 

nhaäp Nieát Baøn vaøo naêm 80 tuoåi, Ngaøi thuyeát giaûng suoát nhöõng naêm 

thaùng ñoù. Chaéc chaén Ngaøi phaûi laø moät trong nhöõng ngöôøi nhieàu nghò 

löïc nhaát chöa töøng thaáy: 45 naêm tröôøng Ngaøi giaûng daïy ngaøy ñeâm, vaø 

chæ nguû khoaûng hai giôø moät ngaøy. Suoát 45 naêm, Ñöùc Phaät truyeàn giaûng 

ñaïo khaép nôi treân xöù AÁn Ñoä. Ngaøi keát naïp nhieàu ñeä töû, laäp caùc ñoaøn 
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Taêng Giaø, Tyø Kheo vaø Tyø Kheo Ni, thaùch thöùc heä thoáng giai caáp, 

giaûng daïy töï do tín ngöôõng, ñöa phuï nöõ leân ngang haøng vôùi nam giôùi, 

chæ daïy con ñöôøng giaûi thoaùt cho daân chuùng treân khaép caùc neûo ñöôøng. 

Giaùo phaùp cuûa Ngaøi raát ñôn giaûn vaø ñaày yù nghóa cao caû, loaïi boû caùc 

ñieàu xaáu, laøm caùc ñieàu laønh, thanh loïc thaân taâm cho trong saïch. Ngaøi 

daïy phöông phaùp dieät tröø voâ minh, ñöôøng loái tu haønh ñeå dieät khoå, xöû 

duïng trí tueä moät caùch töï do vaø khoân ngoan ñeå coù söï hieåu bieát chaân 

chaùnh. Ñöùc Phaät khuyeân moïi ngöôøi neân thöïc haønh möôøi ñöùc tính cao 

caû laø töø bi, trí tueä, xaû, hyû, giôùi, nghò löïc, nhaãn nhuïc, chaân thaønh, cöông 

quyeát, thieän yù vaø bình thaûn. Ñöùc Phaät chöa heà tuyeân boá laø Thaàn Thaùnh. 

Ngöôøi luoân coâng khai noùi raèng baát cöù ai cuõng coù theå trôû thaønh Phaät neáu 

ngöôøi aáy bieát phaùt trieån khaû naêng vaø döùt boû ñöôïc voâ minh. Khi giaùc 

haïnh ñaõ vieân maõn thì Ñöùc Phaät ñaõ 80 tuoåi. Ñöùc Phaät nhaäp Nieát Baøn taïi 

thaønh Caâu Thi Na, ñeå laïi haøng trieäu tín ñoà trong ñoù coù baø Da Du Ñaø La 

vaø La Haàu La, cuõng nhö moät kho taøng giaùo lyù kinh ñieån quyù giaù maø 

cho ñeán nay vaãn ñöôïc xem laø khuoân vaøng thöôùc ngoïc. Noùi toùm laïi, coù 

taùm thôøi kyø trong cuoäc ñôøi Ñöùc Phaät hay Baùt Töôùng Thaønh Ñaïo. Thöù 

nhaát laø Ñaâu Suaát lai nghinh töôùng (Xuoáng töø cung trôøi Ñaâu Suaát). Thöù 

nhì laø thuyeát phaùp cho chö thieân treân cung trôøi Ñaâu Suaát. Thöù ba laø 

nhaäp thai nôi Hoaøng Haäu Ma Da.Thöù tö laø taïi vöôøn Laâm Tyø Ni vieân 

giaùng sanh töôùng. Thöù naêm laø du thaønh xuaát gia töôùng (xuaát gia tu 

haønh naêm 29 tuoåi). Thöù saùu laø thaønh ñaïo sau 6 naêm khoå haïnh (Boà ñeà 

thoï haï haøng ma Thaønh ñaïo töôùng). Thöù baûy laø taïi Loäc Daõ Uyeån 

chuyeån Phaùp luaân töôùng (Chuyeån Phaùp Luaân vaø Thuyeát phaùp). Thöù 

taùm laø nhaäp dieät naêm 80 tuoåi. 

 

II. Hình AÛnh Cuûa Ñöùc Phaät Theo Quan Ñieåm Thieàn Toâng:  

Saùu Naêm Khoå Haïnh Ñeå Coá Gaéng Tìm Ra Chaân Lyù: 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 
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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.” The á 

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 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. 

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 baøn laø quaû vò toái thöôïng, nhaãn nhuïc laø khoå 

haïnh toái cao. Xuaát gia maø naõo haïi ngöôøi khaùc, khoâng goïi laø xuaát gia 
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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 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). 

Hình AÛnh 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 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 
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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. 

 

III. Ñöùc Phaät & Söï Khai Sanh Cuûa Thieàn Ñònh:  

Sô Löôïc Veà Söï Khai Sanh Cuûa Thieàn Ñònh Trong Ñaïo Phaät: 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. 

Kyø Thaät, 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. 
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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 to ái 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 vaäy nôi chaùnh phaùp laø chaâu baùu thuø dieäu. Mong vôùi söï 

thaät naày, ñöôïc soáng chôn haïnh phuùc.” 

Ñaïo Phaät Laø Ñaïo Cuûa Trí Tueä Giaûi Thoaùt Vaø Thieàn Quaùn Trong 

Phaät Giaùo 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. 
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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 

sai vaø coù theå traùnh ñöôïc ham meâ cöïc ñoä nhöõng duïc laïc giaùc quan hoaëc 

haønh haï thaân xaùc ñeán ñoä thaùi quaù. 

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 laø 

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 
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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 

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.” 

 

The Buddha & the Birth of Zen  

 

I. The Historical Buddha Sakyamuni: 

The historical person with the name of Siddhattha, a Fully 

Enlightenment One. One who has reached the Utmost, Right and Equal 

Enlightenment. The lack of hard facts and information, even the date of 

the Buddha’s life is still in doubt. Indian people believe that the 

Buddha’s Nirvana took place around 100 years before the time of king 

Asoka. However, most modern scholars agreed that the Buddha’s 

Birthday was in some time in the second half of the seventh century 

B.C. and His Nirvana was about 80 years after His Birthday. The 

Buddha is the All-Knowing One. He was born in 623 BC in Northern 

India, in what is now Nepal, a country situated on the slope of 

Himalaya, in the Lumbini Park at Kapilavathu on the Vesak Fullmoon 
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day of April. Almost 26 centuries ago, the Sakyas were a proud clan of 

the Khattiyas (the Warrior Caste) living on the foothill of the Himalaya 

in Northern Nepal. His royal name was Siddhartha, and his family 

name was Gautama. He belonged to the illoustrious family of the 

Okkaka of the Solar Race. King Raja Suddhodana founded a strong 

kingdom with the capital at Kapilavatthu. His wife was Queen Maha 

Maya, daughter of the Kolya. Before giving birth to her child, 

according to the custom at that time, she asked for the King’s 

permission to return to her parents’ home in Devadaha for the 

childbirth. On the way to her parents’ home, the Queen took a rest at 

Lumbini Park, a wonderful garden where flowers filled the air with 

sweet odor, while swarms of bees and butterflies were flying around 

and birds of all color were singing as if they were getting ready to 

welcome the Queen. As she was standing under a flowering sala tree, 

and catching hold of a branch in full bloom, she gave birth to a prince 

who would later become Buddha Gotama. All expressed their delight 

to the Queen and her noble baby prince. Heaven and Earth rejoiced at 

the marvels. The memorable day was the Full Moon Day of Vesak (in 

May) in 623 BC. On the naming ceremony, many learned Brahmins 

were invited to the palace. A wise hermit named Asita told the king 

that two ways would open for the prince: he would either become a 

universal ruler or would leave the world and become a Buddha. Asita 

named the baby Siddhattha, which means “the One whose wish is 

fulfilled.” At first the King was pleased to hear this, but later he was 

worried about the statement that the prince would renounce the world 

and become a homeless hermit. In the palace, however, delight was 

followed quickly by sorrow, seven days after the childbirth, Queen 

Maya suddenly died. Her younger sister, Pajapati Gotami, the second 

Queen, became the prince’s devoted foster mother, who brought him 

up with loving care.  Although grew up in a luxurious life of a prince 

with full of glory, he was kind and gentle. He received excellent 

education in both Vedas and the arts of warfare. A wonderful thing 

happened at a ploughing festival in his childhood. It was an early 

spiritual experience which, later in his search for truth, served as a key 

to his Enlightenment.  Once on a spring ploughing ceremony, the King 

took the prince to the field and placed him under the shade of a rose 

apple tree where he was watched by his nurses. Because the King 
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himself took part in the ploughing, the prince looked at his father 

driving a golden plough together with other nobles, but he also saw the 

oxen dragging their heavy yokes and many farmers sweating at their 

work. While the nurses ran away to join the crowd, he was left alone in 

the quiet. Though he was young in age, he was old in wisdom. He 

thought so deeply over the sight that he forgot everything around and 

developed a state of meditation to the great surprise of the nurses and 

his father. The King felt great pride in his son, but all the time he 

recalled the hermit’s prophecy. Then he surrounded him with all 

pleasures and amusements and young playmates, carefully keeping 

away from him all knowledge of pain, sadness and death. When he was 

sixteen years old, the King Suddhodana arranged for his son’s a 

marriage with the princess Yasodhara, daughter of King Soupra-

Buddha, who bore him a son named Rahula. Although raised in 

princely luxury and glory, surrounded with splendid palaces, His 

beautiful wife and well-behaved son, He felt trapped amidst this luxury 

like a bird in a gold cage, a fish in a silver vase. During a visit to the 

outskirts of the city, outside the four palace portals, He saw the 

spectacle of human suffering, an old man with white hair, fallen teeth, 

blurred eyes, deaf ears, and bent back, resting on his cane and begging 

for his food; A sick man lying at the roadside who moaned painfully; a 

dead man whose body was swollen and surrounded with flies and 

bluebottles; and a holy ascetic with a calm appearance. The four sights 

made Him realize that life is subject to all sorts of sufferings. The sight 

of the holy ascetic who appeared serene gave Him the clue that the 

first step in His search for Truth was “Renunciation.” Back in his 

palace, he asked his father to let Him enter monkhood, but was 

refused. Nevertheless, He decided to renounce the world not for His 

own sake or convenience, but for the sake of suffering humanity. This 

unprecedented resolution made Prince Siddartha later become the 

Founder of Buddhism. At the age of twenty-nine, one night He decided 

to leave behind His princely life. After his groom Chandala saddled His 

white horse, He rode off the riyal palace, toward the dense forest and 

became a wandering monk. First, He studied under the guidance of the 

leading masters of the day sucha 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 
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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 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. 

He attained Enlightenment at the age of 35, on the eighth day of the 

twelfth month of the lunar calendar, at the time of the Morning Star’s 

rising. After attaining Enlightenment at the age of 35 until his 

Mahaparinirvana at the age of 80, he spent his life preaching and 

teaching. He was certaintly one of the most energetic man who ever 

lived: forty-nine years he taught and preached day and night, sleeping 

only about two hours a day. The Buddha said: “I am not the first 

Buddha to come upon this earth, nor shall I be the last. In due time, 

another Buddha will arise, a Holy one, a supreme Enlightened One, an 

incomparable leader. He will reveal to you the same Eternal Truth 

which I have taught you.” Two months after his Enlightenment, the 

Buddha gave his first discourse entitled “The Turning of The Dharma 
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Wheel” to the five ascetics, the Kodannas, his old companions, at the 

Deer Park in Benares. In this discourse, the Buddha taught: “Avoiding 

the two extremes of indulgence in sense pleasures and self-

mortification, the Tathagata has comprehended the Middle Path, which 

leads to calm, wisdom, enlightenment and Nirvana. This is the Very 

Noble Eight-fold Path, namely, right view, right thought, right speech, 

right action, right livelihood, right effort, right mindfulness, and right 

concentration.” Next he taught them the Four Noble Truths: Suffering, 

the Cause of Suffering, the Ceasing of Suffering and the Path leading 

to the ceasing of suffering. The Venerable Kodanna understood the 

Dharma and immdediately became a Sotapanna, the other four asked 

the Buddha to receive them into his Order. It was through the second 

sermon on the “No-self Quality” that all of them attained Arahantship. 

Later the Buddha taught the Dharma to Yasa, a rich young man in 

Benares and his 54 companions, who all becam Arahants. With the first 

60 disciples in the world, the Budha founded his Sangha and he said to 

them: “I am free from all fetters, both human and divine, you are also 

free from all fetters. Go forth, Bhiksus, for the welfare of many, for the 

happiness of many, out of compassion for the world, for the good and 

welfare, and happiness of gods and men. Preach the Dharma, perfect in 

the beginning, perfect in the middle, perfect in the end, both in spirit 

and in letter. Proclaim the holy life in all its fullness and purity.” With 

these words, he sent them into the world. He himself set out for 

Uruvela, where he received 30 young nobles into the Order and 

converted the Three Brothers Kassapa, who were soon established in 

Arahantship by means of “the Discourse on Fire.” Then the Buddha 

went to Rajagaha, to visit King Bimbisara. The King, on listening to the 

Dharma, together with his attendants, obtained the Fruit of the First 

Path and formally offered the Buddha his Bamboo Grove where the 

Buddha and the Sangha took up their residence for a long time. There, 

the two chief disciples, Sariputra and Mogallana, were received into 

the Order. Next, the Buddha went to Kapilavatthu and received into the 

Order his own son, Rahula, and his half-brother Nanda. From his native 

land, he returned to Rajagaha and converted the rich banker 

Anathapindika, who presented him the Jeta Grove. For 45 years, the 

Buddha traversed all over India, preaching and making converts to His 

religion. He founded an order of monks and later another order of nuns. 
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He challenged the caste system, taught religious freedom and free 

inquiry, raised the status of women up to that of men, and showed the 

way to liberation to all walks of life. His teaching were very simple but 

spiritually meaningful, requiring people “to put an end to evil, fulfil all 

good, and purify body and mind.” He taught the method of eradicating 

ignorance and suppressing sufferings. He encouraged people to 

maintain freedom in the mind to think freely. All people were one in 

the eyes of the Buddha. He advised His disciples to practice the ten 

supreme qualities: compassion, wisdom, renunciation, discipline, will 

power, forbearance, truthfulness, determination, goodwill, and 

equanimity. The Buddha never claimed to be a deity or a saint. He 

always declared that everyone could become a Buddha if he develops 

his qualities to perfection and is able to eliminate his ignorance 

completely through his own efforts. At the age of 80, after completing 

His teaching mission, He entered Nirvana at Kusinara, leaving behind 

millions of followers, among them were His wife Yasodara and His son 

Rahula, and a lot of priceless doctrinal treasures considered even today 

as precious moral and ethical models. In short, there are eight periods 

of Buddha’s life. First, descending from the Tushita Heaven Palace, or 

descend into and abode in the Tusita heaven. Second, abode at the 

Tushita and visibly preached to the devas. Third, entry into his 

mother’s womb (Queen Maha Maya). Fourth, birth from his mother’s 

side in Limbini. Fifth, leaving the home life (leaving home at the age 

of 29 as a hermit). Sixth, subduing mara and accomplishing the Way. 

After six years suffering, subduing mara and attaining enlightenment. 

Seventh, turning the Dharma wheel (rolling the Law-wheel or 

preaching). Eighth, entering nirvana (Parinirvana) at the age of 80. 

 

II. The Image of the Buddha in the Point of View of the Zen 

School:  

Six Years of Ascetic Practices to Try to Find the Truth: 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 
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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 

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.   

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 
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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! 

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). 

The Image of the Buddha in the Point of View of Zen Tradition: 

According to the Zen sects, Buddhists accept the historic Sakyamuni 
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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. 

 

III. The Buddha & the Birth of Meditation: 

A Summary of the Birth of Meditation In Buddhism: 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 
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needed proper food. He would have certainly died had He not realized 

the futility of self-mortification, and decided to practice 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.  

As a Matter of Fact, the Title “Buddha” Speaks Out All the 

Meanings of Meditation: 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 
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“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 

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.”  

Buddhism Is a Religion of Wisdom of Emancipation, and 

Meditation in Buddhism Is Aiming 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 
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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. 

Priceless Message from the Buddha Which Is Related to the 

Cultivation of Meditation: 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 
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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 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 Hai 

Chapter Two 

 

Ñaïi Cöông Veà Thieàn  

 

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. 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 
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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 

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 
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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 nhö õng 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. 

 

III. 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 
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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, 

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. 

 

IV. 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 
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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 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 
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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.  

 

An Overview of Zen 

 

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. 
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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. 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 
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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 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 
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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.  

 

III. 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.    
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IV. 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 

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 
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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). 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 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 

 

Thieàn Trong Giaùo Lyù Ñaïo Phaät 

 

I. Toång Quan Veà 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 



57 

 

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. Haønh Giaû Tu Thieàn Trong Ñaïo Phaät Laø Ai?:  

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: 

Kinh Phaùp Cuù goàm nhöõng thí duï veà giaùo lyù caên baûn Phaät giaùo, raát 

phoå thoâng trong caùc xöù theo truyeàn thoáng Phaät giaùo nguyeân thuûy. Tuy 

nhieân, boä kinh naày thuoäc vaên hoïc theá gian vaø ñöôïc nhieàu ngöôøi bieát 

ñeán ôû caùc nöôùc theo Phaät giaùo cuõng nhö caùc nöôùc khoâng theo Phaät 

giaùo, vì ngoaøi nhöõng giaùo lyù cuûa ñaïo Phaät, boä kinh coøn chöùa ñöïng 

nhöõng yù töôûng raên daïy chung moïi ngöôøi. Kinh coù 423 caâu keä, xeáp theo 

chuû ñeà thaønh 26 chöông. Kinh Phaùp Cuù baøn veà caùc nguyeân taéc chuû yeáu 

cuûa trieát hoïc Phaät giaùo vaø caùch soáng cuûa ngöôøi Phaät töû neân ñöôïc caùc tu 

só treû taïi caùc nöôùc vuøng Nam AÙ hoïc thuoäc loøng. Haønh giaû tu thieàn neân 

nhôù nhöõng lôøi ñöùc Phaät nhaéc nhôû trong Kinh Phaùp Cuù. Thöù nhaát, ñöùc 

Phaät nhaán maïnh trong Kinh Phaùp Cuù veà vieäc: “Ñö øng laøm ñieàu aùc, tu 

taäp haïnh laønh, vaø giöõ cho taâm yù thanh saïch.” Thöù nhì, phaûi theo Trung 

Ñaïo vaø Baùt Thaùnh Ñaïo cuûa caùc vò Phaät; phaûi döïa vaøo Tam Baûo. Thöù 

ba, kinh khuyeân haønh giaû neân traùnh vieäc söï haønh xaùc. Thöù naêm, kinh 

cuõng khuyeân haønh giaû ñöøng neân chæ nhìn beà ngoaøi ñeïp ñeõ cuûa vaïn 

phaùp maø phaûi nhìn kyõ nhöõng khía caïnh khoâng toát ñeïp cuûa chuùng. Thöù 

saùu, kinh luoân nhaán maïnh raèng tham, saân, si laø nhöõng ngoïn löûa nguy 

hieåm, neáu khoâng keàm cheá ñöôïc chaéc haún seõ khoâng coù ñöôïc ñôøi soáng 

an laïc. Thöù baûy, kinh ñaët naëng nguyeân taéc noã löïc baûn thaân, chöù khoâng 

coù moät ai coù theå giuùp mình ruõ boû ñieàu baát tònh. Ngay caû chö Phaät vaø 

chö Boà Taùt cuõng khoâng giuùp baïn ñöôïc. Caùc ngaøi chæ gioáng nhö taám 

baûng chæ ñöôøng vaø höôùng daãn baïn maø thoâi. Thöù taùm, kinh khuyeân haønh 

giaû neân soáng hoøa bình, chöù ñöøng neân duøng baïo löïc, vì chæ coù tình 

thöông môùi thaéng ñöôïc haän thuø, chöù haän thuø khoâng bao giôø thaéng ñöôïc 

haän thuø. Thöù chín, kinh khuyeân neân chinh phuïc saân haän baèng töø bi, laáy 

thieän thaéng aùc, laáy roäng löôïng thaéng keo kieát, laáy chaân thaät thaéng söï 

doái traù. Thöù möôøi, kinh khuyeân haønh giaû khoâng duøng lôøi cay nghieät maø 

noùi vôùi nhau keûo roài chính mình cuõng seõ ñöôïc nghe nhöõng lôøi nhö theá. 
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Höông Thieàn toûa khaép trong töøng chöông cuûa kinh Phaùp Cuù, nhöng 

nhieàu nhaát ôû caùc phaàn sau ñaây:  

Veà Thieàn ñònh, 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). Veà tinh taán 

Thieàn ñònh, ñöùc Phaät daïy: Nhôø kieân nhaãn, doõng maõnh tu thieàn ñònh vaø 

giaûi thoaùt, keû trí ñöôïc an oån, chöùng nhaäp Voâ thöôïng Nieát baøn (23). 

Soáng traêm tuoåi maø phaù giôùi vaø buoâng lung, chaúng baèng soáng chæ moät 

ngaøy maø trì giôùi, tu thieàn ñònh (110). Soáng traêm tuoåi maø thieáu trí hueä, 

khoâng tu thieàn, chaúng baèng soáng chæ moät ngaøy maø ñuû trí, tu thieàn ñònh 

(111). Soáng traêm tuoåi maø giaûi ñaõi khoâng tinh taán, chaúng baèng soáng chæ 

moät ngaøy maø haêng haùi tinh caàn (112). 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). Ñeä töû Kieàu Ñaùp 

Ma, phaûi luoân töï tænh giaùc, voâ luaän ngaøy hay ñeâm, thöôøng öa tu thieàn 

quaùn (301). Ngoài moät mình, naèm moät mình, ñi ñöùng moät mình khoâng 

buoàn chaùn, moät mình töï ñieàu luyeän, vui trong choán röøng saâu (305). Chôù 

neân khinh ñieàu mình ñaõ chöùng, chôù theøm muoán ñieàu ngöôøi khaùc ñaõ 

chöùng. Tyø kheo naøo chæ lo theøm muoán ñieàu ngöôøi khaùc tu chöùng, cuoái 

cuøng mình khoâng chöùng ñöôïc tam-ma-ñòa (chaùnh ñònh) (365). Veà Thieàn 

ñònh Vaø Trí Hueä, ñöùc Phaät daïy: Khoâng coù trí hueä thì khoâng coù thieàn 

ñònh, khoâng coù thieàn ñònh thì khoâng coù trí tueä.Ngöôøi naøo goàm ñuû thieàn 

ñònh vaø trí tueä thì gaàn ñeán Nieát baøn (372). Tyø kheo ñi vaøo choã yeân tónh 

thì taâm thöôøng vaéng laëng, quaùn xeùt theo Chaùnh phaùp thì ñöôïc thoï 

höôûng caùi vui sieâu nhaân (373). Nhöõng Tyø kheo tuy tuoåi nhoû maø sieâng 

tu ñuùng giaùo phaùp Phaät Ñaø, laø aùnh saùng chieáu soi theá gian, nhö maët 

traêng ra khoûi maây muø (382). 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). Maët trôøi chieáu saùng ban ngaøy, maët traêng 

chieáu saùng ban ñeâm, khí giôùi chieáu saùng doøng vua chuùa, thieàn ñònh 

chieáu saùng keû tu haønh, nhöng haøo quang Phaät chieáu saùng khaép theá gian 
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(387). Söï hoã töông lieân heä giöõa Thieàn vaø Trí laø ñieåm ñaëc tröng cuûa 

Phaät giaùo khaùc vôùi caùc giaùo phaùi khaùc beân AÁn Ñoä vaøo thôøi ñöùc Phaät. 

Trong ñaïo Phaät, Thieàn phaûi ñöa ñeán trí, phaûi môû ra caùi thaáy bieát nhö 

thöïc; vì khoâng coù thöù Phaät giaùo trong söï traàm tö maëc töôûng suoâng. Vaø 

ñoù chính laø lyù do khieán cho ñöùc Phaät khoâng thoûa maõn vôùi giaùo lyù cuûa 

caùc vò ñaïo sö cuûa mình, caùi hoïc aáy, theo lôøi cuûa ñöùc Phaät, "khoâng ñöa 

ñeán thaéng trí, giaùc ngoä va Nieát Baøn." An truï trong hö voâ keå ra cuõng ñuû 

thích thuù, nhöng nhö vaäy laø rôi vaøo giaác nguû saâu, maø ñöùc Phaät thì 

khoâng coù yù muoán nguû caû ñôøi mình trong moäng töôûng. Ngaøi phaûi quaùn 

chieáu vaøo cuoäc soáng, vaø vaøo chaân töôùng cuûa vaïn höõu. Theo ñöùc Phaät, 

trí tueä Baùt Nhaõ laø phaàn chuû yeáu cuûa ñaïo lyù, trí tueä aáy phaûi phaùt ra töø 

Thieàn ñònh; Thieàn maø khoâng keát thaønh trí thì nhaát ñònh ñoù chaúng phaûi 

laø cuûa Phaät giaùo. Ñaønh raèng Baùt Nhaõ phaûi laø "chieác thuyeàn khoâng," 

nhöng ngoài yeân trong caên nhaø troáng roãng khoâng laøm gì heát, laø bò 

"khoâng chöôùng" laø mai moät; moät con maét phaûi môû to ra ñeå chieáu kieán 

moät caùch roõ raøng vaøo thöïc taïi, vì chính caùi thöïc taïi aáy môùi giaûi thoaùt 

chuùng ta khoûi moïi phieàn tröôïc vaø chöôùng ngaïi cuûa cuoäc soáng. Veà Quaùn 

töôûng, ñöùc Phaät daïy: Ñeä töû Kieàu Ñaùp Ma, phaûi luoân töï tænh giaùc, voâ 

luaän ngaøy hay ñeâm, thöôøng nieäm töôûng Phaät Ñaø (296). Ñeä töû Kieàu Ñaùp 

Ma, phaûi luoân töï tænh giaùc, voâ luaän ngaøy hay ñeâm, thöôøng nieäm töôûng 

Ñaït Ma (297). Ñeä töû Kieàu Ñaùp Ma, phaûi luoân töï tænh giaùc, voâ luaän 

ngaøy hay ñeâm, thöôøng nieäm töôûng Taêng giaø (298). Ñeä töû Kieàu Ñaùp 

Ma, phaûi luoân töï tænh giaùc, voâ luaän ngaøy hay ñeâm, thöôøng nieäm töôûng 

saéc thaân (299). Ñeä töû Kieàu Ñaùp Ma, phaûi luoân töï tænh giaùc, voâ luaän 

ngaøy hay ñeâm, thöôøng vui ñieàu baát saùt (300). Ñeä töû Kieàu Ñaùp Ma, phaûi 

luoân töï tænh giaùc, voâ luaän ngaøy hay ñeâm, thöôøng öa tu thieàn quaùn (301). 

Beân caïnh ñoù, haønh giaû tu Thieàn neân nhôù raèng caùi thaáy söï vaät "ñuùng 

nhö thöïc" coù theå noùi laø moät khía caïnh trí thöùc hoaëc taâm linh cuûa Giaùc 

ngoä, song haønh giaû ñöøng neân hieåu theo tinh thaàn tö bieän. Tuy nhieân, söï 

Giaùc ngoä laø söï chöùng nghieäm ñaït ñöôïc thöù gì ñoù hôn haún vieäc chæ ñôn 

thuaàn laø chieáu kieán vaøo thöïc taïi. Thaät vaäy, neáu Giaùc ngoä chæ voûn veïn 

laø caùi thaáy aáy, hoaëc caùi chieáu dieäu aáy, aét noù khoâng soi saùng ñöôïc noäi 

taâm ñeán ñoä khöû dieät ñöôïc taát caû duïc voïng vaø chöùng ñeán töï do töï taïi. Vì 

tröïc giaùc khoâng sao ñi saâu ñöôïc vaøo maïch soáng, khoâng traán an ñöôïc söï 

ngôø vöïc, khoâng ñoaïn tuyeät ñöôïc taát caû phieàn tröôïc chaáp tröôùc, tröø khi 

naøo yù thöùc ñöôïc chuaån bò chu ñaùo ñeå nhaän caùi Taát caû trong hình töôïng 

toaøn dieän cuõng nhö trong theå taùnh "nhö thò". Giaùc quan vaø yù thöùc 
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thöôøng tuïc cuûa chuùng ta quaù deã bò khuaáy ñoäng vaø leäch xa con ñöôøng 

hieän thöïc chaân lyù. Vì theá maø kyõ luaät tu taäp trôû neân raát caàn thieát. Haønh 

giaû tu Thieàn cuõng neân luoân nhôù raèng chính ñöùc Phaät cuõng ñaõ nhaän laáy 

kyõ luaät aáy döôùi söï höôùng daãn cuûa hai vò ñaïo sö thuoäc phaùi Soá Luaän, vaø 

ngay caû sau ngaøy thaønh ñaïo, ñöùc Phaät vaãn ñaët söï tham Thieàn aáy laøm 

pheùp thöïc taäp cho caùc ñoà ñeä cuûa mình. Chính ngaøi, khi thuaän tieän, cuõng 

thöôøng hay laùnh mình vaøo nôi coâ tòch. Chaéc chaén raèng ñoù khoâng phaûi 

Ngaøi buoâng thaû trong thuù traàm tö hoaëc sa ñaø theo ngoaïi caûnh phaûn 

chieáu trong göông taâm cuûa Ngaøi. Maø ñoù chính laø moät pheùp tu taäp taâm, 

caû ñeán ñoái vôùi ñöùc Phaät, vaø caû ñeán sau khi Ngaøi ñaõ thaønh ñaïo. Veà 

phöông dieän naøy, ñöùc Phaät chæ giaûn dò laøm theo pheùp tu luyeän cuûa caùc 

nhaø hieàn trieát vaø caùc baäc ñaïo sö AÁn Ñoä khaùc. Tuy nhieân, ñöùc Phaät 

khoâng cho ñoù laø taát caû. Ngaøi coøn thaáy ôû kyû luaät tu taäp moät yù nghóa 

thaâm dieäu hôn, ñoù laø coát ñaùnh thöùc daäy moät yù thöùc taâm linh sieâu tuyeät 

nhaát ñeå hieåu ñöôïc Phaùp. Chaéc chaén raèng neáu thieáu söï thöùc tænh roát raùo 

aáy thì vieäc haønh Thieàn, daàu cho coù tinh taán ñeán ñaâu ñi nöõa, vaãn thieáu 

hieäu löïc vieân thaønh trong cuoäc soáng ñaïo. Neân Phaùp Cuù 372 noùi: 

"Khoâng coù trí hueä thì khoâng coù thieàn ñònh, khoâng coù thieàn ñònh thì 

khoâng coù trí tueä. Ngöôøi naøo goàm ñuû thieàn ñònh vaø trí tueä thì gaàn ñeán 

Nieát baøn." 

 

Zen in Buddhist Theories 

 

I. An Overview of 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 
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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. 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 
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right from wrong and be able to avoid the extremes of indulgence in 

pleasures of senses and tormenting the body. 

 

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.    
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III. Who Is 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 

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: 

Dharmapada Sutta includes verses on the basics of the Buddhis 

teaching, enjoying tremendous popularity in the countries of Theravada 

Buddhism.  However, Dharmapada belongs to world literature and it is 

equally popular in Buddhist as well as non-Buddhist countries, as it 

contains ideas of universal appeal besides being a sutra of Buddhist 

teachings. It consists of 423 verses arranged according to topics into 26 

chapters. The Dharmapada contains the Buddha’s teachings or the 
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essential principles of Buddhist philosophy and the Buddhist way of 

life, so it is learned by heart by young monks in Buddhist countries in 

South Asia. Zen practitioners should remember the Buddha’s 

reminders in the Dharmapada. First, the Buddha emphasizes in the 

Dharmapada: “Abstain from all evil, accumulate what is good, and 

purify your mind.” Second, one must follow the Middle Path, the Noble 

Eightfold Path of the Buddhas; one must also take refuge in the Three 

Jewels (Trinity). Third, the Dharmapada advises practitioners to avoid 

all kinds of ascetic practices of self-mortification. Fourth, the 

Dahrmapada advises practitioners to concentrate in cultivating good 

conduct (sila), concentration (samadhi) and insight (prajna). Fifth, the 

Dharmapada advises practitioners not to look to the external attraction 

of things, but to take a close look of their unpleasant aspects. Sixth, the 

Dharmapada always emphasizes that greed, ill-will and delusion are 

considered as dangerous as fire, and unless they are held under control, 

it is not possible to attain a happy life. Seventh, the Dharmapada 

emphasizes the principles that one makes of onself, and that no one 

else can help one to rid oneself of impurity. Even the Buddhas and 

Bodhisattvas are of little help because they only serve as masters to 

guide you. Eighth, the Dharmapada recommends practitioners to live a 

life of peace and non-violence, for enmity can never be overcome by 

enmity, only kindness can overcome enmity. Ninth, the Dharmapada 

advises people to conquer anger by cool-headedness, evil by good, 

miserliness by generosity, and falsehood by truth. Tenth, the 

Dharmapada also enjoins practitioners not to speak harshly to others, as 

they in their turn are likely to do the same to us. Zen fragrance spread 

light all over in in the Dhammapada Sutta, however, we can notice 

much in the following areas:  

On Meditation, 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!” 
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(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). On diligent 

meditation, the Buddha taught: Owing to perseverance and constant 

meditation, the wise men always realize the bond-free and strong 

powers to attain the highest happiness, the supreme Nirvana (23). To 

live a hundred years, immoral and uncontrolled, is no better than a 

single-day life of being moral and meditative (110). To live a hundred 

years without wisdom and control, is no better than a single-day life of 

being wise and meditative (111). To live a hundred years, idle and 

inactive, is no better than a single-day life of intense effort (112). 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 (185). The disciples of Gotama are always awaken. Those 

who always contemplate delight in meditation by day and night (301). 

He who sits alone, sleeps alone, walks and stands alone, unwearied; he 

controls himself, will find joy in the forest (305). Let’s not despite what 

one has received; nor should one envy the gain of others. A monk who 

envies the gain of others, does not attain the tranquility of meditation 

(365). On Meditation and Prajna, the Buddha taught: There is no 

concentration in one who lacks wisdom, nor is there wisdom in him 

who lacks concentration. He who has both concentration and wisdom is 

near Nirvana (372). A monk who has retired to a lonely place, who has 

calmed his mind, who perceives the doctrine clearly, experiences a joy 

transcending that of men (373). The Bhihkshu, though still young, 

ceaselessly devotes himself to the Buddha’s Teaching, illumines this 

world like the moon escaped from a cloud (382). 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 

(386). The sun shines in the day; at night shines the moon; the armor 

shines the warrior king; the Brahman is bright in his meditation. But the 

Buddha shines in glory ceaselessly day and night (387). This mutual 

dependence of meditation and wisdom is what distinguished Buddhism 

from the rest of the Indian teachings at the time of the Buddha. In 

Buddhism, meditation must issue in wisdom, must develop into seeing 

the world as it really is; for there is no Buddhism in meditation merely 
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as such. And this was the reason why the Buddha got dissatisfied with 

the teaching of his teachers; it, to use the Buddha's own words, "did not 

lead to perfect insight, to supreme awakening, to Nirvana." To be 

abiding in the serenity of nothingness was enjoyable enough, but it was 

falling into a deep slumber, and the Buddha had no desire to sleep 

away his earthly life in a daydream. There must be a seeing into the 

life and soul of things. To him "Prajna" (wisdom) was the most 

essential part of his doctrine, and it had to grow out of dhyana, and the 

dhyana that did not terminate in "Prajna" was not at all Buddhistic. The 

boat was to be emptied indeed, but staying in an "empty house" and 

doing nothing is blankness and annihilation; an eye must open and see 

the truth fully and clearly, the truth that liberates life from its many 

bondages, and encumbrances. On Contemplation, the Buddha taught: 

The disciples of Gotama are always well awake. Those who always 

contemplate the Enlightened One by day and night (Dharmapada 296). 

The disciples of Gotama are always well awake. Those who always 

contemplate the Dharma by day and night (Dharmapada 297). The 

disciples of Gotama are always awake. Those who always contemplate 

the Sangha by day and night (Dharmapada 298). The disciples of 

Gotama are always awake. Those who always contemplate the body by 

day and night (Dharmapada 299). The disciples of Gotama are always 

awaken. Those who always contemplate delight in harmlessness or 

compassion by day and night (Dharmapada 300). The disciples of 

Gotama are always awaken. Those who always contemplate delight in 

meditation by day and night (Dharmapada 301). Besides, Zen 

practitioners should always remember that viewing things "as they are" 

is, so to speak, the intellectual or noetic aspect of Enlightenment, 

though not in the sense of discursive understanding. However, 

Enlightenment is the realization thus attained is something more than 

simply seeing into the truth. If Enlightenment were just this seeing or 

having insight, it would not be so spiritually enlightening as to bring 

about a complete riddance of evil passions and the sense of perfect 

freedom. Intuitions could not go so penetratingly into the source of life 

and set all doubts at rest and sever all bonds of attachment unless one's 

consciousness were thoroughly prepared to take in the All in its 

wholeness as well as its suchness. Our senses and ordinary 

consciousness are only too apt to be disturbed and to turn away from 
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the realization of truth. Mental discipline thus becomes indispensable. 

Zen practitioners should always remember that the Buddha had this 

discipline under his two Samkhya masters and that even after his 

Enlightenment he made it a rule for his disciples to train themselves in 

the dhyana exercises. He himself retired into solitude whenever he had 

the opportunities for it. This was not of course merely indulging in 

contemplation or in making the world reflect in the mirror of 

consciousness. It was a kind of spiritual training even for himself and 

even after Enlightenment. In this respect, the Buddha was simply 

following the practice of all other Indian sages and philosophers. This, 

however, was not all with him; he saw some deeper meaning in the 

discipline which was to awaken the highest spiritual sense for 

comprehending the Dharma. Indeed, without this ultimate awakening, 

dhyana, however, exalting, was of no import to the perfection of 

Buddhist life. So we have in the Dharmapada 372: "There is no 

concentration in one who lacks wisdom, nor is there wisdom in him 

who lacks concentration. He who has both concentration and wisdom is 

near Nirvana." 
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Chöông Boán 

Chapter Four 

 

Nhöõng Dieãn Tieán Vaø  

Thay Ñoåi Cuûa Thieàn Toâng 

 

I.  Thieàn Sô Kyø Trong Phaät Giaùo: 

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. Suoát thôøi gian naøy Thieàn vaãn giöõ 

phong thaùi AÁn Ñoä uyeân nguyeân vaø giaûn dò, khoâng coù caùc yeáu toá trieät ñeå 

vaø kyø quaëc nhö chuùng ta thaáy trong caùc thôøi gian sau naøy cuûa lòch söû 

Thieàn. Trong thôøi kyø sô khôûi naøy Thieàn coù tính chaát giaûn dò, coù theå hieåu 

ñöôïc, boäc tröïc vaø thöïc tieãn. Bôûi vì thieáu moät söï khaûo chöùng ñaùng tin 

caäy veà vieäc tu taäp Thieàn trong thôøi kyø sô khôûi naøy, chuùng ta khoâng hieåu 

roõ laém caùch thöùc ñích xaùc maø Thieàn ñaõ ñöôïc thöïc söï tu taäp. 

 

II. Nhöõng Thay Ñoåi Cuûa Thieàn Toâng Khi Ñöôïc Truyeàn Töø AÁn 

Ñoä Sang Trung Hoa: 

Hai traêm naêm ñaàu cuûa Thieàn saûn sanh keá tieáp saùu vò Toå ôû Trung 

Hoa. Thoaït tieân Thieàn ñöôïc truyeàn ñeán Trung Hoa bôûi vò Taêng AÁn Ñoä 

teân Boà Ñeà Ñaït Ma (470-543), vaøo khoaûng ñaàu theá kyû thöù VI, vaø ñöôïc 

truyeàn cho Hueä Khaû, Taêng Xaùn, Ñaïo Tín, Hoaèng Nhaãn, vaø Hueä Naêng. 

Chuùng ta coù theå noùi moät caùch quaû quyeát raèng trong thôøi kyø naøy khoâng 

coù tu taäp coâng aùn, khoâng coù caùc vieäc heùt, ñaù, khoùc, hoaëc ñaùnh nhö 

chuùng ta thaáy vaøo thôøi kyø sau naøy. Theo Giaùo sö Chang Chen-Chi trong 

taùc phaåm "Thieàn Ñaïo Tu Taäp", coù moät vaøi vieäc xaûy ra ôû thôøi kyø naøy. 

Thöù nhaát, chaéc chaén laø phaûi coù moät soá lôøi daïy baèng khaåu truyeàn naøo ñoù 

ñöôïc truyeàn qua söï keá tuïc töø Sô Toå Boà Ñeà Ñaït Ma ñeán thôøi Luïc Toå 

Hueä Naêng. Thöù nhì, chaéc chaén nhöõng lôøi daïy naøy laø nhöõng giaùo lyù thöïc 



70 

 

tieãn vaø coù theå aùp duïng ñöôïc, vaø coù tính chaát khaùc haún vôùi caùc loaïi tu 

taäp coâng aùn khoâng theå hieåu ñöôïc, ñaëc tröng vôùi caùc thôøi sau naøy. Thöù 

ba, vieäc tu taäp Thieàn trong thôøi kyø naøy chuû yeáu laø theo truyeàn thoáng AÁn 

Ñoä, phaàn lôùn gioáng nhö giaùo lyù cuûa Ñaïi Thuû AÁn, ñöôïc truyeàn töø AÁn Ñoä 

vaø Taây Taïng sang vaø ñöôïc tu taäp roäng raõi ôû Trung Hoa keå töø theá kyû thöù 

IX. Hieän nay, coù leõ toâng Taøo Ñoäng laø toâng phaùi ñoäc nhaát coøn duy trì 

moät soá yeáu toá AÁn Ñoä trong giaùo lyù cuûa hoï, vaø coù leõ laø toâng phaùi ñoäc 

nhaát maø chuùng ta coù theå tìm ra moät vaøi taøi lieäu veà vieäc tu taäp Thieàn cuûa 

thôøi kyø ñaàu naøy. Ñeán sau ñôøi Luïc Toå Hueä Naêng (638-713), khoaûng ñaàu 

theá kyû thöù VIII, Thieàn ñaõ lan roäng haàu nhö khaép caû xöù Trung Hoa vaø 

daàn daàn trôû neân toâng phaùi Phaät giaùo phoå thoâng nhaát xöù naøy. Vaøo theá kyû 

thöù IX, Thieàn ñöôïc chaáp nhaän vaø tu taäp roäng raõi bôûi caû tu só laãn cö só 

thuoäc moïi taàng lôùp. Qua noã löïc cuûa Hueä Naêng vaø caùc ñeä töû cuûa ngaøi, 

caùc phong caùch vaø truyeàn thoáng ñoäc ñaùo cuûa Thieàn daàn daàn xuaát hieän. 

Moät soá ñeä töû xuaát chuùng cuûa Hueä Naêng, trong soá ñoù, Nam Nhaïc Hoaøi 

Nhöôïng (?-740), vaø Thanh Nguyeân Haønh Tö (?-775), coù aûnh höôûng raát 

maïnh meõ. Moãi vò laïi coù moät soá ñeä töû xuaát saéc, laø Maõ Toå Ñaïo Nhaát (?-

788) vaø Thaïch Ñaàu Hy Thieân (700-790); vaø ñeán löôït caùc vò naøy, laïi coù 

moät soá ñeä töû phi thöôøng maø hoaëc tröïc tieáp, hoaëc giaùn tieáp, ñaõ saùng laäp 

ra naêm phaùi Thieàn chaùnh cuûa thôøi ñoù, töùc laø Laâm Teá, Taøo Ñoäng, Qui 

Ngöôõng, Vaân Moân, vaø Phaùp Nhaõn. Theo thôøi gian taát caû naêm phaùi 

chính naøy ñöôïc cuûng coá thaønh hoaëc laø phaùi Taøo Ñoäng hoaëc laø phaùi Laâm 

Teá. Vì theá Taøo Ñoäng vaø Laâm Teá laø caùc phaùi Thieàn ñoäc nhaát ngaøy nay 

coøn toàn taïi. Toâng phaùi Thieàn coù trieát lyù chính laø nhìn vaøo noäi taâm, chöù 

khoâng phaûi nhìn ra beân ngoaøi, laø caùch duy nhaát ñeå ñaït ñeán söï giaùc ngoä 

maø trong taâm trí con ngöôøi thì cuõng gioáng nhö laø Phaät quaû vaäy. Heä tö 

töôûng naày chuù troïng vaøo ‘tröïc caûm,’ vôùi moät ñaëc ñieåm laø khoâng coù 

ngoân töø naøo ñeå töï dieãn ñaït, khoâng coù moät phöông thöùc naøo ñeå töï giaûi 

thích, khoâng coù söï chöùng minh  daøi doøng naøo veà chaân lyù rieâng cuûa mình 

moät caùch thuyeát phuïc. Neáu coù söï dieãn ñaït thì chæ dieãn ñaït baèng kyù hieäu 

vaø hình aûnh. Qua moät thôøi gian, heä tö töôûng naày ñaõ phaùt trieån trieát lyù 

tröïc caûm cuûa noù ñeán moät möùc ñoä khieán noù vaãn coøn laø moät trieát lyù ñoäc 

ñaùo cho ñeán ngaøy nay. 

 

III. Tính Chính Thoáng Cuûa Taát Caû Caùc Doøng Thieàn: 

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 
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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. 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 chính thoáng 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. 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. 
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The Progresses and  

Changes of the Zen School 

 

I.  Early Zen In Buddhism:  

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. During this time Zen kept its plain and original Indian 

style without the introduction of any radical or bizzare elements such 

as are found later in its history. In this early period, Zen was 

unembellished, understandable, outspoken, and practical. But because 

of a lack of reliable documentation, we do not know very clearly the 

exact manner in which Zen was practiced.  

 

II. Changes in Zen Sects When Transmitted From India To 

China:  

The first two hundred years of Zen produced in succession six 

Patriarchs in China. Ch'an was first introduced into China by the Indian 

monk, Bodhidharma, in the early part of the sixth century; then it was 

transmitted it to Hui-k'o, Seng-Ts’an (?-606), Tao-Hsin (580-651), 

Hung-Jen (601-674), Hui-neng (638-713). We can only say with 

assurance that there were no koan exercises, and no shouting, kicking, 

crying, or beating performances such as those found at later times. 

According to Professor Chen-Chi in "The Practice of Zen", several 

things, however, happened during this epoch. First, certain verbal 

instructions concerning Zen practice must have been handed down 

through the succession from Bodhidharma to Hui Neng. Second, these 

intructions must have been practical and applicable teachings which 

were qualitatively different from the ungraspable koan-type exercises 

characteristics of later times. Third, Zen practice must have followed 

mainly the Indian tradition, largely identical with the the teaching of 
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Mahamudra, which was introduced from India into Tibet and has been 

widely practiced in that country since the ninth century. At present, the 

Tsao-Tung sect is perhaps the only Zen sect that still retains some 

Indian elements in its teaching, and is probably the only school which 

we may deduce some information about the original practice of Zen. 

After Hui-neng, around the beginning of the eighth century, Zen spread 

to almost every corner of China and gradually became the most 

popular school of Buddhism in that country. It was widely accepted and 

practiced by both monks and laymen from all walks of life. Through the 

efforts of Hui-neng and his disciples, the unique styles and traditions of 

Zen gradually emerged. There were several prominent disciples of 

Hui-neng, two of whom, Huai-jang and Hsing-Ssu, were extremely 

influential. Each of them had one outstanding disciple, namely Ma-tsu 

and Shih-tou, respectively; and they, in turn, had several remarkable 

disciples who founded, either directly or indirectly, the five major Zen 

sects, i.e. Lin-chi, Tsao-tung, I-yang, Yun-men, and Fa-yen. As time 

went on all of these major sects were consolidated into either the Tsao-

tung and Lin-chih sect. The Tsao-tung and Lin-chih are thus the only 

sects of Zen Buddhism extant today. The key theory of Zen is to look 

inwards and not to look outwards, is the only way to achieve 

enlightenment, which to the human mind is ultimately the same as 

Buddhahood. In this system, the emphasis is upon ‘intuition,’ its 

peculiarity being that it has no words in which to express itself, no 

method to reason itself out, no extended demonstration of its own truth 

in a logically convincing manner. If it expresses itself at all, it does so 

in symbols and images. In the course of time this system developed its 

philosophy of intuition to such a degree that it remains unique to this 

day.  

 

III. The Orthodox of All Zen Sects:  

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. 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 an orthodox tradition that began with Sakyamuni Buddha. 
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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. 

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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Chöông Naêm 

Chapter Five 

 

Ñöùc Phaät Thích Ca Maâu Ni  

Vaø 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 Daïy Veà 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, ñaây laø con ñöôøng ñoäc nhaát ñöa ñeán thanh tònh cho chuùng sanh, 
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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 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. Noùi caùch khaùc, Töù 

Nieäm Xöù 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. Noùi caùch 

khaùc, ñoái vôùi ngöôøi tu Phaät, Töù Nieäm Xöù chính laø boán con ñöôøng tuyeät 

vôøi coù theå giuùp haønh giaû leân Phaät. Phaät giaùo Tieåu thöøa goïi nhöõng 

phöông phaùp naày laø “nghieäp xöù” (kammatthana), laø moät trong nhöõng 

phöông phaùp tö duy phaân bieät.   

Thöù Nhaát Laø Thaân Nieäm Xöù: Coøn goïi laø Quaùn Thaân Baát Tònh. 

Quaùn vaø toaøn chöùng ñöôïc thaân naày baát tònh. Vì ñieân ñaûo moäng töôûng 

maø ña soá chuùng ta ñeàu cho raèng thaân naày quyù baùu hôn heát. Neân thaân 

naày caàn phaûi ñöôïc aên ngon maëc ñeïp. Chính vì vaäy maø chuùng ta vaät loän 

vôùi cuoäc soáng haèng ngaøy. Ñôøi soáng haèng ngaøy khoâng coøn laø nôi an oån 

nöõa, maø trôû thaønh ñaáu tröôøng cuûa tham, saân, si, maïn, nghi, taø kieán, saùt, 

ñaïo, daâm, voïng, tî hieàm, ganh gheùt vaø voâ minh. Töø ñoù aùc nghieäp ñöôïc 

töø töø keát taïo. Ngöôøi tu chaân thuaàn phaûi quaùn thaân töø maét, tai, muõi, löôõi, 

mieäng, haäu moân, vaân vaân ñeàu laø baát tònh. Khi ngoài chuùng ta neân quaùn 

töôûng thaân naày laø baát tònh, ñöôïc bao phuû bôûi moät caùi tuùi da nhô nhôùp, 

beân trong nhö thòt, môõ, xöông, maùu, ñaøm, vaø nhöõng chaát thöøa thaûi maø 

khoâng moät ai daùm ñuïng tôùi. Thaân naày, neáu khoâng ñöôïc taém röõa baèng 

nöôùc thôm daàu thôm vaø xaø boâng thôm, thì chaéc chaén khoâng ai daùm tôùi 

gaàn. Hôn nöõa, thaân naày ñang hoaïi dieät töøng phuùt töøng giaây. Khi ta 

ngöøng thôû thì thaân naày laø caùi gì neáu khoâng phaûi laø caùi thaây ma? Ngaøy 

ñaàu thì thaây ma baét ñaàu ñoåi maøu. Vaøi ngaøy sau ñoù thaây thaûy ra muøi hoâi 

thuùi khoù chòu. Luùc naày, duø laø thaây cuûa moät nöõ tuù hay nam thanh luùc 

coøn sanh thôøi, cuõng khoâng ai daùm ñeán gaàn. Ngöôøi tu Phaät neân quaùn 

thaân baát tònh ñeå ñoái trò vôùi tham aùi, ích kyû, vaø kieâu ngaïo, vaân vaân. Moät 

khi ai trong chuùng ta cuõng ñeàu hieåu raèng thaân naày ñeàu gioáng nhau cho 

moïi loaøi thì chuùng ta seõ deã thoâng hieåu, kham nhaãn vaø töø bi hôn vôùi 

mình vaø vôùi ngöôøi. Söï phaân bieät giöõa ngöôøi giaø, ngöôøi pheá taät, vaø caùc 
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chuûng toäc khaùc seõ khoâng coøn nöõa. 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. 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.” ÔÛ ñaây vò Tyø Kheo quaùn thaân treân 

thaân, tinh caàn, tænh giaùc, chaùnh nieäm ñeå nhieáp phuïc tham saân treân ñôøi.  

Thöù Nhì Laø “Thoï Nieäm Xöù”: Coøn goïi laø Quaùn thoï thò khoå. Quaùn 

vaø toaøn chöùng ñöôïc nhöõng caûm thoï laø xaáu xa, duø laø caûm thoï khoå ñau, 

vui söôùng hay trung tính. Quaùn raèng caûm thoï laø ñau khoå. Coù ba loaïi 

caûm thoï laø vui söôùng, khoå ñau vaø trung tính; tuy nhieân, Phaät daïy moïi 

caûm thoï ñeàu ñau khoå vì chuùng voâ thöôøng, ngaén nguûi, khoâng naém baét 

ñöôïc, vaø do ñoù chuùng laø khoâng thaät, aûo töôûng. Hôn nöõa, khi chuùng ta 

nhaän cuûa ai caùi gì thì leõ ñöông nhieân laø chuùng ta phaûi laøm caùi gì ñoù ñeå 

ñeàn traû laïi. Raát coù theå chuùng ta phaûi traû giaù cao hôn cho nhöõng gì maø 

chuùng ta ñaõ nhaän. Tuy nhieân, söï nhaän veà phaàn vaät chaát vaãn coøn deã 

nhaän ra ñeå ñeà phoøng hôn laø söï caûm thoï tinh thaàn, vì caûm thoï laø moät 

hình thöùc thoï nhaän maø phaàn ñoâng chuùng ta ñeàu vöôùng baãy. Noù raát vi 

teá, nhöng haäu quaû taøn phaù cuûa noù thaät laø khoác lieät. Thöôøng thì chuùng ta 

caûm thoï qua saùu caên. Thí duï nhö khi nghe ai noùi xaáu mình ñieàu gì thì 

mình laäp töùc noåi traän loâi ñình. Thaáy caùi gì coù lôïi thì mình beøn ham 

muoán. Tham saân laø hai thöù thoáng trò nhöõng sinh hoaït haèng ngaøy cuûa 

chuùng ta maø chuùng ta khoâng taøi naøo kieåm soaùt chuùng ñöôïc neáu chuùng 

ta khoâng coù tu. Quaùn thoï thò khoå daàn daàn giuùp chuùng ta kieåm soaùt ñöôïc 

nhöõng caûm thoï cuõng nhö thanh tònh taâm cuûa chuùng ta, keát quaû seõ laøm 

cho chuùng ta coù ñöôïc an laïc vaø töï taïi. 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 
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ñöôïc yeân vui, ví baèng coù söï truïc traëc laø khoå. Quaùn thoï thò khoå ñeå phuû 

nhaän yù nghó veà “laïc.” ÔÛ ñaây vò Tyø Kheo quaùn thoï treân caùc caûm thoï; thoï 

thò khoå, töø ñoù tinh caàn, tænh giaùc, chaùnh nieäm ñeå nhieáp phuïc tham saân 

treân ñôøi. Theo Kinh Nieäm Xöù, quaùn thoï 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 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 
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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 Thoï 

Nieäm Xöù 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.” ÔÛ ñaây vò Tyø Kheo quaùn thoï treân caùc caûm 

thoï; thoï thò khoå, töø ñoù tinh caàn, tænh giaùc, chaùnh nieäm ñeå nhieáp phuïc 

tham saân treân ñôøi. 

Thöù Ba Laø Taâm Nieäm Xöù: Coøn goïi laø Quaùn Taâm Voâ Thöôøng. 

Quaùn vaø toaøn chöùng ñöôïc taâm laø voâ thöôøng. Quaùn thaáy taâm ngaén nguûi 

voâ thöôøng. Nhieàu ngöôøi cho raèng taâm hoï khoâng thay ñoåi vì theá cho neân 

hoï luoân chaáp vaøo nhöõng gì hoï nghó vaø tin raèng ñoù laø chaân lyù. Raát coù 

theå moät soá cuõng thaáy taâm mình luoân thay ñoåi, nhöng hoï khoâng chaáp 

nhaän maø cöù lôø ñi. Ngöôøi tu Phaät neân quaùn saùt taâm thieän, taâm aùc cuûa ta 

ñeàu laø töôùng sanh dieät voâ thöôøng khoâng coù thöïc theå. Taát caû caùc loaïi 

taâm sôû töôùng noù chôït coù chôït khoâng, chôït coøn chôït maát thì laøm gì coù 

thaät maø chaáp laø taâm mình. Trong khi ngoài thieàn ñònh, ngöôøi ta seõ coù cô 

hoäi nhaän ra raèng taâm naày cöù tieáp tuïc nhaåy nhoùt coøn nhanh hôn caû 

nhöõng hình aûnh treân maøn aûnh xi neâ. Cuõng chính vì vaäy maø thaân khoâng 

an vì phaûi luoân phaûn öùng theo nhöõng nhòp ñaäp cuûa doøng suy töôûng. 

Cuõng chính vì vaäy maø con ngöôøi ta ít khi ñöôïc tónh laëng vaø chieâm 

nghieäm ñöôïc haïnh phuùc thaät söï. Phaät töû thuaàn thaønh neân luoân nhôù raèng 

taâm khoâng phaûi laø moät thöïc theå cuûa chính noù. Noù thay ñoåi töøng giaây. 

Chính vì theá maø Phaät ñaõ daïy raèng taâm cuûa phaøm phu nhö con vöôïn 

chuyeàn caây, nhö gioù, nhö ñieån chôùp hay nhö gioït söông mai treân ñaàu 

coû. Phaùp quaùn naày giuùp cho haønh giaû thaáy ñöôïc moïi söï moïi vaät ñeàu 

thay ñoåi töø ñoù coù khaû naêng döùt tröø ñöôïc beänh chaáp taâm sôû laø thaät cuûa 

ta. 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 
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phaûi traûi qua tieán trình sinh truï dò dieät. Quaùn taâm voâ thöôøng, phuû nhaän 

yù nghó veà “thöôøng.” ÔÛ ñaây vò Ty ø Kheo quaùn taâm treân taâm, tinh caàn, 

tænh giaùc, chaùnh nieäm ñeå nhieáp phuïc tham saân treân ñôøi. Tuy nhieân, 

chuùng ta phaûi quaùn Caùi Taâm Naøo? Haønh giaû tu taäp ñi tìm taâm mình. 

Nhöng tìm caùi taâm naøo? Coù phaûi tìm taâm tham, taâm giaän hay taâm si 

meâ? Hay tìm taâm quaù khöù, vò lai hay hieän taïi? Taâm quaù khöù khoâng coøn 

hieän höõu, taâm töông lai thì chöa ñeán, coøn taâm hieän taïi cuõng khoâng oån. 

Theo Kinh Töù Nieäm Xöù trong Kinh Trung Boä, Ñöùc Phaät daïy: “Naøy Ca 

Dieáp, taâm khoâng theå naém baét töø beân trong hay beân ngoaøi, hoaëc ôû giöõa. 

Taâm voâ töôùng, voâ nieäm, khoâng coù choã sôû y, khoâng coù nôi quy tuùc. Chö 

Phaät khoâng thaáy taâm trong quaù khöù, hieän taïi vaø vò lai. Caùi maø chö Phaät 

khoâng thaáy thì laøm sao maø quaùn nieäm cho ñöôïc? Neáu coù quaùn nieäm 

chaúng qua chæ laø quaùn nieäm veà voïng töôûng sinh dieät cuûa caùc ñoái töôïng 

taâm yù maø thoâi.” Taâm nhö moät aûo thuaät, vì voïng töôûng ñieân ñaûo cho 

neân coù sinh dieät muoân truøng. Taâm nhö nöôùc trong doøng soâng, khoâng 

bao giôø döøng laïi, vöøa sinh ñaõ dieät. Taâm nhö ngoïn löûa ñeøn, do nhaân 

duyeân maø coù. Taâm nhö chôùp giaät, loùe leân roài taét. Taâm nhö khoâng gian, 

nôi muoân vaät ñi qua. Taâm nhö baïn xaáu, taïo taùc nhieàu laàm loãi. Taâm nhö 

löôõi caâu, ñeïp nhöng nguy hieåm. Taâm nhö ruoài xanh, ngoù töôûng ñeïp 

nhöng laïi raát xaáu. Taâm nhö keû thuø, taïo taùc nhieàu nguy bieán. Taâm nhö 

yeâu ma, tìm nôi hieåm yeáu ñeå huùt sinh khí cuûa ngöôøi. Taâm nhö keû troäm 

heát caùc caên laønh. Taâm öa thích hình daùng nhö con maét thieâu thaân, öa 

thích aâm thanh nhö troáng traän, öa thích muøi höông nhö heo thích raùc, öa 

thích vò ngon nhö ngöôøi thích aên nhöõng thöùc aên thöøa, öa thích xuùc giaùc 

nhö ruoài sa dóa maät. Tìm taâm hoaøi maø khoâng thaáy taâm ñaâu. Ñaõ tìm 

khoâng thaáy thì khoâng theå phaân bieät ñöôïc. Nhöõng gì khoâng phaân bieät 

ñöôïc thì khoâng coù quaù khöù, hieän taïi vaø vò lai. Nhöõng gì khoâng coù quaù 

khöù, hieän taïi vaø vò lai thì khoâng coù maø cuõng khoâng khoâng. Haønh giaû 

tìm taâm beân trong cuõng nhö beân ngoaøi khoâng thaáy. Khoâng thaáy taâm nôi 

nguõ uaån, nôi töù ñaïi, nôi luïc nhaäp. Haønh giaû khoâng thaáy taâm neân tìm 

daáu cuûa taâm vaø quaùn nieäm: “Taâm do ñaâu maø coù?” Vaø thaáy raèng: “Heã 

khi naøo coù vaät laø coù taâm.” Vaäy vaät vaø taâm coù phaûi laø hai thöù khaùc bieät 

khoâng? Khoâng, caùi gì laø vaät, caùi ñoù cuõng laø taâm. Neáu vaät vaø taâm laø hai 

thöù hoùa ra coù ñeán hai taàng. Cho neân vaät chính laø taâm. Vaäy thì taâm coù 

theå quaùn taâm hay khoâng? Khoâng, taâm khoâng theå quaùn taâm. Löôõi göôm 

khoâng theå töï caét ñöùt laáy mình, ngoùn tay khoâng theå töï sôø mình, cuõng nhö 

vaäy, taâm khoâng theå töï quaùn mình. Bò daèn eùp töù phía, taâm phaùt sinh, 
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khoâng coù khaû naêng an truù, nhö con vöôïn chuyeàn caønh, nhö hôi gioù 

thoaûng qua. Taâm khoâng coù töï thaân, chuyeån bieán raát nhanh, bò caûm giaùc 

laøm dao ñoäng, laáy luïc nhaäp laøm moâi tröôøng, duyeân thöù naøy, tieáp thöù 

khaùc. Laøm cho taâm oån ñònh, baát ñoäng, taäp trung, an tónh, khoâng loaïn 

ñoäng, ñoù goïi laø quaùn taâm vaäy. Toùm laïi, quaùn Taâm noùi leân cho chuùng ta 

bieát taàm quan troïng cuûa vieäc theo doõi, khaûo saùt vaø tìm hieåu taâm mình 

vaø cuûa söï hay bieát nhöõng tö töôûng phaùt sanh ñeán vôùi mình, bao goàm 

nhöõng tö töôûng tham, saân, vaø si, laø nguoàn goác phaùt khôûi taát caû nhöõng 

haønh ñoäng sai traùi. Qua phaùp nieäm taâm, chuùng ta coá gaéng thaáu ñaït caû 

hai, nhöõng traïng thaùi baát thieän vaø thieän. Chuùng ta quaùn chieáu, nhìn 

thaáy caû hai maø khoâng dính maéc, luyeán aùi, hay baát maõn khoù chòu. Ñieàu 

naøy seõ giuùp chuùng ta thaáu ñaït ñöôïc cô naêng thaät söï cuûa taâm. Chính vì 

theá maø nhöõng ai thöôøng xuyeân quaùn taâm seõ coù khaû naêng hoïc ñöôïc 

phöông caùch kieåm soaùt taâm mình. Phaùp quaùn taâm cuõng giuùp chuùng ta 

nhaän thöùc raèng caùi goïi laø “taâm” cuõng chæ laø moät tieán trình luoân bieán 

ñoåi, goàm nhöõng traïng thaùi taâm cuõng luoân luoân bieán ñoåi, vaø trong ñoù 

khoâng coù caùi gì nhö moät thöïc theå nguyeân veïn, ñôn thuaàn goïi laø “baûn 

ngaõ” hay “ta.” 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 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 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 
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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.” 

Thöù Tö Laø Phaùp Nieäm Xöù: Coøn goïi laø Quaùn phaùp voâ ngaõ. Quaùn 

vaø toaøn chöùng vaïn phaùp voâ ngaõ. 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 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. Haønh giaû tu thieàn phaûi quaùn saùt ñeå thaáy raèng chö phaùp 
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voâ ngaõ vaø khoâng coù thöïc töôùng. Moïi vaät treân ñôøi, vaät chaát hay tinh 

thaàn, ñeàu tuøy thuoäc laãn nhau ñeå hoaït ñoäng hay sinh toàn. Chuùng khoâng 

töï hoaït ñoäng. Chuùng khoâng coù töï taùnh. Chuùng khoâng theå töï toàn taïi 

ñöôïc. Thaân theå con ngöôøi goàm haøng tyû teá baøo nöông töïa vaøo nhau, moät 

teá baøo cheát seõ aûnh höôûng ñeán nhieàu teá baøo khaùc. Cuõng nhö vaäy, nhaø 

cöûa, xe coä, ñöôøng xaù, nuùi non, soâng ngoøi ñeàu ñöôïc keát hôïp bôûi nhieàu 

thöù chöù khoâng töï toàn. Do vaäy, moïi vaät treân ñôøi naày ñeàu laø söï keát hôïp 

cuûa nhieàu vaät khaùc. Chaúng haïn nhö neáu khoâng coù chaát boå döôõng, nöôùc, 

vaø khoâng khí thì thaân theå naày chaéc chaén seõ oám o gaày moøn vaø cuoái cuøng 

seõ bò hoaïi dieät. Chính vì vaäy maø Ñöùc Phaät daïy raèng vaïn phaùp voâ ngaõ, 

khoâng, vaø voâ thöôøng. Haønh giaû naøo thöôøng quaùn phaùp voâ ngaõ thì nhöõng 

vò aáy seõ trôû neân khieâm nhöôøng vaø ñaùng meán hôn. Thaät vaäy, 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.” ÔÛ ñaây vò Tyø Kheo quaùn phaùp treân caùc phaùp, 

tinh caàn, tænh giaùc, chaùnh nieäm ñeå nhieáp phuïc tham saân treân ñôøi. 

Theo Kinh Trung Boä vaø Tröôøng Boä, Ñöùc Phaät daïy: “Naøy caùc Tyø 

Kheo! Baát cöù ai tu taäp boán nieäm xöù naøy trong baûy naêm, vò aáy coù theå 

ñaït ñöôïc moät trong hai quaû naøy: A La Haùn trong hieän taïi, hoaëc quaû Baát 

Hoaøn trong vò lai. Naøy caùc Tyø Kheo! Khoâng keå gì baûy naêm, neáu vò naøo 

tu taäp boán nieäm xöù naøy trong 6 naêm, 5 naêm, 4 naêm, 3 naêm, 2 naêm hay 

moät naêm thì cuõng coù theå ñaït ñöôïc moät trong hai quaû vöøa noùi treân. Naøy 

caùc Tyø Kheo! Khoâng keå gì moät naêm, vò naøo tu taäp ñöôïc töù nieäm xöù naøy 

trong 7 thaùng, 6 thaùng... hoaëc nöûa thaùng, laïi cuõng coù theå ñaït ñöôïc moät 

trong hai quaû vöøa keå treân. Naøy caùc Tyø Kheo! Khoâng keå gì nöûa thaùng. 

Neáu vò naøo tu taäp boán nieäm xöù naøy trong moät tuaàn, cuõng coù theå mong 

ñaït ñöôïc moät trong hai quaû vöøa keå treân. Ñaây laø con ñöôøng ñoäc nhaát, 

naøy caùc Tyø Kheo, ñeå thanh tònh hoùa chuùng sanh, ñeå nhieáp phuïc saàu bi, 

ñeå ñoaïn taän khoå öu, ñeå thaønh ñaït chaùnh ñaïo, ñeå chöùng ñaéc Nieát Baøn, 

ñoù laø tu taäp Töù Nieäm Xöù.” 
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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 

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 
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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. 

 

II. Sakyamuni Buddha's Teachings on 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 
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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. In other words, Four Kinds of Mindfulness mean four 

meditations, or four objects on which memory or thought should dwell. 

Four types of Buddhist meditation for eradicating illusions and 

attaining enlightenment. In other words, for Buddhist practitioners, four 

foundations of Mindfulness are four wonderful paths that can help 

practitioners advance to the Buddhahood. Hinayana calls these 

practices ‘basis of action’ (kammathana) which is one of the modes of 

analytical meditation.  

First, Meditation and Full Realization on the Body: Also called the 

contemplation of the impurity of the body. Due to illusions, most of us 

think that our body is more valuable than any thing else. So it needs be 

provided with better foods and expensive clothes. Therefore, the 

‘struggle for life’ has come into play. Life is no longer a peaceful 

place, but a battle field with greed, hatred, envy, arrogance, doubt, 

wrong views, killing, stealing, sexual misconduct, lying. Evil karma is 

gradually formed as a result. Earnest Buddhists should view the body 

(eye, ear, skin, hair, nose, tongue, mouth, anus, etc) is unclean (Quaùn 

thaân baát tònh) which covered with a bag of skin, inside are flesh, fat, 

bone, blood, mucus and waste matters of which no one wishes to touch. 

The body itself, if not being washed frequently with fragrant water and 

soap, no one wants to stay close to it. In addition, it is prone to decay 

minute after minute, second after second. If we stop breathing, what is 
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the body called if not a corpse? During the first day, its color is 

changing. A few days later, it becomes bluish and produces offensive 

odor. At this time, even if that disintegrated body once was the most 

beautiful woman or a handsome man, no one wants to be close to it. 

Earnest Buddhist should always contemplate that the body is unclean. 

This contemplation is designed to cure greed, attachment, selfishness, 

and arrogance. Also, when people realize that they are physically and 

biologically the same, they would easily understand, tolerate and 

compassionate among themselves and others. The discrimination 

against the aging, people with disabilities, and the other race would be 

diminished. 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. 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 

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.”. Here 

a monk abides contemplating body as body, ardent, clearly aware and 

mindful, having put aside hankering and fretting for the world. 

Second, Meditation and Full Realization on the Evils of 

Sensations: Also called the contemplation of sensations is suffering. 

No matter they are painful, joyous, or indifferent sensations. To view 

all the feelings are painful. There are three kinds of feelings: 

pleasures, pain and neutral ones; however, according to Buddha’s 

teaching, all feelings are painful because they are impermanent, 

transcient, ungraspable, and therefore, they are unreal, illusive and 

deceptive. (Quaùn thoï thò khoå). Furthermore, when you accept 

something from others, naturally, you have to do something else for 

them in return. It might cost you more than what you have accepted. 

However, we can easily refuse material things, but the hardest thing to 
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escape is our own feelings. Feeling is a form of acceptance that most of 

us could easily be trapped. It is very subtle, but its effect is so 

destructible. We usually feel whatever conveyed to us by the six 

senses. For example, hearing someone bad-mouth on us, we feel angry 

at once. Seeing something profitable, we readily feel greedy. After all, 

if we don’t cultivate, greed and angry are two uncontrollable agents 

which dominate and overwhelm our daily activities. To contemplate all 

the feelings are painful will gradually assist us to keep the feelings 

under control as well as to purify our mind; and as a result, provide us 

the joy and peace. 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.” Here a monk abides contemplating feelings 

as feelings, ardent, clearly aware and mindful, having put aside 

hankering. According to the Satipatthanasutta, 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, 
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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 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.” Cultivation on the 

Senasations 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 
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always resulting in suffering (receiving is self-binding. Consider 

feelings or the senses as a source of suffering). This negates the idea of 

“Joy.” Here a monk abides contemplating feelings as feelings, ardent, 

clearly aware and mindful, having put aside hankering and fretting for 

the world.  

Third, Meditation and Full Realization on the Mind: Also called 

the contemplation of evanescence or impermanence of mind and 

thoughts (contemplating the impermanence of the thought). To view 

the mind is transcient or impermanent. Most people think that their 

mind is not changed; therefore, they attach to whatever they think. 

They believe that what they think reflects the truth. Probably some of 

them would discover that their mind is changing, but they refuse to 

accept it. Buddhist practitioners should always contemplate their 

wholesome and unwholesome minds, they are all subject to rising and 

destroying. They have no real entity. In sitting meditation, one will 

have the chance to recognize the facts that the mind keeps jumping in a 

fast speed as pictures on a movie screen. The body, therefore, always 

feels restless and eager to react on the thinking pulses. That is why 

people are rarely calm down or experiencing true happiness. Earnest 

Buddhists should always remember that the mind does not have any 

“real entity” to itself. It changes from second to second. That’s why the 

Buddha viewed the mind of an ordinary person is like a swinging 

monkey, the wind, lightning or a drop of morning dew. This 

contemplation helps the practitioners see that everything is changed so 

that the practitioners will have the ability to eliminate attachment to 

what they think. 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, consider the mind to be a constant state of flux). This 

negates the idea of “Permanence.” Here a monk abides contemplating 

mind as mind, ardent, clearly aware and mindful, having put aside 

hankering and fretting for the world. However, on what mind do we 

have to contemplate? According to the Siksasamuccaya Sutra, the 
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Buddha taught: “Cultivator searches all around for this thought. But 

what thought? Is it the passionate, hateful or confused one? Or is it the 

past, future, or present one? The past one no longer exists, the future 

one has not yet arrived, and the present one has no stability. In the 

Satipatthana Sutta in the Majjhima Nikaya, the Buddha taught: “For 

thought, Kasyapa, cannot be apprehended, inside, or outside, or in 

between. For thought is immaterial, invisible, nonresisting, 

inconceivable, unsupported, and non-residing. Thought has never been 

seen by any of the Buddhas, nor do they see it, nor will they see it. And 

what the Buddhas never see, how can that be observable process, 

except in the sense that dharmas proceed by the way of mistaken 

perception? Thought is like a magical illusion; by an imagination of 

what is actually unreal it takes hold of a manifold variety of rebirths. A 

thought is like the stream of a river, without any staying power; as soon 

as it is produced it breaks up and disappears. A thought is like a flame 

of a lamp, and it proceeds through causes and conditions. A thought is 

like lightning, it breaks up in a moment and does not stay on… 

Searching thought all around, cultivator does not see it in the skandhas, 

or in the elements, or in the sense-fields. Unable to see thought, he 

seeks to find the trend of thought, and asks himself: “Whence is the 

genesis of thought?” And it occurs to him that “where is an object, 

there thought arises.” Is then the thought one thing and the object 

another? No, what is the object that is just the thought. If the object 

were one thing and the thought another, then there would be a double 

state of thought. So the object itself is just thought. Can then thought 

review thought? No, thought cannot review thought. As the blade of a 

sword cannot cut itself, so can a thought not see itself. Moreover, 

vexed and pressed hard on all sides, thought proceeds, without any 

staying power, like a monkey or like the wind. It ranges far, bodiless, 

easily changing, agitated by the objects of sense, with the six sense-

fields for its sphere, connected with one thing after another. The 

stability of thought, its one-pointedness, its immobility, its 

undistraughtness, its one-pointed calm, its nondistraction, that is on the 

other hand called mindfulness as to thought. In short, the contemplation 

of mind speaks to us of the importance of following and studying our 

own mind, of being aware of arising thoughts in our mind, including 

lust, hatred, and delusion which are the root causes of all wrong doing. 
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In the contemplation of mind, we know through mindfulness both the 

wholesome and unwholesome states of mind. We see them without 

attachment or aversion. This will help us understand the real function 

of our mind. Therefore, those who practice contemplation of mind 

constantly will be able to learn how to control the mind. Contemplation 

of mind also helps us realize that the so-called “mind” is only an ever-

changing process consisting of changing mental factors and that there is 

no abiding entity called “ego” or “self.” According to the Satipatthana 

Sutta in the Majjhima Nikaya, the Buddha taught: “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 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.” 

Fourth, Contemplation of Mental Objects: “Contemplation of 

mind-objects” means meditation and full realization on the transiency 

selflessness of all elements (contemplating that all the dharmas are 

without their own nature). The contemplation of mental objects or mind 

contents means to be mindful on all essential dharmas. The 
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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 nothing in the world. Our live is totally free 

from any attachments. Zen practitioners must contemplate to see that 

everything is without-self and has no real nature. Everything in the 

world, either physical or mental, is depend upon each other to function 

or survive. They are not free from one another or free to act on 

theirowns, on their own will. They do not have a "self.” They are not 

capable of being self-existed. A human body is composed of billions of 

cells that depend on one another; one cell dies will effect so many 

other cells.  Similarly, a house, a car, a road, a mountain, or a river all 

are compounded, not being self-existed. Everything, therefore, is a 

combination of other things.  For instance, without nutritious foods, 

water, and fresh air, this body will certainly be reduced to a skeleton 

and eventually disintegrated.  Thus the Buddha taught: “All existents 

are selfless, empty, and impermanent.” Practitioners who always 

contemplate ‘the dharma is without-self,’ they should become more 
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humble and likable. In fact, 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. All phenomena lack self-nature. There is no such thing as an 

ego. Things in general as being dependent and without a nature of their 

own (things are composed and egoless: 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.” 

Here a monk abides contemplating monf-objects as mind-objects, 

ardent, clearly aware and mindful, having put aside hankering and 

fretting for the world. 

According to Majjhima Nikaya and Digha Nikaya, the Buddha 

taught: “Bhiksus! Whoever should be able to develop these Four 

Foundations of mindfulness for seven years, one of these two fruits 

may be expected by him: ‘either Arahantship in this life or the state of 

Non-returning in the future. Bhiksus! Let alone 7 years. Should anyone 

be able to develop these Four Foundations of mindfulness for six years, 

five years, four years, three years, two years, one year... then one of 

the two above mentioned fruits may also be expected by him. Bhiksus! 

Let alone one year. Should anyone be able to develop these Four 

Foundations of mindfulness for seven months, six months... half a 

month, then one of the two above mentioned fruits may also be 

expected by him. Bhiksus! Let alone half a month. Should anyone be 

able to develop these Four Foundations of mindfulness for a week, 

then one of the two above mentioned fruits may also be expected by 

him. This is the only way, Bhiksus, for the purification of beings, for 

the overcoming of sorrow and lamentation, for the destruction of 

suffering and grief, for winning the right path, for realizing Nirvana, 

namely, the Four Foundations of mindfulness.”  
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Chöông Saùu 

Chapter Six 

 

Sô Toå Boà Ñeà Ñaït Ma 

Truyeàn Thieàn Phaùp Sang Trung Hoa 

 

I. Sô Löôïc Veà Sô Toå Boà Ñeà Ñaït Ma: 

Theo lòch söû Phaät giaùo, Boà Ñeà Ñaït Ma voán laø thaùi töû thöù ba cuûa 

vua Kancipura Nam AÁn. OÂng laø moät Taêng só hoïc giaû uyeân thaâm ngöôøi 

AÁn, thaàn hueä saùng thoâng, nghe ñaâu ngoä ñoù. Theo truyeàn thoáng AÁn Ñoä, 

Boà Ñeà Ñaït Ma ñöôïc xem nhö laø vò Toå thöù 28 trong Thieàn toâng AÁn Ñoä. 

Ngaøi vaâng lôøi Thaày laø Baùt Nhaõ Ña La (Prajnatara) ñeán trieàu ñình 

Trung quoác vaøo khoaûng naêm 520 sau Taây lòch, vôùi muïc ñích phoå bieán 

heä thoáng trieát hoïc cuûa oâng. Theo lòch söû Phaät giaùo, Boà Ñeà Ñaït Ma ñeán 

vöông trieàu Haùn voõ Ñeá cuûa Trung quoác vaøo khoaûng naêm 520 sau Taây 

lòch. Theo huyeàn thoaïi Ñoâng AÙ, ngaøi du haønh hoaèng phaùp töø xöù AÁn Ñoä 

vaø ngöôøi ta nghó raèng ngaøi ñaõ ñeán Laïc Döông, thuoäc mieàn Nam Trung 

Hoa giöõa naêm 516 vaø 526. Sau moät thôøi gian ngaén nguûi ñònh truyeàn baù 

hoïc thuyeát ôû ñoù khoâng coù keát quaû, nhaát laø sau cuoäc noùi chuyeän noåi 

tieáng vôùi vua Haùn Vuõ Ñeá, oâng tieáp tuïc ñi leân Laïc Döông ôû mieàn baéc 

Trung Hoa vaø quyeát ñònh ôû laïi tu vieän Thieáu Laâm treân nuùi Toáng Sôn. ÔÛ 

ñoù oâng thöïc haønh an thieàn trong chín naêm, ñöôïc bieát ñeán nhö laø chín 

naêm quay maët vaøo töôøng. Taïi ñaây, Hueä Khaû, vò tröôûng laõo thöù nhì sau 

naøy cuûa Thieàn toâng Trung Hoa ñaõ gaëp vaø ñöôïc oâng nhaän laøm hoïc troø 

sau khi chöùng toû raát roõ yù chí nhaän thöùc chaân lyù. Ngöôøi ta khoâng bieát roõ 

laø oâng ñaõ thò tòch ôû ñoù hay ñaõ rôøi tu vieän sau khi truyeàn chöùc tröôûng laõo 

cho Hueä Khaû.  

Theo moät truyeàn thuyeát Phaät giaùo, Boà Ñeà Ñaït Ma du haønh ñeán 

chuøa Thieáu Laâm treân Nuùi Toáng, taïi ñoù ngaøi ñaõ thieàn dieän bích trong 9 

naêm tröôøng. Trong thôøi gian ñoù ngöôøi ta keå raèng chaân cuûa ngaøi ñaõ bò 

rôùt ra, vaø ngöôøi ta cuõng noùi raèng ngaøi ñaõ caét ñi ñoâi mí maét ñeå cho mình 

khoûi phaûi buoàn nguû. Moät truyeàn thuyeát khaùc cho raèng khi ngaøi caét boû 

ñoâi mí maét lieäng xuoáng ñaát thì caây traø ñaõ moïc phuùn leân, vaø loaïi caây 

naøy coù coâng naêng choáng buoàn nguû vì chaát caffeine trong ñoù vaø ngöôøi ta 

nghó ñoù laø moùn quaø cuûa Toå Ñaït Ma ban cho nhöõng theá heä haønh giaû sau 
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naøy. Veà sau naøy vò ñaïi ñeä töû cuûa ngaøi laø Hueä Khaû ñaõ caét moät caùnh tay 

ñeå chöùng toû loøng thaønh muoán ñöôïc ngaøi chæ daïy. Hueä Khaû ñöôïc xem 

nhö laø nhò toå Thieàn Toâng Trung Hoa. Theo moät truyeàn Phaät giaùo thuyeát 

khaùc, Boà Ñeà Ñaït Ma bò ñaàu ñoäc khi oâng 150 tuoåi vaø ñöôïc choân treân nuùi 

non Haø Nam. Ít laâu sau khi oâng thò tòch, moät ngöôøi haønh höông teân 

Toáng Vaân ñi sang AÁn Ñoä tìm caùc baûn kinh ñeå mang veà Trung Hoa, 

ngöôøi naày ñaõ gaëp Boà Ñeà Ñaït Ma treân vuøng nuùi Turkestan khi oâng trôû 

veà nöôùc. Vò thaày AÁn Ñoä chæ mang moät chieác deùp noùi raèng oâng ñang 

treân ñöôøng veà AÁn Ñoä. Ngöôøi keá vò Phaùp ôû Trung Hoa vaãn tieáp tuïc 

truyeàn thoáng cuûa oâng. Sau khi veà nöôùc, Toáng Vaân keå laïi vôùi nhöõng hoïc 

troø cuûa sô toå chuyeän oâng gaëp Boà Ñeà Ñaït Ma. Caùc ñeä töû boác moä ra vaø 

thaáy trong moä roãng khoâng, chæ coøn thaáy moät chieác deùp cuûa oâng ôû ñoù 

maø thoâi. 

 

II. Boà Ñeà Ñaït Ma Thieàn Phaùp Khôûi Nguoàn Töø Ñöùc Phaät: 

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 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 
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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 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 
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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.  

 

III. Boà Ñeà Ñaït Ma Ñöa Thieàn Phaùp Vaøo Trung Hoa: 

Vaøo naêm 527, Sô Toå Boà Ñeà Ñaït Ma truï laïi chuøa Thieáu Laâm ñeå 

daïy Thieàn. Giaùo phaùp cuûa ngaøi coù theå ñöôïc chia laøm hai höôùng tôùi: thöù 

nhaát laø vaøo Thieàn qua cöûa hieåu bieát, vaø thöù hai laø vaøo qua cöûa tu taäp. 

Söï hieåu bieát chæ cho trí tueä ñaït ñöôïc qua thieàn ñònh, qua ñoù ngöôøi hoïc 

ñaït ñöôïc söï hieåu bieát veà chaân lyù vuõ truï. Hình thöùc thöïc haønh thieàn ñònh 

do Boà Ñeà Ñaït Ma daïy vaãn coøn ñaäm neùt trong Phaät giaùo AÁn Ñoä. Nhöõng 

lôøi daïy cuûa oâng phaàn lôùn döïa vaøo caùc kinh ñieån Phaät giaùo Ñaïi thöøa. Boà 

Ñeà Ñaït Ma ñaëc bieät nhaán maïnh ñeán taàm quan troïng cuûa kinh Laêng 

Giaø. Thieàn theo loái Trung Hoa laø keát quaû moät söï pha troän thieàn ñònh 

Phaät giaùo ñöôïc Boà Ñeà Ñaït Ma ñöa vaøo Trung Hoa vaø Ñaïo giaùo chính 

thoáng taïi ñaây, vaø noù ñöôïc moâ taû nhö laø söï "truyeàn thuï rieâng bieät, naèm 

ngoaøi caùc baûn kinh chính thoáng', ñöôïc toå thöù saùu laø Hueä Naêng vaø 

nhöõng vò thaày thieàn thôøi Ñöôøng keá tuïc sau naày phaùt trieån. 

 

IV. Toå Sö Boà Ñeà Ñaït Ma & Cuoäc Truyeàn Baù Thieàn Khoâng Kinh 

Ñieån: 

Theo caùc söû gia thì Boà Ñeà Ñaït Ma baùc boû vieäc ñoïc tuïng kinh ñieån. 

Do ñoù heä thoáng trieát hoïc cuûa oâng khieán cho caùc tu vieän ít chuù troïng veà 

kieán thöùc maø thieân veà traàm tö thieàn ñònh nhieàu hôn. Theo Boà Ñeà Ñaït 

Ma, Phaät töû neân ñeå yù ñeán thieàn, vì chæ caàn haønh thieàn laø coù theå ñaït ñeán 

giaùc ngoä. Do ñoù oâng chæ dòch coù moãi quyeån Ñaïi Baùt Nieát Baøn Kinh 

Luaän (Mahaparinirvana-sutra-sastra). OÂng laø vò toå thöù 28 cuûa doøng 

Thieàn AÁn Ñoä vaø laø sô toå cuûa doøng Thieàn Trung Quoác. Caùc hoïc giaû vaãn 

coøn khoâng ñoàng yù vôùi nhau veà vieäc Boà Ñeà Ñaït Ma ñeán Trung Hoa töø 

luùc naøo, ôû laïi ñoù bao laâu, vaø maát vaøo luùc naøo, nhöng noùi chung giôùi 

Phaät töû nhaø Thieàn chaáp nhaän raèng Boà Ñeà Ñaït Ma ñeán Nam Trung Hoa 

baèng thuyeàn vaøo khoaûng naêm 520 sau Taây Lòch, sau moät noå löïc khoâng 

keát quaû ñeå thieát laäp giaùo thuyeát cuûa mình taïi ñaây, oâng ñaõ ñeán Laïc 

Döông thuoäc mieàn baéc Trung Hoa, vaø cuoái cuøng oâng ñònh cö taïi chuøa 

Thieáu Laâm. Ngaøi ñaõ mang sang Trung Quoác moät thoâng ñieäp thuø thaéng, 

ñöôïc toùm goïn trong möôøi saùu chöõ Haùn sau ñaây, duø raèng ngöôøi ta chæ 

nhaéc ñeán thoâng ñieäp naày veà sau thôøi Maõ Toå: 
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   Baát laäp vaên töï 

   Giaùo ngoaïi bieät truyeàn 

   Tröïc chæ nhaân taâm 

   Kieán taùnh thaønh Phaät. 

Hình thöùc thöïc haønh thieàn ñònh do Boà Ñeà Ñaït Ma daïy vaãn coøn ñaäm 

neùt trong Phaät giaùo AÁn Ñoä. Nhöõng lôøi daïy cuûa oâng phaàn lôùn döïa vaøo 

caùc kinh ñieån Phaät giaùo Ñaïi thöøa. Boà Ñeà Ñaït Ma ñaëc bieät nhaán maïnh 

ñeán taàm quan troïng cuûa kinh Laêng Giaø. Thieàn theo loái Trung Hoa laø 

keát quaû moät söï pha troän thieàn ñònh Phaät giaùo ñöôïc Boà Ñeà Ñaït Ma ñöa 

vaøo Trung Hoa vaø Ñaïo giaùo chính thoáng taïi ñaây, vaø noù ñöôïc moâ taû nhö 

laø söï "truyeàn thuï rieâng bieät, naèm ngoaøi caùc baûn kinh chính thoáng', ñöôïc 

toå thöù saùu laø Hueä Naêng vaø nhöõng vò thaày thieàn thôøi Ñöôøng keá tuïc sau 

naày phaùt trieån. Trong soá nhöõng ñieåm ñaëc bieät cuûa Boà Ñeà Ñaït Ma 

Thieàn Phaùp laø taùm nguyeân taéc caên baûn hay Baùt Caâu nghóa, 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. Nancy Wilson Ross vieát trong 

quyeån 'Theá Giôùi Thieàn': "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.' Nhö treân ñaõ 

noùi, 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.' Nhö vaäy, ñeå bieát roõ veà Thieàn, vaø ngay caû ñeå baét 

ñaàu hieåu Thieàn, caàn phaûi tu taäp ngay." 
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The First Patriarch Bodhidharma 

Transmitted Methods of Zen to China 

 

I. A Summary of the First Patriarch Bodhidharma: 

According to Buddhist history, Bodhidharma was the third son of 

the King of Kancipura, South India. He was a deeply learned Indian 

Buddhist monk at that time. He was a man of wonderful intelligence, 

bright and far reaching; he thoroughly understood everything that he 

ever learned. According to the Indian tradition, Bodhidharma was the 

twenty-eighth Indian patriarch. He obeyed the instruction of his 

teacher, Prajnatara, Bodhidharma started for the East in China in 520 

A.D., with the special purpose of propagating his system of philosophy. 

According to Buddhist history, Bodhidharma arrived at the Chinese 

Court in  520 AD. According to East Asian legends, he traveled from 

India to spread the true Dharma and is thought to have arrived in the 

town of Lo-Yang in Southern China between 516 and 526. After a brief 

unsuccessful attempt to spread his teaching there, especially after his 

famous interview with Emperor Han Wu Ti, he wandered further to Lo-

Yang in north China and finally settled at the Shao-Lin Monastery on 

Sung-shan Mountain. Here he practiced unmovable zazen for nine 

years, known as nine years in from of the wall. Here, Hui-K'o, later the 

second patriarch of Zen in China, found his way to the master, after an 

impressive proof of his 'will for truth', was accepted as his disciple. It is 

not certain whether he died there or again left the monastery after he 

had transmitted the patriarchy to Hui-K'o. 

According to a Buddhist legend, Bodhidharma traveled to Shao-Lin 

Ssu monastery on Mount Sung, where he meditated facing a wall for 

nine years. During this time his legs reportedly fell off, and he is also 

said to have cut off his own eyelids to prevent himself from falling 

asleep. Another legend holds that when he cast his eyelids to the 

ground a tea plant sprang up, and its ability to ward off sleep due to its 

caffeine content is thought to be a gift from Bodhidharma to successive 

generations of meditators. Later, his main disciple was Hui-K’o, who is 

said to have cut off his own arm as an indication of his sincerity in 

wishing to be instructed by Bodhidharma. Hui-K’o is considered by the 

tradition to be its second Chinese patriarch. According to another 
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Buddhist legend, Bodhidharma was poisoned at the age of 150 and 

buried in the mountains of Honan. Not long after his death, the pilgrim 

Sung Yun, who had gone to India to bring the sutra texts back to China, 

met Bodhidharma on his way home in the mountains of Turkestan. The 

Indian master, who wore only one sandal, told the pilgrim he was on 

his way back to India; a Chinese dharma heir would continue his 

tradition. Upon his return to China the pilgrim reported this encounter 

to the disciples of Bodhidharma. The opened his grave and found it 

empty except for one of the patriarch's sandals.     

 

II. Bodhidharma's Methods of Zen Originate From the Buddha: 

Zen 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 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 
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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 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.  
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III. Bodhidharma Brought His Zen Methods to China:  

In 527, the first Patriarch Bodhidharma settled in Shao-lin 

Monastery to teach Zen. His teaching can be divided into two 

approaches: first, entry through understanding and, second, entry 

through practice. Understanding refers to wisdom achieved through 

meditation, with the practitioner attaining insight into cosmic reality. 

The form of meditative practice the Bodhidharma taught still owed a 

great deal to Indian Buddhism. His instructions were to a great extent 

based on the traditional sutra of Mahayana Buddhism; he especially 

emphasized the importance of the Lankavatara Sutra. Typical Chinese 

Zen, which is a fusion of the Dhyana Buddhism represented by 

Bodhidharma and indigenous Chinese Taoism and which is described 

as a "special transmission outside the orthodox teaching," first 

developed with Hui-Neng, the sixth patriarch of Zen in China, and the 

great Zen masters of the T'ang period who followed him.  

 

IV. Patriarch Bodhidharma & the Spreading of Zen Without 

Sutras:  

According to historians, Bodhidharma denied canon reading, and 

his system therefore made the Buddhist monasteries much less 

intellectual and much more meditative than they were ever before. 

According to Bodhidharma, Buddhists should stress on meditation, 

because by which alone enlightenment can be attained. Bodhidharma 

was the 28
th

 Indian (in line from the Buddha) and first Zen Patriarch in 

China. Scholars still disagree as to when Bodhidharma came to China 

from India, how long he stayed there, and when he died, but it is 

generally accepted by Zen Buddhists that he came by boat from India 

to southern China about the year 520 A.D., and after a short, fruitless 

attempt to establish his teaching there he went to Lo-Yang in northern 

China and finally settled in Shao-Lin Temple. Bodhidharma came to 

Chine with a special message which is summed in sixteen Chinese 

words, even though Zen masters only mentioned about this message 

after Ma-Tsu: 

 “A special tranmission outside the scriptures; 

   No dependence upon words and letters        

   Direct pointing at the soul of man; 

   Seeing into one’s nature and the attainment of Buddhahood.”  
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The form of meditative practice the Bodhidharma taught still owed 

a great deal to Indian Buddhism. His instructions were to a great extent 

based on the traditional sutra of Mahayana Buddhism; he especially 

emphasized the importance of the Lankavatara Sutra. Typical Chinese 

Zen, which is a fusion of the Dhyana Buddhism represented by 

Bodhidharma and indigenous Chinese Taoism and which is described 

as a "special transmission outside the orthodox teaching," first 

developed with Hui-Neng, the sixth patriarch of Zen in China, and the 

great Zen masters of the T'ang period who followed him. Among 

special characteristics of Bodhidharma's Zen Methods are 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. Nancy 

Wilson Ross wrote in The World of Zen: "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.' As mentioned above, 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.' Therefore, to know Zen, 

even to begin to understand it, it is necessary to practice it." 

 

 

 



109 

 

Chöông Baûy 

Chapter Seven 

 

Sô Löôïc Veà Thieàn Toâng &  

Thieàn Toâng Trung Hoa 

 

(A) Sô Löôïc Veà Trieát Lyù & Thieàn Toâng 

 

I. Ñaïi Cöông Veà Thieàn Ñònh:  

Nghóa Cuûa Thieàn Ñònh: 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. 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. Coøn coù nhieàu ñònh nghóa veà Thieàn 

Ñònh: 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 ñöôïc ñònh nghóa nhö 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 cuõng laø moät trong saùu Ba La Maät. Thieàn cuõng 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. Thieàn ñònh ñeå cuõng chæ nhöõng giaùo lyù thieàn thuoäc veà Phaät giaùo, 

nhöng aùp duïng ñaëc bieät vaøo Thieàn Toâng.  

Muïc Ñích Cuûa Vieäc Haønh Thieàn: 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 
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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. Tu taäp thieàn 

ñònh laø con ñöôøng tröïc tieáp nhaát ñeå ñaït tôùi ñaïi giaùc.  

 

II. Trieát Lyù Vaø Cöông Yeáu Thieàn Toâng:  

Trieát Lyù Thieàn Toâng: Theo trieát lyù chính cuûa Thieàn toâng, nhìn vaøo 

noäi taâm, chöù khoâng phaûi nhìn ra beân ngoaøi, laø caùch duy nhaát ñeå ñaït 

ñeán söï giaùc ngoä maø trong taâm trí con ngöôøi thì cuõng gioáng nhö laø Phaät 

quaû vaäy. Heä tö töôûng naày chuù troïng vaøo ‘tröïc caûm,’ vôùi moät ñaëc ñieåm 

laø khoâng coù ngoân töø naøo ñeå töï dieãn ñaït, khoâng coù moät phöông thöùc naøo 

ñeå töï giaûi thích, khoâng coù söï chöùng minh  daøi doøng naøo veà chaân lyù 

rieâng cuûa mình moät caùch thuyeát phuïc. Neáu coù söï dieãn ñaït thì chæ dieãn 

ñaït baèng kyù hieäu vaø hình aûnh. Qua moät thôøi gian, heä tö töôûng naày ñaõ 

phaùt trieån trieát lyù tröïc caûm cuûa noù ñeán moät möùc ñoä khieán noù vaãn coøn laø 

moät trieát lyù ñoäc ñaùo cho ñeán ngaøy nay. Theo Giaùo sö Junjiro Takakusu 

trong Cöông Yeáu Trieát Hoïc Phaät Giaùo, Thieàn toâng naëng veà trieát lyù 

nhöng khoâng phaûi laø moät neàn trieát hoïc theo nghóa haïn heïp cuûa noù. Ñaây 

laø moät hoïc phaùi coù chaát toân giaùo hôn taát caû moïi hoïc phaùi Phaät giaùo, 

nhöng laïi khoâng phaûi laø moät toân giaùo theo nghóa thoâng thöôøng cuûa 

danh töø naày. Thieàn toâng khoâng coù kinh ñieån naøo cuûa Phaät cuõng khoâng 

trì giöõ moät luaät nghi naøo do Phaät ñaëc cheá ra. Neáu nhö khoâng kinh, 

khoâng luaät, thì khoâng moät hoïc phaùi naøo coù theå ra veû Phaät giaùo. Tuy 

nhieân, theo yù nghóa cuûa Thieàn, ai maø coøn chaáp tröôùc vaøo danh ngoân 

hay luaät leä thì khoâng bao giôø  coù theå thaáu ñaùo hoaøn toaøn yù nghóa chaân 

thaät cuûa ngöôøi noùi. Lyù töôûng hay chaân lyù maø Ñöùc Phaät chöùng ngoä chaéc 

chaén khaùc haún  vôùi nhöõng gì maø Ngaøi ñaõ giaûng daïy, bôûi vì giaùo thuyeát 

nhaát thieát bò öôùc ñònh bôûi ngoân töø maø Ngaøi duøng, bôûi thính chuùng maø 

Ngaøi giaùo hoùa, vaø bôûi hoaøn caûnh xaõy ra cho ngöôøi noùi vaø ngöôøi nghe. 

Caùi maø Thieàn nhaém ñeán laø lyù töôûng cuûa Phaät, minh nhieân vaø khoâng bò 

öôùc ñònh. Hoïc phaùi naày coøn ñöôïc goïi laø “Phaät Taâm Toâng.” Phaät taâm 

voán cuõng  chæ laø taâm ngöôøi thöôøng. Chæ caàn nhìn thaúng  vaøo taâm ñòa ñoù 

laø coù theå ñöa haønh giaû ñeán giaùc ngoä vieân maõn. Nhöng baèng caùch naøo? 

Chuû yù chung cuûa Phaät phaùp laø ñeå haønh giaû töï thaáy ñuùng vaø töï ñi ñuùng. 

Thaáy Ñuùng Hay Kieán Ñaïo: Thaáy ñuùng khaùc bieät vôùi ñi ñuùng. Ñeå phaùn 

ñoaùn con ñöôøng saép ñi coù ñuùng hay khoâng, tröôùc nhaát hoïc vaán hay 

khoa hoïc laø quan troïng. Ñi Ñuùng Hay Tu Ñaïo: Ngöôøi ta thöôøng ñi maø 
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khoâng thaáy. Toân giaùo chuù troïng treân thöïc haønh, töùc laø ñi nhö theá naøo, 

nhöng laïi sao laõng vieäc giaùo hoùa nhöõng hoaït ñoäng trí thöùc ñeå xaùc ñònh 

con ñöôøng tu taäp chaân chính, töùc laø thaáy nhö theá naøo. Vôùi Thieàn, caøng 

ñi chuùng ta caøng khaùm phaù ra raèng trieát lyù quan troïng hôn taát caû nhöõng 

thöù khaùc. Trong tröôøng hôïp maø khoa hoïc khoâng cung öùng moät giaûi ñaùp 

thoûa ñaùng, thì chuùng ta phaûi troâng caäy vaøo phöông phaùp tö duy cuûa 

Thieàn ñeå soi toû vaøo baát cöù vaán ñeà naøo ñöôïc neâu ra. Tröôùc tieân, haønh 

giaû phaûi tìm thaáy con ñöôøng roài baét ñaàu ñi treân ñoù. Moãi böôùc tieán nhôø 

vaøo tö duy seõ ñöa ngöôøi vöôït qua lôùp soùng cuûa nhaân sinh, tieán laàn ñeán 

coõi hö khoâng cuûa thieân giôùi vaø cuoái cuøng ñaït ñeán giaùc ngoä vieân maõn 

nhö Ñöùc Phaät. Quaùn laø con maét tröïc thò vaø ñoàng thôøi laø böôùc chaân treân 

con ñöôøng chaân thöïc. Thieàn ñònh vaø quaùn laø thaáu kính trong ñoù nhöõng 

ñoái töôïng beân ngoaøi bò hoäi tuï ñeå roài phaân taùn vaø khaéc aán töôïng leân maët 

cuûa nhöõng aâm baûn beân trong. Söï taäp trung vaøo thaáu kính naày chính laø 

ñònh (samadhi) vaø ñònh caøng saâu thì giaùc ngoä caøng mau choùng. Nhöõng 

gì khaéc ñaäm hôn vaøo lôùp phim aâm baûn laø hueä (prajna) vaø laø caên baûn 

cuûa nhöõng hoaït ñoäng trí thöùc. Qua aùnh saùng trí hueä roïi ra beân ngoaøi, 

haønh giaû nhìn vaø thaáy laïi caùi ngoaïi giôùi sai bieät laàn nöõa roài theo ñoù maø 

haønh söï thích nghi vaøo cuoäc soáng thöïc teá. 

Cöông Yeáu Thieàn Toâng: 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). Theo Giaùo Sö Junjiro Takakusu trong Cöông Yeáu Trieát Hoïc 

Phaät Giaùo, AÁn Ñoä coù truyeàn thoáng tö duy thöïc haønh trong taát caû caùc 

tröôøng phaùi trieát hoïc cuõng nhö toân giaùo do thöøa keá gioøng Aryan coå ñaïi. 

Trong soá caùc tröôøng phaùi naày, Du Giaø  laø moät phaùi ñaëc bieät chuyeân veà 

tö duy hay taäp trung tö töôûng. Heä thoáng Du Giaø laø khía caïnh thöïc haønh 

cuûa trieát lyù Soá Luaän (Sankhya), voán laø Nhò Nguyeân Luaän. Theo Soá 

Luaän, thaàn ngaõ (atman) vaø Töï taùnh (Prakriti), moät ñaøng thì muø moät 

ñaøng thì queø, khoâng theå haønh söï neáu khoâng ñöôïc hôïp nhaát. Ngaõ coù taùc 

duïng tri thöùc, nhöng khoâng theå hoaït ñoäng neáu khoâng coù taùc duïng chaát 

theå cuûa Töï taùnh. Khi caû hai hôïp laïi, môùi thaáy ñöôïc con ñöôøng vaø hoaït 

ñoäng tuøy yù. Ngaõ, nhö keû toå chöùc moät tuoàng haùt, chæ  chaêm soùc dieãn 

vieân trình dieãn vaø hoaït ñoäng trong vôû kòch maø laïi nghó raèng chính mình 

ñang dieãn vôû kòch ñoù, daàu treân thöïc teá, chæ coù Töï taùnh laø vaän haønh vaø 
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chu taát. Chæ coù töï tu taäp môùi mang laïi töï do, nghóa laø, ñoäc laäp cuûa ngaõ. 

Phöông phaùp töï tu taäp thöïc ra laø heä thoáng Du Giaø cuûa Patanjali vaøo theá 

kyû thöù hai tröôùc Taây Lòch. Heä thoáng Soá Luaän nguyeân lai thuoäc taø ñaïo 

vì Voâ Thaàn, chæ thöøa nhaän söï hieän höõu cuûa Töï Ngaõ (Atman) maø khoâng 

nhaän coù Ñaïi Ngaõ (Mahatman). Nhöng khi thöïc haønh veà tö duy tröøu 

töôïng, ñoái töôïng cuûa söï taäp trung tö töôûng  raát caàn thieát vaø do ñoù hoïc 

thuyeát  naøy chaáp nhaän moät hình thöùc cuûa töï nhieân Thaàn giaùo, nhöng 

khoâng phaûi laø Höõu Thaàn giaùo. Ñeán gia ñoaïn sau cuøng naày cuûa tö duy 

khi söï taùch rôøi hoaøn toaøn giöõa Ngaõ vaø Töï taùnh ñaõ coù hieäu quaû, thì ñoái 

töôïng cuûa tö duy, Brahman, Ñaïi Ngaõ hay Thöôïng ñeá, baát cöù laø gì, 

khoâng coøn caàn thieát nöõa. Taàm quan troïng cuûa Thieàn ñònh trong heä 

thoáng Du Giaø ôû choã phaùt trieån vaø phuïc hoài  nhöõng nguyeân lyù nhò 

nguyeân, vaø giaûi thoaùt troïn veïn Thaàn Ngaõ khoûi Töï taùnh, trong khi phaùi 

Du Giaø Duy Taâm Luaän cuûa Phaät Giaùo ñaët troïng taâm nôi söï nhaát thoáng 

cuûa theá giôùi beân trong vaø beân ngoaøi, toång hôïp caùc hieän höõu nhaân quaû 

vaø giaû taïm cuûa chuùng ta, vaø töø ñoù maø khaùm phaù ra moät caùch tieâu cöïc 

traïng thaùi Chaân Nhö (Tathata). Dó nhieân, Phaät giaùo coù moät hoïc thuyeát 

ñaëc bieät veà Thieàn. Maëc duø chieàu saâu vaø chieàu roäng cuûa thieàn quaùn tuøy 

thuoäc  nôi caên tính caù nhaân, nhöng phöông phaùp hay noäi dung cuûa thieàn 

ñònh do Ñöùc Phaät giaûng thuyeát ôû Tieåu vaø Ñaïi Thöøa ñeàu gioáng nhau. 

Loaïi Thieàn ñaëc bieät naày ñöôïc goïi laø Nhö Lai Thieàn, vì noù laø moät phaàn 

cuûa Thaùnh giaùo. Phaùt trieån cao ñoä nhaát trong Thieàn naày tìm thaáy trong 

chæ quaùn (samathavipasyana) cuûa toâng Thieân Thai vaø trong bí maät Du 

Giaø cuûa toâng Chaân Ngoân.  

 

III. Boán Neùt Ñaëc Tröng Cuûa Thieàn Toâng Phaät Giaùo:  

Theo Edward Conze trong Tinh Hoa vaø Söï Phaùt Trieån Cuûa Ñaïo 

Phaät, coù boán neùt ñaëc tröng cuûa Thieàn toâng. Thöù Nhaát Laø Nhöõng Neùt 

Coå Truyeàn Cuûa Phaät Giaùo Bò Thieàn Nhìn Moät Caùch Thuø Ñòch: AÛnh 

töôïng vaø kinh ñieån bò khinh mieät, nhöõng öôùc leä bò coá yù cheá dieãu. Thieàn 

toâng baøy toû moät tinh thaàn thöïc tieãn trieät ñeå raát gioáng tinh thaàn cuûa 

Royal Society ôû Anh vaøo theá kyû thöù 17. Chaâm ngoân cuûa hoï laø “Ñöøng 

nghó maø haõy thöû!” Vaø “vôùi saùch vôû hoï xen vaøo taát caû ñeå chæ thaáy caùi 

maø nhöõng kinh nghieäm ñaõ thöû tröôùc hoï.” Thieàn toâng nhaém truyeàn ñaït 

tröïc tieáp Phaät taùnh ngoaøi truyeàn thoáng vaên töï. Söï nghieân cöùu kinh ñieån 

do ñoù bò xao laõng. Trong nhöõng tònh xaù ngöôøi ta ñaët ra kinh ñieån saùt 

caïnh nhaø caàu phoøng khi ngaãu nhieân tham khaûo tôùi. Baøn luaän veà nhöõng 
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sôù giaûi, luïc loïi kinh ñieån, nghieàn ngaãm vaên töï bò coi nhö moø kim ñaùy 

bieån: “Ñeám nhöõng cuûa caûi cuûa keû khaùc ích lôïi gì?” “Ñeå thaáy töï tính laø 

Thieàn.” Chæ coù caùi ñoù môùi ñaùng keå. Nhöõng söû gia thöôøng qui nhöõng 

thaùi ñoä naøy vaøo phong theå thöïc tieãn cuûa daân toäc tính Trung Hoa. Ñieàu 

naøy khoâng hoaøn toaøn ñuùng, bôûi chuû tröông phi truyeàn thoáng ñaõ traøn 

ngaäp toaøn theå theá giôùi Phaät giaùo giöõa nhöõng naêm 500 vaø 1000 vaø Maät 

toâng AÁn ñoä veà phöông dieän naøy cung öùng nhieàu tính chaát song phöông 

vôùi Thieàn toâng. 

Thöù Nhì Laø Thieàn Toâng Ñoái Nghòch Vôùi Söï Suy Lyù Sieâu Hình: 

Thieàn toâng ñoái nghòch vaø gheâ tôûm lyù thuyeát vaø nhaèm pheá boû lyù luaän. 

Tröïc giaùc ñöôïc ñeà cao hôn maøng löôùi vi teá cuûa tö töôûng teá nhò raát 

nhieàu. Chaân lyù khoâng ñöôïc phaùt bieåu baèng thuaät ngöõ tröøu töôïng vaø 

toång quaùt, nhöng heát söùc cuï theå. Nhöõng thieàn sö ñôøi Ñöôøng noåi tieáng vì 

nhöõng caâu saám ngöõ bí hieåm cuõng nhö nhöõng haønh vi kyø dò vaø ñoäc ñaùo. 

Giaûi thoaùt ñöôïc tìm thaáy trong nhöõng söï vaät thoâng thöôøng cuûa ñôøi soáng 

haèng ngaøy. Huyeàn Kieán giaùc ngoä khi boån sö cuûa ngaøi thoåi taét moät ngoïn 

neán, ngöôøi khaùc giaùc ngoä khi thaáy hoøn gaïch rôi, ngöôøi khi chaân bò gaãy. 

Ñoù khoâng phaûi laø moät hieän töôïng hoaøn toaøn môùi meû. Tröôûng Laõo Keä 

vaø Tröôûng Laõo Ni Keä baèng tieáng Pali chöùng minh raèng trong Coå Phaùi 

trí Tueä nhöõng vieäc ngaãu nhieân taàm thöôøng cuõng coù theå laøm phaùt khôûi 

söï thöùc tænh toái haäu. Nhöõng Thieàn sö phoâ tröông söï baát ñoàng vôùi truyeàn 

thoáng baèng nhöõng haønh ñoäng kyø cuïc. Hoï ñoát nhöõng töôïng phaät baèng 

goã, gieát meøo, baét toâm caù. Thieàn sö trôï giuùp ñeä töû baèng “haønh ñoäng tröïc 

tieáp” nhö keùo muõi, duøng thieân tröôïng ñaùnh hay heùt vaøo tai thieàn giaû 

nhieàu hôn laø baèng nhöõng lôøi noùi khoân ngoan. Coâng aùn, neàn taûng vaø trôï 

löïc cuûa thieàn ñònh, goàm maät ngöõ vaø nhöõng chuyeän bí hieåm maø ngöôøi ta 

phaûi suy nieäm cho ñeán khi söï kieät queä tinh thaàn ñöa ñeán söï thaáu hieåu 

thình lình yù nghóa cuûa chuùng. Nhöng coâng aùn cuõng khoâng phaûi laø moät 

saûn phaåm rieâng cuûa tinh tuùy Trung Hoa. Ñoù chæ laø hình thöùc Trung Hoa 

cuûa khuynh höôùng chung cuûa Phaät giaùo, cuøng thôøi ñoù, xuaát hieän ôû 

Bengale, nôi Maät toâng Sahajiya giaûng daïy baèng nhöõng maät ngöõ vaø 

thuaät ngöõ bí hieåm, moät phaàn ñeå giöõ bí maät cho tö töôûng, moät phaàn ñeå 

traùnh nhöõng suy lyù tröøu töôïng baèng bieåu töôïng cuï theå. 

Thöù Ba, Ñoán Ngoä Laø Bieåu Ngöõ Ñaëc Bieät Cuûa Thieàn Toâng Phöông 

Nam: Söï giaùc ngoä theo Hueä Naêng vaø nhöõng vò Toå keá tieáp ngaøi laø moät 

tieán trình chôùp nhoaùng, chöù khoâng phaûi tieäm tieán. Thaâm yù cuûa giaùo lyù 

naøy thöôøng bò hieåu laàm. Thieàn sö khoâng coù yù noùi raèng söï söûa soaïn 
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khoâng caàn thieát vaø Giaùc Ngoä ñöôïc ñaït tôùi trong moät thôøi gian nhanh 

choùng. Caùc vò nhaán maïnh tôùi chaân lyù thaàn bí chung cho raèng söï giaùc 

ngoä xaõy ra trong moät khoaûnh khaéc phi thôøi gian, nghóa laø ngoaøi thôøi 

gian, trong vónh cöûu, vaø ñoù laø moät haønh vi cuûa chính tuyeät ñoái, khoâng 

phaûi vieäc laøm cuûa chuùng ta. Ngöôøi ta khoâng theå laøm baát cöù ñieàu gì ñeå 

trôû neân giaùc ngoä heát. Troâng ñôïi nhöõng khoå haïnh hay thieàn ñònh mang 

laïi giaûi thoaùt chaúng khaùc naøo “maøi gaïch laøm göông.” Giaùc ngoä xaõy ra, 

khoâng coù söï can thieäp cuûa baát cöù  moät ñieàu kieän hay aûnh höôûng roõ reät 

naøo, ta coù theå noùi noù gioáng nhö moät bieán coá  hoaøn toaøn töï do. Khoâng 

phaûi söï thu thaäp daàn daàn coâng ñöùc nhöng moät haønh vi laõnh hoäi hoát 

nhieân taïo ra giaùc ngoä. Giaùo lyù naøy, trong yeáu tính, thuoäc chính thoáng 

giaùo. Thieàn toâng chæ ra ngoaøi chính thoáng giaùo khi keát luaän raèng ngöôøi 

ta khoâng caàn caâu chaáp nhöõng chæ thò thöù yeáu cuûa luaät, vaø do ñoù vun 

troàng moät thaùi ñoä laõnh ñaïm luaân lyù cho pheùp noù chìu theo nhöõng yeâu 

saùch cuûa chuû tröông quaân phieät Nhaät Baûn. 

Thöù Tö Laø Thieàn Toâng Tin Töôûng Vaøo Söï Vieân Maõn Cuûa Ñôøi 

Soáng Chæ Coù Theå Tìm Thaáy Trong Söï Phuû Nhaän Noù: Nhö Di Ñaø giaùo, 

Trung quaùn vaø trong moät giôùi haïn naøo ñoù, nhö Maät toâng, Thieàn toâng tin 

töôûng raèng söï vieân maõn cuûa ñôøi soáng Phaät giaùo chæ coù theå tìm thaáy 

trong söï  phuû nhaän noù. Ñöùc Phaät aån trong nhöõng söï vaät tieàm taøng cuûa 

cuoäc soáng thöôøng nhaät. Chuùng ñeán nhö theá naøo, thì mình nhaän nhö theá 

aáy, theá laø giaùc ngoä. “Vôùi nhöõng thieàn giaû, khi hoï troâng thaáy caây gaäy, 

hoï goïi noù ñôn giaûn laø caây gaäy. Neáu hoï muoán ñi laø hoï ñi; neáu hoï muoán 

ngoài, hoï ngoài. Hoï khoâng ñöôïc boái roái hay ñieân ñaûo trong baát cöù caûnh 

ngoä naøo.” Hoaëc: “Kyø dieäu sieâu phaøm thay! Vaø tuyeät vôøi thay! Ta keùo 

nöôùc leân, ta vaùc cuûi naøy!” Hay: “Muøa xuaân hoa nôû, vaø muøa thu traêng 

thanh. Muøa haï gioù maùt thoåi, vaø muøa ñoâng tuyeát rôi. Ta coøn caàn gì hôn 

nöõa? Moãi giôø laø moät phuùt giôø haân hoan.” 

 

IV. Söï Tu Taäp Thieàn Ñònh:  

Boán Phaùp Tu Taäp Thieàn Ñònh: Theo Kinh Phuùng Tuïng trong 

Tröôøng Boä Kinh, coù boán söï tu taäp thieàn ñònh. Thöù Nhaát Laø Tu Taäp 

Thieàn Ñònh Coù Theå Giuùp Ñöa Ñeán Laïc Truù Ngay Trong Hieän Taïi: ÔÛ 

ñaây vò Tyø Kheo ly duïc, ly aùc phaùp, vaø truù sô thieàn, nhò thieàn, tam thieàn, 

töù thieàn. Nhö vaäy nhôø tu taäp vaø haønh trì thieàn ñònh nhieàu laàn maø ñaït 

ñeán laïc truù ngay trong hieän taïi. Thöù Nhì Laø Tu Taäp Thieàn Ñònh Coù Theå 

Giuùp Ñöa Ñeán Chöùng Ñaéc Tri Kieán: ÔÛ ñaây vò Tyø Kheo  taùc yù quang 
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minh töôûng, an truù töôûng ban ngaøy, ban ngaøy theá naøo ban ñeâm nhö vaäy, 

ban ñeâm theá naøo ban ngaøy nhö vaäy. Vaø nhö vaäy vôùi taâm môû roäng 

khoâng ñoùng kín, taïo ra moät taâm coù haøo quang. Vò Tyø Kheo naày ñang 

chöùng ñaéc tri kieán. Thöù Ba Laø Tu Taäp Thieàn Ñònh Coù Theå Giuùp Ñöa 

Ñeán Chaùnh Nieäm Tænh Giaùc: ÔÛ ñaây vò Tyø Kheo bieát ñöôïc luùc thoï khôûi, 

thoï truù vaø thoï dieät; bieát ñöôïc töôûng khôûi, töôûng truù vaø töôûng dieät; bieát 

ñöôïc taàm khôûi, taàm truù vaø taàm dieät. Nhôø ñoù maø vò Tyø Kheo naày luoân 

chaùnh nieäm vaø tænh giaùc. Thöù Tö Laø Tu Taäp Thieàn Ñònh Coù Theå Giuùp 

Ñöa Ñeán Söï Dieät Taän Caùc Laäu Hoaëc: ÔÛ ñaây vò Tyø Kheo an truù, quaùn 

taùnh sanh dieät treân naêm thuû uaån, Ñaây laø saéc, ñaây laø saéc taäp, ñaây laø saéc 

dieät; ñaây laø thoï; ñaây laø töôûng; ñaây laø haønh; ñaây laø thöùc, vaân vaân. Nhôø 

ñoù maø vò Tyø Kheo naày dieät taän caùc laäu hoaëc. 

Thieàn Toâng Vaø Thieàn Quaùn Veà Taâm: Qua thieàn taäp lieân tuïc chuùng 

ta coù theå thaáy ñöôïc taâm thanh tònh. Chæ coù 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 coø khaû naêng 

buoâng boû, vaø Nieát baøn hieån hieän ngay luùc chuùng ta buoâng boû taát caû. 

 

V. Ba thaân Phaät Theo Thieàn Toâng:  

Theo Thieàn Sö D.T. Suzki trong Thieàn Luaän, Taäp III, trong giaùo 

thuyeát Thieàn Toâng, coù ba thaân Phaät. Thöù Nhaát Laø Phaùp Thaân: Phaùp 

thaân laø töï theå cuûa heát thaûy chö Phaät vaø chuùng sanh. Do Phaùp thaân maø 

chö phaùp coù theå xuaát hieän. Khoâng coù Phaùp thaân seõ khoâng coù theá giôùi. 

Nhöng ñaëc bieät, Phaùp thaân laø baûn thaân yeáu tính cuûa heát thaûy moïi loaøi, 

ñaõ coù saün töø tröôùc. Theo nghóa naày, Phaùp thaân laø Phaùp taùnh (Dharmata) 

hay Phaät taùnh (Buddhata), töùc Phaät taùnh trong heát thaûy moïi loaøi. Thöù 

Nhì Laø Baùo Thaân: Cuõng goïi laø Thoï Duïng Thaân, laø baûn thaân taâm linh 

cuûa caùc Boà Taùt, ñöôïc Boà Taùt thoï duïng nhö laø keát quaû do tu taäp caùc Ba 

La Maät. Caùc ngaøi töï mình thaønh töïu ñieàu naày tuøy theo ñònh luaät nhaân 

quaû treân phöông dieän ñaïo ñöùc, vaø trong ñaây caùc ngaøi giaûi tröø troïn veïn 

taát caû nhöõng sai laàm vaø oâ nhieãm trong caûnh giôùi cuûa naêm uaån. Thöù Ba 

Laø Hoùa Thaân: Cuõng goïi laø ÖÙng Hoùa Thaân hay Bieán Hoùa Thaân, phaùt 

sinh töø ñaïi bi taâm (mahakaruna) cuûa chö Phaät vaø chö Boà Taùt. Baèng lyù 

theå cuûa ñaïi bi maø caùc ngaøi höôùng tôùi chuùng sanh, caùc ngaøi khoâng bao 
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giôø thoï duïng nhöõng keát quaû cuûa caùc haønh vi ñaïo ñöùc cuûa mình. Chí 

nguyeän thieát tha cuûa caùc ngaøi laø chia xeû  nhöõng keát quaû naày cho taát caû 

chuùng sanh. Neáu Boà Taùt coù theå thay theá keû phaøm phu chòu khoå naõo, Boà 

Taùt thöïc hieän ngay. Neáu keû phaøm phu coù theå ñöôïc giaùc ngoä do Boà Taùt 

hoài höôùng coâng ñöùc cho mình, ngaøi seõ thöïc hieän  ngay. Boà Taùt hoài 

höôùng coâng ñöùc vaø chòu khoå thay cho chuùng sanh  nhôø Bieán Hoùa Thaân 

cuûa ngaøi. Hoùa thaân laø hình töôùng maø Ñöùc Phaät ñaõ xöû duïng khi muoán 

duøng thaân hình cuûa moät con ngöôøi ñeå ñi vaøo theá giôùi naày. Do ñoù, trong 

tính caùch khoâng gian, Boà Taùt chia thaân mình thaønh traêm nghìn koti voâ 

soá thaân. Ngaøi coù theå hoùa thaân laøm nhöõng loaøi boø bay maùy cöïa, laøm 

Thaùnh, laøm Ma vöông, neáu ngaøi thaáy ñoù laø cô duyeân thích hôïp ñeå cöùu 

vôùt theá gian ra khoûi söï keàm toûa cuûa voâ minh, phieàn naõo vaø ñuû moïi thöù 

nhieãm oâ baát tònh. 

 

VI. Boán Giai Ñoaïn Trong Söï Phaùt Trieån Cuûa Thieàn Toâng:  

Theo Edward Conze trong Tinh Hoa vaø Phaùt Trieån Phaät Giaùo, coù 

boán giai ñoaïn phaùt trieån cuûa Thieàn toâng. Thöù Nhaát Laø Giai Ñoaïn 

Hình Thaønh: Baét ñaàu vaøo khoaûng naêm 440 sau Taây lòch vôùi nhoùm hoïc 

Taêng cuûa baûn kinh Laêng Giaø baèng Hoa Ngöõ cuûa Ñöùc Hieàn. Vaøo 

khoaûng naêm 520 chuùng ta coù chaân dung thaàn thoaïi cuûa Boà Ñeà Ñaït Ma. 

Sau ñoù, moät nhoùm Taêng só qui tuï xung quanh nhöõng thieàn sö nhö Taêng 

Xaùn vôùi baøi keä thò tòch Tín Taâm Minh, laø moät trong soá nhöõng baøi thuyeát 

minh hay nhaát veà Phaät giaùo maø ta ñöôïc bieát, vaø Hueä Naêng, ngöôøi mieàn 

Nam Trung Hoa, ñöôïc haäu theá coi nhö moät ngöôøi thaát hoïc, nhöng vôùi 

tinh thaàn thöïc nghieäm, ñaõ ñi ñeán chaân lyù baèng con ñöôøng ñoán ngoä. 

Nhieàu truyeàn thoáng veà cöïu söû cuûa Thieàn toâng laø nhöõng phaùt kieán cuûa 

thôøi gaàn ñaây. Tuy nhieân, nhieàu caâu thoaïi ñaàu vaø nhieàu baøi keä cuûa caùc 

vò toå ñöôïc truyeàn thöøa ñeán chuùng ta, laø nhöõng taøi lieäu lòch söû vaø taâm 

linh raát coù giaù trò. 

Thöù Nhì Laø Giai Ñoaïn Sau Khoaûng Naêm 700 Sau Taây Lòch: Sau 

khoaûng naêm 700 sau Taây lòch, Thieàn toâng töï laäp thaønh moät toâng phaùi 

bieät laäp. Naêm 734, Thaàn Hoäi, moät ñeä töû cuûa Hueä Naêng, thaønh laäp moät 

phaùi ôû Nam Trung Hoa. Trong khi ngaønh Thieàn Baéc toâng suy taøn vaøo 

giöõa thôøi nhaø Ñöôøng (khoaûng naêm 750), taát caû nhöõng phaùt trieån sau 

naøy cuûa Thieàn toâng ñeàu baét nguoàn töø phaùi cuûa Thaàn Hoäi. Chö Taêng 

cuûa Thieàn toâng töø tröôùc ñeán baáy giôø vaãn soáng trong nhöõng tònh xaù cuûa 

Luaät toâng, nhöng vaøo naêm 750 Baùch Tröôïng Hoaøi Haûi ñaët ra cho hoï 
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moät qui luaät rieâng vaø moät toå chöùc ñoäc laäp. Ñaëc ñieåm caùch maïng nhaát 

cuûa Luaät toâng Baùch Tröôïng laø söï du nhaäp coâng vieäc tay chaân: “Moät 

ngaøy khoâng laøm, moät ngaøy khoâng aên.” Döôùi trieàu ñaïi nhaø Ñöôøng (618-

907), Thieàn toâng daàn daàn laán aùt nhöõng toâng phaùi khaùc. Moät trong 

nhöõng lyù do laø noù toàn taïi hôn nhöõng toâng phaùi khaùc sau cuoäc ngöôïc ñaõi 

taøn baïo naêm 845. Naêm Thieàn sö trong nhoùm ñeä töû cuûa Hueä Naêng môû 

ñaàu cho moät loaït nhöõng Thieàn sö ñôøi nhaø Ñöôøng vaø ñoù laø thôøi kyø oanh 

lieät vaø saùng taïo cuûa Thieàn toâng. 

Thöù Ba Laø Giai Ñoaïn Vaøo Khoaûng Naêm 1000 A.D.: Vaøo khoaûng 

naêm 1000, Thieàn toâng ñaõ laøm lu môø taát caû moïi toâng phaùi Phaät giaùo ôû 

Trung Hoa, tröø phaùi Di Ñaø. Trong Thieàn toâng, phaùi Laâm Teá giöõ vai troø  

laõnh ñaïo. Phöông phaùp phaùi naøy baây giôø ñaõ ñöôïc heä thoáng hoùa. Trong 

hình thöùc maät ngoân vaø thoaïi ñaàu bí hieåm, thöôøng noái keát vôùi caùc Thieàn 

sö ñôøi Ñöôøng, nhöõng chuyeân thö ñöôïc tröôùc taùc vaøo theá kyû thöù 12 vaø 

13. Nhöõng maät ngoân theo thuaät ngöõ coâng aùn. Ñaây laø moät thí duï: Moät 

hoâm vò Taêng hoûi Ñoäng Sôn “Phaät laø gì?” Ñoäng Sôn traû lôøi “Ba laïng vaûi 

gai.” 

Thöù Tö Laø Giai Ñoaïn Keát Thuùc Thôøi Kyø Thaáu Nhaäp Vaøo Vaên 

Hoùa Vieãn Ñoâng: Thôøi keát thuùc thôøi kyø thaáu nhaäp vaøo vaên hoùa Vieãn 

Ñoâng noùi chung, trong ngheä thuaät vaø trong taäp quaùn soáng. Ngheä thuaät 

thôøi Toáng laø moät bieåu thò cuûa trieát hoïc Thieàn. Ñaëc bieät ôû Nhaät Baûn, 

aûnh höôûng vaên hoùa cuûa Thieàn roõ reät nhaát. Thieàn toâng ñöôïc mang vaøo 

Nhaät Baûn vaøo naêm 1200. Tính chaát ñôn giaûn vaø anh huøng maõ thöôïng 

cuûa noù ñaõ loâi  cuoán nhöõng ngöôøi ôû giai caáp voõ só. Kyû luaät Thieàn giuùp 

hoï vöôït ñöôïc söï sôï haõi veà caùi cheát. 

 

(B) Sô Löôïc Veà Thieàn Toâng Trung Hoa 

 

I. Toång Quan veà Thieàn Toâng Trung Hoa: 

Thieàn toâng, Phaät Taâm toâng, hay Voâ Moân toâng, ñöôïc Toå Boà Ñeà Ñaït 

Ma, Toå thöù 28 ôû AÁn Ñoä, mang vaøo Trung Quoác. Thieàn ñöôïc coi nhö laø 

moät tröôøng phaùi quan troïng cuûa Phaät giaùo taïi Trung Hoa. Ñaây laø söï taùi 

taïo ñoäc ñaùo nhöõng tö töôûng trong kinh Phaät trong laàn keát taäp kinh ñieån 

laàn thöù tö. Ba laàn keát taäp tröôùc ñaõ saûn sinh ra boä luaän A Tyø Ñaït Ma, 

giaùo lyù Ñaïi Thöøa, vaø giaùo ñieån Maät toâng. Thieàn toâng gaàn nhö ñoàng 

thôøi vôùi giaùo lyù Maät toâng, vaø caû hai coù nhieàu ñieåm raát töông ñoàng. Toå 
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Boà Ñeà Ñaït Ma ñeán Trung Hoa vaøo khoaûng naêm 470 vaø trôû thaønh ngöôøi 

saùng laäp ra phaùi Maät Toâng vaø Thieàn Toâng ôû ñaây. Ngöôøi ta noùi ngaøi ñaõ 

haønh thieàn tröôùc moät böùc töôøng cuûa Thieáu Laâm töï trong chín naêm. 

Nhöõng ñeä töû cuûa Boà Ñeà Ñaït Ma hoaït ñoäng maïnh meõ ôû moïi nôi vaø ñaõ 

hoaøn toaøn chieán thaéng caùc toân giaùo baûn ñòa ñeå roài cuoái cuøng Thieàn 

toâng ñöôïc ñaùnh giaù raát cao ôû Trung Quoác. 

 

II.  Thieàn Moân Nguõ Toâng Sau Thôøi Luïc Toå Hueä Naêng: 

Sau thôøi Nguõ Toå Hoaèng Nhaãn, Thieàn phaùi Baéc Truyeàn do ñaïi sö 

Thaàn Tuù laõnh ñaïo. Moân ñoà phía Baéc chuû tröông theo tieäm ngoä, cho 

raèng nhöõng ñieàu baát tònh cuûa chuùng ta phaûi ñöôïc tröø boû moät caùch daàn 

daàn, nhôø vaøo noã löïc coâng phu chuyeân caàn. Tuy nhieân, Thieàn phaùi naày 

bò mai moät khoâng bao laâu sau khi Thaàn Tuù thò tòch. Trong khi ñoù, Thieàn 

Phaùi phía Nam, töø thôøi Sô Toå Boà Ñeà Ñaït Ma ñeán Luïc Toå Hueä Naêng, 

Thieàn Toâng Trung Hoa vaãn laø moät toâng duy nhaát, nhöng sau ñoù ñöôïc 

chia laøm naêm toâng. Trong soá naêm toâng phaùi Thieàn naày, toâng thöù nhì vaø 

thöù ba ñaõ bò mai moät, toâng thöù tö ñaõ di chuyeån sang Ñaïi Haøn, hai toâng 

khaùc vaãn coøn toàn taïi, toâng thöù nhaát laø thaønh coâng nhaát. Thöù Nhaát Laø 

Laâm Teá Toâng: Laâm Teá toâng laø moät trong naêm toâng phaùi Thieàn Phaät 

Giaùo cuûa Trung Quoác ñöôïc saùng laäp vaø xieån döông bôûi ngaøi Laâm Teá, 

phaùp töû cuûa Thieàn sö Hoaøng Baù Hy Vaän. Taïi Trung Hoa, toâng naøy coù 

21 ñôøi ñeä töû truyeàn thöøa, suy thoaùi daàn töø theá kyû thöù XII, nhöng tröôùc 

ñoù ñaõ ñöôïc mang sang Nhaät Baûn vaø tieáp tuïc phaùt trieån cho ñeán ngaøy 

nay döôùi teân goïi laø Rinzai. Ñaây laø moät trong nhöõng tröôøng phaùi Thieàn 

noåi tieáng cuûa trung Quoác ñöôïc Thieàn sö Laâm Teá saùng laäp. Laâm Teá laø 

ñaïi ñeä töû cuûa Hoaøng Baù. Vaøo thôøi kyø maø Phaät giaùo bò ngöôïc ñaõi ôû 

Trung Quoác khoaûng töø naêm 842 ñeán naêm 845 thì thieàn sö Laâm Teá saùng 

laäp ra phaùi thieàn Laâm Teá, mang teân oâng. Trong nhöõng theá kyû keá tieáp, 

toâng Laâm Teá chaúng nhöõng noåi baäc veà Thieàn, maø coøn laø moät toâng phaùi 

thieát yeáu cho Phaät giaùo Trung Hoa thôøi baáy giôø. Toâng Laâm Teá mang 

ñeán cho Thieàn toâng moät yeáu toá môùi: coâng aùn. Phaùi Thieàn Laâm Teá nhaán 

maïnh ñeán taàm quan troïng cuûa söï “Ñoán Ngoä” vaø duøng nhöõng phöông 

tieän baát bình thöôøng nhö moät tieáng heùt, moät caùi taùt, hay ñaùnh maïnh vaøo 

thieàn sinh coát laøm cho hoï giöït mình tænh thöùc maø nhaän ra chaân taùnh cuûa 

mình. Vaøo khoaûng naêm 1000, Thieàn toâng ñaõ laøm lu môø taát caû moïi toâng 

phaùi Phaät giaùo ôû Trung Hoa, tröø phaùi Di Ñaø. Trong Thieàn toâng, phaùi 

Laâm Teá giöõ vai troø laõnh ñaïo. Phöông phaùp phaùi naøy baây giôø ñaõ ñöôïc 
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heä thoáng hoùa. Trong hình thöùc maät ngoân vaø thoaïi ñaàu bí hieåm, thöôøng 

noái keát vôùi caùc Thieàn sö ñôøi Ñöôøng, nhöõng chuyeân thö ñöôïc tröôùc taùc 

vaøo theá kyû thöù 12 vaø 13. Nhöõng maät ngoân theo thuaät ngöõ coâng aùn. Ñaây 

laø moät thí duï: Moät hoâm vò Taêng hoûi Ñoäng Sôn “Phaät laø gì?” Ñoäng Sôn 

traû lôøi “Ba laïng vaûi gai.” Trong khi phaùp moân tu taäp cuûa toâng Taøo 

Ñoäng laø daïy cho moân ñoà caùch quaùn taâm mình trong tónh laëng. Traùi laïi, 

phaùp moân cuûa toâng Laâm Teá laø 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 toâng 

Taøo Ñoäng laø hieån nhieân hay coâng truyeàn thì phaùp moân cuûa toâng Laâm 

Teá laø aån maät hay bí truyeàn. So vôùi phaùp moân coâng truyeàn cuûa phaùi Taøo 

Ñoäng thì phaùp moân bí truyeàn cuûa toâng Laâm Teá 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. Toâng Laâm Teá vaãn coøn toàn taïi 

ñeán hoâm nay vaø raát thaønh coâng. Döôùi thôøi nhaø Toáng, toâng naày chia laøm 

hai nhaùnh laø Döông Kyø vaø Hoaøng Long. Thöù Nhì Laø Quy Ngöôõng 

Toâng: Quy Ngöôõng Toâng Quy Ngöôõng Toâng laø moät doøng Thieàn ñöôïc 

saùng laäp bôûi hai ñeä töû cuûa ngaøi Baùch Tröôïng Hoaøi Haûi. Quy laø chöõ ñaàu 

cuûa Quy Sôn Linh Höïu (ñeä töû cuûa ngaøi Baùch Tröôïng). Ngöôõng laø chöõ 

ñaàu cuûa Ngöôõng Sôn Hueä Tòch (ñeä töû cuûa ngaøi Quy Sôn). Vaøo giöõa theá 

kyû thöù möôøi, toâng phaùi naày saùp nhaäp vaøo toâng Laâm Teá neân töø ñoù noù 

ñöôïc coi nhö ñaõ bò mai moät, khoâng coøn toàn taïi nhö moät toâng phaùi ñoäc 

laäp nöõa. Thöù Ba Laø Vaân Moân Toâng: Vaân Moân toâng laø moät doøng Thieàn 

ñöôïc saùng laäp bôûi ngaøi Vaân Moân Vaên Yeån. Veà sau naày thieàn sö Tuyeát 

Ñaäu Truøng Hieån taäp hôïp nhöõng baøi ca ngôïi noåi tieáng keøm theo caùc 

coâng aùn maø sau naày Vieân Ngoä Khaéc Caàn coâng boá döôùi nhan ñeà Bích 

Nham Luïc. Tuyeát Ñaäu laø vò ñaïi sö cuoái cuøng cuûa phaùi Vaân Moân, phaùi 

naày baét ñaàu suy thoaùi töø giöõa theá kyû thöù XI  vaø cuoái cuøng taøn luïn hoaøn 

toaøn vaøo theá kyû thöù XII. Thöù Tö Laø Phaùp Nhaõn Toâng: Phaùp Nhaõn 

Toâng, moät doøng Thieàn ñöôïc saùng laäp bôûi ngaøi Vaên Ích Thieàn Sö. Ñaây 

laø moät trong 'Nguõ Gia Thaát Toâng', töùc laø nhöõng tröôøng phaùi lôùn thuoäc 

truyeàn thoáng Thieàn thaät söï. Noù ñöôïc Huyeàn Sa Sö Bò, moân ñoà vaø ngöôøi 

keá vò phaùp cuûa Tuyeát Phong Nghóa Toàn thaønh laäp. Luùc ñaàu phaùi naày 

goïi laø Huyeàn Sa, theo teân goïi cuûa ngöôøi saùng laäp. Nhöng söï vinh quang 

cuûa Huyeàn Sa chaúng bao laâu bò chaùu mình laø Phaùp Nhaõn laán löôùt. Do 

ñoù noù coù teân laø Phaùp Nhaõn. Phaùp Nhaõn laø moät trong nhöõng thieàn sö 
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quan troïng, coù 63 ngöôøi noái phaùp ñaõ giuùp truyeàn baù phaùp cuûa oâng ñi 

khaép Trung Hoa vaø ñeán taän Trieàu Tieân. Trong ba theá heä ñaàu, tröôøng 

phaùi naày ñaõ traûi qua thôøi kyø phoàn thònh, nhöng ñeán theá heä thöù naêm thì 

taøn luïn. Tuy nhieân, Thieàn toâng Phaùp Nhaõn vaãn coøn raát phoå thoâng beân 

Haøn Quoác. Thöù Naêm Laø Taøo Ñoäng Toâng: Taøo Ñoäng toâng, moät truyeàn 

thoáng Thieàn toâng Trung Hoa ñöôïc ngaøi Ñoäng Sôn Löông Giôùi cuøng ñeä 

töû cuûa ngaøi laø Taøo Sôn Boån Tòch saùng laäp. Teân cuûa toâng phaùi laáy töø hai 

chöõ ñaàu cuûa hai vò Thieàn sö naøy. Coù nhieàu thuyeát noùi veà nguoàn goác 

cuûa phaùi Taøo Ñoäng. Moät thuyeát cho raèng noù xuaát phaùt töø chöõ ñaàu trong 

teân cuûa hai Thieàn sö Trung Quoác laø Taøo Sôn Boån Tòch vaø Ñoäng Sôn 

Löông Giôùi. Moät thuyeát khaùc cho raèng ñaây laø tröôøng phaùi Thieàn ñöôïc 

Luïc Toå Hueä Naêng khai saùng taïi Taøo Kheâ. ÔÛ Vieät Nam thì Taøo Ñoäng laø 

moät trong nhöõng phaùi Thieàn coù taàm côû. Nhöõng phaùi khaùc laø Tyø Ni Ña 

Löu Chi, Voâ Ngoân Thoâng, Laâm Teá, Thaûo Ñöôøng, vaân vaân. Taøo Ñoäng 

ñöôïc truyeàn sang Nhaät Baûn vaøo theá kyû thöù XIII bôûi thieàn sö Ñaïo 

Nguyeân; toâng phaùi nhaán maïnh ñeán toïa thieàn nhö laø loái tu taäp chính yeáu 

ñeå ñaït ñöôïc giaùc ngoä. Trong nöûa ñaàu theá kyû thöù XIII, truyeàn thoáng cuûa 

phaùi Taøo Ñoäng ñöôïc moät thieàn sö Nhaät Baûn teân Ñaïo Nguyeân ñöa vaøo 

Nhaät. Thieàn Taøo Ñoäng, cuøng vôùi thieàn Laâm Teá, laø nhöõng doøng duy 

nhaát coøn toàn taïi hieän nay ôû Nhaät. Daàu muïc ñích cuûa hai phaùi naày veà 

caên baûn laø gioáng nhau, nhöng nhöõng phöông phaùp ñaøo taïo cuûa hoï laïi 

khaùc nhau. Trong khi phaùi Taøo Ñoäng ñaët phaùp Maëc Chieáu Thieàn vaø 

phöông phaùp 'Chæ Quaùn Ñaû Toïa' leân haøng ñaàu; thì phaùi Laâm Teá laïi ñaët 

leân haøng ñaàu Khaùn Thoaïi Thieàn vaø phöông phaùp coâng aùn. Ñoäc tham laø 

moät trong nhöõng yeáu toá chính trong söï ñaøo taïo Thieàn Taøo Ñoäng ñaõ taøn 

luïn töø giöõa thôøi kyø Minh Trò. Toâng taøo Ñoäng vaãn coøn toàn taïi ñeán nay. 
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Summaries of the Zen School &  

The Chinese Zen Sects 

 

(A) Summaries of Philosophy &  

Preliminary of the Zen School 

 

I. An Overview on Dhyana:  

The Meanings of Samadhi: Dhyana is Meditation (Zen), probably 

a transliteration. Meditation is an element of Concentration; however, 

the two words (dhyana and samadhi) are loosely used. Concentration is 

an interpretation of Samadhi. Samadhi covers the whole ground of 

meditation, concentration or abstraction, reaching to the ultimate 

beyond emotion or thinking. There are also several different 

definitions for Dhyana and Samadhi: 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 defined as a process of 

concentration and absorption by which the mind is first tranquilized and 

brought to one-pointedness, and then awakened. “Dhyana” is one of 

the six paramitas. Zen is also 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. The term “Dhyana” also connotes 
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Buddhism and Buddhist things in general, but has special application to 

the Zen (Ch’an) sects.  

The Purposes of Meditation Practices: 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. Practicing meditation is the most direct way 

to reach enlightenment. 

 

II. Philosophical & Preliminary of Zen:  

Philosophical Zen: According to the Zen sect, the key theory of 

Zen, to look inwards and not to look outwards, is the only way to 

achieve enlightenment, which to the human mind is ultimately the 

same as Buddhahood. In this system, the emphasis is upon ‘intuition,’ 

its peculiarity being that it has no words in which to express itself, no 

method to reason itself out, no extended demonstration of its own truth 

in a logically convincing manner. If it expresses itself at all, it does so 

in symbols and images. In the course of time this system developed its 

philosophy of intuition to such a degree that it remains unique to this 

day. According to Prof. Junjiro Takakusu in The Essentials of Buddhist 

Philosophy, Zen has much philosophy, but is not a philosophy in the 

strict sense of the term. It is the most religious school of all and yet not 

a religion in the ordinary sense of the word. It has no scripture of the 

Buddha, nor does it hold any dicipline of the Buddha. Without a sutra 

(discourse) or a vinaya (Discipline) text, no school or sect would seem 

to be Buddhistic. However, according to the ideas of Zen, those who 

cling to words, letters or rules can never fully comprehend the 

speaker’s true idea. The ideal or truth conceived by the Buddha should 

be different from those taught by him because the teaching was 

necessarily conditioned by the language he used, by the hearers whom 

he was addressing, and by the environment in which the speaker and 

hearers were placed. What Zen aims at is the Buddha’s ideal, pure and 

unconditioned. The school is otherwise called ‘the School of the 

Buddha’s Mind.” The Buddha’s mind is after all a human mind. An 

introspection of the human mind alone  can bring aspirant to a perfect 
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enlightenment. But how?  The general purport of Buddhism is to let 

one see rightly and walk rightly. Darsana-Marga: The way of viewing 

is different from the way of walking. To judge whether the path we are 

going to take is right or not, first of all, science is important. Bhavana-

Marga: The way of walking or the way of cultivation. People often 

walk without seeing the way. Religions generally lay importance on 

practice, that is, how to walk, but neglect teaching the intellectuall 

activity with which to determine the right way, that is, how to see. With 

Zen, as we go on, we discover that philosophy is much more important 

than anything else. In case science and philosophy do not give a 

satisfactory result, we must resort to the meditative method of Zen in 

order to get insight into any given problem. First, find out your way and 

begin to walk on it. The foot acquired by meditation can carry you 

across the wave-flux of human life, and over and above the air region 

of the heavenly world and finally make you perfect and enlightened 

like the Buddha. Contemplation is the eye which gives insight, and, at 

the same time, the foot which procures  a proper walk. Zen (meditation 

and concentration) is the lens on which  diverse objects outside will be 

concentrated and again dispersed and impressed on the surface of the 

negative plates inside. The concentration on the lens itself is 

concentration (samadhi) and the deeper the concentration is, the 

quicker the awakening  of intuitive intellect. The further impression on 

the negative film is wisdom (prajna) and this is  the basis of intellectual 

activity. Through the light of reflection (prajna) outwardly, i.e., insight, 

we see and review the outer world of diversity once again so as to 

function or act appropriately toward actual life.  

Preliminary of the Zen Sect: According to 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 

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. According to Prof. Junjiro Takakusu in 

The Essentials of Buddhist Philosophy, as an inheritance from the 

ancient Aryan race, India has had the habit of meditation practiced in 

all schools of philosophy as well as in religion. There are six systems of 
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Indian philosophy, one of which called Yoga, is especially devoted to 

meditation or concentration. The Yoga system is the practical side of 

the Sankhya philosophy, which is dualistic. In Sankhya, Self (Atman) 

and Nature (Prakriti), one blind as it were, and the other lame, cannot 

function without being united. Self has the intellectual function, but 

cannot move without the physical function of Nature. When the two 

combine together, they see the way and move at will. Self, like the 

promoter of a theatrical play, simply looks on his mate’s acting and 

moving vut curiously thinks that he himself is acting in the moving, 

though in reality only Nature is moving and achieving. Only self-

culture brings about freedom, that is, dependence of Self. The method 

of self-culture is practically the Yoga system of Patanjali in the second 

century B.C. The Sankhya system, originally heterodox since it was 

atheistic, asserted only the existence of the individual Self (Atman) and 

not of Universal Self (Mahatman). But in the practice of abstract 

meditation an object of self-concentration was necessary and so the 

doctrine assumes the form of deism, but not theism. At the end of 

meditation, when the absolute separation of Self from Nature has been 

effected, the object of meditation, Brahman, Paramatman or God, 

whatever it is, is no longer used. The importance of the abstract 

meditation of the Yoga system is laid upon the evolution and reversion 

of the dual principles and upon the final liberation of Self from Nature, 

while that of the idealistic Yogacara School of Buddhism is centered on 

the unification of the world within and without, on the synthesizing of 

our causal and illusory existences, and thus negatively discovering the 

state of Thusness (Tathata). Buddhism, has, of course, a special 

doctrine of meditation. Although the depth and width of contemplation 

depend upon one’s personal character, the methods or contents of 

meditation taught by the Buddha are similar in Hinayana and 

Mahayana. This special meditation is generally called ‘Tathagata 

meditation,’ as it forms one part of the sacred teaching. The highest 

development of it is seen in the perfect ‘calmness and insight’ 

(samathavipasyana) of the T’ien-T’ai School and in the mystical 

Yogacara of the Shingon School. 
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III. Four Special Characteristics of Zen Buddhism:  

According to Edward Conze in Buddhism: Its Essence and 

Development, there are four specific features of Zen Buddhism. First, 

the Traditional Aspects of Buddhism Are Wiewed By Zen with 

Hostility: Images and scriptures are held up to contempt, conventions 

are derided by deliberate eccentricities. Zen evinces a spirit of radical 

empiricism, very similar to that shown by the Royal Society in England 

in the seventeenth century. There also the motto was, “Don’t think, 

try!” and “With books they meddle not farther than to see what 

experiments have been tried before.” Zen aimed at a direct 

transmission of Buddhahood outside the written tradition. The study of 

the scriptures was for occasional reference in close proximity to the 

restroom. To discuss commentaries, ransack the scriptures, brood over 

words is regarded like investigating the needle at the bottom of the sea. 

“What use is the count the treasures of other people?” “To see one’s 

own nature is Zen.”  By comparison with that, nothing else matters. 

Historians have often attributed these attitudes to the practical turn in 

the Chinese national character. This cannot be the whole truth because 

anti-traditionalism pervaded  the whole Buddhist world between 500 

and 1,000, and the Indian Tantra in this respect offers many parallels to 

Zen. 

Second, Zen Is Hostile to Metaphysical Speculation: Zen is hostile 

and averse to theory and intent on ablishing reasoning. Direct insight is 

prized more highly than the elaborate webs of general terms, but as 

concretely  as possible. The T’ang masters were renowned for their 

oracular and cryptic sentences, and for their curious and original 

actions. Salvation is found in the ordinary things of everyday life. 

Hsuan-Chien was enlightened when his teacher blew out a candle, 

another when a brick dropped down, another when his leg got broken. 

This was not altogether  new phenomenon. The Pali Psalms of the 

Brethen and Psalms of the Sisters show that also in the Old Wisdom 

School trivial Incidents could easily start off the final awakening. The 

Zen masters flaunt their disapproval of mere tradition in starting 

actions. They burn wooden statues of the Buddha, kill cats, catch 

shrimps and fishes. The master assists the pupil not so much by the 

wise words which issue from his mouth, but by the “direct action” of 

pulling at his nose, hitting him with the staff, or shouting at him. The 
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Koans, which are the basis and support of meditation, consist of riddles 

and puzzling stories which one should think about, until intellectual 

exhaustion leads to a sudden realization of their meaning. Again, the 

koan is not, as is so often asserted, a peculiar creation of the Chinese 

genius. It is nothing but the Chinese form of a general Buddhist trend 

which,  at the same time, is clearly visible in Bengale, where the 

Tantric Sahajiyas taught by riddles and enigmatic expressions, partly to 

guard the secrets of their thoughts, partly to avoid abstractions by 

concrete imagery.   

Third, Sudden Enlightenment Is the Distinctive Slogan of the 

Southern Branch of Zen: Enlightenment according to instantaneous 

process. The purport of this teaching  has often been misunderstood. 

The Zen masters did not intend to say that no preparation was 

necessary, and that enlightenment was won in a very short time. They 

just laid stress on the common mystical truth that enlightenment takes 

place in a “timeless moment,” i.e. outside time, in eternity, and that it 

is an act of the Absolute itself, not our own doing. One cannot do 

anything at all to become enlightened. To expect austerities or 

meditation to bring forth salvation is like “rubbing a brick to make it 

into a mirror.” Enlightenment just happens, without the mediacy of any 

finite condition or influence, and it is, as we might put it, a totally 

“free” event. It is not the gradual accumulation of merit which causes 

enlightenment, but a sudden act of recognition. All this teaching is, in 

its essence, impeccably orthodox. The Zen sect deviated from orthodox 

only when it drew the inference that one need not adhere to the minor 

prescriptions of discipline, and thus  cultivated a moral indifference 

which enabled it to fall in with the demands of Japanese militarism. 

Fourth, the Zen School Believes That the Fulfilment of the 

Buddhist Life Can Be Found Only in Its Negation: Like Amidism, the 

Madhyamikas, and to some extent the Tantra, Zen believes that the 

fulfilment of the Buddhist life can be found only in its negation. The 

Buddha dwells hidden in the inconspicuous things of daily life. To take 

them just as they come, that is all that enlightenment amounts to. “As 

regards the Zen followers, when they see a staff they simply call it a 

staff. If they want to walk, they just walk; if they want to sit, they just 

sit. They should not in any circumstances be ruffled and distracted.” Or: 

“How wondrously supernatural! And how miraculous this! I draw 
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water, I carry fuel!” Or, once more: “In spring, the flowers, and in 

autumn the moon. In summer a refreshing breeze, and in winter the 

snow. Each hour to me is an hour of joy.” 

 

IV. Meditation Practices:  

Four Concentrative Meditations: According to the Sangiti Sutta in 

the Long Discourses of the Buddha, there are four concentrative 

meditations. Zen Practices Can Help Practitioners Attain Happiness 

Here & Now: Here a monk, having given up desires and unwholesome 

deeds, having practiced, developed and expanded the first, second, 

third and fourth jhanas, he will attain happines here and now. Second, 

Zen Practices Can Help Practitioners Gaining Knowledge & Vision: 

Here a monk attends to the perception of light (alokasannam-

manasikaroti), he fixes his mind to the perception of day, by night as by 

day, by day as by night. In this way, with a mind clear and unclouded, 

he develops a state of mind that is full of brightness (sappabhasam 

cittam). This monk is gaining knowledge-and-vision. Third, Zen 

Practices Can Help Leading Practitioners to Mindfulness & Clear 

Awareness: Here a monk knows feelings as they arise, remain and 

vanish; he knows perceptions as they arise, remain and vanish; he 

knows thoughts as they arise, remain and vanish. He therefore always 

has mindfulness and clear awareness. Fourth, Zen Practices Can Help 

Leading Practitioners to the Destruction of the Corruption: Here a 

monk abides in the contemplation of the rise and fall of the five 

aggregates of grasping. This material form, this is its arising, this is its 

ceasing; these are feelings; this is perception; these are mental 

formations; this is consciousness, etc. Accomplishing these 

contemplations will lead to the destruction of the corruptions.  

Zen Sect and Meditation on the Mind: 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 everything. Nirvana appears 

right at the moment we let go of everything. 
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V. Trikaya According to the Zen School:  

According to Zen Master D.T. Suzuki in Essays in Zen Buddhism, 

Book III, in teachings of the Zen Buddhism, there are three bodies of 

the Buddha. First, the Dharmakaya: The Dharmakaya is the essence-

being of all the Buddhas and also of all beings. What makes at all 

possible the existence of anything is the Dharmakaya, without which 

the world itself is inconceivable. But, especially, the Dharmakaya is 

the essence-body of all beings which forever is. In this sense it is 

Dharmata or Buddhata, that is, the Buddha-nature within all beings. 

Second, the Sambhogakaya: The Sambhogakaya is the spiritual body 

of the Bodhisattvas which is enjoyed by them as the fruit of their self-

discipline in all the virtues of perfection. This they acquire for 

themselves according the law of moral causation, and in this they are 

delivered at last from all the defects and defilements inherent in the 

realm of the five Skandhas. Third, the Nirmanakaya: The 

Nirmanakaya is born of great loving heart (mahakaruna) of the 

Buddhas and Bodhisattvas. By reason of this love they have for all 

beings, they never remain in the self-enjoyment of the fruits of their 

moral deeds. Their intense desire is to share those fruits with their 

fellow-beings. If the ignorant could be saved by the Bodhisattva by his 

vicariously suffering for them, he would do so. If the ignorant could be 

enlightened by the Bodhisattva by turning his stock of merit over to 

them, he would do so. This turning over of merit and this vicarious 

suffering are accomplished by the Bodhisattva by means of his 

Nirmanakaya, transformation-body. Nirmanakaya is a body assumed 

by the Buddha in order to establish contact with the world in a human 

form. In this form, therefore, the Bodhisattva, spatially speaking, 

divides himself into hundreds of thousands of kotis of bodies. He can 

then be recognized in the form of a creeping caterpillar, in a sky-

scraping mountain, in the saintly figure of Saints, and even in the shape 

of a world-devouring Evil One (Mara), if he thinks it necessary to take 

this form in order to save a world that has passed into the hands of 

ignorance, evil passions, and all kinds of defilements and corruptions. 
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VI. Four Stages of Development of Zen in Zen Sect:  

According to Edward Conze in Buddhism: Its Essence and 

Development, there are four stages of development  of the Zen School. 

First, the Formative Period: The formative period began about 440 

A.D. with a group of students of Gunabhadra’s Chinese translation of 

the Lankavatara Sutra. About 520 A.D. we have the legendary figure 

of Bodhidharma. After that, a few groups of monks round Zen masters 

like Seng-T’san (?-606), whose poem, called Hsin Hsin Ming (On 

Believing in Mind) is one of the finest expositions of Buddhism we 

know of, and Hui-Neng (637-713), of South China, who is held up to 

posterity as an illiterate, practically-minded person, who approached 

truth abruptly and without circumlocution. Much of the traditions about 

the early history of Zen are the inventions of later age. Many of the 

Sayings and Songs of the patriarchs which are transmitted to us are, 

however, very valuable historical and spiritual documents. 

Second, the Period After 700 A.D.: After 700 A.D., Zen established 

itself as a separate school. In 734, Shen-Hui, a disciple of Hui-Neng, 

founded a school in the South of China. While the Northern branch of 

Zen died out in the middle of the T’ang dynasty (750A.D.), all the later 

developments of Zen issue from Shen-Hui’s school. Whereas so far the 

Zen monks had lived in the monasteries of the Lu-Tsung (Vinaya) sect, 

about 750 A..D. Pai-Chang provided them with a special rule of their 

own, and an independent organization. The most revolutionary feature 

of Pai-Chang’s Vinaya was the introduction of manual work. “A Day 

Without Work, A Day Without Food.” Under the T’ang Dynasty (618-

907), the Zen sect slowly gained its ascendancy over the other schools. 

One of  the reasons was the fact that it survived the bitter persecution 

of 845 better than any other sects. The five Great Masters among Hui-

Neng’s disciples initiated a long series of great T’ang masters of Zen, 

and this was the heroic and creative period of Zen.    

Third, The Period By About 1,000 A.D.: By about 1,000 A.D., Zen 

had overshadowed all Chinese Buddhist sects, except Amidism. Within 

the Zen school, the Lin-Chi sect had gained the leadership. Its 

approach was now systematized, and to some extent mechanized. In 

the form of collections of riddles and cryptic sayings, usually connected 

with the T’ang masters, special text books were composed in the 

Twelfth and Thirteenth centuries. The riddles are technically known as 
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Kungan (Japanese Koan), literally “official document.” An example of 

this one: Once a monk asked Tung-Shan: “What is the Buddha?” Tung-

Shan replied: “Three pounds of flax.” 

Fourth, the Final Period of Permeation Into the General Culture 

of the Far East: The final period is one of permeation into the general 

culture of the Far East, its art and the general habits of life. The art of 

the Sung Period is an expression of Zen philosophy. It was particularly 

in Japan that the cultural influence of Zen made itself felt. Zen had 

been  brought to Japan about 1,200 by Eisai and Dogen. Its simplicity 

and straightforward heroism appealed to the men of the military class. 

Zen discipline helped them to overcome the fear of death. Many 

poems were composed testifying to the soldier’s victory over death.    

 

(B) Summaries of the Chinese Zen Sects  

 

I. An Overview of the Zen Sects in China:  

The Ch’an (Zen), meditative or intuitional, sect usually said to 

have been established in China by Bodhidharma, the twenty-eighth 

patriarch, who brought the tradition of the Buddha-mind from India. 

Ch’an is considered as an important school of Buddhism in China. This 

was the recreation of the Buddhist sutras in the Fourth Council. The 

first three councils being the Abhidharma, the Mahayana, and the 

Tantra. Zen is nearly contemporary with the Tantra and the two have 

much in common. Bodhidharma came to China about 470 A.D. and 

became the founder of esoteric and Zen schools there. It is said that he 

had practised meditation against the wall of the Shao-Lin-Tzu 

monastery for nine years. The followers of Bodhidharma were active 

everywhere, and were completely victorious over the native religions 

with the result that the teachings of Zen have come to be highly 

respected everywhere in China.  

 

II.  The Five Ch’an Schools After the Sixth Patriarch Hui-Neng:  

After the time of the Fifth Patriarch Hung-Jen, the Northern Zen 

branch headed by great master Shen-Hsiu (606-706). The Northern 

followers of “gradual enlightenment”, who assumed that our 

defilements must be gradually removed by streneous practice. 
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However, this branch soon died out not long after the death of Shen-

Hsiu. Meanwhile, for the Southern Zen branch, from the First Patriarch 

Bodhidharma to the Sixth Patriarch Hui-Neng, the Chinese Zen School 

was just only one, but after the Sixth Patriarch Hui-Neng, the Chinese 

Zen School was divided into 5 sects. Among these five sects, the 

second and the third already disappeared; the fourth was removed to 

Korea; the other  two remained, the first being the most successful. 

First, the Lin-Chi School: Lin-Chi is one of the five sects of Zen 

Buddhism in China, which was founded and propagated by Lin-Chi, a 

Dharma heir of Zen Master Huang-Bo. In China, the school has 21 

dharma successors, gradually declined after the twelfth century, but 

had been brought to Japan where it continues up to the present day and 

known as Rinzai. This is one of the most famous Chinese Ch’an 

founded by Ch’an Master Lin-Chi I-Hsuan, a disciple of Huang-Po. At 

the time of the great persecution of Buddhists in China from 842 to 845, 

Lin-Chi founded the school named after him, the Lin-Chi school of 

Ch’an. During the next centuries, this was to be not only the most 

influential school of Ch’an, but also the most vital school of Buddhism 

in China. Lin-Chi brought the new element to Zen: the koan. The Lin-

Chi School stresses the importance of “Sudden Enlightenment” and 

advocates unusual means or abrupt methods of achieving it, such as 

shouts, slaps, or hitting them in order to shock them into awareness of 

their true nature. By about 1,000 A.D., Zen had overshadowed all 

Chinese Buddhist sects, except Amidism. Within the Zen school, the 

Lin-Chi sect had gained the leadership. Its approach was now 

systematized, and to some extent mechanized. In the form of 

collections of riddles and cryptic sayings, usually connected with the 

T’ang masters, special text books were composed in the Twelfth and 

Thirteenth centuries. The riddles are technically known as Kungan 

(Japanese Koan), literally “official document.” An example of this one: 

Once a monk asked Tung-Shan: “What is the Buddha?” Tung-Shan 

replied: “Three pounds of flax.” While the Tsao-tung approach to Zen 

practice is to teach the student how to observe his mind in tranquility. 

On the contrary, 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. The approach of Tsao-tung school may be regarded as 

overt or exoteric, while the approach of the Lin-chi as covert or 
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esoteric one. The approach of Lin-chi sect is much more complicated 

compared to that of Tsao-tung sect, for the Lin-chi approach of 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. Lin-Ji Sect, which remains and is very successful until this 

day. During the Sung dynasty, it divided into two sects of Yang-Qi and 

Hung-Lung. Second, the Kui-Yang Sect: Kui-Yang Sect, a  Zen sect 

established by two disciples of Pai-Ch’ang-Huai-Hai. 'Kuei' is the first 

word of 'Kuei-Shan Ling-Yu' (a disciple of Pai-Ch’ang). 'Yang' is the 

first word of 'Yang-Shan-Hui-Ji' (a disciple of'Kuei-Shan). In the 

middle of the tenth century, this school merged with Lin-Chi school and 

since then it was disappeared, no longer subsisted as an independent 

school. Third, the Yun-Men Sect: Yun-Men Sect, a Zen sect 

established by Yun-Meân-Weân-Yen (864-949). Later, Hsueh-Tou 

Ch'ung-Hsien collected the koans which published by Yuan Wu K'o 

Ch'in in the Pi-Yen-Lu (the Blue Cliff Record). Hsueh-Tou was the last 

important master of the Yun Men School, which began to decline in the 

middle of the 11th century and died out altogether in the 12th. Fourth, 

the Fa-Yan Sect: The Fa-Yen Sect, established by Wen-Yi Zen 

Master. The Fa-Yen school of Zen that belongs to the 'Five houses-

Seven schools', i.e., belongs to the great schools of the authentic Ch'an 

tradition. It was founded by Hsuan-sha Shih-pei, a student and dharma 

successor of Hsueh-feng I-ts'un, after whom it was originally called the 

Hsuan-sha school. Master Hsuan-sha's renown was later overshadowed 

by that of his grandson in dharma Fa-yen Wen-i and since then the 

lineage has been known as the Fa-yen school. Fa-yen, one of the most 

important Zen masters of his time, attracted students from all parts of 

China. His sixty-three dharma successors spread his teaching over the 

whole of the country and even as far as Korea. For three generations 

the Fa-yen school flourished but died out after the fifth generation. 

However, the Fa-Yen school is still popular in Korea. Fifth, the Tsao-

Tung Sect: The Ts’ao-Tung tsung, a Chinese Ch’an tradition founded 

by Tung-Shan Liang-Chieh (807-869) and his student Ts’ao-Shan Pen-

Chi (840-901). The name of the school derives from the first Chinese 

characters of their names. It was one of the “five houses” of Ch’an. 

There are several theories as to the origin of the name Ts’ao-Tung. 

One is that it stems from the first character in the names of two masters 
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in China, Ts’ao-Shan Peân-Chi, and Tung-Shan Liang-Chieh. Another 

theory is that Ts’ao refers to the Sixth Patriarch and the Ch’an school 

was founded by Hui-Neng, the sixth patriarch. In Vietnam, it is one of 

several dominant Zen sects. Other Zen sects include Vinitaruci, Wu-

Yun-T’ung, Linn-Chih, and Shao-T’ang, etc. Ts’ao-Tung was brought 

to Japan by Dogen in the thirteenth century; it emphasizes zazen, or 

sitting meditation, as the central practice in order to attain 

enlightenment. In the first half of the 13th century, the tradition of Soto 

school was brought to Japan from China by the Japanese master Dogen 

Zenji; there, Soto Zen, along with Rinzai, is one of the two principal 

transmission lineages of Zen still active today. While the goal of 

training in the two schools is basically the same, Soto and Rinzai differ 

in their training methods. Though even here the line differentiating the 

two schools cannot be sharply drawn. In Soto Zen, 'Mokusho' Zen and 

thus 'Shikantaza' is more heavily stressed; in Rinzai, 'Kanna' Zen, and 

koan practice. In Soto Zen, the practice of 'dokusan', one of the most 

important element of Zen training, has  died out since the middle of the 

Meiji period. Tsao-Tung Sect still remains until this day. 
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Chöông Taùm 

Chapter Eight 

 

Caùc Vò Toå Thieàn Toâng Trung Hoa 

 

I. Sô Löôïc Veà Caùc Vò Toå Thôøi Tieàn Lòch Söû Thieàn Toâng Trung 

Hoa: 

Sô Toå Boà Ñeà Ñaït Ma: Tröôùc ngaøi Hueä Naêng ñaõ coù moät giai ñoaïn 

tieàn lòch söû Thieàn toâng, baét ñaàu töø Sô Toå Boà Ñeà Ñaït Ma, moät vò cao 

Taêng maø theo huyeàn thoaïi xuaát thaân töø Nam AÁn, ñaõ ñeán Trung Hoa 

vaøo khoaûng theá kyû thöù 6 vaø ñaõ traûi qua 9 naêm dieän bích trong thaønh 

Laïc Döông. Söï quan troïng cuûa sô toå Boà Ñeà Ñaït Ma laø ngaøi ñaõ taïo cho 

Thieàn toâng Trung Hoa coù ñöôïc moät moái lieân heä cuï theå vôùi truyeàn 

thoáng AÁn Ñoä, moät moái lieân heä maø Thieàn toâng Trung Hoa raát traân troïng 

duø raèng söï giaùo lyù nguyeân thuûy cuûa hoï raát thaâm saâu. Nhò Toå Hueä Khaû: 

Baét ñaàu töø Tam Toå Taêng Xaùn ñeán Nguõ Toå Hoaèng Nhaãn laø giai ñoaïn 

maø caùc toå giaûng giaûi Phaät giaùo pha laãn phaàn naøo vôùi Laõo giaùo. Theo 

Truyeàn Ñaêng Luïc, Hueä Khaû (487-593) laø moät nhaø nho nhieät taâm, moät 

maãu ngöôøi taùnh tình phoùng khoaùng, roäng raõi, duø ñaõ quen vôùi saùch Nho 

Laõo, nhöng luoân luoân khoâng haøi loøng vôùi nhöõng thuyeát aáy vì ngaøi thaáy 

chuùng chöa ñöôïc thaáu ñaùo. Khi nghe tin Boà Ñeà Ñaït Ma töø AÁn sang, 

ngaøi tìm ñeán gaëp Toå Boà Ñeà Ñaït Ma ôû Thieáu Laâm Töï ñeå hoûi phaùp. Khi 

ñeán caàu ñaïo vôùi toå Ñaït Ma, nhöng thaày cöù ngoài im laëng quay maët vaøo 

vaùch. Hueä Khaû suy nghó: “Ngöôøi xöa caàu ñaïo ñeán phaûi cheû xöông laáy 

tuûy, ñoå maùu nuoâi ngöôøi ñoùi, xoûa toùc phuû ñöôøng laày, hay ñeán caû gieo 

mình vaøo mieäng coïp ñoùi. Coøn ta laø keû naøo? Ta haù khoâng theå hieán mình 

ñeå phuïng thôø chaùnh phaùp hay sao?” vaøo ngaøy moàng chín thaùng chaïp 

cuøng naêm, vì muoán laøm cho toå coù aán töôïng saâu ñaäm, oâng ñaõ ñöùng trong 

tuyeát laïnh, roài quyø goái trong saân phuû ñaày tuyeát trong nhieàu ngaøy. Baáy 

giôø Toå Boà Ñeà Ñaït Ma ñoäng loøng thöông xoùt beøn hoûi: “Nhaø ngöôi muoán 

gì maø ñöùng maõi trong tuyeát nhö theá?” Hueä Khaû ñaùp: “Toâi ñeán ñeå mong 

ñöôïc lôøi daïy voâ giaù cuûa thaày; ngöôõng mong thaày môû cöûa töø bi duoãi tay 

teá ñoä quaàn sanh ñau khoå naày.” Toå baûo: “Giaùo lyù voâ thöôïng cuûa Phaät 

chæ coù theå hieåu khi ñaõ traûi qua moät thôøi gian daøi caàn khoå, nhaãn caùi khoù 

nhaãn, haønh caùi khoù haønh. Nhöõng ngöôøi trí vaø ñöùc thaáp keùm maø loøng thì 
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khinh maïn, ñaâu coù theå gheù maét troâng vaøo chaân thöøa cuûa ñaïo Phaät; chæ 

luoáng coâng maø thoâi.” Hueä Khaû bò xuùc caûm saâu xa, vaø cuoái cuøng ñeå 

chöùng toû taám loøng thaønh khaån mong ñöôïc hoïc hoûi ñaïo lyù cuûa chö Phaät, 

ngaøi ñaõ duøng dao chaët ñöùt caùnh tay traùi cuûa mình daâng leân Toå ñeå ñöôïc 

nhaän laøm ñeä töû. Sau khi ñöôïc Toå Boà Ñeà Ñaït Ma nhaän laøm ñeä töû. Toå 

nhaän xeùt: “Ñöøng ñi tìm caùi chaân lyù naày ôû keû khaùc.” Sau khi ñöôïc Toå 

nhaän laøm ñeä töû,  Hueä Khaû hoûi Toå: “Taâm con khoâng an, xin Hoøa 

Thöôïng daïy phaùp an taâm.” Toå nhìn thaúng baûo: “Ñem taâm ra ta an cho.” 

Hueä Khaû xoay tìm laïi taâm mình, khoâng thaáy boùng daùng, beøn thöa vôùi 

Toå: “Con tìm taâm khoâng ñöôïc.” Toå baûo: “Ñöøng lo, ta ñaõ an taâm cho 

ngöôi roài.” Qua ñoù Hueä Khaû lieàn ngoä. Hueä Khaû trình baøy ñuû caùch hieåu 

cuûa oâng veà taùnh lyù cuûa taâm, nhöng laàn naøo Toå cuõng moät möïc baûo 

‘chaúng phaûi,’ maø cuõng khoâng baûo noùi gì veà taâm theå voâ nieäm. Moät hoâm 

Hueä Khaû noùi: “Ta ñaõ döùt heát chö duyeân roài.” Toå hoûi: “Ngöôi khoâng 

bieán thaønh hö voâ ñoaïn dieät chöù?” Hueä Khaû ñaùp: “Chaúng thaønh ñoaïn 

dieät.” Toå laïi hoûi: “Laáy gì laøm tin chaúng phaûi laø ñoaïn dieät?” Hueä Khaû 

ñaùp: “Do caùi bieát töï nhieân vaäy, coøn noùi thì chaúng ñöôïc.” Toå noùi: “Ñoù laø 

choã bí quyeát taâm truyeàn cuûa chö Phaät, ngöôi chôù ngôø gì heát.” Cuoái 

cuøng Hueä Khaû ñöôïc truyeàn y baùt  laøm Nhò Toå Thieàn Toâng Trung Hoa 

keá nghieäp toå Boà Ñeà Ñaït Ma. Sau ngaøy töø giaû Toå caát böôùc du phöông, 

sö khoâng hoaèng hoùa ngay, maø taïm laùnh aån giöõa lôùp haï löu cuøng khoå, 

khoâng ñeå loä chaân töôùng moät cao Taêng trang nghieâm trí hueä. Daàu vaäy, 

sö vaãn tuøy duyeân hoùa ñoä. Sö luoân giöõ veû ñieàm ñaïm khieâm cung, chöù 

khoâng phoâ tröông ra beà ngoaøi. Ngaøy kia, trong khi sö ñang noùi phaùp 

ngoaøi cöûa tam quan chuøa Khuoân Cöùu thì trong chuøa vò truï trì hoïc cao 

danh voïng laø phaùp sö Bieän Hoøa ñang giaûng kinh Nieát Baøn. Boån ñaïo uøn 

uøn boû vò phaùp sö ñöùng giaûng moät mình ñeå ra bu quanh oâng thaày ñang 

giaûng giöõa trôøi. Chaéc laø luùc aáy quaàn aùo cuûa sö beâ boái laém, tuyeät khoâng 

coù gì toû ra sö thuoäc haøng giaùo phaåm. Phaùp sö thaáy vaäy noåi giaän, ñeán 

ñaàu caùo vôùi quan treân veà oâng ñaïo aên maøy kia truyeàn taø giaùo. Do ñoù 

Hueä Khaû bò baét, vaø bò xöû giaûo. Ngaøi khoâng heà keâu oan, maø ngöôïc laïi 

cöù moät möïc bình thaûn thuaän theo, cho raèng ñuùng vôùi luaät nhaân quaû 

raèng sö coù moät moùn nôï cuõ caàn phaûi traû. Noäi vuï xaûy ra trong naêm 593, 

sö thoï 107 tuoåi. Tam Toå Taêng Saùn: Tam Toå Taêng Saùn raát noåi tieáng vôùi 

baøi “Tín Taâm Minh”, moät trong nhöõng taùc phaåm coå ñieån lôùn cuûa neàn 

vaên hoïc Phaät giaùo. Theo Truyeàn Ñaêng Luïc, thì luùc Taêng Xaùn tìm ñeán 

Toå Hueä Khaû, ngaøi ñaõ laø moät cö só tuoåi ñaõ ngoaøi boán möôi. Ngaøi ñeán 
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ñaûnh leã Thieàn sö Hueä Khaû, thöa: “Ñeä töû maéc chöùng phong daïng, thænh 

Hoøa Thöôïng töø bi saùm hoái toäi duøm!” Toå Hueä Khaû noùi: “Ñöa caùi toäi ra 

ñaây ta saùm cho.” Hoài laâu cö só thöa: “Ñeä töû kieám toäi maõi chaúng thaáy 

ñaâu caû.” Toå noùi: “Theá laø ta ñaõ saùm xong toäi cuûa ngöôi roài ñoù. Töø nay, 

ngöôi khaù y nôi Phaät Phaùp Taêng maø an truï.” Cö só thöa: “Nay to âi thaáy 

Hoøa Thöôïng thì bieát ñoù laø Taêng, nhöng chöa roõ theá naøo laø Phaät vaø 

Phaùp.” Toå noùi: “Laø Taâm laø Phaät, laø Taâm laø Phaùp, Phaùp vaø Phaät chaúng 

hai, Taêng baûo cuõng y nhö vaäy.” Cö só thöa: “Nay toâi môùi bieát toäi taùnh 

chaúng ôû trong, chaúng ôû ngoaøi, chaúng ôû giöõa; cuõng nhö taâm, Phaät laø vaäy, 

Phaùp laø vaäy, chaúng phaûi hai vaäy.” Cö só ñöôïc Toå Hueä Khaû theá phaùt, 

sau ñoù bieät daïng maát trong ñôøi, ít ai roõ ñöôïc haønh tung. Moät phaàn do 

naïn ngöôïc ñaõi Phaät giaùo döôùi thôøi Baéc Chaâu, do vua Löông Voõ Ñeá chuû 

xöôùng. Ñeán naêm thöù 12 ñôøi Khai Hoaøng nhaø Tuøy, Taêng Xaùn tìm ñöôïc 

baäc phaùp khí ñeå truyeàn ngoâi Toå vò, ñoù laø Ñaïo Tín. Sau ñoù Taêng Xaùn ñi 

ñaâu khoâng ai bieát; tuy nhieân, ngöôøi ta noùi ngaøi thò tòch khoaûng naêm 606 

sau Taây Lòch. Töù Toå Ñaïo Tín: Toå thöù tö cuûa doøng Thieàn Trung quoác, 

laø ngöôøi keá vò toå Taêng Xaùn vaø laø thaày cuûa Hoaèng Nhaãn. Khaùc vôùi caùc 

toå Thieàn ñôøi tröôùc vaãn coøn chòu aûnh höôûng naëng neà cuûa Kinh ñieån, 

Ñaïo Tín ñaõ cho thaáy moät xu höôùng ñaëc tröng veà Thieàn. Moät ñoaïn trong 

caùc tröôùc taùc cuûa oâng oâng ñaõ vieát: “Haõy ngoài thieàn ñònh vôùi loøng haêng 

haùi, vì Thieàn laø caên baûn laø neàn taûng phaùt trieån giaùc ngoä. Haõy ñoùng cöûa 

laïi vaø ngoài xuoáng! Ñöøng tieáp tuïc ñoïc kinh maø khoâng chòu haønh trì 

nöõa.” Moät hoâm treân ñöôøng ñi gaëp Toå Taêng Xaùn, Ñaïo Tín lieàn thöa: 

“Xin Hoøa Thöôïng daïy con phaùp moân giaûi thoaùt.” Toå troá maét nhìn baûo: 

“Ai troùi buoäc ngöôi?” Ñaïo Tín thöa: “Khoâng ai troùi buoäc.” Toå baûo: 

“Vaäy thì caàu giaûi thoaùt ñeå laøm gì?” Caâu traû lôøi nhö saám seùt aáy ñaõ ñaùnh 

ñoäng taâm cuûa vò sö treû, khieán ngaøi lieàn ñaïi ngoä. Ñaïo Tín lieàn suïp laïy 

Toå. Veà sau ngaøi ñöôïc truyeàn y baùt laøm Toå thöù tö cuûa doøng Thieàn Trung 

Quoác. Theo Thieàn sö D.T. Suzuki trong Thieàn Luaän, Taäp I, döôùi traøo 

Töù Toå Ñaïo Tín, Thieàn chia ra laøm hai ngaønh. Ngaønh ñaàu goïi laø ‘Ngöu 

Ñaàu Thieàn’ ôû nuùi Ngöu Ñaàu vaø khoâng ñöôïc coi nhö Thieàn chaùnh toâng. 

Tuy nhieân, ngaønh naày ñaõ sôùm mai moät sau khi vò toå khai saùng ra noù laø 

Phaùp Dung vieân tòch. Ngaønh sau do Hoaèng Nhaãn thoáng quaûn; ñoù laø 

ngaønh Thieàn coøn toàn taïi ñeán ngaøy hoâm nay. Nguõ Toå Hoaèng Nhaãn: 

Hoaèng Nhaãn (601-674), toå thöù naêm cuûa doøng Thieàn trung quoác, ngöôøi 

keá vò Ñaïo Tín. OÂng laø thaày cuûa Thaàn Tuù vaø Hueä Naêng. OÂng laø moät vò 

sö noåi tieáng, toå thöù naêm cuûa Thieàn Toâng Trung Hoa, ñeä töû cuûa Töù Toå 
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Ñaïo Tín, vaø laø thaày cuûa Luïc Toå Hueä Naêng. Hoaèng Nhaãn cuøng queâ vôùi 

Toå Ñaïo Tín, ôû Kyø Chaâu. Hoaèng Nhaãn ñeán vôùi Töù Toå khi ngaøi coøn laø 

moät ñöùa treû; tuy nhieân, ñieàu maø ngaøi ñaõ laøm haøi loøng sö phuï laø vôùi 

cung caùch traû lôøi cuûa ngaøi qua cuoäc noùi chuyeän ñaàu tieân. Khi töù toå hoûi 

ngaøi veà hoï maø tieáng Trung Hoa goïi laø ‘Taùnh’ thì ngaøi ñaùp: “Con coù 

taùnh, nhöng chaúng phaûi laø taùnh thöôøng.” Toå beøn hoûi: “Vaäy laø taùnh gì?” 

Hoaèng Nhaãn ñaùp: “Laø Phaät taùnh.” Toå laïi hoûi: “Con khoâng coù taùnh 

sao?” Hoaèng Nhaãn ñaùp: “Nhöng taùnh voán laø khoâng.” Toå thaàm nhaän 

bieát ñaây laø ngöôøi seõ ñöôïc truyeàn thöøa veà sau naày. Ñaây chæ laø thuaät chôi 

chöõ, vì noùi veà toäc hoï hay danh taùnh vaø boån theå hay töï taùnh, ngöôøi 

Trung Hoa ñeàu ñoïc chung laø ‘taùnh.’ Toå Ñaïo Tín hoûi laø hoûi veà danh 

taùnh, coøn caäu beù Hoaèng Nhaãn laïi ñaùp veà töï taùnh, caäu ñaõ möôïn chöõ 

ñoàng aâm aáy coát ñöa ra kieán giaûi cuûa mình. Thaät vaäy veà sau naày Hoaèng 

Nhaãn ñöôïc Toå Ñaïo Tín truyeàn y baùt laøm toå thöù naêm cuûa doøng Thieàn 

Trung Quoác. Ñaïo tröôøng cuûa Toå Hoaèng Nhaãn ôû Hoaøng Mai, taïi ñaây Toå 

noùi phaùp  vaø daïy Thieàn cho ñoà chuùng naêm traêm ngöôøi. Nhieàu ngöôøi 

cho raèng ngaøi laø vò Thieàn sö ñaàu tieân coù yù ñònh giaûi thoâng ñieäp Thieàn 

theo giaùo lyù Kim Cang. Tröôùc thôøi Hoaèng Nhaãn, thöôøng caùc vò Thieàn 

sö hoaèng hoùa trong im laëng, khieán ñaïi chuùng chuù yù; caùc ngaøi laùnh aån 

treân nuùi cao, xa caûnh gioù buïi cuûa theá gian, neân khoâng ai bieát vieäc laøm 

cuûa caùc ngaøi phaûi traùi theá naøo maø ñònh luaän. Nhöng Hoaèng Nhaãn laø vò 

ñaõ coâng khai xuaát hieän giöõa ñaïi chuùng, vaø doïn ñöôøng cho ngöôøi keá vò 

cuûa mình laø Hueä Naêng. Luïc Toå Hueä Naêng: 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. 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 
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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. Lòch söû Thieàn toâng 

Trung Hoa cho chuùng ta thaáy söï giaûng giaûi giaùo lyù cuûa caùc vò toå sö 

nhieàu ñôøi tröôùc ñaõ ñöa ñeán söï phaân cheû Thieàn toâng Trung Hoa ra laøm 

hai nhaùnh, moät nhaùnh ôû mieàn Baùc, ñöùng ñaàu laø ngaøi Thaàn Tuù, vaø moät 

nhaùnh ôû mieàn Nam, ñöùng ñaàu laø ngaøi Hueä Naêng. Ñieåm chính yeáu trong 

söï tranh luaän giöõa hai nhaùnh naày laø “tieäm ngoä” vaø “ñoán ngoä” Luïc Toå 

Hueä Naêng ngöôøi ñöùng ñaàu trong Thieàn phaùi Nam truyeàn. Moân ñoà phía 

Nam chuû tröông theo ñoán ngoä, cho raèng giaùc ngoä phaûi töùc thì, chöù 

khoâng phaûi do loaïi boû daàn  nhöõng ñieàu baát tònh cuûa chuùng ta, cuõng 

khoâng phaûi nhôø vaøo noã löïc coâng phu chuyeân caàn. 

 

II. AÛnh Höôûng Cuûa Caùc Vò Toå Thôøi Hoaøng Kim Cuûa Thieàn 

Toâng Trung Hoa: 

AÛnh höôûng cuûa Thieàn toâng töø thôøi Sô Toå Boà Ñeà Ñaït Ma ñeán Luïc 

Toå Hueä Naêng raát nhoû ñoái vôùi xaõ hoäi vì caùc vò toå naày soáng trong thanh 

baàn, khoâng coù truï xöù coá ñònh, vaø thöôøng theo moät nguyeân taéc laø khoâng 

nguû laïi baát cöù nôi naøo quaù moät ñeâm. Chính ngaøi Baùch Tröôïng Hoaøi 

Haûi ñaõ ñöa ra moät loaït nhöõng quy taéc môùi ñoái vôùi caùc Taêng só Thieàn 

toâng, nhaèm khoâi phuïc laïi nhöõng ñieàu kieän soáng khaéc khoå vaø ñôn giaûn 

cuûa Taêng giaø thuôû ban ñaàu. Ngaøy nay haàu heát thanh quy cuûa caùc Thieàn 

vieän ñeàu ñöôïc ruùt ra töø caùc quy taéc cuûa ngaøi Baùch Tröôïng. Ngaøi ñaõ aùp 

duïng moät söï caûi caùch raát hieäu quaû nhaèm baûo ñaûm söï sinh toàn vaø thaønh 

coâng trong xaõ hoäi cuûa Thieàn toâng. Taêng só trong caùc Thieàn vieän ñi khaát 

thöïc vaøo buoåi saùng, nhöng ngoaøi ra coøn phaûi laøm vieäc trong Thieàn vieän 

vaøo buoåi chieàu nöõa. Ngaøi Baùch Tröôïng ñaõ noåi tieáng vôùi chaâm ngoân: 

“Moät ngaøy khoâng laøm, moät ngaøy khoâng aên”. Ñaây laø moät ñieàu maø tröôùc 

ñoù chöa töøng nghe noùi ñeán trong caùc töï vieän Phaät giaùo. 
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Patriarchs in Chinese Zen Sects 

 

I. Summaries of Patriarchs During the Pre-History of Zen Sect 

in China:  

The First Patriarch Bodhidharma: Before Hui-Neng (638-713), 

we have a kind of pre-history of Zen in China, which is said to begin 

with Bodhidharma, a more or less legendary Southern Indian who 

came to China at the beginning of the sixth century and spent nine 

years in Lo-Yang, the capital, in “wall-gazing”. The importance of 

Bodhidharma lies in providing the Zen Sect with a concrete link with 

the Indian tradition, a link which the school in spite of its profound 

originality greatly cherished. The Second Patriarch Hui-K’e: The 

period from the Third Patriarch Seng-Tsan to the Fifth Patriarch Heng-

Ren was a period in which patriarchs taught a Buddhism strongly tinged 

with Taoism. According to the Transmission of the Lamp, Hui-K’o 

(487-593), a strong-minded Confucian scholar, a liberated minded, 

open-hearted kind of person. He thoroughly acquainted with Confucian 

and Taosit literature, but always dissatisfied with their teachings 

because they appeared to him not quite thorough-going. When he 

heard of Bodhidharma coming from India, he came to Bodhidharma 

and asked for instruction at Sha-Lin Temple, when arrived to seek the 

dharma with Bodhidharma, but the master was always found sitting 

silently facing the wall. Hui-K’o wondered to himself: “History gives 

examples of ancient truth-seekers, who were willing for the sake of 

enlightenment to have the marrow extracted from their bones, their 

blood spilled to feed the hungry, to cover the muddy road with their 

hair, or to throw themselves into the mouth of a hungry tiger. What am 

I? Am I not also able to give myself up on the altar of truth?” On the 

ninth of December of the same year, to impress Bodhidharma, he stood 

still under the snow, then knelt down in the snow-covered courtyard for 

many days. Bodhidharma then took pity on him and said: “You have 

been standing in the snow for some time, and what is your wish?” Hui-

K’o replied: “I come to receive your invaluable instruction; please 

open the gate of mercy and extend your hand of salvation to this poor 

suffering mortal.” Bodhidharma then said: “The incomparable teaching 

of the Buddha can be comprehended only after a long and hard 
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discipline and by enduring what is most difficult to endure and 

practising what is most difficult to practise. Men of inferior virtue and 

wisdom who are light-hearted and full of self-conceit are not able even 

to set their eyes on the truth of Buddhism. All the labor of such men is 

sure to come to naught.” Hui-K’o was deeply moved and in order to 

show his sincerity in the desire to be instructed in the teaching of all the 

Buddhas, he finally cut off his left arm in appeal to be received as 

disciple. Until he seemd to be well prepared, Bodhidharma call him in 

and asked: “What do you wish to learn?” Hui-K’o replied: “My mind is 

always disturbed. I request your honor that I could be taught a way to 

pacify it.” Bodhidharma then ordered: “Bring me your troubled mind 

and I will calm it down for you.” Hui-K’o replied: “But Honorable 

Master, I could not locate it.” Bodhidharma then said: “Don’t worry, 

disciple. I have appeased your mind for you already.” With that short 

encounter, Hui-K’o immediately became enlightened. Hui-K’o tried so 

many times to explain the reason of mind, but failed to realize the truth 

itself. The Patriarch simple said: “No! No! And never proposed to 

explain to his disciple what was the mind-essence in its thought-less 

state. One day, Hui-K’o said: “I know now how to keep myself away 

from all relationships.” The Patriarch queried: “You make it total 

annihilation, do you not?” Hui-K’o replied: “No, master, I do not make 

it a total annihilation.” The Patriarch asked: “How do you testify your 

statement?” Hui-K’o said: “For I know it always in a most intelligible 

manner, but to express it in words, that is impossible.” The Patriarch 

said: “That is the mind-essence itself transmitted by all the Buddhas. 

Habour no doubts about it.” Eventually Hui-K’o received the teaching 

directly “mind-to-mind.” Subsequently, he inherited his robe and alms-

bowl to become the Second Patriarch of the Chinese Zen Sect (the 

successor of Bodhidharma). After he left the master, he did not at once 

begin his preaching, hiding himself among people of lower classes of 

society. He evidently shunned being looked up as a high priest of great 

wisdom and understanding. However, he did not neglect quietly 

preaching the Law whenever  he had an occasion. He was simply quiet 

and unassuming, refusing to show himself off. But one day when he 

was discoursing about the Law before a three-entrance gate of a 

temple, there was another sermon going on inside the temple by a 

resident Monk, learned and honoured. The audience, however, left the 
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reverend lecturer inside and gathered around the street-monk, probably 

clad in rags and with no outward signs of ecclesiastical dignity. The 

high Monk got angry over the situation. He accused the beggar-monk 

to the authorities as promulgating a false doctrine, whereupon Hui-K’o 

was arrested and put to death. He did not specially plead innocent but 

composedly submitted, saying that he had according to the law of 

karma an old debt to pay up. This took place in 593 A.D. and he was 

one hundred and seven years old when he was killed. The Third 

Patriarch Seng-T’san: The third patriarch was Seâng-Ts’an, who was 

famous for his superb poem on “Believing in Mind”, which is one of 

the great classics of Buddhist literature. According to The Transmission 

of the Lamp Records, when Seng-Ts’an came to see Hui-K’o he as a 

lay man of forty years old. He came and bowed before Hui-K’o and 

asked: “I am suffering from feng-yang, please cleanse me of my sins.” 

The Patriarch said: “Bring your sins here and I will cleanse you of 

them.” He was silent for a while but finally said: “As I seek my sins, I 

find them unattainable.” The Patriarch said: “I have then finished 

cleansing you altogether. From now on, you should take refuge and 

abide in the Buddha, Dharma, and Sangha.” Seng-Ts’an said: “As I 

stand before you, O master, I know that you belong to the Sangha, but 

please tell me what are the Buddha and the Dharma?” The Patriarch 

replied: “Mind is the Buddha, Mind is the Dharma; and the Buddha and 

the Dharma are not two. The same is to be said of the Sangha 

(Brotherhood). This satisfied the disciple, who now said: “Today for the 

first time I realize that sins are neither within nor without nor in the 

middle; just as Mind is, so is the Buddha, so is the Dharma; they are not 

two.” He was then ordained by Hui-K’o as a Buddhist monk, and after 

this he fled from the world altogether, and nothing much of his life is 

known. This was partly due to the persecution of Buddhism carried on 

by the Emperor of the Chou dynasty. It was in the twelfth year of K’ai-

Huang, of the Sui dynasty (592 A.D.), that he found a disciple worthy to 

be his successor. His name was Tao-Hsin. His whereabout was 

unknown; however, people said that he passed away around 606 A.D. 

The Fourth Patriarch T’ao-Hsin: Tao-Hsin (580-651), the fourth 

patriarch of Zen in China, the student and dharma successor of Seng-

Ts’an and the master of Hung-Jen. Tao Hsin was different from other 

patriarchs preceeding him who were still strongly influenced by the 
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orthodox Mahayana tradition and sutras. We can find in his works 

paragraphs encouraged disciples to meditate: “Let’s sit in meditation, 

Sitting is the basis, the fundamental development of enlightenment. 

Shut the door and sit! Don’t continue to read sutras without practicing.” 

One day Tao Hsin stopped the Third Patriarch Seng-Ts’an on the road 

and asked: “Honorable Master! Please be compassionate to show me 

the door to liberate.” The Patriarch stared at him and earnestly said: 

“Who has restrained you, tell me.” Tao-Hsin replied: “No Sir, no one 

has.” The Patriarch then retorted: “So, what do you wish to be liberated 

from now?” This sharp reply thundered in the young monk’s head. As a 

result, Tao-Hsin awaked instantaneously, and prostrated the Patriarch 

in appreciation. Thereafter, he was bestowed with robe and bowl to 

become the Fourth Patriarch of the Zen Sect in China.  According to 

Zen master D.T. Suzuki in the Essays in Zen Buddhism, Book I, under 

Tao-Hsin, the fourth patriarch, Zen in China was divided into two 

branchesThe one known as ‘Niu-T’ou-Ch’an’ at Mount Niu-T’ou, and 

was considered not belonging to the orthodox line of Zen. However, 

this branch did not survive long after the passing of its founder, Fa-

Jung.  The other branch was headed by Hung-Jen, and it is his school 

that has survived till today. The Fifth Patriarch Hung-Jeân: The fifth 

patriarch of Ch’an in China; the dharma successor of Tao-hsin and the 

master of Shen-hsui and Hui-Neng. Hung-Jeân, a noted monk. He was 

the fifth patriarch, a disciple of the fourth patriarch Tao-Hsin, and the 

master of the sixth patriarch Hui-Neng. Hung-Jen came from the same 

province as his predecessor, Tao-Hsin in Ch’i-Chou. Hung-Jen came to 

the fourth patriarch when he was still a little boy; however, what he 

pleased his master at their first interview was the way he answered. 

When Tao-Hsin asked what was his family name, which pronounced 

‘hsing’ in Chinese, he said: “I have a nature (hsing), and it is not an 

ordinary one.” The patriarch asked: “What is that?” Hung-Jen said: “It 

is the Buddha-nature (fo-hsing).” The patriarch asked: “Then you have 

no name?” Hung-Jun replied: “No, master, for it is empty in its nature.” 

Tao-Hsin knew this boy would be an excellent candidate for the next 

patriarch. Here is a play of words; the characters denoting ‘family 

name’ and that for ‘nature’ are both pronounced ‘hsing.’ When Tao-

Hsin was referring to the ‘family name’ the young boy Hung-Jen took 

it for ‘nature’ purposely, whereby to express his view by a figure of 
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speech. Finally, Hung-Jen became the fifth patriarch of the Chinese 

Zen line. His temple was situated in Wang-Mei Shan (Yellow Plum 

Mountain), where he preached and gave lessons in Zen to his five 

hundred pupils. Some people said that he was the first Zen master who 

attempted to interpret the message of Zen according to the doctrine of 

the Diamond Sutra. Before the time of Hung-Jen, Zen followers had 

kept quiet, though working steadily, without arresting public attention; 

the masters had retired either into the mountains or in the deep forests 

where nobody could tell anything about their doings. But Hung-Jen was 

the first who appeared in the field preparing the way for his successor, 

Hui-Neng. The Sixth Patriarch Hui-Neng: Chinese Zen history gives 

us clues that the interpretation of the teachings of the previous 

patriarchs led to a split between a Northern branch, headed by Shen-

Hsiu, and a Southern branch, headed by Hui-Neng. The main point of 

dispute being the question of “gradual” and “sudden” enlightenment. 

The Southern followers of “sudden enlightenment”, who assumed that 

our enlightenment must be sudden or instantaneous, not from removing 

defilements gradually, nor by streneous practice. However, this branch 

soon died out. He 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. 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 
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masters of succeeding generations, both in China, Vietnam (especially 

Lin-Chi) and Japan, were highly respected for their high attainments.  

 

II. The Influences of Patriarchs During the Golden Age of Zen 

Sect in China:  

The influence of the Zen Sect in China from the first patriarch 

Bodhidharma to the sixth patriarch Hui-Neng was very little on society 

because these patriarchs lived in poverty without a fixed residence and 

generally made it a rule not to spend more than one night  in any one 

place. It was Po-Chang Hoai-Hai who made a new set of rules for Zen 

monks, which tried to revive the austerity and simplicity of living 

conditions in the early Order. Nowadays, most of the regulations of all 

Zen monasteries are derived from Po-Chang. He introduced an 

innovation which did much to ensure the survival and social success of 

the Zen sect. Monks in Zen monasteries went on their begging round 

each morning, but in addition, they were expected to work in the 

monastery in the afternoon too. Po-Chang was famous with this  

watchword: “A day without work, a day without eating”. This was 

something unheard of so far in any monasteries.   
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Chöông Chín 

Chapter Nine 

 

Söï Phaùt Trieån & Taøn Luïn Cuûa Tröôøng Phaùi Baéc 

Thieàn Cuûa Thaàn Tuù Sau Thôøi Ñaïi Sö Hoaèng Nhaãn 

 

I. Toång Quan Veà Thieàn Baéc Toâng & Nguõ Ñaïo Phaùp Moân Sau 

Thôøi Ñaïi Sö Hoaèng Nhaãn: 

Toång Quan Veà Thieàn Baéc Toâng: 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 

    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 
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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. 

Toång Quan Veà Giaùo Thuyeát Cuûa Baéc Toâng Nguõ Ñaïo Phaùp Moân: 

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. 

 

II. Baéc Tieäm Nam Ñoán:  

Thieàn cuûa hai toâng Baéc vaø Nam ôû Trung Quoác. 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 
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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 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 
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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 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). 
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The Development & Decline of  

the Northern Zen School of Shen Hsiu  

After the Time of Great Master Hung-Jen 

 

I. An Overview of the Northern Zen School & the Five Means 

of This School After the Time of Great Master Hung-Jen:  

An Overview of the Northern Zen School: 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: 

  “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 
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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. 

An Overview of the Teachings of 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 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.  

 

II. Northern Gradual, Southern Immediate:  

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 
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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 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 
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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 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. 
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Chöông Möôøi  

Chapter Ten 

 

Luïc Toå Hueä Naêng 

 

I. Toång Quan Veà Luïc Toå Hueä Naêng: 

Luïc Toå Hueä Naêng (638-713) 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. 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. 

 

II. 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, 
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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, 

         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 
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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. 

 

III. Cuoäc Gaëp Gôõ Giöõa Hueä Minh Vaø Luïc Toå Hueä Naêng: 

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 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.” 

 

IV. 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 
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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 Ying Tsung 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. 

 

The Sixth Patriarch Hui Neng 

 

I. An Overview of the Sixth Patriarch Hui-Neng:  

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. 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 
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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.   

 

II. 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, 
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       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. 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 
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necessity to symbolize the faith by the transference of the robe. That 

night Hui-Neng left the monastery.   

 

III. The Meeting Between Hui Ming and the Sixth Patriarch Hui 

Neng:   

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.”  

 

IV. 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 
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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 

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. 
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Chöông Möôøi Moät 

Chapter Eleven 

 

Söï Phaùt Trieån & Höng Thònh Cuûa 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 
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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. 

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,  
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   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 

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 
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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,  

    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 
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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. 

 

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 
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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.” 

 

The Development & Prosperity of  

the 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 
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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 

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 



170 

 

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) 

  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 
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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-

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 
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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 

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 
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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.  

 

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 
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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 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 Hai 

Chapter Twelve 

 

Höông Thieàn Trong Kinh Phaùp Baûo Ñaøn 

 

I. Toång Quan Veà 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 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. Höông Thieàn Trong Kinh Phaùp Baûo Ñaøn: 

Boà Ñeà Töï Taùnh Xöa Nay Laø Thanh Tònh: Khi Luïc Toå Hueä Naêng 

ñeán chuøa Baûo Laâm taïi Thieàu Chaâu vì chuùng khai duyeân thuyeát phaùp. 

Luïc Toå baûo chuùng raèng: “Naày thieän tri thöùc, Boà Ñeà töï taùnh xöa nay laø 

thanh tònh, chæ duøng taâm naày thaúng ñoù troïn ñöôïc thaønh Phaät. Naøy thieän 

tri thöùc, khi toâi coøn ôû Nam Haûi, gian nan ngheøo khoå, thöôøng ra chôï baùn 

cuûi. Khi aáy coù moät ngöôøi khaùch mua cuûi, baûo gaùnh cuûi ñeán nhaø khaùch, 

khaùch nhaän cuûi xong, Hueä Naêng naày laõnh tieàn, lui ra khoûi cöûa, thaáy 

moät ngöôøi khaùch tuïng kinh, Hueä Naêng moät phen nghe lôøi kinh, taâm 

lieàn khai ngoä, beøn hoûi khaùch tuïng kinh gì? Khaùch baûo: “Kinh Kim 

Cang.” Hueä Naêng laïi hoûi: “ÔÛ töø ñaâu ñeán thoï trì kinh naày?” Khaùch baûo: 

“Toâi töø chuøa Ñoâng Thieàn, huyeän Huyønh Mai ñeán. Chuøa aáy do Nguõ Toå 
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Hoaèng Nhaãn Ñaïi Sö laøm chuû giaùo hoùa, ñeä töû coù hôn moät ngaøn ngöôøi.” 

Toâi ñeán ñoù leã baùi ñeå thoï trì kinh naày. Ñaïi Sö Hoaèng Nhaãn thöôøng 

khuyeân: ‘Keû Taêng ngöôøi tuïc chæ trì kinh Kim Cang lieàn ñöôïc thaáy taùnh, 

thaúng ñoù thaønh Phaät.’ Hueä Naêng nghe noùi, do ñôøi tröôùc coù duyeân, môùi 

ñöôïc moät ngöôøi khaùch cho Hueä Naêng moät soá baïc 10 löôïng ñeå giuùp 

nuoâi döôõng meï giaø vaø baûo ñeán Huyønh Mai tham vaán Nguõ Toå. Ngöôøi 

Tuy Coù Nam Baéc Nhöng Phaät Taùnh Voán Khoâng Coù Nam Baéc: Khi 

Hueä Naêng ñeán Huyønh Mai leã baùi Nguõ Toå. Toå hoûi raèng: “Ngöôi töø 

phöông naøo ñeán, muoán caàu vaät gì?” Hueä Naêng ñaùp raèng: “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, laïi laø 

ngöôøi queâ muøa, laøm sao kham laøm Phaät?” Hueä Naêng lieàn ñaùp: “Ngöôøi 

tuy coù Nam Baéc nhöng Phaät taùnh voán khoâng coù Nam Baéc. Thaân queâ 

muøa naày cuøng vôùi Hoøa Thöôïng chaúng ñoàng, nhöng Phaät taùnh ñaâu coù 

sai khaùc.” Nguõ Toå laïi muoán cuøng toâi noùi chuyeän, nhöng thaáy ñoà chuùng 

chung quanh ñoâng quaù, môùi baûo theo chuùng laøm coâng taùc. Hueä Naêng 

thöa: “Hueä Naêng xin baïch Hoøa Thöôïng, töï taâm ñeä töû thöôøng sanh trí 

hueä, khoâng lìa töï taùnh töùc phöôùc ñieàn, chöa bieát Hoøa Thöôïng daïy con 

laøm vieäc gì?” Toå baûo: “Keû nhaø queâ naày, caên taùnh raát lanh lôïi, oâng chôù 

coù noùi nöõa, ñi xuoáng nhaø truø ñi.” Hueä Naêng lui laïi nhaø sau, coù moät 

ngöôøi cö só sai Hueä Naêng böûa cuûi, giaõ gaïo, traûi hôn taùm thaùng. Moät 

hoâm, Toå chôït thaáy Hueä Naêng, môùi baûo: “Ta nghó choã thaáy cuûa ngöôi coù 

theå duøng, nhöng sôï coù ngöôøi aùc haïi ngöôi, neân khoâng cuøng ngöôi noùi 

chuyeän, ngöôi coù bieát chaêng?” Hueä Naêng thöa: “Ñeä töû cuõng bieát yù cuûa 

Thaày neân khoâng daùm ñeán nhaø treân, ñeå ngöôøi khoâng bieát.” Voâ Thöôïng 

Boà Ñeà Phaûi Ñöôïc Ngay Nôi Lôøi Noùi Ñoù Maø Bieát Baûn Taâm Baûn Taùnh 

Cuûa Mình: Sau khi xem qua baøi keä cuûa Thaàn Tuù, “Thaân laø coäi Boà Ñeà, 

taâm nhö ñaøi göông saùng, luoân luoân phaûi lau chuøi, chôù ñeå dính buïi 

baëm.” Nguõ Toå ñaõ bieát Thaàn Tuù vaøo cöûa chöa ñöôïc, khoâng thaáy töï taùnh. 

Saùng hoâm sau, Toå goïi oâng Lö Cung Phuïng ñeán haønh lang phía nam ñeå 

veõ ñoà tröôùng treân vaùch, chôït thaáy baøi keä. Ngaøi baûo Cung Phuïng raèng: 

“Thoâi chaúng caàn phaûi veõ, nhoïc coâng oâng töø xa ñeán. Trong Kinh coù noùi 

‘Phaøm nhöõng gì coù töôùng ñeàu laø hö voïng.’ Chæ ñeå laïi cho ngöôøi baøi keä 

naày tuïng ñoïc thoï trì, y theo baøi keä naày maø tu haønh thì khoûi ñoïa trong aùc 

ñaïo, y theo baøi keä naày tu thì ñöôïc lôïi ích lôùn, khieán ñoà ñeä thaép höông 

leã baùi, cung kính vaø tuïng ñoïc baøi keä naày töùc ñöôïc thaáy taùnh.” Moân 

nhaân tuïng baøi keä ñeàu khen: “Hay thay! Hay thay!” Ñeán canh ba, Toå 
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môùi goïi Thaàn Tuù vaøo trong thaát hoûi: “Keä ñoù, phaûi oâng laøm chaêng?” 

Ngaøi Thaàn Tuù thöa: “Thaät laø con laøm, chaúng daùm voïng caàu Toå vò, chæ 

mong Hoøa Thöôïng töø bi xem ñeä töû coù ñöôïc chuùt ít trí hueä chaêng?” Toå 

baûo: “OÂng laøm baøi keä naày laø chöa thaáy ñöôïc töï taùnh, chæ ñeán ñöôïc 

ngoaøi cöûa, chöù chöa vaøo ñöôïc trong cöûa, kieán giaûi nhö theá tìm Voâ 

Thöôïng Boà Ñeà, troïn khoâng theå ñöôïc.Voâ Thöôïng Boà Ñeà phaûi ñöôïc 

ngay nôi lôøi noùi ñoù maø bieát baûn taâm baûn taùnh cuûa mình, chaúng sanh 

chaúng dieät, ñoái trong taát caû thôøi moãi nieäm moãi nieäm töï thaáy, muoân 

phaùp ñeàu khoâng keït, moät chôn taát caû ñeàu chôn, muoân caûnh töï nhö nhö, 

taâm nhö nhö ñoù töùc laø chôn thaät. Neáu thaáy ñöôïc nhö theá töùc laø töï taùnh 

Voâ Thöôïng Boà Ñeà. OÂng haõy ñi, moät hai ngaøy sau, suy nghó laøm moät 

baøi keä khaùc ñem laïi toâi xem, baøi keä cuûa oâng neáu vaøo ñöôïc cöûa, seõ trao 

y phaùp cho oâng.” Thaàn Tuù laøm leã lui ra, traûi qua maáy ngaøy, laøm keä 

cuõng khoâng thaønh, trong taâm hoaûng hoát, thaàn trí baát an, ví nhö trong 

moäng, ñöùng ngoài chaúng vui. Laïi hai ngaøy sau, coù moät chuù beù ñi qua 

choã giaõ gaïo, ñoïc baøi keä naày. Hueä Naêng vöøa nghe, lieàn bieát baøi keä naày 

chöa thaáy ñöôïc boån taùnh. Hueä Naêng beøn hoûi chuù beù raèng: “Tuïng ñoù laø 

keä gì?” Chuù beù ñaùp: “Caùi oâng nhaø queâ khoâng bieát, Ñaïi Sö noùi ngöôøi 

ñôøi sanh töû laø vieäc lôùn, muoán ñöôïc truyeàn y phaùp, khieán ñeä töû laøm keä 

trình. Ngaøi xem neáu ngoä ñöôïc ñaïi yù, lieàn trao y phaùp cho laøm Toå thöù 

saùu. Thöôïng Toïa Thaàn Tuù vieát baøi keä Voâ Töôùng ôû vaùch haønh lang phía 

nam, Ñaïi Sö khieán ñoà chuùng ñeàu neân ñoïc, y keä naày tu, seõ khoûi ñoïa 

ñöôøng aùc, y keä naày tu seõ coù lôïi ích lôùn.” Chaúng Bieát Boån Taâm, Hoïc 

Phaùp Voâ Ích, Neáu Bieát Ñöôïc Boån Taâm Mình, Thaáy Ñöôïc Boån Taùnh 

Mình, Töùc Goïi Laø Tröôïng Phu, Laø Thaày Cuûa Trôøi Ngöôøi, Laø Phaät: 

Hueä Naêng khoâng bieát chöõ, neân nhôø quan Bieät Giaù ñoïc lôùn baøi keä treân 

töôøng cuûa ñaïi sö Thaàn Tuù. Sau khi nghe xong, Hueän Naêng noùi: “Toâi 

cuõng coù moät baøi keä nöõa.” Quan Bieät Giaù noùi: “OÂng cuõng laøm keä nöõa 

sao? Vieäc naày thaät ít coù!” Hueä Naêng noùi vôùi quan Bieät Giaù raèng: 

“Muoán hoïc ñaïo Voâ Thöôïng Boà Ñeà, khoâng ñöôïc khinh ngöôøi môùi hoïc. 

Keû haï cuõng coù caùi trí thöôïng thöôïng, coøn ngöôøi thöôïng thöôïng cuõng 

khoâng coù yù trí.” Quan Bieät Giaù noùi: “OÂng chæ tuïng keä, toâi vì oâng vieát, 

neáu oâng ñöôïc phaùp, tröôùc phaûi ñoä toâi, chôù queân lôøi naày.” Hueä Naêng 

ñoïc baøi keä: “Boà Ñeà voán khoâng caây, göông saùng cuõng chaúng ñaøi, xöa 

nay khoâng moät vaät, choã naøo dính buïi baëm?” Khi vieát  baøi keä roài, ñoà 

chuùng thaûy ñeàu kinh hoaøng, khoâng ai maø chaúng xuyùt xoa, moïi ngöôøi 

baûo nhau raèng: “Laï thay! Khoâng theå do töôùng maïo maø ñoaùn ñöôïc 
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ngöôøi, ñaõ bao laâu nay sai nhuïc thaân Boà Taùt laøm vieäc.” Toå thaáy caû 

chuùng ñeàu kinh ngaïc, sôï coù ngöôøi laøm haïi Hueä Naêng, môùi laáy giaøy xoùa 

heát baøi keä, noùi: “Cuõng chöa thaáy taùnh.” Chuùng cho laø ñuùng. Ngaøy keá 

Toå leùn ñeán choã giaõ gaïo thaáy Hueä Naêng ñeo ñaù giaõ gaïo, môùi baûo raèng: 

“Ngöôøi caàu ñaïo vì phaùp queân mình ñeán theá ö?” Toå laïi hoûi: “Gaïo traéng 

hay chöa?” Hueä Naêng thöa: “Gaïo traéng ñaõ laâu, coøn thieáu giaàn saøng.” 

Toå laáy gaäy goõ vaøo coái ba tieáng roài ñi. Hueä Naêng lieàn hoäi ñöôïc yù Toå, 

ñeán khi troáng ñoå canh ba lieàn vaøo thaát. Toå laáy aùo caø sa che chung 

quanh khoâng ñeå ngöôøi thaáy, vì Hueä Naêng maø noùi kinh Kim Cang, ñeán 

caâu ‘Öng voâ sôû truï nhi sanh kyø taâm.’ Hueä Naêng ngay lôøi ñoù ñaïi ngoä, 

thaáy taát caû muoân phaùp chaúng lìa töï taùnh, môùi thöa vôùi Toå raèng: “Ñaâu 

ngôø töï taùnh voán töï thanh tònh, ñaâu ngôø töï taùnh voán khoâng sanh dieät, 

ñaâu ngôø töï taùnh voán töï ñaày ñuû, ñaâu ngôø töï taùnh voán khoâng dao ñoäng, 

ñaâu ngôø töï taùnh hay sanh muoân phaùp!” Nguõ Toå bieát Hueä Naêng ñaõ ngoä 

ñöôïc baûn taùnh môùi baûo raèng: “Chaúng bieát boån taâm, hoïc phaùp voâ ích, 

neáu bieát ñöôïc boån taâm mình, thaáy ñöôïc boån taùnh mình, töùc goïi laø 

tröôïng phu, laø thaày cuûa trôøi ngöôøi, laø Phaät.” Canh ba thoï phaùp, ngöôøi 

troïn khoâng bieát, Toå lieàn truyeàn phaùp ñoán giaùo vaø y baùt, noùi raèng: 

“Ngöôi laø vò Toå ñôøi thöù saùu, kheùo töï hoä nieäm, roäng ñoä chuùng höõu tình, 

truyeàn khaép ñôøi sau, khoâng khieán cho ñoaïn tuyeät.” Toå laïi baûo Hueä 

Naêng haõy nghe Ngaøi noùi keä: “Ngöôøi coù tình ñeán neân gieo gioáng, nhôn 

nôi ñaát quaû laïi sanh, voâ tình cuõng khoâng coù gioáng, khoâng taùnh cuõng 

khoâng sanh.” Döùt Saïch Caùc Duyeân, Chôù Sanh Moät Nieäm; Khoâng Nghó 

Thieän, Khoâng Nghó AÙc, Chính Khi AÁy Hieån Loä Caùi Goïi Laø Baûn Lai 

Dieän Muïc: Khi Nguõ Toå truyeàn y baùt cho Hueä Naêng ñi veà phöông Nam, 

coù vaøi traêm ngöôøi môùi ñuoåi theo, muoán cöôùp y baùt.  Moät vò Taêng hoï 

Traàn, teân Hueä Minh, tröôùc laø töôùng quaân baäc Töù phaåm, taùnh haïnh thoâ 

thaùo, heát loøng theo tìm, chaïy tröôùc moïi ngöôøi, ñuoåi kòp Hueä Naêng. Hueä 

Naêng neùm y baùt treân baøn thaïch noùi: “Y naày laø bieåu tín, coù theå duøng söùc 

maø tranh sao!” Hueä Naêng lieàn aån trong ñaùm coû, Hueä Minh coá caàm y 

leân, nhöng khoâng theå naøo nhaát leân ñöôïc, môùi keâu raèng: “Cö só, Cö só! 

Toâi vì phaùp maø ñeán chôù khoâng phaûi vì y.” Hueä Naêng beøn böôùc ra ngoài 

treân baøn thaïch. Hueä Minh lieàn laøm leã thöa: “Mong Cö só vì toâi noùi 

phaùp.” Hueä Naêng baûo: “OÂng ñaõ vì phaùp maø ñeán thì neân döùt saïch caùc 

duyeân, chôù sanh moät nieäm, toâi seõ vì oâng maø noùi.” Hueä Minh im laëng 

giaây laâu. Hueä Naêng baûo: “Khoâng nghó thieän, khoâng nghó aùc, chính khi 

aáy caùi gì laø baûn lai dieän muïc cuûa Thöôïng Toïa Minh?” Phaät Phaùp Laø 
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Phaùp Chaúng Hai: Hueä Naêng sau ñeán Taøo Kheâ laïi bò boïn ngöôøi aùc tìm 

ñuoåi môùi ôû nôi Töù Hoäi tò naïn trong ñaùm thôï saên, traûi qua 15 naêm, khi 

ñoù cuøng nhöõng ngöôøi thôï saên tuøy nghi noùi phaùp. Nhöõng ngöôøi thôï saên 

thöôøng baûo giöõ gieàng löôùi; khi Hueä Naêng thaáy nhöõng con vaät maéc löôùi 

ñeàu thaû ñi. Moãi khi ñeán böõa aên, haùi rau gôûi luoäc trong noài thòt, hoaëc coù 

ngöôøi hoûi thì ñaùp: “Chæ aên rau ôû beân thòt.” Moät hoâm, môùi suy nghó: 

“Thôøi hoaèng phaùp ñaõ ñeán, khoâng neân troïn troán laùnh, beøn ñeán chuøa 

Phaùp Taùnh ôû Quaûng Chaâu, gaëp Phaùp Sö AÁn Toâng ñang giaûng kinh Nieát 

Baøn. Khi aáy coù gioù thoåi, laù phöôùn ñoäng, moät vò Taêng noùi: “gioù ñoäng,” 

moät vò Taêng noùi “phöôùn ñoäng.” Hai ngöôøi caõi nhau khoâng thoâi. Hueä 

Naêng beøn tieán tôùi noùi: “Khoâng phaûi gioù ñoäng, khoâng phaûi phöôùn ñoäng, 

taâm nhôn giaû ñoäng.” Caû chuùng ñeàu ngaïc nhieân. AÁn Toâng môøi Hueä 

Naêng ñeán treân chieáu gaïn hoûi aùo nghóa, thaáy Hueä Naêng ñoái ñaùp, lôøi noùi 

giaûn dò maø nghóa lyù raát ñuùng, khoâng theo vaên töï. AÁn Toâng noùi: “Cö só 

quyeát ñònh khoâng phaûi laø ngöôøi thöôøng, ñaõ laâu nghe y phaùp cuûa Huyønh 

Mai ñaõ ñi veà phöông Nam, ñaâu chaúng phaûi laø cö só?” Hueä Na êng noùi: 

“Chaúng daùm.” AÁn Toâng lieàn laøm leã xin ñöa y baùt ñaõ ñöôïc truyeàn cho 

ñaïi chuùng xem. AÁn Toâng laïi thöa Huyønh Mai phoù chuùc: “Vieäc chæ daïy 

nhö theá naøo?” Hueä Naêng baûo: “Chæ daïy khoâng chæ luaän veà kieán taùnh, 

chaúng luaän thieàn ñònh giaûi thoaùt.” AÁn Toâng thöa: “Sao chaúng luaän thieàn 

ñònh giaûi thoaùt?” Hueä Naêng baûo: “Vì aáy laø hai phaùp, khoâng phaûi laø 

Phaät phaùp. Phaät phaùp laø phaùp chaúng hai.” AÁn Toâng laïi hoûi: “Theá naøo 

Phaät phaùp laø phaùp chaúng hai?” Hueä Naêng baûo: “Phaùp Sö giaûng kinh 

Nieát Baøn, roõ ñöôïc Phaät taùnh, aáy laø phaùp chaúng hai, nhö Cao Quí Ñöùc 

Vöông Boà Taùt baïch Phaät raèng: “Phaïm töù troïng caám, taïo toäi nguõ nghòch 

vaø chuùng xieån ñeà, vaân vaân… seõ ñoaïn thieän caên Phaät taùnh chaêng?” Phaät 

baûo: “Thieän caên coù hai, moät laø thöôøng, hai laø voâ thöôøng. Phaät taùnh 

chaúng phaûi thöôøng, maø cuõng chaúng phaûi voâ thöôøng, theá neân chaúng 

ñoaïn, goïi laø chaúng hai; moät laø thieän, hai laø chaúng thieän. Phaät taùnh 

chaúng phaûi thieän, chaúng phaûi chaúng thieän, aáy laø chaúng hai, uaån cuøng 

vôùi phaøm phu thaáy hai, ngöôøi trí roõ thaáu taùnh noù khoâng hai, taùnh khoâng 

hai töùc laø Phaät taùnh.” AÁn Toâng nghe noùi hoan hyû chaáp tay thöa: “Toâi 

giaûng kinh ví nhö ngoùi gaïch, nhaân giaû luaän nghóa ví nhö vaøng roøng.” 

Khi aáy vì Hueä Naêng caïo toùc, nguyeän thôø laøm thaày. Hueä Naêng beøn ôû 

döôùi caây Boà Ñeà khai phaùp moân Ñoäng Sôn. Hueä Naêng ñöôïc phaùp ôû 

Ñoâng Sôn, chòu taát caû nhöõng ñieàu cay ñaéng, maïng gioáng nhö sôïi chæ 

maønh. Ngaøy nay ñöôïc cuøng vôùi Söû quaân, quan lieâu, Taêng Ni, ñaïo tuïc 
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ñoàng ôû trong hoäi naày ñaâu khoâng phaûi laø caùi duyeân cuûa nhieàu kieáp, 

cuõng laø ôû trong ñôøi quaù khöù cuùng döôøng chö Phaät, ñoàng gieo troàng caên 

laønh môùi nghe caùi nhôn ñöôïc phaùp moân ñoán giaùo naày. Giaùo aáy laø caùc 

vò Thaùnh tröôùc ñaõ truyeàn, khoâng phaûi töï trí Hueä Naêng ñöôïc, mong 

nhöõng ngöôøi nghe caùc vò Thaùnh tröôùc daïy, moãi ngöôøi khieán cho taâm 

ñöôïc thanh tònh, nghe roài moãi ngöôøi töï tröø nghi, nhö nhöõng vò Thaùnh 

ñôøi tröôùc khoâng khaùc. Caû chuùng nghe phaùp ñeàu hoan hyû laøm leã roài lui 

ra. Thieàn Ñònh Phaûi Laø Haønh Nôi Taâm, Khoâng Phaûi Tuïng ÔÛ Mieäng. 

Mieäng Tuïng Maø Taâm Chaúng Haønh Nhö Huyeãn Nhö Hoùa, Nhö 

Söông, Nhö Ñieån: Theo Phaùp Baûo Ñaøn Kinh, Luïc Toå noùi: “Neáu nieäm 

tröôùc khoâng khôûi, ñoù laø taâm. Nieäm sau khoâng döùt ñoù laø Phaät. Vì theá 

ngaøi khuyeân khoâng sôï nieäm khôûi, chæ sôï giaùc ngoä chaäm maø thoâi.” Toå 

ñaêng toøa baûo ñaïi chuùng raèng: “Taát caû neân tònh taâm nieäm Ma Ha Baùt 

Nhaõ Ba La Maät Ña.” Laïi baûo: “Naày thieän tri thöùc, trí Baùt Nhaõ Boà Ñeà, 

ngöôøi ñôøi voán töï coù, chæ nhaân vì taâm meâ khoâng theå töï ngoä, phaûi nhôø 

ñeán ñaïi thieän tri thöùc chæ ñöôøng môùi thaáy ñöôïc taùnh. Phaûi bieát ngöôøi 

ngu ngöôøi trí, Phaät taùnh voán khoâng khaùc, chæ duyeân meâ ngoä khoâng 

ñoàng, do ñoù neân coù ngu trí. Nay toâi vì noùi phaùp Ma Ha Baùt Nhaõ Ba La 

Maät, khieán cho caùc oâng, moãi ngöôøi ñöôïc trí tueä, neân chí taâm laéng nghe, 

toâi vì caùc oâng maø noùi. Naøy thieän tri thöùc, coù ngöôøi troïn ngaøy mieäng 

tuïng Baùt Nhaõ nhöng khoâng bieát töï taùnh Baùt Nhaõ, ví nhö noùi aên maø 

khoâng no, mieäng chæ noùi khoâng, muoân kieáp chaúng ñöôïc thaáy taùnh, troïn 

khoâng coù ích gì. Naøy thieän tri thöùc, “Ma Ha Baùt Nhaõ Ba La Maät” laø 

tieáng Phaïn, dòch laø ñaïi trí tueä ñeán bôø kia, noù phaûi laø haønh nôi taâm, 

khoâng phaûi tuïng ôû mieäng. Mieäng tuïng maø taâm chaúng haønh nhö huyeãn 

nhö hoùa, nhö söông, nhö ñieån. Mieäng nieäm maø taâm haønh aét taâm vaø 

mieäng hôïp nhau, baûn taùnh laø Phaät, lìa taùnh khoâng rieâng coù Phaät. Sao 

goïi laø Ma Ha? Ma Ha laø lôùn, taâm löôïng roäng lôùn ví nhö hö khoâng, 

khoâng coù bôø meù, cuõng khoâng coù vuoâng troøn, lôùn nhoû, cuõng khoâng phaûi 

xanh, vaøng, ñoû, traéng, cuõng khoâng coù treân döôùi, daøi ngaén, cuõng khoâng 

saân, khoâng hyû, khoâng phaûi, khoâng quaáy, khoâng thieän khoâng aùc, khoâng 

coù ñaàu, khoâng coù ñuoâi, coõi nöôùc chö Phaät, troïn ñoàng vôùi hö khoâng, 

dieäu taùnh cuûa ngöôøi ñôøi voán khoâng, khoâng coù moät phaùp coù theå ñöôïc, töï 

taùnh chôn khoâng cuõng laïi nhö theá. Naøy thieän tri thöùc, chôù nghe toâi noùi 

“khoâng” lieàn chaáp khoâng, thöù nhaát laø khoâng neân chaáp “khoâng,” ne áu ñeå 

taâm “khoâng” maø ngoài tònh toïa, ñoù töùc laø chaáp “voâ kyù khoâng.”  Naøy 

thieän tri thöùc, theá giôùi hö khoâng hay bao haøm vaïn vaät saéc töôïng, maët 
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trôøi, maët traêng, sao, nuùi, soâng, ñaát lieàn, khe suoái, coû caây, röøng raäm, 

ngöôøi laønh ngöôøi döõ, phaùp laønh phaùp döõ, thieân ñöôøng ñòa nguïc, taát caû 

bieån lôùn, caùc nuùi Tu Di, thaûy ôû trong hö khoâng. Taùnh cuûa ngöôøi ñôøi laïi 

cuõng nhö theá. Naøy thieän tri thöùc, töï taùnh hay bao haøm muoân phaùp aáy laø 

ñaïi. Muoân phaùp ôû trong töï taùnh cuûa moïi ngöôøi, neáu thaáy taát caû ngöôøi 

aùc cuøng vôùi laønh, troïn ñeàu khoâng coù chaáp, khoâng coù boû, cuõng khoâng 

nhieãm tröôùc, taâm cuõng nhö hö khoâng, goïi ñoù laø ñaïi, neân goïi laø Ma Ha. 

Naøy thieän tri thöùc, ngöôøi meâ mieäng noùi, ngöôøi trí taâm haønh. Laïi coù 

ngöôøi meâ, ñeå taâm roãng khoâng, ngoài tònh toïa, traêm vieäc khoâng cho nghó 

töï goïi laø ñaïi, boïn ngöôøi naày khoâng neân cuøng hoï noùi chuyeän, vì hoï laø taø 

kieán. Naøy thieän tri thöùc, taâm löôïng roäng lôùn khaép giaùp caû phaùp giôùi, 

duïng töùc roõ raøng phaân minh, öùng duïng lieàn bieát taát caû, taát caû töùc moät, 

moät töùc taát caû, ñi laïi töï do, taâm theå khoâng bò ngaên ngaïi töùc laø Baùt Nhaõ. 

Naøy thieän tri thöùc, taát caû trí Baùt Nhaõ ñeàu töø töï taùnh sanh, chaúng töø beân 

ngoaøi vaøo, chôù laàm duïng yù neân goïi laø chôn chaùnh töï duïng. Moät chôn 

thì taát caû chôn, taâm löôïng roäng lôùn khoâng ñi theo con ñöôøng nhoû, 

mieäng chôù troïn ngaøy noùi khoâng maø trong taâm chaúng tu haïnh naày, gioáng 

nhö ngöôøi phaøm töï xöng laø quoác vöông troïn khoâng theå ñöôïc, khoâng 

phaûi laø ñeä töû cuûa ta. Naøy thieän tri thöùc, sao goïi laø Baùt Nhaõ? Baùt Nhaõ 

nghóa laø “trí tueä.” Taát caû choã, taát caû thôøi, moãi nieäm khoâng ngu, thöôøng 

haønh trí hueä töùc laø Baùt Nhaõ haïnh. Moät nieäm ngu khôûi leân, töùc laø Baùt 

Nhaõ baët. Moät nieäm trí khôûi leân, töùc laø Baùt Nhaõ sanh. Ngöôøi ñôøi ngu meâ 

khoâng thaáy Baùt Nhaõ, mieäng noùi Baùt Nhaõ maø trong taâm thöôøng ngu, 

thöôøng töï noùi ta tu Baùt Nhaõ, nieäm nieäm noùi khoâng nhöng khoâng bieát 

ñöôïc chôn khoâng. Baùt Nhaõ khoâng coù hình töôùng, taâm trí tueä aáy vaäy. 

Neáu khôûi hieåu nhö theá töùc goïi laø Baùt Nhaõ trí. Sao goïi laø Ba La Maät? 

Ñaây laø tieáng Phaïn, coù nghóa laø “ñeán bôø kia,” giaûi nghóa laø “lìa sanh 

dieät.” Chaáp caûnh thì sanh dieät khôûi nhö nöôùc coù soùng moài, töùc laø bôø 

beân naày, lìa caûnh thì khoâng sanh dieät nhö nöôùc thöôøng thoâng löu, aáy 

goïi laø bôø kia, neân goïi laø Ba La Maät. Naøy thieän tri thöùc, ngöôøi meâ 

mieäng tuïng, chính khi ñang tuïng maø coù voïng, coù quaáy; nieäm nieäm neáu 

haønh Baùt Nhaõ, aáy goïi laø chôn taùnh. Ngöôøi ngoä ñöôïc phaùp naày, aáy laø 

phaùp Baùt Nhaõ, ngöôøi tu haïnh naày, aáy laø haïnh Baùt Nhaõ. Khoâng tu töùc laø 

phaøm, moät nieäm tu haønh, töï thaân ñoàng vôùi Phaät. Naøy thieän tri thöùc, 

phaøm phu töùc Phaät, phieàn naõo töùc Boà Ñeà. Nieäm tröôùc meâ töùc phaøm 

phu, nieäm sau ngoä töùc Phaät; nieäm tröôùc chaáp caûnh töùc phieàn naõo, nieäm 

sau lìa caûnh töùc Boà Ñeà. Naøy thieän tri thöùc, Ma Ha Baùt Nhaõ Ba La Maät 
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toái toân, toái thöôïng, toái ñeä nhaát, khoâng truï, khoâng qua cuõng khoâng laïi, 

chö Phaät ba ñôøi thaûy ñeàu töø trong ñoù maø ra. Phaûi duøng ñaïi trí hueä naøy 

ñaäp phaù nguõ uaån, phieàn naõo, traàn lao, tu haønh nhö ñaây quyeát ñònh 

thaønh Phaät ñaïo, bieán tam ñoäc thaønh giôùi ñònh hueä. Naøy thieän tri thöùc, 

phaùp moân cuûa toâi ñaây töø moät Baùt Nhaõ phaùt sanh ra taùm muoân boán ngaøn 

trí tueä. Vì côù sao? Vì ngöôøi ñôøi coù taùm muoân boán ngaøn traàn lao, neáu 

khoâng coù traàn lao thì trí hueä thöôøng hieän, chaúng lìa töï taùnh. Ngöôøi ngoä 

phaùp naày töùc laø voâ nieäm, voâ öùc, voâ tröôùc, chaúng khôûi cuoáng voïng, duøng 

taùnh chôn nhö cuûa mình, laáy trí hueä quaùn chieáu, ñoái vôùi taát caû phaùp 

khoâng thuû khoâng xaû, töùc laø thaáy taùnh thaønh Phaät ñaïo. Naøy thieän tri 

thöùc, neáu muoán vaøo phaùp giôùi thaäm thaâm vaø Baùt Nhaõ Tam Muoäi thì 

phaûi tu Baùt Nhaõ haïnh, phaûi trì tuïng Kinh Kim Cang Baùt Nhaõ, töùc ñöôïc 

thaáy taùnh. Neân bieát kinh naày coâng ñöùc voâ löôïng voâ bieân, trong kinh ñaõ 

khen ngôïi roõ raøng, khoâng theå noùi ñaày ñuû ñöôïc. Phaùp moân naày laø toái 

thöôïng thöøa, vì nhöõng ngöôøi ñaïi trí maø noùi, vì nhöõng ngöôøi thöôïng caên 

maø noùi. Nhöõng ngöôøi tieåu caên tieåu trí nghe phaùp naày, taâm sanh ra 

khoâng tin. Vì côù sao? Ví nhö coù moät traän möa lôùn, caû coõi nöôùc, thaønh 

aáp, chôï buùa ñeàu bò troâi giaït cuõng nhö troâi giaït nhöõng laù taùo. Neáu traän 

möa lôùn ñoù möa nôi bieån caû thì khoâng taêng khoâng giaûm. Nhö ngöôøi ñaïi 

thöøa, hoaëc ngöôøi toái thöôïng thöøa nghe Kinh Kim Cang thì khai ngoä, theá 

neân bieát baûn taùnh hoï töï coù trí Baùt Nhaõ, töï duøng trí hueä thöôøng quaùn 

chieáu, neân khoâng nhôø vaên töï, thí duï nhö nöôùc möa khoâng phaûi töø trôøi 

maø coù, nguyeân laø töø roàng maø daáy leân, khieán cho taát caû chuùng sanh, taát 

caû coû caây, höõu tình voâ tình thaûy ñeàu ñöôïc ñöôïm nhuaàn. Traêm soâng caùc 

doøng ñeàu chaûy vaøo bieån caû, hôïp thaønh moät theå, trí hueä Baùt Nhaõ nôi 

baûn taùnh chuùng sanh laïi cuõng nhö theá. 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. Naøy 



183 

 

thieän tri thöùc, trong ngoaøi khoâng truï, ñi laïi töï do, hay tröø taâm chaáp, 

thoâng ñaït khoâng ngaïi, hay tu haïnh naày cuøng kinh Baùt Nhaõ voán khoâng 

sai bieät. Naày thieän tri thöùc, taát caû kinh ñieån vaø caùc vaên töï, ñaïi thöøa, 

tieåu thöøa, 12 boä kinh ñeàu nhôn ngöôøi maø an trí, nhôn taùnh trí tueä môùi 

hay döïng laäp. Neáu khoâng coù ngöôøi ñôøi thì taát caû muoân phaùp voán töï 

chaúng coù, theá neân bieát muoân phaùp voán töï nhôn nôi ngöôøi maø döïng laäp, 

taát caû kinh ñieån nhôn ngöôøi maø noùi coù, nhôn vì trong ngöôøi kia coù ngu 

vaø coù trí, ngöôøi ngu laø tieåu nhôn, ngöôøi trí laø ñaïi nhôn, ngöôøi ngu hoûi 

nôi ngöôøi trí, ngöôøi trí vì ngöôøi ngu maø noùi phaùp, ngöôøi ngu boãng nhieân 

ngoä hieåu, taâm ñöôïc khai töùc cuøng vôùi ngöôøi trí khoâng sai khaùc. Chaúng 

Ngoä Töùc Phaät Laø Chuùng Sanh, Khi Moät Nieäm Ngoä Chuùng Sanh Laø 

Phaät: Naày thieän tri thöùc, chaúng ngoä töùc Phaät laø chuùng sanh, khi moät 

nieäm ngoä chuùng sanh laø Phaät. Theá neân bieát muoân phaùp troïn ôû nôi töï 

taâm, sao chaúng töø trong taâm lieàn thaáy ñöôïc chaân nhö baûn taùnh? Kinh 

Boà Taùt Giôùi noùi raèng: “Baûn taùnh cuûa ta nguyeân töï thanh tònh, neáu bieát 

ñöôïc töï taâm thaáy taùnh ñeàu thaønh Phaät ñaïo. Kinh Tònh Danh noùi: “Lieàn 

khi ñoù boãng hoaùt nhieân ñöôïc baûn taâm.” Naày thieän tri thöùc, moãi ngöôøi töï 

quaùn nôi taâm, töï thaáy baûn taùnh, neáu töï chaúng ngoä phaûi tìm nhöõng baäc 

ñaïi thieän tri thöùc, ngöôøi hieåu ñöôïc giaùo phaùp toái thöôïng thöøa, chæ thaúng 

con ñöôøng, aáy laø thieän tri thöùc, coù nhôn duyeân lôùn, choã goïi laø hoùa ñaïo 

khieán ñöôïc thaáy taùnh. Taát caû phaùp laønh nhôn nôi thieän tri thöùc maø hay 

phaùt khôûi. Ba ñôøi chö Phaät, 12 boä kinh, ôû trong taùnh cuûa ngöôøi voán töï 

coù ñuû, khoâng coù theå töï ngoä thì phaûi nhôø thieän tri thöùc chæ daïy môùi thaáy. 

Neáu töï mình ngoä thì khoâng nhôø beân ngoaøi, neáu moät beà chaáp baûo raèng 

phaûi nhôø thieän tri thöùc khaùc mong ñöôïc giaûi thoaùt thì khoâng coù leõ aáy. 

Vì côù sao? Trong töï taâm coù tri thöùc töï ngoä, neáu khôûi taø meâ voïng nieäm 

ñieân ñaûo thì thieän tri thöùc beân ngoaøi, tuy coù giaùo hoùa chæ daïy, cuõng 

khoâng theå cöùu ñöôïc. Neáu khôûi chaùnh chôn Baùt Nhaõ quaùn chieáu thì 

trong khoaûng moät saùt na voïng nieäm ñeàu dieät, neáu bieát töï taùnh moät phen 

ngoä töùc ñeán quaû vò Phaät. Thaáy Chaân Lyù Töùc Thì Qua Moät Caùi Nhìn 

Chöù Khoâng Töø Töø, Cuõng Khoâng Lieân Tuïc: Phaùp Baûo Ñaøn Kinh chöùa 

ñöïng taát caû giaùo lyù ñoán ngoä. Luïc Toå daïy: "Naøy thieän tri thöùc! Ñöøng truï 

baát cöù ñaâu, ôû trong ôû ngoaøi, thì lui tôùi ñöôïc töï do. Ñöøng ñeå taâm chaáp 

tröôùc thí thoâng suoát heát, khoâng coøn gì vöôùng maéc. Keû ngu neáu boãng 

choác trí saùng, taâm môû thì vôùi ngöôøi trí chaúng sai khaùc gì. Neáu ngoä ñöôïc 

pheùp ñoán giaùo aét ngöôi khoûi chaáp theo ngoaïi caûnh ñeå söûa mình, chæ caàn 

nôi töï taâm khôûi leân caùi thaáy chaân thöïc laø khoâng phieàn naõo traàn lao naøo 
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nhieãm ñöôïc vaøo ngöôi. Ñoù laø thaáy taùnh. Caùch thaáy aáy laø thaáy töùc thì, 

con maét hueä naém laáy toaøn theå söï thöïc qua moät caùi nhìn, caùi thöïc sieâu 

vieät taát caû nhöõng kieán giaûi nhò nguyeân döôùi taát caû moïi hình thöùc. Ñoán 

laø nhö vaäy, khoâng dieãn ra tuaàn töï, cuõng khoâng dieãn ra laàn hoài vaø lieân 

tuïc." Nhaát Töôùng Tam Muoäi: 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.” 

 

Zen Fragrance in the Jewel Platform Sutra 

 

I. An Overview of 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 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. 
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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.”  

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.  

 

II. Zen Fragrance in the Jewel Platform Sutra: 

Bodhi Is Originally Clear and Pure: At one time, the Sixth 

Patriarch arrived at Pao-Lin to speak the Dharma to the assembly. The 

Great Master said to the assembly, “Good Knowing Advisors, the self-

nature of Bodhi is originally clear and pure. Simply use that mind, and 

you will directly accomplish Buddhahood. Good Knowing Advisors, 

when I moved to Nan Hai and, our family was poor and in bitter straits, 

I sold wood in the market place. Once a customer bought firewood and 

ordered it delivered to his shop. When the delivery was made, after I 

received the money and went outside the gate, I noticed a customer 

reciting a Sutra. Upon once hearing the words of this Sutra: ‘One 

should produce that thought which is nowhere supported,’ my mind 

immediately opened to enlightenment.  Thereupon I asked the 

customer what Sutra he was reciting. The customer replied, ‘The 

Diamond Sutra.’ Then again I asked, ‘Where do you come from and 

why do you recite this Sutra?’ The customer said, ‘I come from Tung 

Ch’an Monastery in Ch’i Chou, Huang Mei Province. There, the fifth 

Patriarch, the Great Master Hung Jen, dwells and teaches over one 

thousand disciples. I went there to make obeisance and I heard and 

received this Sutra.’ The Great Master constantly exhorts the Sangha 

and laypeople only to uphold the Diamond Sutra. Then, they may see 

their own nature and directly achieve Buddhahood. Hui Neng heard 
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this and desired to go to seek the Dharma but he recalled that his 

mother had no support. Karmic conditions originating from past lives 

led another man to give Hui Neng a pound of silver, so that he could 

provide clothing and food for his aging mother. The man further 

instructed him to go to Huang Mei to call upon and bow to the Fifth 

Patriarch. Although There Are People From the North and People 

From the South, There Is Ultimately No North or South in the Buddha 

Nature: When 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 in Ling Nan and comes from afar to bow to the Master, seeking 

only to be a Buddha, and nothing else.” The Patriarch said, “You are 

from Ling Nan and therefore are 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 the barbarian and that of the High Master 

are not the same, but what distinction is there in the Buddha nature?” 

The Fifth Patriarch wished to continue the conversation, but seeing his 

disciples gathering on all sides, he ordered his visitor to follow the 

group off to work. Hui Neng said, “Hui Neng informs the High Master 

that this disciple’s mind constantly produces wisdom and is not separate 

from the self nature. That, itself, is the field of blessing. It has not yet 

been decided what work the High Master will instruct me to do.” The 

Fifth Patriarch said, “Barbarian, your faculties are too sharp. Do not 

speak further but go to the back courtyard.” Hui Neng withdrew to the 

back courtyard where a cultivator ordered him to split firewood and 

thresh rice. More than eight months had passed when the Patriarch one 

day suddenly saw Hui Neng and said, “I think these views of yours can 

be of use, but I feared that evil people could harm you. For that reason, 

I have not spoken with you. Did you understand the situation?” Hui 

Neng replied, “Your disciple knew the Master’s intention and stayed 

out of the front hall, so that others might not notice him.” Supreme 

Bodhi Must Be Obtained At the Very Moment of Speaking: After 

reading the Shen Hsiu’s verse, “The body is a Bodhi tree, the mind like 

a bright mirror stand, time and again brush it clean, and let no dust 

alight.” The Patriarch already knew that Shen Hsiu had not yet entered 

the gate and seen his own nature. At daybreak, the Patriarch called 
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Court Artist Lu Chen to paint the wall of the south corridor. Suddenly, 

he saw the verse and said to the court artist, “There is no need to paint. 

I am sorry that you have been troubled by coming so far, but the 

Diamond Sutra says, ‘Whatever  has marks is empty and false.’ Instead 

leave this verse for people to recite and uphold. Those who cultivate in 

accordance with this verse will not fall into the evil destinies and will 

attain great merit.” He then ordered the disciples to light incense and 

bow before it and to recite it, thus enabling them to see their own 

nature. The disciples all recited it and exclaimed, “Excellent!" At the 

third watch, the Patriarch called Shen Hsiu into the hall and asked him, 

“Did you write this verse?” Shen Hsiu said, “Yes, in fact, Hsiu did it. 

He does not dare to claim to the position of Patriarch but hopes the 

High Master will compassionately see whether or not this disciple has a 

little bit of wisdom.” The Patriarch said, “The verse which you wrote 

shows that you have not yet seen your original nature but are still 

outside the gate. With such views and understanding, you may seek 

supreme Bodhi but in the end will not obtain it. Supreme Bodhi must be 

obtained at the very moment of speaking. In recognizing the original 

mind at all times in every thought, you yourself will see that the ten 

thousand Dharmas are unblocked; in one truth is all truth and the ten 

thousand states are of themselves “thus”; as they are. The ‘thusness’ of 

the mind; that is true reality. If seen in this way, it is indeed the self 

nature of Supreme Bodhi.” The Patriarch continued, “Go and think it 

over for a day or two. Compose another verse and bring it to me to see. 

If you have been able to enter the gate, I will transmit the robe and 

Dharma to you.” Shen Hsiu made obeisance and left. Several days 

passed but he was unable to compose a verse. His mind was agitated 

and confused; his thoughts and moods were uneasy. He was as if in a 

dream; whether walking or sitting down, he could not be happy. Two 

days later, a young boy chanting that verse passed by the threshing 

room. Hearing it for the first time, Hui Neng knew that the writer had 

not yet seen his original nature. Although he had not yet received a 

transmission of the teaching, he already understood its profound 

meaning. He asked the boy, “What verse are you reciting?” 

“Barbarian, you know nothing,” replied the boy. The Great Master said 

that birth and death are profound concerns for people in the world. 

Wishing to transmit the robe and Dharma, he ordered his disciples to 
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compose verses and bring them to him to see. The person who has 

awakened to the profound meaning will inherit the robe and Dharma 

and become the Sixth Patriarch. Our senior, Shen Hsiu, wrote this 

‘verse without marks’ on the wall of the south corridor. The Great 

Master ordered everyone to recite it, for to cultivate in accordance with 

this verse is to avoid falling into the evil destinies and is of great merit. 

Studying the Dharma Without Recognizing the Original Mind Is of No 

Benefit. If One Recognizes One’s Own Original Mind and Sees One’s 

Original Nature, Then One Is Called a Great Hero, a Teacher of Gods 

and Humans, a Buddha: Hui Neng cannot read, so he asked an official 

from Chiang Chou, Chang Jih Yung, to read Shen Hsiu’s verse on the 

wall. After hearing the verse, Hui Neng said, “I, too, have a verse. Will 

the official please write it for me?” The official replied, “You, too, can 

write a verse? That is strange!” Hui Neng said to the official, “If you 

wish to study the Supreme Bodhi, do not slight the beginner. The 

lowest people may have the highest wisdom; the highest people may 

have the least wisdom. If you slight others, you create limitless, 

unbounded offenses.” The official said, ‘Recite your verse and I will 

write it out for you. If you obtain the Dharma you must take me across 

first. Do not forget these words.’ Hui Neng’s verse read: “Originally 

Bodhi has no tree, the bright mirror has no stand, originally there is not 

a single thing, where can dust alight?” After this verse was written, the 

followers all were startled and without exception cried out to one 

another, “Strange indeed! One cannot judge a person by his 

appearance. How can it be that, after so little time, he has become a 

Bodhisattva in the flesh?” The Fifth Patriarch saw the astonished 

assembly and feared that they might become dangerous. Accordingly, 

he erased the verse with his shoe saying, “This one, too, has not yet 

seen his nature.” The assembly agreed.     The next day the Patriarch 

secretly came to the threshing floor where he saw Hui Neng pounding 

rice with a stone tied around his waist and he said, “A seeker of the 

Way would forget his very life for the Dharma. Is this not the case?” 

Then the Fifth Patriarch asked, “Is the rice ready?” Hui Neng replied, 

“The rice has long been ready. It is now waiting only for the sieve.” 

The Patriarch rapped the pestle three times with his staff and left. Hui 

Neng then knew the Patriarch’s intention and, at the third watch, he 

went into the Patriarch’s room. The Patriarch covered them with his 
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precept sash in order to hide and he explained the Diamond Sutra for 

him, “One should produce a thought that is nowhere supported.” At the 

moment he heard those words, Hui Neng experienced the great 

enlightenment and he knew that all the ten thousand dharmas are not 

separate from the self-nature. He said to the Patriarch: “How 

unexpected! The self-nature is originally pure in itself. How 

unexpected! The self-nature is originally neither produced nor 

destroyed. How unexpected! The self-nature is originally complete in 

itself. How unexpected! The self-nature is originally without 

movement. How unexpected! The self-nature can produce the ten 

thousand dharmas.” The Fifth Patriarch knew of Hui Neng’s 

enlightenment to his original nature and said to him, “Studying the 

Dharma without recognizing the original mind is of no benefit. If one 

recognizes one’s own original mind and sees one’s original nature, 

then one is called a great hero, a teacher of gods and humans, a 

Buddha.” He received the Dharma in the third watch and no one knew 

about it. The Fifth Patriarch also transmitted the Sudden Teaching, the 

robe and bowl saying, “You are the Sixth Patriarch. Protect yourself 

carefully. Take living beings across by every method and spread the 

teaching for the sake of those who will live in the future. Do not let it 

be cut off.” Listen to my verse:  “With feeling comes, the planting of 

the seed. Because of the ground, the fruit is born again. Without 

feeling, there is no seed at all. Without that nature, there is no birth 

either.” Put Aside All Conditions, Do Not Give Rise to a Single 

Thought; With No Thoughts of Good and With No Thoughts of Evil, 

At Just This Moment, the Manifestation of the So Called ‘Original 

Face’: When the Fifth Patriarch transmitted the robe and bowl to Hui 

Neng to go South, several hundred people took up pursuit, all hoping to 

steal the robe and bowl. One Bhikshu, Hui Ming, a coarse-natured man 

whose lay name had been Ch’en, had formerly been a fourth class 

military official. He was intent in his search and ahead of the others. 

When he had almost caught up with Hui Neng, the latter tossed the 

robed and bowl onto a rock, saying, “This robe and bowl are tokens of 

faith. How can they be taken by force?” Hui Neng then hid in a thicket. 

When Hui Ming arrived, he tried to pick them up but found he could 

not move them. He cried out, “Cultivator, Cultivator, I have come for 

the Dharma, not for the robe!” Hui Neng then came out and sat cross-
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leged on a rock. Hui Ming made obeisance and said, “I hope that the 

Cultivator will teach the Dharma for my sake.” Hui Neng said, “Since 

you have come for the Dharma, you may put aside all conditions. Do 

not give rise to a single thought and I will teach it to you clearly.” After 

a time, Hui Neng aid, “With no thoughts of good and with no thoughts 

of evil, at just this moment, what is Superior One Hui Ming’s original 

face?” Buddhadharma Is a Dharma of Non-Dualism: Hui Neng arrived 

at Ts’ao His where he was again pursued by men with evil intentions. 

To avoid difficulty, he went to Szu Hui and lived among hunters for 

fifteen years, at times teaching the Dharma to them in an appropriate 

manner. The hunters often told him to watch their nets but whenever he 

saw beings who were still living he released them. At mealtimes, he 

cooked vegetables in the pot alongside the meat. When he was 

questioned about it, he would answer “I only eat vegetables alongside 

the meat.” One day Hui Neng thought, “The time has come to spread 

the Dharma. I cannot stay in hiding forever.” Accordingly, he went to 

Fa Hsing Monastery in Kuang Cou where Dharma Master Yin Tsung 

was giving lectures on The Nirvana Sutra. At that time there were two 

bhikshus who were discussing the topic of the wind and a flag. One 

said, “The wind is moving.” The other said, “The flag is moving.” They 

argued incessantly. Hui Neng stepped forward and said, “The wind is 

not moving, nor is the flag. Your minds, Kind Sirs, are moving.” 

Everyone was startled. Dharma Master Yin Tsung invited him to take a 

seat of honor and sought to ask him about the hidden meaning. Seeing 

that Hui Neng’s demonstration of the true principles was concise and 

not based on written words, Yin Tsung said, “The cultivator is certainly 

no ordinary man. I heard long ago that Huang Mei’s robe and bowl had 

come south. Cultivator, is it not you?” Hui Neng said, “I dare not 

presume such a thing.” Yin Tsung then made obeisance and requested 

that the transmitted robe and bowl be brought forth and shown to the 

assembly. He further asked, “How was Huang Mei’s doctrine 

transmitted?” “There was no transmission,” replied Hui Neng. “We 

merely discussed seeing the nature. There was no discussion of 

Dhyana samadhi or liberation.” Yin Tsung asked, “Why was there no 

discussion of Dhyana samadhi or liberation?” Hui Neng said, “There 

are dualistic dharmas. They are not the Budhadharma. The 

Buddhadharma is a dharma of non-dualism.” Yin Tsung asked further, 
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“What is this Buddhadharma, which is the dharma of non-dualism?” 

Hui Neng said, “The Dharma Master has been lecturing The Nirvana 

Sutra says that to understand the Buddha-nature is the Buddhadharma, 

which is the Dharma of non-dualism. As Kao Kuei Te Wang 

Bodhisattva said to the Buddha, ‘Does violating the four serious 

prohibitions, committing the five rebellious acts or being an icchantika 

and the like cut off the good roots and the Buddha-nature?” The 

Buddha replied, “There are two kinds of good roots: the first, 

permanent; the second impermanent. The Buddha-nature is neither 

permanent nor impermanent. Therefore it is not cut off.”  “That is what 

is meant by non-dualistic. The first is good and the second is not good. 

The Buddha-nature is neither good nor bad. That is what is meant by 

non-dualistic. Common people think of the heaps and realms as 

dualistic. The wise man comprehends that they are non-dualistic in 

nature. The non-dualistic nature is the Buddha-nature.” Hearing this 

explanation, Yin Tsung was delighted. He joined his palms and said, 

“My explanation of Sutra is like broken tile; whereas your discussion 

of the meaning, Kind Sir, is like pure gold.” He then shaved Hui 

Neng’s head and asked Hui Neng to be his master. Accordingly, under 

that Bodhi tree, Hui Neng explained the Tung Shan Dharma-door. Hui 

Neng obtained the Dharma at Tung Shan and has undergone much 

suffering, as if his life was hanging by a thread. “Today, in this 

gathering of magistrate and officials, of Bhikshus, Bhikshunis, Taoists, 

and laymen, there is not one of you who is not here because of 

accumulated ages of karmic conditions. Because in past lives you have 

made offerings to the Buddhas and planted good roots in common 

ground, you now have the opportunity to hear Sudden Teaching, which 

is an opportunity to obtain the Dharma. This teaching has been handed 

down by former sages; it is not Hui Neng’s own wisdom. You, who 

wish to hear the teaching of the former sages, should first purify your 

minds. After hearing it, cast aside your doubts, and that way you will be 

no different from the sages of the past.” Hearing this Dharma, the 

entire assembly was delighted, made obeisance and withdrew. 

Meditation Must Be Practiced in the Mind, and Not Just Recited in 

Words. When the Mouth Recites and the Mind Does Not Practice, It Is 

Like an Illusion, a Transformation, Dew Drops, or Lightning: 

According to the Dharma Jewel Platform Sutra, the Sixth Patriarch 
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said: “If the preceding thought does not arise, it is mind. If the 

following thought does not end, it is Buddha. Thus, he advised one 

should not be afraid of rising thoughts, but only of the delay in being 

aware of them.” The following day, at the invitation of Magistrate Wei, 

the Master took his seat and said to the great assembly, “All of you 

purify your minds and think about Maha Prajna Paramita.” He then 

said, “All-Knowing Advisors, the wisdom of Bodhi and Prajna is 

originally possessed by worldly people themselves. It is only because 

their minds are confused that they are unable to enlighten themselves 

and must rely on a great Good Knowing Advisor who can lead them to 

see their Buddha-nature. You should know that the Buddha-nature of 

stupid and wise people is basically not different. It is only because 

confusion and enlightenment are different that some are stupid and 

some are wise. I will now explain for you the Maha Prajna Paramita 

Dharma in order that each of you may become wise. Pay careful 

attention and I will explain it to you.” Good Knowing Advisors, worldly 

people recite ‘Prajna’ with their mouths all day long and yet do not 

recognize the Prajna of their self-nature. Just as talking about food will 

not make you full, so, too, if you speak of emptiness you will not see 

your own nature in ten thousand ages. In the end, you will not have 

obtained any benefit. Good Knowing Advisors, Maha Prajna Paramita 

is a Sanskrit word which means ‘great wisdom which has arrived at the 

other shore.’ It must be practiced in the mind, and not just recited in 

words. When the mouth recites and the mind does not practice, it is like 

an illusion, a transformation, dew drops, or lightning. However, when 

the mouth recites and the mind practices, then mind and mouth are in 

mutual accord. One’s own original nature is Buddha; apart from the 

nature there is no other Buddha. What is meant by Maha? Maha means 

‘great.’ The capacity of the mind is vast and great like empty space, 

and has no boundaries. It is not square or round, great or small. Neither 

is it blue, yellow, red, white. It is not above or below, or long or short. 

It is without anger, without joy, without right, without wrong, without 

good, without evil, and it has no head or tail. All Buddha-lands are 

ultimately the same as empty space. The wonderful nature of worldly 

people is originally empty, and there is not a single dharma which can 

be obtained. The true emptiness of the self-nature is also like this. 

Good Knowing Advisors, do not listen to my explanation of emptiness 
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and then become attached to emptiness. The most important thing is to 

avoid becoming attached to emptiness. If you sit still with an empty 

mind you will become attached to undifferentiated emptiness. Good 

Knowing Advisors, The emptiness of the universe is able to contain the 

forms and shapes of the ten thousand things: the sun, moon, and stars; 

the mountains, rivers, and the great earth; the fountains, springs, 

streams, torrents, grasses, trees, thickets, and forests; good and bad 

people, good and bad dharmas, the heavens and the hells, all the great 

seas, Sumeru and all moutains; all are contained within emptiness. The 

emptiness of the nature of worldly men is also like this. Good Knowing 

Advisors, the ability of one’s own nature to contain the ten thousand 

dharmas is what is meant  by ‘great.’ The myriad dharmas are within 

the nature of all people. If you regard all people, the bad as well as the 

good, without grasping or rejecting, without producing a defiling 

attachment, your mind will be like empty space. Therefore, it is said to 

be ‘great,’ or ‘Maha.’ Good Knowing Advisors, the mouth of the 

confused person speaks, but the mind of the wise person practices. 

There are deluded men who sit still with empty minds, vainly thinking 

of nothing and declaring that to be something great. One should not 

speak with these people because of their deviant views. GoodKnowing 

Advisors, the capacity of the mind is vast and great, encompassing the 

Dharma realm. Its function is to understand clearly and distinctly. Its 

correct function is to know all. All is one; one is all. Coming and going 

freely, the mind’s substance is unobstructed. That is Prajna. Good 

Knowing Advisors, all Prajna wisdom is produced from one’s own 

nature; it does not enter from outside. Using the intellect correctly is 

called the natural function of one’s true nature. One truth is all truth. 

The mind has the capacity for great things, and is not meant for 

practicing petty ways. Do not talk about emptiness with your mouth all 

day and in your mind fail to cultivate the conduct that you talk of. That 

would be like a common person calling himself the king of a country, 

which cannot be. People like that are not my disciples. Good Knowing 

Advisors, what is meant by ‘Prajna?’ Prajna in our language means 

wisdom. Everywhere and at all times, in thought after thought, remain 

undeluded and practice wisdom constantly; that is Prajna conduct. 

Prajna is cut off by a single deluded thought. By one wise thought, 

Prajna is produced. Worldly men, deluded and confused, do not see 
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Prajna. They speak of it with their mouths, but their minds are always 

deluded. They constantly say of themselves, ‘I cultivate Prajna!’ And 

though they continually speak of emptiness, they are unaware of true 

emptiness. Prajna, without form or mark, is just the wisdom of the 

mind. If thus explained, this is Prajna wisdom. What is meant by 

Paramita? It is a Sanskrit word which in our language means ‘arrived at 

the other shore,’ and is explained as ‘apart from production and 

extinction.’ When one is attached to states of being, production and 

extinction arise like waves. States of being, with no production or 

extinction, is like free flowing water. That is what is meant by ‘the 

other shore.’ Therefore, it is called ‘Paramita.’ Good Knowing 

Advisors, deluded people recite with their mouths, but while they 

recite they live in falsehood and in error. When there is practice in 

every thought, that is the true nature. You should understand this 

dharma, which is the Prajna dharma; and cultivate this conduct, which 

is the Prajna conduct. Not to cultivate is to be a common person, but in 

a single thought of cultivation, you are equal to the Buddhas. Good 

Knowing Advisors, common people are Buddhas and affliction is 

Bodhi. The deluded thoughts of the past are thoughts of a common 

person. Enlightened future thoughts are the thoughts of a Buddha. Past 

thoughts attached to states of being are afflictions. And, future thoughts 

separate from states of being are Bodhi. Good Knowing Advisors, 

Maha Prajna Paramita is the most honored, the most supreme, the 

foremost. It does not stay; it does not come or go. All Buddhas of the 

three periods of time emerge from it. You should use great wisdom to 

destroy affliction, defilement and the five skandhic heaps. With such 

cultivation as that, you will certainly realize the Buddha Way, 

transforming the three poisons into morality, concentration, and 

wisdom. Good Knowing Advisors, my Dharma-door produces 84,000 

wisdom from the one Prajna. Why? Because worldly people have 

84,000 kinds of defilement. In the absence of defilement, wisdom is 

always present since it is not separate from the self-nature. Understand 

this dharma is simply no-thought, no-remembrance, non-attachment 

and the non-production of falsehood and error. Use your own true-

suchness nature and, by means of wisdom, contemplate and illuminate 

all dharmas without grasping or rejecting them. That is to see one’s 

own nature and realize the Buddha Way. Good Knowing Advisors, if 
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you wish to enter the extremely deep Dharma realm and the Prajna 

samadhi, you must cultivate the practice of Prajna. Hold and recite the 

‘Diamond Prajna Paramita Sutra’ and that way you will see your own 

nature. You should know that the merit and virtue of this sutra is 

immeasurable, unbounded, and indescribable, as the Sutra text itself 

clearly states. This Dharma-door is the Superior Vehicle, that is taught 

to the people of great wisdom and superior faculties. When people of 

limited faculties and wisdom hear it, their minds give rise to doubt. 

Why is that? Take this example, the rains which the heavenly dragons 

shower on Jambudvipa. Cities and villages drift about  in the flood like 

thorns and leaves. But if the rain falls on the great sea, its water neither 

increases nor decreases. If people of the Great Vehicle, the Most 

Superior Vehicle, hear the Diamond Sutra, their minds open up, 

awaken and understand. Then they know that their original nature itself 

possesses the wisdom of Prajna. Because they themselves use this 

wisdom constantly to contemplate and illuminate. And they do not rely 

on written words. Take for example, the rain does not come from the 

sky. The truth is that the dragons cause it to fall in order that all living 

beings, all plants and trees, all those with feeling and those without 

feeling may receive its moisture. In a hundred streams, it flows into the 

great sea and there unites in one substance. The wisdom of the Prajna 

of the original nature of living beings acts the same way. 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 
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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, the ability to cultivate the conduct of not 

dwelling inwardly or outwardly, of coming and going freely, of casting 

away the grasping mind, and of unobstructed penetration, is basically 

no different from the Prajna Sutra. Good Knowing Advisors, all sutras 

and writings of the Great and Small Vehicles, the twelve divisions of 

sutras, have been devised for people and established based on the 

nature of wisdom. If there were no people, the ten thousand dharmas 

would not exist. Therefore you should know that all dharmas are 

originally postulated for  people and all sutras are spoken for their 

sake. Some people are deluded and some are wise; the deluded are 

small people and the wise are great people. The deluded people 

question the wise and the wise people teach Dharma to the deluded 

people. When the deluded people suddenly awaken and understand, 

their minds open to enlightenment and, therefore they are no longer 

different from the wise. Unenlightened, the Buddha Is a Living Being. 

At the Time of a Single Enlightened Thought, the Living Being Is a 

Buddha: Good knowing Advisors, unenlightened, the Buddha is a 

living being. At the time of a single enlightened thought, the living 

being is a Buddha. Therefore, you should know that the ten thousand 

dharmas exist totally within your own mind. Why don’t you, from 

within your own mind, suddenly see the truth (true suchness) of your 

original nature. The Bodhisattva-Sila-Sutra says, ‘Our fundamental 

self-nature is clear and pure.’ If we recognize our own mind and see 

the nature, we shall perfect the Buddha Way. The Vimalakirti Nirdesha 

Sutra says, ‘Just then, you suddenly regain your original mind.’ Good 

Knowing Advisors, each contemplates his own mind and sees his own 

original nature. If you are unable to enlighten youself, you must seek 

out a great Good Knowing Advisor, one who understands the Dharma 

of the Most Superior Vehicle and who will direct you to the right road. 

Such a Good Knowing Advisor possesses great karmic conditions, 

which is to say that he will transform you, guide you and lead you to 

see your own nature. It is because of the Good Knowing Advisor that 

all wholesome Dharmas can arise. All the Buddhas of the three eras 

(periods of time), and the twelve divisions of Sutra texts as well, exist 

within the nature of people, that is originally complete within them. If 
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you are unable to enlighten yourself, you should seek out the 

instruction of a Good Knowing Advisor who will lead you to see your 

nature. If you are one who is able to achieve self-enlightenment, you 

need not seek a teacher outside. If you insist that it is necessary to seek 

a Good Knowing Advisor in the hope of obtaining liberation, you are 

mistaken. Why? Within your own mind, there is self-enlightenment, 

which is a Good Knowing Advisor itself. But if you give rise to deviant 

confusion, false thoughts and perversions, though a Good Knowing 

Advisor outside of you instructs you, he cannot save you. If you give 

rise to genuine Prajna contemplation and illumination, in the space of 

an instant, all false thoughts are eliminated. If you recognize your self-

nature, in a single moment of enlightenment, you will arrive at the 

level of  Buddha. To See the Truth Immediately At One Glance, No 

Gradations, No Continuous Unfolding: The Platform Sutra contains all 

the essentials of the abrupt doctrines. The Sixth Patriarch taught: "Oh 

my friends, have no fixed abode inside or outside, and your conduct 

will be perfectly free and unfettered. Take away your attachment and 

your walk will know no obstructions whatever. The ignorant will grow 

wise if they abruptly get an understanding and open their hearts to the 

truth. When the abrupt doctrine is understood there is no need of 

disciplining oneself in things external. Only let a man always have a 

right view within his own mind, no desires, no external objects will 

ever defile him. This is the seeing into his Nature. The seeing is an 

instant act as far as the mental eye takes the whole truth at one glance, 

the truth which transcends all kinds of dualism in all form; it is abrupt 

as far as it knows no gradations, no continuous unfolding." Samadhi of 

One Mark: 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 
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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.”  

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 



199 

 

Chöông Möôøi Ba 

Chapter Thirteen 

 

Haønh Giaû Tu Thieàn Neân Tu  

Theo Thaàn Tuù Hay Hueä Naêng? 

 

I. Thaàn Tuù Laø Ai?: 

Taát caû chuùng ta ñeàu bieát Thaàn Tuù laø vò Giaùo Thoï Sö taïi chuøa 

Hoaøng Mai cuûa Nguõ Toå Hoaèng Nhaãn taïi tænh Hoà Baéc. Thaàn Tuù ñaõ vieát 

keä mong Nguõ Toã trao truyeàn y baùt cho laøm Luïc Toå, nhöng Nguõ Toå thaáy 

keä chöa tôùi vaø trao y baùt cho Hueä Naêng laøm Luïc Toå. Vieäc naøy xaûy ra 

sau cuoäc tranh ñua laøm keä chöùng ngoä do Nguõ Toå ñeà xöôùng ñeå bieát möïc 

ñoä lieãu ñaïo cuûa caùc ñeä töû. Sau khi nguõ toå thò tòch, hai tröôøng phaùi ñöôïc 

hai vò thaønh laäp, Doøng Thieàn Phöông Baéc vaø Doøng Thieàn Phöông Nam. 

Maëc duø Hueä Naêng ñaõ ñöôïc toå phaân xöû laø ngöôøi thaéng cuoäc, nhöng 

Thaàn Tuù töï cho mình laø Phaùp töû cuûa Nguõ Toå vaø ñöôïc doøng Thieàn thôøi 

baáy giôø xem nhö laø vò toå saùng laäp ra doøng thieàn “Baéc Toâng.” Sau khi 

Nguõ Toå thò tòch, Thaàn Tuù rôøi Chuøa Hoaøng Mai ñeå chu du khaép xöù trong 

hai chuïc naêm lieàn. OÂng ñaõ truyeàn baù thieàn veà moät vuøng roäng lôùn ôû 

phöông baéc vì haàu heát oâng hoaït ñoäng ôû vuøng Laïc Döông vaø Tröôøng 

An, trong khi doøng Thieàn cuûa Hueä Naêng ñöôïc goïi laø Nam Toâng. Doøng 

Thieàn cuûa oâng coøn ñöôïc bieát ñeán vôùi caùi teân khaùc laø “Tieäm Giaùo”; duø 

ñöôïc Hoaøng Trieàu nöùc loøng baûo trôï vaãn khoâng toàn taïi ñöôïc bao laâu. 

Doøng thieàn naøy chæ coù aûnh höôûng lôùn trong luùc sinh tieàn cuûa Thaàn Tuù, 

nhöng chaúng bao laâu sau ñoù thì doøng thieàn phöông baéc taøn ruïi, vaø ñöôïc 

thay theá bôûi doøng thieàn cuûa Luïc Toå Hueä Naêng ñöôïc bieát vôùi teân doøng 

Thieàn Trung Hoa. Chính doøng thieàn cuûa Luïc Toå Hueä Naêng ñaõ naåy sanh 

ra caùc doøng Laâm Teá, Thieân Thai, vaân vaân: 

         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 
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          Chôù ñeå dính buïi baëm).  

 

II. Hueä Naêng Laø Ai?: 

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. 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. Khi 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 
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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 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?)  

 

III. Nguõ Toå Hoaèng Nhaãn Choïn “AÙnh Tröïc Giaùc Thaâm Dieäu” 

Cuûa Hueä Naêng: 

Taùc giaû cuûa baøi keä noåi tieáng vöøa keå treân 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 
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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. 

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 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.” 

 

IV. Haønh Giaû Neân Tu Theo Ai, Thaàn Tuù Hay Hueä Naêng?: 

Qua baøi keä cuûa Thaàn Tuù, chuùng ta thaáy tu haønh cuõng gioáng nhö laø 

lau chuøi taám göông, maø buïi baùm treân göông chính laø voïng taâm, khi buïi 

saïch thì göông saùng, hay laø taâm chuùng ta hieån loä, hay laø chuùng ta ñaõ 

thanh tònh. Tuy nhieân, theo Nguõ Toå thì baøi keä naày chöa chuyeân chôû 

ñöôïc tinh tuùy cuûa Thieàn. Trong khi baøi keä cuûa Hueä Naêng, “Ngay töø 

ñaàu voán khoâng coù göông thì laøm sao coù choã ñeå buïi coù theå baùm vaøo.” 

Do ñoù chuùng ta ñaâu caàn phaûi chuøi caùi gì! Nguõ Toå thaáy söï lieãu ngoä 

trong baøi keä neân ngaøi choïn Hueä Naêng laøm ngöôøi keá thöøa. Tröôøng hôïp 

cuûa Hueä Naêng laø baäc thöôïng caên, ngöôøi ñaõ thöïc söï thaáy ñöôïc töï taùnh. 

Veà sau naày Hueä Naêng cuõng daïy raèng: “Khoâng ngôø töï taùnh mình voán 
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thanh tònh, voán khoâng sanh khoâng dieät, voán töï ñaày ñuû, voán khoâng dao 

ñoäng, voán sanh muoân phaùp.” 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.” Tuy nhieân, theo caên cô cuûa 

chuùng ta, nhöõng ngöôøi haï caên haï trí, chuùng ta neân y theo baøi keä khoâng 

ñöôïc thöøa nhaän cuûa Thaàn Tuù maø tu taäp. Chuùng ta neân lau chuøi göông, 

chuùng ta neân quaùn saùt tö töôûng vaø haønh ñoäng cuûa mình, vaø chuùng ta 

cuõng neân quaùn saùt nhöõng phaûn öùng baát thieän trong cuoäc soáng. Chæ khi 

naøo chuùng ta laøm ñöôïc nhö vaäy, chuùng ta môùi coù theå thaáy ñöôïc caùi 

goïng keàm sôï haõi kia chæ laø aûo töôûng. Beân caïnh ñoù, nhöõng ngöôøi haï caên 

haï trí nhö chuùng ta phaûi tieáp tuïc lau chuøi taám göông taâm cuûa mình 

khoâng ngöøng nghæ thì môùi mong coù ngaøy naøo ñoù lieãu ngoä ñöôïc chaùnh 

tri kieán cho böôùc ñöôøng tu taäp cuûa mình. 

 

Who Should Zen Practitioners Follow? 

Shen-Hsiu or Hui Neng? 

 

I. Who Is Shen-Hsiu?:  

We all know that An instructor of monks at the monastery of Hung-

Jen, the Fifth Chinese Patriarch in Huang-Mei in Hupei Province. He 

wrote a gatha for the purpose of becoming the successor of Hung-Jen, 

but that teacher did not find its sentiment a correct statement of Zen, 

and chose Hui-Neng for the status. This occured as a result of a 

competition between Hung-Jen’s disciples, who were asked to 

compose verses indicating their level of understanding. After Hung-Jen 

passed away, the rival schools founded by the two men, the North and 

the South. Even though Hui-Neng was adjudged the winner, but Shen-

Hsiu later claimed to be the true successor of the Fifth Patriarch and 

was considered by the Ch’an tradition to be the founder of the 

“Northern School.” After the Fifth Patriarch’s death, Shen-Hsiu left 

Hung Mei Monastery and wandered throughout the country for nearly 

twenty years. He spread Zen Buddhism in the large area in northern 

China. His lineage called the Northern School because he was mostly 

active in Lo-Yang and Ch’ang An, while Hui-Neng’s lineage was 

called the “Southern School.” His tradition was also known as the 

“Gradual Teaching”; although patronized by the reigning Emperor, did 
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not last very long. It was widely influential during his lifetime, but soon 

later it died out and was replaced by the Hui-Neng School which 

became known as the Chinese Ch’an School, or Sudden School of Hui 

Neng, which sprang the present Lin-Chi, Soto, and T’ien-T’ai schools 

of Zen. Shen-Hsiu is the author of this Poem:  

       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.   

 

II. Who Is Hui Neng ?:  

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. 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 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 
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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) 

          As there is nothing from the first, 

         (From the beginning, nothing has existed) 

          Where can the dust itself accumulate? 

          (How would anything be dusty?) 
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III. The Fifth Patriarch Hung Ren Chose Hui Neng’s 

Profoundly Intuitive Insight:  

The writer of the above mentioned gatha 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, because 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 
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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.”  

 

IV. Who Should Zen Practitioners Follow? Shen-Hsiu or Hui 

Neng?:  

In Shen Hsiu’s verses, we see that practice consists of polishing the 

mirror. In other words, by removing the dust of our deluded thoughts 

and actions from the mirror, it can shine again, or we are purified. 

However, the Fifth Patriarch said that this verse did not conveyed the 

essence of Zen. While the other verses of Hui Neng, “From the very 

beginning, there is no mirror-stand, no mirror to polish, and no place 

where dust can cling to.” Therefore, we need not to polish anything! 

Hui Neng’s verses revealed to the Fifth Patriarch the deep 

understanding of the man he would choose as his successor. Hui Neng 

possessed superior character who really obtained true understanding. 

Later Hui neng 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; and the True Nature has been giving 

rise to all things in the world.” 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. However, we, 

beings with low spiritual faculty, the paradox for us is that we have to 

practice with the verse that was not accepted from Shen Hsiu. We 

should polish the mirror; we should be aware of our thoughts and 
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actions; we should be aware of our false reactions to life. Only by 

doing so can we see that from the beginning the bottleneck of fear is an 

illusion. Besides, for those with low spiritual faculty like us, we should 

relentlessly polish the mirror hoping that someday we can obtain the 

correct knowledge for our path of cultivation.  
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Chöông Möôøi Boán 

Chapter Fourteen 

 

Söï Phaùt Trieån & Höng Thònh 

Cuûa Thieàn Toâng Laâm Teá 

 

I. Toång Quan Veà Thieàn Sö Laâm Teá & Toâng Laâm Teá: 

Laâm Teá laø moät trong nhöõng tröôøng phaùi Thieàn noåi tieáng cuûa trung 

Quoác ñöôïc Thieàn sö Laâm Teá saùng laäp. Laâm Teá laø ñaïi ñeä töû cuûa Hoaøng 

Baù. Vaøo thôøi kyø maø Phaät giaùo bò ngöôïc ñaõi ôû Trung Quoác khoaûng töø 

naêm 842 ñeán naêm 845 thì thieàn sö Laâm Teá saùng laäp ra phaùi thieàn Laâm 

Teá, mang teân oâng. Trong nhöõng theá kyû keá tieáp, toâng Laâm Teá chaúng 

nhöõng noåi baäc veà Thieàn, maø coøn laø moät toâng phaùi thieát yeáu cho Phaät 

giaùo Trung Hoa thôøi baáy giôø. Toâng Laâm Teá mang ñeán cho Thieàn toâng 

moät yeáu toá môùi: coâng aùn. Phaùi Thieàn Laâm Teá nhaán maïnh ñeán taàm 

quan troïng cuûa söï “Ñoán Ngoä” vaø duøng nhöõng phöông tieän baát bình 

thöôøng nhö moät tieáng heùt, moät caùi taùt, hay ñaùnh maïnh vaøo thieàn sinh 

coát laøm cho hoï giöït mình tænh thöùc maø nhaän ra chaân taùnh cuûa mình. 

Phaùi Laâm Teá tu taäp theo caùc coâng aùn coù heä thoáng ñaõ ñöôïc caùc baäc thaày 

söu taäp, vaø xem nheï vieäc ñoïc tuïng kinh ñieån cuõng nhö thôø phöôïng 

töôïng Phaät, tìm veà Phaät Taùnh tröïc tieáp baèng nhöõng coâng aùn vaø tu taäp 

soáng thöïc. Phaùi Laâm Teá ñöôïc truyeàn sang Vieät Nam ngay sau thôøi toå 

Laâm Teá Nghóa Huyeàn. Ngaøy nay, toâng Laâm Teá vaãn coøn laø moät trong 

nhöõng toâng phaùi maïnh nhaát cuûa Phaät giaùo Vieät Nam. 

Theo Truyeàn Ñaêng Luïc, quyeån XII: Laâm Teá goác ngöôøi Nam Hoa ôû 

Taøo Chaâu, nay laø vuøng Ñoâng Minh thuoäc tænh Sôn Ñoâng. Thieàn sö Laâm 

Teá laø vò saùng laäp ra toâng Laâm Teá. OÂng laø moân ñeä cuûa Hoaøng Baù. OÂng 

cuõng laø moät trong nhöõng thieàn sö Trung Hoa noåi tieáng vaøo ñôøi nhaø 

Ñöôøng. Khoâng ai bieát oâng sanh vaøo naêm naøo. Moät toâng phaùi Thieàn ñaëc 

bieät ñaõ ñöôïc ñaët döôùi teân oâng. OÂng noåi tieáng vì caùc phöông phaùp maïnh 

baïo vaø loái noùi chuyeän soáng ñoäng vôùi moân sinh. Ngaøi khoâng taùn thaønh 

loái noùi phaùp quanh co, sôû tröôøng cuûa caùc phaùp sö thieáu nhieät huyeát. Coù 

leõ do sö thöøa höôûng pheùp Thieàn tröïc chæ aáy töø sö phuï Hoaøng Baù, tröôùc 

kia ñaùnh sö ba laàn khi ba laàn sö ñeán tham vaán veà yeáu chæ cuûa Phaät 

phaùp. Laâm Teá ñöôïc coi nhö laø ngöôøi ñaàu tieân chuû xöôùng tieáng  heùt, 
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nhöng tröôùc ñoù ñaõ coù Maõ Toå laø vò cao Taêng ñaõ môû moät kyû nguyeân môùi 

cho Thieàn söû, ñaõ heùt to khi Baùch Tröôïng  ñeán taùi vaán Thieàn, tieáng heùt 

aáy chaùt chuùa ñeán noãi Baùch Tröôïng phaûi bò ñieác tai ñeán ba ngaøy. Nhöng 

chính do Laâm Teá maø tieáng heùt ñöôïc ñaéc duïng vaø coù hieäu naêng nhaát, vaø 

sau naày bieán thaønh moät ngoùn tuyeät kyõ cuûa Laâm Teá Toâng. Thaät söï, veà 

sau naày caùc ñeä töû cuûa ngaøi quaù laïm duïng veà tieáng heùt ñeán noãi ngaøi 

phaûi thoát ra: “Toâi nghe quí oâng toaøn hoïc heùt. Thöû hoûi quí oâng ví nhö 

maùi taây coù ngöôøi ra, maùi ñoâng coù ngöôøi ra, caû hai ngöôøi cuøng heùt. Caùc 

oâng coù phaân bieät ñöôïc tieáng heùt naøo laø khaùch, coøn tieáng heùt naøo laø chuû 

khoâng? Neáu caùc oâng khoâng phaân bieät ñöôïc, töø ñaây caám hoïc tieáng heùt 

cuûa laõo Taêng.” Vaøo naêm 867 khi saép maát, Laâm Teá ngoài ngay thaúng, 

noùi: “Sau khi ta tòch chaúng ñöôïc dieät maát Chaùnh Phaùp Nhaõn Taïng cuûa 

ta.” Tam Thaùnh thöa: Ñaâu daùm dieät maát Chaùnh Phaùp Nhaõn Taïng cuûa 

Hoøa Thöôïng.” Laâm Teá baûo: “Veà sau coù ngöôøi hoûi, ngöôi ñaùp theá naøo?” 

Tam Thaùnh lieàn heùt! Sö baûo: “Ai bieát Chaùnh Phaùp Nhaõn Taïng cuûa ta 

ñeán beân con löøa muø dieät maát.” Noùi xong sö ngoài thaúng thò tòch.  

Sau khi laøm quen vôùi thieàn sö Laâm Teá qua Laâm Teá Ngöõ Luïc, 

chuùng ta coù theå thaáy Laâm Teá nhö moät tay phaù naùt thöù ñaïo Phaät öôùc leä 

vôùi nhöõng yù töôûng ñöôïc saép xeáp traät töï. Ngaøi khoâng thích con ñöôøng 

loanh quanh cuûa caùc trieát gia, nhöng ngaøi muoán ñi thaúng tôùi ñích, phaù 

huûy moïi chöôùng ngaïi treân ñöôøng daãn veà thöïc taïi. Ngaøi chaúng nhöõng 

choáng laïi caùc trieát gia phaân bieät trí, maø choáng luoân caû nhöõng thieàn sö 

ñöông thôøi. Phöông phaùp trao Thieàn cuûa Laâm Teá raát môùi meõ vaø raát soâi 

ñoäng. Tuy nhieân, chính nhôø vaäy maø ngaøi ñaõ ñöùng voøi voïi giöõa thôøi 

nhaân. Vaø cuõng chính nhôø vaäy maø Laâm Teá ñaõ trôû thaønh moät trong 

nhöõng baäc thaày Thieàn lôùn nhaát cuûa theá kyû thöù IX; toâng phaùi cuûa ngaøi 

vaãn coøn phaùt trieån taïi Nhaät Baûn, Trung Hoa vaø Vieät Nam, duø raèng ôû 

Trung Hoa Thieàn baây giôø ñang hoài gaàn nhö taøn taï. Ngöõ luïc cuûa Laâm 

Teá ñöôïc nhieàu ngöôøi coi laø quyeån saùch Thieàn maïnh baïo nhaát maø 

chuùng ta hieän coù. Laâm Teá coù tôùi 21 ngöôøi noái phaùp. Nhöõng lôøi daïy cuûa 

oâng ñöôïc löu giöõ laïi trong Laâm Teá Ngöõ Luïc. 

 

II. Nhöõng Cuoäc Ñoái Thoaïi Thieàn Giöõa Laâm Teá & Sö Phuï 

Hoaøng Baù: 

Thoaït tieân sö ñeán hoäi Hoaøng Baù. ÔÛ ñaây sö oai nghi nghieâm chænh 

ñöùc haïnh chu toaøn. Thuû Toïa (Traàn Toân Tuùc) thaáy khen raèng: “Tuy laø 

haäu sanh cuøng chuùng chaúng gioáng.” Thuû Toïa beøn hoûi: “Thöôïng Toïa ôû 
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ñaây ñöôïc bao laâu?” Sö thöa: “Ba naêm.” Thuû Toïa hoûi: “Töøng tham vaán 

chöa?” Sö thöa: “Chöa töøng tham vaán, cuõng chaúng bieát tham vaán caùi 

gì?” Thuû Toïa baûo: “Sao khoâng ñeán hoûi Hoøa Thöôïng Ñöôøng Ñaàu, theá 

naøo laø ñaïi yù Phaät Phaùp?” Sö lieàn ñeán hoûi, chöa döùt lôøi. Hoaøng Baù lieàn 

ñaùnh. Sö trôû xuoáng. Thuû Toïa hoûi: “Hoûi theá naøo?” Sö thöa: “Toâi hoûi lôøi 

chöa döùt, Hoøa Thöôïng lieàn ñaùnh, toâi chaúng bieát.” Thuû Toïa noùi: “Neân ñi 

hoûi nöõa.” Sö laïi ñeán hoûi. Hoaøng Baù laïi ñaùnh. Nhö theá ba phen hoûi, bò 

ñaùnh ba laàn. Sö ñeán baïch Thuû Toïa: “Nhôø loøng töø bi cuûa thaày daïy toâi 

ñeán thöa hoûi Hoøa Thöôïng, ba phen hoûi bò ba laàn ñaùnh, toâi töï buoàn 

chöôùng duyeân che ñaäy khoâng laõnh hoäi ñöôïc thaâm chæ. Nay xin töø giaõ ra 

ñi. Thuû Toïa laïi baûo: “Khi thaày ñi neân ñeán giaõ töø Hoøa Thöôïng roài seõ 

ñi.” Sö leã baùi xong trôû veà phoøng. Thuû Toïa ñeán thaát Hoøa Thöôïng tröôùc, 

thöa: “Ngöôøi ñeán thöa hoûi aáy, thaät laø ñuùng phaùp, khi ngöôøi aáy ñeán töø 

giaõ, xin Hoøa Thöôïng phöông tieän tieáp y, veà sau ñuïc ñeõo seõ thaønh moät 

goác ñaïi thoï che maùt trong thieân haï.”  Sö ñeán töø giaõ. Hoaøng Baù baûo: 

“Chaúng neân ñi choã naøo khaùc, ngöôi ñi thaúng ñeán Cao An choã Thieàn Sö 

Ñaïi Ngu, oâng aáy seõ vì ngöôi noùi toát.” 

Sau khi nghe lôøi daïy cuûa Hoaøng Baù, sö ñeán choã Ñaïi Ngu. Ñaïi Ngu 

hoûi: “ÔÛ choã naøo ñeán?” Sö thöa: “ÔÛ Hoaøng Baù ñeán.” Ñaïi Ngu hoûi: 

“Hoaøng Baù coù daïy gì khoâng?” Sö thöa: “Con ba phen hoûi ñaïi yù Phaät 

phaùp, ba laàn bò ñaùnh. Cha úng bieát con coù loãi hay khoâng loãi?” Ñaïi Ngu 

noùi: “Baø giaø Hoaøng Baù ñaõ vì ngöôi chæ choã toät khoå, laïi ñeán trong aáy hoûi 

coù loãi khoâng loãi?” Ngay caâu noùi aáy, sö ñaïi ngoä, thöa: “Xöa nay Phaät 

phaùp cuûa Hoaøng Baù khoâng nhieàu.” Ñaïi Ngu naém ñöùng laïi, baûo: “Con 

quyû ñaùi döôùi saøng, vöøa noùi coù loãi khoâng loãi, giôø laïi noùi Phaät phaùp cuûa 

Hoaøng Baù khoâng nhieàu. Ngöôi thaáy ñaïo lyù gì, noùi mau! Noùi mau!” Sö 

lieàn cho vaøo hoâng Ñaïi Ngu ba thoi. Ñaïi Ngu buoâng ra, noùi: “Thaày cuûa 

ngöôi laø Hoaøng Baù, chaúng can heä gì vieäc cuûa ta.” Sö töø taï Ñaïi Ngu trôû 

veà Hoaøng Baù. 

Hoaøng Baù thaáy sö veà, lieàn baûo: “Keû naày ñeán ñeán ñi ñi, bieát bao giôø 

lieãu ngoä.” Sö thöa: “Chæ vì taâm laõo baø quaù thieát tha, neân nhôn söï ñaõ 

xong, ñöùng haàu.” Hoaøng Baù hoûi: “Ñeán ñaâu veà?” Sö thöa: “Hoâm tröôùc 

vaâng lôøi daïy cuûa Hoøa Thöôïng ñeán tham vaán Ñaïi Ngu trôû veà.” Hoaøng 

Baù hoûi: “Ñaïi Ngu coù lôøi daïy gì?”  Sö lieàn thuaät laïi vieäc tröôùc. Hoaøng 

Baù baûo: “Laõo Ñaïi Ngu naày ñaõ buoâng lôøi, ñôïi ñeán ñaây ta cho aên ñoøn.” 

Sö tieáp: “Noùi gì ñôïi ñeán, ngay baây giôø cho aên.” Sö lieàn böôùc tôùi sau 

löng Hoaøng Baù taùt moät taùt. Hoaøng Baù baûo: “Gaõ phong ñieân naày laïi ñeán 
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trong aáy nhoå raâu coïp.” Sö lieàn heùt. Hoaøng Baù goïi: “Thò giaû! Daãn gaõ 

phong ñieân naày laïi nhaø Thieàn.” 

Moät hoâm sö ngoài tröôùc trong Taêng ñöôøng, thaáy Hoaøng Baù ñeán, lieàn 

nhaém maét laïi. Hoaøng Baù laáy tích tröôïng neän xuoáng saøn. Laâm Teá ngaãng 

ñaàu leân, thaáy Hoaøng Baù ñöùng ñoù, Laâm Teá beøn tieáp tuïc guïc ñaàu xuoáng 

nguû tieáp. Hoaøng Baù laøm theå sôï, lieàn trôû veà phöông tröôïng. Sö theo ñeán 

phöông tröôïng leã taï. Thuû Toïa ñöùng haàu ôû ñoù, Hoaøng Baù baûo: “Vò Taêng 

ñaây tuy laø haäu sanh laïi bieát coù vieäc naøy.” Thuû Toïa thöa: “Hoøa Thöôïng 

giaø döôùi goùt chôn chaúng dính ñaát, laïi chöùng cöù keû haäu sanh.” Hoaøng Baù 

lieàn vaû treân mieäng moät caùi. Thuû Toïa thöa: “Bieát laø ñöôïc.” 

 

III. Laâm Teá Haùt Ñöùc Sôn Boång:   

Theo Thieàn sö D.T. Suzuki trong Thieàn Luaän, Taäp I, Laâm Teá phaân 

bieät coù boán caùch heùt, tuøy tieän maø duøng, goïi laø ‘Töù Haùt”: Tieáng heùt thöù 

nhaát nhö göôm baùu vua Kim Cang. Tieáng heùt thöù nhì nhö boán voù sö töû 

vaøng truï boä treân maët ñaát. Tieáng heùt thöù ba nhö caàn caâu quô boùng coû. 

Tieáng heùt thöù tö khoâng coù taùc duïng cuûa tieáng heùt. Laâm Teá ñöôïc coi 

nhö laø ngöôøi ñaàu tieân chuû xöôùng tieáng  heùt, nhöng tröôùc ñoù ñaõ coù Maõ 

Toå laø vò cao Taêng ñaõ môû moät kyû nguyeân môùi cho Thieàn söû, ñaõ heùt to 

khi Baùch Tröôïng ñeán taùi vaán Thieàn, tieáng heùt aáy chaùt chuùa ñeán noãi 

Baùch Tröôïng phaûi bò ñieác tai ñeán ba ngaøy. Nhöng chính do Laâm Teá maø 

tieáng heùt ñöôïc ñaéc duïng vaø coù hieäu naêng nhaát, vaø sau naày bieán thaønh 

moät ngoùn tuyeät kyõ cuûa Laâm Teá Toâng. Thaät söï, veà sau naày caùc ñeä töû 

cuûa ngaøi quaù laïm duïng veà tieáng heùt ñeán noãi ngaøi phaûi thoát ra: “Toâi 

nghe quí oâng toaøn hoïc heùt. Thöû hoûi quí oâng ví nhö maùi taây coù ngöôøi ra, 

maùi ñoâng coù ngöôøi ra, caû hai ngöôøi cuøng heùt. Caùc oâng coù phaân bieät 

ñöôïc tieáng heùt naøo laø khaùch, coøn tieáng heùt naøo laø chuû khoâng? Neáu caùc 

oâng khoâng phaân bieät ñöôïc, töø ñaây caám hoïc tieáng heùt cuûa laõo Taêng.” 

Moät hoâm sö thöôïng ñöôøng thuyeát phaùp: “Treân ñoáng thòt ñoû loøm coù moät 

voâ vò chaân nhaân thöôøng ra voâ theo  loái cöûa môû treân maët caùc ngöôi. 

Thaày naøo sô taâm chöa chöùng cöù ñöôïc thì nhìn ñaây.” Coù moät thaày böôùc 

ra hoûi: “Voâ vò chaân nhaân aáy laø caùi gì?” Laâm Teá vuït böôùc xuoáng thieàn 

saøng, naém cöùng vò sö heùt lôùn, ‘Noùi ñi! Noùi ñi!’” Vò sö ñang lính quyùnh 

thì Toå buoâng ra, treà moâi noùi: “Voâ vò chaân nhaân, oà chæ laø moät cuïc phaân 

khoâ.” Noùi xong ngaøi ñi thaúng vaøo phöông tröôïng. Moät hoâm, Ñònh 

Thöôïng Toïa hoûi Laâm Teá: “Theá naøo laø ñaïi yù cuûa phaùp Phaät?” Laâm Teá 

böôùc xuoáng toøa, naém laáy Thöôïng Toïa, xaùn cho moät baït tai, roài xoâ ra. 
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Ñònh Thöôïng Toïa ñöùng khöïng. OÂng Taêng ñöùng beân nhaéc: “Ñònh 

Thöôïng Toïa, sao khoâng laïy Hoøa Thöôïng ñi!” Ñònh Thöôïng Toïa toan 

laïy thì ngay luùc aáy hoát nhieân ñaïi ngoä. 

Trong nhaø Thieàn, tieáng heùt thöôøng ñöôïc duøng bôûi caùc thieàn sö ñeå 

laøm giöït mình thieàn sinh vaø ñöa hoï thaúng tôùi choã ñaïi ngoä. Ñaây laø töø voâ 

nghóa maø caùc thieàn sö thöôøng duøng ñeå giuùp ñeä töû vöôït qua tri thöùc nhò 

nguyeân vaø ngaõ kieán ñeå ñi thaúng vaøo baûn taâm. Haønh giaû tu Thieàn neân 

luoân nhôù raèng nguyeân lyù cô baûn cuûa moïi phöông phaùp daïy Thieàn laø coát 

ñaùnh thöùc ôû noäi taâm ngöôøi caàu ñaïo moät naêng khieáu naøo ñoù ñeå töï chính 

hoï tröïc giaùc laáy chaân lyù Thieàn. Vì theá, caùc thieàn sö thöôøng duøng loái 

"taùc ñoäng thaúng" vaø khoâng phí thì giôø giaûng giaûi daøi doøng. Caùc cuoäc 

ñoái thoaïi giöõa thaày troø thöôøng raát coâ ñoïng vaø khoâng tuaân theo khuoân 

pheùp lyù luaän naøo caû. Caùc thieàn sö thöôøng duøng nhöõng phöông phaùp 

khoâng nhaém giaûi thích, maø coát chæ thaúng con ñöôøng tröïc ngoä Thieàn. 

Theo Thieàn, chuùng ta hoaøn toaøn soáng ngay trong chaân lyù, soáng baèng 

chaân lyù; khi soáng vôùi Thieàn chuùng ta khoâng theå naøo taùch rôøi vôùi chaân 

lyù ñöôïc. Theo truyeàn thoáng, tieáng heùt ñöôïc Maõ Toå Ñaïo Nhaát duøng 

tröôùc tieân. Tieáng heùt xaûy ra khi Maõ Toå “ngoä” thieàn. Tieáng heùt chuû yeáu 

chæ lieân heä vôùi toâng Laâm Teá, moät toâng phaùi noåi tieáng veà phöông phaùp 

tröïc dieän vaø ñoán ngoä, goàm nhöõng cuù ñaäp baèng tích tröôïng. Ngöôøi ta tin 

raèng moät thieàn sö ñaõ chöùng ngoä coù theå nhaän bieát hoïc troø cuûa mình coù 

ñeán gaàn vôùi “ngoä” vaø vieäc veùn leân böùc maøn voâ minh coù theå queùt ñi 

moät caùch nhanh choùng baèng phöông caùch kheùo leùo naøy. Coøn veà Ñöùc 

Sôn, vò Thieàn sö naøy noåi tieáng veà loái vung gaäy cuûa mình. Khi Ñöùc Sôn 

ñaõ trôû thaønh moät baäc thaày, ngaøi thöôøng noùi vôùi keû hoûi ñaïo: “Duø noùi 

ñöôïc hay noùi khoâng ñöôïc, nhaø ngöôi cuõng laõnh ba chuïc heøo.” Ñaây laø 

moät trong nhöõng coâng aùn thuoäc loaïi giaûi minh chaân lyù Thieàn baèng 

nhöõng laäp tröôøng phuû nhaän, hö hoùa hay pheá boû. Vôùi loaïi coâng aùn naøy, 

chuùng ta thöôøng caùo buoäc caùc Thieàn sö laø phuû nhaän. Nhöng kyø thaät hoï 

chaúng phuû nhaän gì caû, nhöõng gì hoï ñaõ laøm chæ nhaèm ñeå vaïch roõ ra caùc 

aûo töôûng cuûa chuùng ta cho voâ höõu laø höõu, höõu laø voâ höõu, vaân vaân. YÙ 

töôûng cuûa Ñöùc Sôn coát giöõ cho ñaàu oùc chuùng ta thoaùt ngoaøi nhöõng raøng 

buoäc nhò nguyeân vaø trieát lyù hö töôûng. Luùc ñoù neáu coù moät vò Taêng böôùc 

ñeán, naém caây gaäy trong tay Ñöùc Sôn vaø neùm xuoáng ñaát. Ñoù coù phaûi laø 

caâu traû lôøi chaêng? Ñoù coù phaûi laø thuû ñoaïn ñaùp laïi lôøi haêm doïa "ba chuïc 

heøo" cuûa Ñöùc Sôn chaêng? Ñoù coù phaûi laø con ñöôøng thoaùt ngoaøi boán 

meänh ñeà cuûa "töù cuù", sieâu leân neáp tö töôûng luaän lyù chaêng? Toùm laïi, 
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con ñöôøng töï do giaûi thoaùt laø nhö vaäy chaêng? Trong Thieàn khoâng coù 

caùi gì laø khuoân pheùp heát, moãi ngöôøi tuøy tieän giaûi quyeát noãi khoù khaên 

rieâng theo moãi caùch khaùc nhau. Ñoù laø choã baét nguoàn ñoäc ñaùo cuûa 

Thieàn, ñaày sinh khí vaø saùng taïo. Ñaây cuõng laø loaïi coâng aùn "maëc nhieân 

phuû nhaän", nghóa laø, loaïi coâng aùn giaûi minh chaân lyù Thieàn baèng loái 

phaùt bieåu hö hoùa hoaëc pheá boû. 

 

IV. Thieàn Lyù & Thieàn Taäp Trong Phaùp Ngöõ Toâng Laâm Teá: 

Laâm Teá laø moät trong nhöõng tröôøng phaùi Thieàn noåi tieáng cuûa trung 

Quoác ñöôïc Thieàn sö Laâm Teá saùng laäp. Laâm Teá laø ñaïi ñeä töû cuûa Hoaøng 

Baù. Vaøo thôøi kyø maø Phaät giaùo bò ngöôïc ñaõi ôû Trung Quoác khoaûng töø 

naêm 842 ñeán naêm 845 thì thieàn sö Laâm Teá saùng laäp ra phaùi thieàn Laâm 

Teá, mang teân oâng. Trong nhöõng theá kyû keá tieáp, toâng Laâm Teá chaúng 

nhöõng noåi baäc veà Thieàn, maø coøn laø moät toâng phaùi thieát yeáu cho Phaät 

giaùo Trung Hoa thôøi baáy giôø. Toâng Laâm Teá mang ñeán cho Thieàn toâng 

moät yeáu toá môùi: coâng aùn. Phaùi Thieàn Laâm Teá nhaán maïnh ñeán taàm 

quan troïng cuûa söï “Ñoán Ngoä” vaø duøng nhöõng phöông tieän baát bình 

thöôøng nhö moät tieáng heùt, moät caùi taùt, hay ñaùnh maïnh vaøo thieàn sinh 

coát laøm cho hoï giöït mình tænh thöùc maø nhaän ra chaân taùnh cuûa mình. 

Phaùi Laâm Teá tu taäp theo caùc coâng aùn coù heä thoáng ñaõ ñöôïc caùc baäc thaày 

söu taäp, vaø xem nheï vieäc ñoïc tuïng kinh ñieån cuõng nhö thôø phöôïng 

töôïng Phaät, tìm veà Phaät Taùnh tröïc tieáp baèng nhöõng coâng aùn vaø tu taäp 

soáng thöïc. Phaùi Laâm Teá ñöôïc truyeàn sang Vieät Nam ngay sau thôøi toå 

Laâm Teá Nghóa Huyeàn. Ngaøy nay, toâng Laâm Teá vaãn coøn laø moät trong 

nhöõng toâng phaùi maïnh nhaát cuûa Phaät giaùo Vieät Nam. 

Laâm Teá laø moân ñeä cuûa Hoaøng Baù. OÂng laø moät trong nhöõng thieàn sö 

Trung Hoa noåi tieáng vaøo ñôøi nhaø Ñöôøng. Khoâng ai bieát oâng sanh vaøo 

naêm naøo. Moät toâng phaùi Thieàn ñaëc bieät ñaõ ñöôïc ñaët döôùi teân oâng. OÂng 

noåi tieáng vì caùc phöông phaùp maïnh baïo vaø loái noùi chuyeän soáng ñoäng 

vôùi moân sinh. Ngaøi khoâng taùn thaønh loái noùi phaùp quanh co, sôû tröôøng 

cuûa caùc phaùp sö thieáu nhieät huyeát. Coù leõ do sö thöøa höôûng pheùp Thieàn 

tröïc chæ aáy töø sö phuï Hoaøng Baù, tröôùc kia ñaùnh sö ba laàn khi ba laàn sö 

ñeán tham vaán veà yeáu chæ cuûa Phaät phaùp. Laâm Teá ñöôïc coi nhö laø ngöôøi 

ñaàu tieân chuû xöôùng tieáng  heùt, nhöng tröôùc ñoù ñaõ coù Maõ Toå laø vò cao 

Taêng ñaõ môû moät kyû nguyeân môùi cho Thieàn söû, ñaõ heùt to khi Baùch 

Tröôïng  ñeán taùi vaán Thieàn, tieáng heùt aáy chaùt chuùa ñeán noãi Baùch 

Tröôïng phaûi bò ñieác tai ñeán ba ngaøy. Nhöng chính do Laâm Teá maø tieáng 
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heùt ñöôïc ñaéc duïng vaø coù hieäu naêng nhaát, vaø sau naày bieán thaønh moät 

ngoùn tuyeät kyõ cuûa Laâm Teá Toâng. Thaät söï, veà sau naày caùc ñeä töû cuûa 

ngaøi quaù laïm duïng veà tieáng heùt ñeán noãi ngaøi phaûi thoát ra: “Toâi nghe 

quí oâng toaøn hoïc heùt. Thöû hoûi quí oâng ví nhö maùi taây coù ngöôøi ra, maùi 

ñoâng coù ngöôøi ra, caû hai ngöôøi cuøng heùt. Caùc oâng coù phaân bieät ñöôïc 

tieáng heùt naøo laø khaùch, coøn tieáng heùt naøo laø chuû khoâng? Neáu caùc oâng 

khoâng phaân bieät ñöôïc, töø ñaây caám hoïc tieáng heùt cuûa laõo Taêng.” Vaøo 

naêm 867 khi saép maát, Laâm Teá ngoài ngay thaúng, noùi: “Sau khi ta tòch 

chaúng ñöôïc dieät maát Chaùnh Phaùp Nhaõn Taïng cuûa ta.” Tam Thaùnh thöa: 

Ñaâu daùm dieät maát Chaùnh Phaùp Nhaõn Taïng cuûa Hoøa Thöôïng.” Laâm Teá 

baûo: “Veà sau coù ngöôøi hoûi, ngöôi ñaùp theá naøo?” Tam Thaùnh lieàn heùt! 

Sö baûo: “Ai bieát Chaùnh Phaùp Nhaõn Taïng cuûa ta ñeán beân con löøa muø 

dieät maát.” Noùi xong sö ngoài thaúng thò tòch. 

Haønh giaû seõ tìm thaáy nhöõng lôøi daïy thaâm thuùy qua nhöõng cuoäc Ñoái 

Thoaïi Thieàn giöõa Laâm Teá vaø Hoaøng Baù. Thoaït tieân sö ñeán hoäi Hoaøng 

Baù. ÔÛ ñaây sö oai nghi nghieâm chænh ñöùc haïnh chu toaøn. Thuû Toïa (Traàn 

Toân Tuùc) thaáy khen raèng: “Tuy laø haäu sanh cuøng chuùng chaúng gioáng.” 

Thuû Toïa beøn hoûi: “Thöôïng Toïa ôû ñaây ñöôïc bao laâu?” Sö thöa: “Ba 

naêm.” Thuû Toïa hoûi: “Töøng tham vaán chöa?” Sö thöa: “Chöa töøng tham 

vaán, cuõng chaúng bieát tham vaán caùi gì?” Thuû Toïa baûo: “Sao khoâng ñeán 

hoûi Hoøa Thöôïng Ñöôøng Ñaàu, theá naøo laø ñaïi yù Phaät Phaùp?” Sö lieàn ñeán 

hoûi, chöa döùt lôøi. Hoaøng Baù lieàn ñaùnh. Sö trôû xuoáng. Thuû Toïa hoûi: 

“Hoûi theá naøo?” Sö thöa: “Toâi hoûi lôøi chöa döùt, Hoøa Thöôïng lieàn ñaùnh, 

toâi chaúng bieát.” Thuû Toïa noùi: “Neân ñi hoûi nöõa.” Sö laïi ñeán hoûi. Hoaøng 

Baù laïi ñaùnh. Nhö theá ba phen hoûi, bò ñaùnh ba laàn. Sö ñeán baïch Thuû 

Toïa: “Nhôø loøng töø bi cuûa thaày daïy toâi ñeán thöa hoûi Hoøa Thöôïng, ba 

phen hoûi bò ba laàn ñaùnh, toâi töï buoàn chöôùng duyeân che ñaäy khoâng laõnh 

hoäi ñöôïc thaâm chæ. Nay xin töø giaõ ra ñi. Thuû Toïa laïi baûo: “Khi thaày ñi 

neân ñeán giaõ töø Hoøa Thöôïng roài seõ ñi.” Sö leã baùi xong trôû veà phoøng. 

Thuû Toïa ñeán thaát Hoøa Thöôïng tröôùc, thöa: “Ngöôøi ñeán thöa hoûi aáy, 

thaät laø ñuùng phaùp, khi ngöôøi aáy ñeán töø giaõ, xin Hoøa Thöôïng phöông 

tieän tieáp y, veà sau ñuïc ñeõo seõ thaønh moät goác ñaïi thoï che maùt trong 

thieân haï.”  Sö ñeán töø giaõ. Hoaøng Baù baûo: “Chaúng neân ñi choã naøo khaùc, 

ngöôi ñi thaúng ñeán Cao An choã Thieàn Sö Ñaïi Ngu, oâng aáy seõ vì ngöôi 

noùi toát.” Sau khi nghe lôøi daïy cuûa Hoaøng Baù, sö ñeán choã Ñaïi Ngu. Ñaïi 

Ngu hoûi: “ÔÛ choã naøo ñeán?” Sö thöa: “ÔÛ Hoaøng Baù ñeán.” Ñaïi Ngu hoûi: 

“Hoaøng Baù coù daïy gì khoâng?” Sö thöa: “Con ba phen hoûi ñaïi yù Phaät 
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phaùp, ba laàn bò ñaùnh. Chaúng bieát con coù loãi hay khoâng loãi?” Ñaïi Ngu 

noùi: “Baø giaø Hoaøng Baù ñaõ vì ngöôi chæ choã toät khoå, laïi ñeán trong aáy hoûi 

coù loãi khoâng loãi?” Ngay caâu noùi aáy, sö ñaïi ngoä, thöa: “Xöa nay Phaät 

phaùp cuûa Hoaøng Baù khoâng nhieàu.” Ñaïi Ngu naém ñöùng laïi, baûo: “Con 

quyû ñaùi döôùi saøng, vöøa noùi coù loãi khoâng loãi, giôø laïi noùi Phaät phaùp cuûa 

Hoaøng Baù khoâng nhieàu. Ngöôi thaáy ñaïo lyù gì, noùi mau! Noùi mau!” Sö 

lieàn cho vaøo hoâng Ñaïi Ngu ba thoi. Ñaïi Ngu buoâng ra, noùi: “Thaày cuûa 

ngöôi laø Hoaøng Baù, chaúng can heä gì vieäc cuûa ta.” Sö töø taï Ñaïi Ngu trôû 

veà Hoaøng Baù. Hoaøng Baù thaáy sö veà, lieàn baûo: “Keû naày ñeán ñeán ñi ñi, 

bieát bao giôø lieãu ngoä.” Sö thöa: “Chæ vì taâm laõo baø quaù thieát tha, neân 

nhôn söï ñaõ xong, ñöùng haàu.” Hoaøng Baù hoûi: “Ñeán ñaâu veà?” Sö thöa: 

“Hoâm tröôùc vaâng lôøi daïy cuûa Hoøa Thöôïng ñeán tham vaán Ñaïi Ngu trôû 

veà.” Hoaøng Baù hoûi: “Ñaïi Ngu coù lôøi daïy gì?”  Sö lieàn thuaät laïi vieäc 

tröôùc. Hoaøng Baù baûo: “Laõo Ñaïi Ngu naày ñaõ buoâng lôøi, ñôïi ñeán ñaây ta 

cho aên ñoøn.” Sö tieáp: “Noùi gì ñôïi ñeán, ngay baây giôø cho aên.” Sö lieàn 

böôùc tôùi sau löng Hoaøng Baù taùt moät taùt. Hoaøng Baù baûo: “Gaõ phong 

ñieân naày laïi ñeán trong aáy nhoå raâu coïp.” Sö lieàn heùt. Hoaøng Baù goïi: 

“Thò giaû! Daãn gaõ phong ñieân naày laïi nhaø Thieàn.” Moät hoâm sö ngoài 

tröôùc trong Taêng ñöôøng, thaáy Hoaøng Baù ñeán, lieàn nhaém maét laïi. Hoaøng 

Baù laáy tích tröôïng neän xuoáng saøn. Laâm Teá ngaãng ñaàu leân, thaáy Hoaøng 

Baù ñöùng ñoù, Laâm Teá beøn tieáp tuïc guïc ñaàu xuoáng nguû tieáp. Hoaøng Baù 

laøm theå sôï, lieàn trôû veà phöông tröôïng. Sö theo ñeán phöông tröôïng leã taï. 

Thuû Toïa ñöùng haàu ôû ñoù, Hoaøng Baù baûo: “Vò Taêng ñaây tuy laø haäu sanh 

laïi bieát coù vieäc naøy.” Thuû Toïa thöa: “Hoøa Thöôïng giaø döôùi goùt chôn 

chaúng dính ñaát, laïi chöùng cöù keû haäu sanh.” Hoaøng Baù lieàn vaû treân 

mieäng moät caùi. Thuû Toïa thöa: “Bieát laø ñöôïc.” 

Tieáng heùt Noåi Tieáng cuûa Laâm Teá vaãn coøn laø moät trong nhöõng 

huyeàn cô maø maõi cho ñeán ngay vaãn chöa ñöôïc lyù giaûi troïn veïn. Theo 

Thieàn sö D.T. Suzuki trong Thieàn Luaän, Taäp I, Laâm Teá phaân bieät coù 

boán caùch heùt, tuøy tieän maø duøng, goïi laø ‘Töù Haùt.” Thöù nhaát laø Tieáng heùt 

thöù nhaát nhö göôm baùu vua Kim Cang. Thöù nhì laø Tieáng heùt thöù nhì 

nhö boán voù sö töû vaøng truï boä treân maët ñaát. Thöù ba laø Tieáng heùt thöù ba 

nhö caàn caâu quô boùng coû. Thöù tö laø Tieáng heùt thöù tö khoâng coù taùc duïng 

cuûa tieáng heùt. Tuy nhieân, Laâm Teá khuyeân ñeä töû khoâng neân baét chöôùc 

tieáng heùt. Laâm Teá ñöôïc coi nhö laø ngöôøi ñaàu tieân chuû xöôùng tieáng heùt, 

nhöng tröôùc ñoù ñaõ coù Maõ Toå laø vò cao Taêng ñaõ môû moät kyû nguyeân môùi 

cho Thieàn söû, ñaõ heùt to khi Baùch Tröôïng ñeán taùi vaán Thieàn, tieáng heùt 
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aáy chaùt chuùa ñeán noãi Baùch Tröôïng phaûi bò ñieác tai ñeán ba ngaøy. Nhöng 

chính do Laâm Teá maø tieáng heùt ñöôïc ñaéc duïng vaø coù hieäu naêng nhaát, vaø 

sau naày bieán thaønh moät ngoùn tuyeät kyõ cuûa Laâm Teá Toâng. Thaät söï, veà 

sau naày caùc ñeä töû cuûa ngaøi quaù laïm duïng veà tieáng heùt ñeán noãi ngaøi 

phaûi thoát ra: “Toâi nghe quí oâng toaøn hoïc heùt. Thöû hoûi quí oâng ví nhö 

maùi taây coù ngöôøi ra, maùi ñoâng coù ngöôøi ra, caû hai ngöôøi cuøng heùt. Caùc 

oâng coù phaân bieät ñöôïc tieáng heùt naøo laø khaùch, coøn tieáng heùt naøo laø chuû 

khoâng? Neáu caùc oâng khoâng phaân bieät ñöôïc, töø ñaây caám hoïc tieáng heùt 

cuûa laõo Taêng.” Moät hoâm sö thöôïng ñöôøng thuyeát phaùp: “Tre ân ñoáng thòt 

ñoû loøm coù moät voâ vò chaân nhaân thöôøng ra voâ theo loái cöûa môû treân maët 

caùc ngöôi. Thaày naøo sô taâm chöa chöùng cöù ñöôïc thì nhìn ñaây.” Coù moät 

thaày böôùc ra hoûi: “Voâ vò chaân nhaân aáy laø caùi gì?” Laâm Teá vuït böôùc 

xuoáng thieàn saøng, naém cöùng vò sö heùt lôùn, ‘Noùi ñi! Noùi ñi!’” Vò sö ñang 

lính quyùnh thì Toå buoâng ra, treà moâi noùi: “Voâ vò chaân nhaân, oà chæ laø moät 

cuïc phaân khoâ.” Noùi xong ngaøi ñi thaúng vaøo phöông tröôïng. Moät hoâm, 

Ñònh Thöôïng Toïa hoûi Laâm Teá: “Theá naøo laø ñaïi yù cuûa phaùp Phaät?” 

Laâm Teá böôùc xuoáng toøa, naém laáy Thöôïng Toïa, xaùn cho moät baït tai, roài 

xoâ ra. Ñònh Thöôïng Toïa ñöùng khöïng. OÂng Taêng ñöùng beân nhaéc: “Ñònh 

Thöôïng Toïa, sao khoâng laïy Hoøa Thöôïng ñi!” Ñònh Thöôïng Toïa toan 

laïy thì ngay luùc aáy hoát nhieân ñaïi ngoä. 

 

The Development & Prosperity of  

the Lin-Chi Zen School 

 

I. An Overview of Zen Master Lin-Chi & the Lin-Chi School:  

Lin Chi is one of the most famous Chinese Ch’an founded by Ch’an 

Master Lin-Chi I-Hsuan, a disciple of Huang-Po. At the time of the 

great persecution of Buddhists in China from 842 to 845, Lin-Chi 

founded the school named after him, the Lin-Chi school of Ch’an. 

During the next centuries, this was to be not only the most influential 

school of Ch’an, but also the most vital school of Buddhism in China. 

Lin-Chi brought the new element to Zen: the koan. The Lin-Chi  

School stresses the importance of “Sudden Enlightenment” and 

advocates unusual means or abrupt methods of achieving it, such as 

shouts, slaps, or hitting them in order to shock them into awareness of 

their true nature. The Lin-Chi uses collections of koans systematically 
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in its temples and downplays the reading of sutras and veneration of 

Buddha images in favor of seeking the Buddha Nature directly through 

the use of koans and practical living. Lin-Chi was brought to Vietnam 

right after the first generation of Lin-Chi I-Hsuan Patriarch, and today 

Lin-Chi is still one of the most influential traditions of Vietnamese 

Buddhism. 

The Records of the Transmission of the Lamp (Ch’uan-Teng-Lu), 

Volume XII: Lin-chi came from the city of Nanhua in ancient Caozhou, 

now the city of Dongming in Shandong Province. Zen master Lin-Chi-I-

Hsuan was the founder of the Lin-Chi school and dharma successor of 

Huang-Po. Lin-Chi was a disciple of Huang-Po. He was one of the 

famed Chinese Zen masters during the T’ang dynasty. His year of birth 

is unknown. In China a special Zen sect was named after him “Lin-

Chi” of which doctrine was based on his teachings. In China a special 

Zen sect was named after him “Lin-Chi” of which doctrine was based 

on his teachings. He was famous for his vivid speech and forceful 

pedagogical methods, as well as direct treatment of his disciples. He 

never liked those roundabout dealings which generally characterized 

the methods of a lukewarm master. He must have got this directness 

from his own master Huang-Po, by whom he was struck three times for 

asking the fundamental principle of Buddhism. Lin-Chi is regarded as 

the author of “Kwats!” even though Ma-Tsu was an epoch-maker in the 

history of Zen, uttered “Kwats!” to his disciple, Pai-Chang, when the 

latter came up to the master for a second time to be instructed in Zen. 

This “Kwats!” is said to have deafened Pai-Chang’s ear for three days. 

But it was principally due to Lin-Chi that this particular cry was most 

effectively and systematically made use of and later came to be one of 

the special features of the Lin-Chi school in distinction to the other 

schools. In fact, the cry came to be so abused by his followers that he 

had to make the following remark: “You are so given up to learning my 

cry, but I want to ask you this: ‘Suppose one man comes out from the 

eastern hall and another from the western hall, and suppose both give 

out the cry simultaneously; and yet I say to you that subject and 

predicate are clearly discernible in this. But how will you discern 

them?’ If you are unable to discern them, you are forbidden hereafter 

to imitate my cry.” In 867 A.D. when Lin-Chi wa about to die he sat 

upright and said: “After I’m gone, my Treasury of the True Dharma 



219 

 

Eye cannot be destroyed.” Lin-Chi’s disciple, San-Sheng, said: “How 

could we dare destroy the Master’s Treasury of the True Dharma 

Eye?” Lin-Chi said: “In the future if someone ask about my teaching, 

what will you say to them?” San-Sheng shouted! Lin-Chi said: “Who 

would have thought that my Treasury of the true Dharma Eye would be 

destroyed by this blind ass!” Upon saying these words Lin-Chi passed 

away, sitting upright. 

After being acquainted with Zen master Lin-chi through Lin-chi's 

Sayings, we can see Lin-chi as a great smasher of the conventional 

Buddhism whose ideas are arranged in an ordinary order. He did not 

like the round-about way in which Buddhist experience was treated by 

philosophers, but he wanted to reach the goal directly. He destroyed 

every obstacle that was found in his approach to Reality. He was not 

only against those intellectualist philosophers but against the Zen 

masters of his day. Lin-chi's method of handling Zen was quite 

refreshing and vivifying. However, because of these, he stood so 

majestically among his contemporaries. And also because of these, 

Lin-chi became one of the greatest Zen master of the ninth century, 

and it is his school which is still flourishing in Japan, China, and 

Vietnam, though in China Zen itself is somewhat on the wane. Lin-chi's 

Sayings are regarded by many as the strongest treatise we have. Lin-

chi had 21 dharma successors. 

 

II. Zen Coversations Between Lin-Chi & His Master Huang Bo:  

From the beginning of his residence at Huang-Bo, Lin-Chi’s 

performance of his duties was examplary. At that time, Mu-Chou T’ao-

Ming served as head monk. Mu-Chou asked Lin-Chi: “How long have 

you been practicing here?” Lin-Chi said: “Three years.” Mu-Chou said: 

“Have you gone for an interview with the master or not?” Lin-Chi said: 

“I haven’t done so. I don’ know what to ask him.” Mu-Chou said: “Why 

not ask him, ‘What is the essential meaning of Buddhism?’” So Lin-Chi 

went to see Huang-Bo, but before he could finish his question Huang-

Bo struck him. Lin-Chi went out, and Mu-Chou asked him: “What 

happened when you asked him?” Lin-Chi said: “Before I could get the 

words out he hit me. I don’t understand.” Mu-Chou said: “Go ask him 

again.” So Lin-Chi asked Huang-Bo again, and Huang-Bo once again 

hit him. Lin-Chi asked a third time, and Huang-Bo hit him again. Lin-
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Chi revealed this to Mu-Chou, saying: “Before you urgeme to ask 

about the Dharma, but all I got was a beating. Because of evil karmic 

hindrances. I’m not able to comprehend the essential mystery. So, 

today I’m going to leave here.” Mu-Chou said: “If you’re going to 

leave, you must say good-bye to the master.” Lin-Chi bowed and went 

off. Mu-Chou then went to Huang-Bo and said: “That monk who asked 

you the questions, although he’s young he’s very extraordinary. If he 

come to say good-bye to you, please give him appropriate instruction. 

Later he’ll become a great tree under which everyone on earth will 

find refreshing shade.” The next day when Lin-Chi came to say good-

bye to Huang-Bo, Huang-Bo said: “You don’t need to go somewhere 

else. Just go over to the Kao’ Monastery and practice with T’a-Wu. 

He’ll explain to you.”  

After receiving the instructions from Huang Bo, Lin-Chi went to 

T’a-Wu. When he reached T’a-Wu, T’a-Wu said: “Where have you 

come from?” Lin-Chi said: “From Huang-Bo.” T’a-Wu said: “What did 

Huang-Bo say?” Lin-Chi said: “Three times I asked him about the 

essential doctrine and three times I got hit. I don’t know if I made some 

error or not.” T’a-Wu said: “Huang-Bo has old grandmotherly affection 

and endures all the difficulty for your sake and here you are asking 

whether you’ve made some error or not!” Upon hearing these words 

Lin-Chi was awakened. Lin-Chi then said: “Actually, Huang-Bo’s 

Dharma is not so great.” T’a-Wu grabbed him and said: “Why you little 

bed-wetter! You just came and said: you don’t understand. But now 

you say there’s not so much to Huang-Bo’s teaching. What do you see? 

Speak! Speak!” Lin-Chi then hit T’a-Wu on his side three times. T’a-

Wu let go of him, saying: “Your teacher is Huang-Bo. I’ve got nothing 

to do with it.” Lin-Chi then left T’a-Wu and returned to Huang-Bo.  

Huang-Bo saw him and said: “This fellow who’s coming and going. 

How can he ever stop?” Lin-Chi said: “Only through grandmotherly 

concern.” Lin-Chi then bowed and stood in front of Huang-Bo. Huang-

Bo said: “Who has gone and returned?” Lin-Chi said: “Yesterday I 

received the master’s compassionate instruction. Today I went and 

practiced at T’a-Wu’s.” Huang-Bo said: “What did T’a-Wu say?” Lin-

Chi then recounted his meeting with T’a-Wu. Huang-Bo said: “That old 

fellow T’a-Wu talks too much! Next time I see him I’ll give him a 

painfuls whip!” Lin-Chi said: “Why wait until later, here’s a swat right 



221 

 

now!” Lin-Chi then hit Huang-Bo. Huang-Bo yelled: “This crazy fellow 

has come here and grabbed the tiger's whiskers!" Lin-Chi shouted. 

Huang-Bo then yelled to his attendant: “Take this crazy man to the 

practice hall!”    

One day, Lin-Chi was sleeping in the monk’s hall. Huang-Bo came 

in and, seeing Lin-Chi lying there, struck the floor with his staff. Lin-

Chi woke up and lifted his head. Seeing Huang-Bo standing there, he 

then put his head down and went back to sleep. Huang-Bo struck the 

floor again and walked to the upper section of the hall. Huang-Bo saw 

the head monk, who was sitting in meditation. Huang-Bo said: “There’s 

someone down below who is sitting in meditation. What do you 

imagine you’re doing?” The head monk said: “What’s going on with 

this fellow ?”     

 

III. The Katsu of Lin-Chi and the Staff of Te-Shan: 

According to Zen master D.T. Suzuki in the Essays in Zen 

Buddhism, Book I, Lin-Chi distinguishes four kinds of "cry”: The first 

cry is like the sacred sword of Vajraraja. The second cry is like the 

golden-haired lion squatting on the ground. The third cry is like the 

sounding rod or the grass used as a decoy. The fourth cry is the one that 

does not at all function as a “cry.” Lin-Chi is regarded as the author of 

“Kwats!” even though Ma-Tsu was an epoch-maker in the history of 

Zen, uttered “Kwats!” to his disciple, Pai-Chang, when the latter came 

up to the master for a second time to be instructed in Zen. This 

“Kwats!” is said to have deafened Pai-Chang’s ear for three days. But 

it was principally due to Lin-Chi that this particular cry was most 

effectively and systematically made use of and later came to be one of 

the special features of the Lin-Chi school in distinction to the other 

schools. In fact, the cry came to be so abused by his followers that he 

had to make the following remark: “You are so given up to learning my 

cry, but I want to ask you this: ‘Suppose one man comes out from the 

eastern hall and another from the western hall, and suppose both give 

out the cry simultaneously; and yet I say to you that subject and 

predicate are clearly discernible in this. But how will you discern 

them?’ If you are unable to discern them, you are forbidden hereafter 

to imitate my cry.” One day, Lin-Chi entered the hall to preach, saying: 

“Over a mass of reddish flesh there sits a true man who has no title; he 
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is all the time coming in and out from your sense-organs. If you have 

not yet testified to the fact, look, look!” A monk came forward and 

asked: “Who is this true man of no title?” Lin-Chi came right down 

from his straw chair and taking hold of the monk exclaimed: “Speak! 

Speak!” The monk remained irresolute, not knowing what to say, 

whereupon the master, letting him go, remarked, “What worthless stuff 

is this true man of no title!” Lin-Chi then went straight back to his 

room. One day, Venerable Ting asked Lin-Chi: “What is the ultimate 

principle of Buddhism?” He came right down from his seat, took hold 

of the monk, slapped him with his hand, and pushed him away. 

Venerable Ting stood stupified. A bystander monk suggested: “Why 

don’t you make a bow?” Obeying the order, Venerable Ting was about 

to bow, when he abruptly awoke to the truth of Zen.   

In Zen, a shout which is often used by Zen masters to shock their 

students into direct experience of reality (Kensho or Satori). This word 

has no exact meaning and usually used by masters to help students 

overcome dualism and ego-centric thoughts so that they can go straight 

to their inner self. Zen practitioners should always remember that the 

basic principle of various methods of instruction used by Zen masters is 

to awaken a certain sense in the disciple's own consciousness, by 

means of which he intuitively grasps the truth of Zen. Therefore, the 

masters always always use "direct action" and waste no time with 

lengthy discourse on the subject. Their dialouges are always condensed 

and apparently not controlled by rules of logic. They always use 

methods that do not aim to explain but point the way where Zen is to 

be intuited. According to Zen we are living right in truth, by the truth, 

from which we cannot be separated. According to the tradition, it was 

first used by Ma-Tsu Tao-I (Baso Doitsu—jap). This happened at the 

illumination of Ma-Tsu himself. It is mainly associated with Rinzai, a 

tradition that is famous for its abrupt and confrontational methods, 

which also include blows with sticks. It is believed that an awakened 

master is able to perceive that a student is close to “kensho” and that 

the veils of ignorance can be wiped away quickly with the skillful use 

of such techniques. As for Te-shan, this Zen master is noted for his 

swinging a staff. When Te-Shan himself became a master, he used to 

say to an inquirer: “Whether you say ‘yes,’ you get thirty blows; 

whether you say ‘no,’ you get thirty blows just the same.” This is one 
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of the koans that illustrates Zen-truth through a negating approach with 

nullifying or abrogating expressions. With this type of koan, we usually 

accuse the Zen masters of being negatory. But in fact, they did not 

negate anything. What they have done is to point out our delusions in 

thinking of the non-existent as existent, and the existent as non-

existent, and so on. Te-shan's idea is to get our heads free from 

dualistic tangles and philosophic subtleties. At that moment, if a monk 

came out of the assembly, took the staff away from Te-shan's hand, and 

threw it down on the floor. Is this the answer? Is this the way to respond 

to Te-shan's threat "thirty blows"? Is this the way to transcend the four 

propositions, the logical conditions of thinking? In short, is this the way 

to be free? Nothing is stereotyped in Zen, and somebody else may 

solve the difficulty in quite a different manner. This is where Zen is 

original, lively and creative. This is also an "implicit-negative" koan, a 

kind of koan that illustrates Zen-Truth through "nullifying" or 

abrogating expression. 

 

IV. Zen Theories & Practices in the Dharma Teachings of the 

Lin-Chi School: 

Lin Chi is one of the most famous Chinese Ch’an founded by Ch’an 

Master Lin-Chi I-Hsuan, a disciple of Huang-Po. At the time of the 

great persecution of Buddhists in China from 842 to 845, Lin-Chi 

founded the school named after him, the Lin-Chi school of Ch’an. 

During the next centuries, this was to be not only the most influential 

school of Ch’an, but also the most vital school of Buddhism in China. 

Lin-Chi brought the new element to Zen: the koan. The Lin-Chi School 

stresses the importance of “Sudden Enlightenment” and advocates 

unusual means or abrupt methods of achieving it, such as shouts, slaps, 

or hitting them in order to shock them into awareness of their true 

nature. The Lin-Chi uses collections of koans systematically in its 

temples and downplays the reading of sutras and veneration of Buddha 

images in favor of seeking the Buddha Nature directly through the use 

of koans and practical living. Lin-Chi was brought to Vietnam right 

after the first generation of Lin-Chi I-Hsuan Patriarch, and today Lin-

Chi is still one of the most influential traditions of Vietnamese 

Buddhism. 
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Lin-Chi was a disciple of Huang-Po. He was one of the famed 

chinese Zen masters during the T’ang dynasty. His year of birth is 

unknown. In China a special Zen sect was named after him “Lin-Chi” 

of which doctrine was based on his teachings. He was famous for his 

vivid speech and forceful pedagogical methods, as well as direct 

treatment of his disciples. He never liked those roundabout dealings 

which generally characterized the methods of a lukewarm master. He 

must have got this directness from his own master Huang-Po, by whom 

he was struck three times for asking the fundamental principle of 

Buddhism. Lin-Chi is regarded as the author of “Kwats!” even though 

Ma-Tsu was an epoch-maker in the history of Zen, uttered “Kwats!” to 

his disciple, Pai-Chang, when the latter came up to the master for a 

second time to be instructed in Zen. This “Kwats!” is said to have 

deafened Pai-Chang’s ear for three days. But it was principally due to 

Lin-Chi that this particular cry was most effectively and systematically 

made use of and later came to be one of the special features of the Lin-

Chi school in distinction to the other schools. In fact, the cry came to be 

so abused by his followers that he had to make the following remark: 

“You are so given up to learning my cry, but I want to ask you this: 

‘Suppose one man comes out from the eastern hall and another from 

the western hall, and suppose both give out the cry simultaneously; and 

yet I say to you that subject and predicate are clearly discernible in 

this. But how will you discern them?’ If you are unable to discern them, 

you are forbidden hereafter to imitate my cry.” In 867 A.D. when Lin-

Chi was about to die he sat upright and said: “After I’m gone, my 

Treasury of the True Dharma Eye cannot be destroyed.” Lin-Chi’s 

disciple, San-Sheng, said: “How could we dare destroy the Master’s 

Treasury of the True Dharma Eye?” Lin-Chi said: “In the future if 

someone ask about my teaching, what will you say to them?” San-

Sheng shouted! Lin-Chi said: “Who would have thought that my 

Treasury of the true Dharma Eye would be destroyed by this blind 

ass!” Upon saying these words Lin-Chi passed away, sitting upright. 

Practitioners will find profound teachings through Zen Coversations 

between Lin-Chi and Huang Bo. From the beginning of his residence at 

Huang-Bo, Lin-Chi’s performance of his duties was examplary. At that 

time, Mu-Chou T’ao-Ming served as head monk. Mu-Chou asked Lin-

Chi: “How long have you been practicing here?” Lin-Chi said: “Three 
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years.” Mu-Chou said: “Have you gone for an interview with the 

master or not?” Lin-Chi said: “I haven’t done so. I don’ know what to 

ask him.” Mu-Chou said: “Why not ask him, ‘What is the essential 

meaning of Buddhism?’” So Lin-Chi went to see Huang-Bo, but before 

he could finish his question Huang-Bo struck him. Lin-Chi went out, 

and Mu-Chou asked him: “What happened when you asked him?” Lin-

Chi said: “Before I could get the words out he hit me. I don’t 

understand.” Mu-Chou said: “Go ask him again.” So Lin-Chi asked 

Huang-Bo again, and Huang-Bo once again hit him. Lin-Chi asked a 

third time, and Huang-Bo hit him again. Lin-Chi revealed this to Mu-

Chou, saying: “Before you urgeme to ask about the Dharma, but all I 

got was a beating. Because of evil karmic hindrances. I’m not able to 

comprehend the essential mystery. So, today I’m going to leave here.” 

Mu-Chou said: “If you’re going to leave, you must say good-bye to the 

master.” Lin-Chi bowed and went off. Mu-Chou then went to Huang-

Bo and said: “That monk who asked you the questions, although he’s 

young he’s very extraordinary. If he come to say good-bye to you, 

please give him appropriate instruction. Later he’ll become a great tree 

under which everyone on earth will find refreshing shade.” The next 

day when Lin-Chi came to say good-bye to Huang-Bo, Huang-Bo said: 

“You don’t need to go somewhere else. Just go over to the Kao’ 

Monastery and practice with T’a-Wu. He’ll explain to you.” After 

receiving the instructions from Huang Bo, Lin-Chi went to T’a-Wu. 

When he reached T’a-Wu, T’a-Wu said: “Where have you come 

from?” Lin-Chi said: “From Huang-Bo.” T’a-Wu said: “What did 

Huang-Bo say?” Lin-Chi said: “Three times I asked him about the 

essential doctrine and three times I got hit. I don’t know if I made some 

error or not.” T’a-Wu said: “Huang-Bo has old grandmotherly affection 

and endures all the difficulty for your sake and here you are asking 

whether you’ve made some error or not!” Upon hearing these words 

Lin-Chi was awakened. Lin-Chi then said: “Actually, Huang-Bo’s 

Dharma is not so great.” T’a-Wu grabbed him and said: “Why you little 

bed-wetter! You just came and said: you don’t understand. But now 

you say there’s not so much to Huang-Bo’s teaching. What do you see? 

Speak! Speak!” Lin-Chi then hit T’a-Wu on his side three times. T’a-

Wu let go of him, saying: “Your teacher is Huang-Bo. I’ve got nothing 

to do with it.” Lin-Chi then left T’a-Wu and returned to Huang-Bo. 
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Huang-Bo saw him and said: “This fellow who’s coming and going. 

How can he ever stop?” Lin-Chi said: “Only through grandmotherly 

concern.” Lin-Chi then bowed and stood in front of Huang-Bo. Huang-

Bo said: “Who has gone and returned?” Lin-Chi said: “Yesterday I 

received the master’s compassionate instruction. Today I went and 

practiced at T’a-Wu’s.” Huang-Bo said: “What did T’a-Wu say?” Lin-

Chi then recounted his meeting with T’a-Wu. Huang-Bo said: “That old 

fellow T’a-Wu talks too much! Next time I see him I’ll give him a 

painfuls whip!” Lin-Chi said: “Why wait until later, here’s a swat right 

now!” Lin-Chi then hit Huang-Bo. Huang-Bo yelled: “This crazy fellow 

has come here and grabbed the tiger's whiskers!" Lin-Chi shouted. 

Huang-Bo then yelled to his attendant: “Take this crazy man to the 

practice hall!” One day, Lin-Chi was sleeping in the monk’s hall. 

Huang-Bo came in and, seeing Lin-Chi lying there, struck the floor 

with his staff. Lin-Chi woke up and lifted his head. Seeing Huang-Bo 

standing there, he then put his head down and went back to sleep. 

Huang-Bo struck the floor again and walked to the upper section of the 

hall. Huang-Bo saw the head monk, who was sitting in meditation. 

Huang-Bo said: “There’s someone down below who is sitting in 

meditation. What do you imagine you’re doing?” The head monk said: 

“What’s going on with this fellow?”     

Lin-Chi’s Famous Cry remains one of the great mysteries which is 

still incomprehensible to this day. According to Zen master D.T. Suzuki 

in the Essays in Zen Buddhism, Book I, Lin-Chi distinguishes four 

kinds of "cry.” The first cry is like the sacred sword of Vajraraja. The 

second cry is like the golden-haired lion squatting on the ground. The 

third cry is like the sounding rod or the grass used as a decoy. The 

fourth cry is the one that does not at all function as a “cry.” However, 

Lin-Chi advised his disciples not to imitate his cry. Lin-Chi is regarded 

as the author of “Kwats!” even though Ma-Tsu was an epoch-maker in 

the history of Zen, uttered “Kwats!” to his disciple, Pai-Chang, when 

the latter came up to the master for a second time to be instructed in 

Zen. This “Kwats!” is said to have deafened Pai-Chang’s ear for three 

days. But it was principally due to Lin-Chi that this particular cry was 

most effectively and systematically made use of and later came to be 

one of the special features of the Lin-Chi school in distinction to the 

other schools. In fact, the cry came to be so abused by his followers 
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that he had to make the following remark: “You are so given up to 

learning my cry, but I want to ask you this: ‘Suppose one man comes 

out from the eastern hall and another from the western hall, and 

suppose both give out the cry simultaneously; and yet I say to you that 

subject and predicate are clearly discernible in this. But how will you 

discern them?’ If you are unable to discern them, you are forbidden 

hereafter to imitate my cry.” One day, Lin-Chi entered the hall to 

preach, saying: “Over a mass of reddish flesh there sits a true man who 

has no title; he is all the time coming in and out from your sense-

organs. If you have not yet testified to the fact, look, look!” A monk 

came forward and asked: “Who is this true man of no title?” Lin-Chi 

came right down from his straw chair and taking hold of the monk 

exclaimed: “Speak! Speak!” The monk remained irresolute, not 

knowing what to say, whereupon the master, letting him go, remarked, 

“What worthless stuff is this true man of no title!” Lin-Chi then went 

straight back to his room. One day, Venerable Ting asked Lin-Chi: 

“What is the ultimate principle of Buddhism?” He came right down 

from his seat, took hold of the monk, slapped him with his hand, and 

pushed him away. Venerable Ting stood stupified. A bystander monk 

suggested: “Why don’t you make a bow?” Obeying the order, 

Venerable Ting was about to bow, when he abruptly awoke to the truth 

of Zen.   
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Chöông Möôøi Laêm 

Chapter Fifteen 

 

Söï Phaùt Trieån & Höng Thònh Cuûa  

Thieàn Toâng Taøo Ñoäng 

 

(A) Söï Phaùt Trieån & Höng Thònh Cuûa  

Thieàn Toâng Taøo Ñoäng 

 

I. Toång Quan Veà Taøo Ñoäng Toâng:  

Truyeàn thoáng Thieàn toâng Trung Hoa ñöôïc ngaøi Ñoäng Sôn Löông 

Giôùi cuøng ñeä töû cuûa ngaøi laø Taøo Sôn Boån Tòch saùng laäp. Teân cuûa toâng 

phaùi laáy töø hai chöõ ñaàu cuûa hai vò Thieàn sö naøy. Coù nhieàu thuyeát noùi 

veà nguoàn goác cuûa phaùi Taøo Ñoäng. Moät thuyeát cho raèng noù xuaát phaùt töø 

chöõ ñaàu trong teân cuûa hai Thieàn sö Trung Quoác laø Taøo Sôn Boån Tòch 

vaø Ñoäng Sôn Löông Giôùi. Moät thuyeát khaùc cho raèng ñaây laø tröôøng phaùi 

Thieàn ñöôïc Luïc Toå Hueä Naêng khai saùng taïi Taøo Kheâ. ÔÛ Vieät Nam thì 

Taøo Ñoäng laø moät trong nhöõng phaùi Thieàn coù taàm côû. Nhöõng phaùi khaùc 

laø Tyø Ni Ña Löu Chi, Voâ Ngoân Thoâng, Laâm Teá, Thaûo Ñöôøng, vaân vaân. 

Taøo Ñoäng ñöôïc truyeàn sang Nhaät Baûn vaøo theá kyû thöù XIII bôûi thieàn sö 

Ñaïo Nguyeân; toâng phaùi nhaán maïnh ñeán toïa thieàn nhö laø loái tu taäp 

chính yeáu ñeå ñaït ñöôïc giaùc ngoä. Trong nöûa ñaàu theá kyû thöù XIII, truyeàn 

thoáng cuûa phaùi Taøo Ñoäng ñöôïc moät thieàn sö Nhaät Baûn teân Ñaïo 

Nguyeân ñöa vaøo Nhaät. Thieàn Taøo Ñoäng, cuøng vôùi thieàn Laâm Teá, laø 

nhöõng doøng duy nhaát coøn toàn taïi hieän nay ôû Nhaät. Daàu muïc ñích cuûa 

hai phaùi naày veà caên baûn laø gioáng nhau, nhöng nhöõng phöông phaùp ñaøo 

taïo cuûa hoï laïi khaùc nhau. Trong khi phaùi Taøo Ñoäng ñaët phaùp Maëc 

Chieáu Thieàn vaø phöông phaùp 'Chæ Quaùn Ñaû Toïa' leân haøng ñaàu; thì phaùi 

Laâm Teá laïi ñaët leân haøng ñaàu Khaùn Thoaïi Thieàn vaø phöông phaùp coâng 

aùn. Ñoäc tham laø moät trong nhöõng yeáu toá chính trong söï ñaøo taïo Thieàn 

Taøo Ñoäng ñaõ taøn luïn töø giöõa thôøi kyø Minh Trò. Taïi Ñaïi Haøn, ñaây laø 

truyeàn thoáng Phaät giaùo lôùn nhaát trong xöù, kieåm soaùt khoaûng 90 phaàn 

traêm caùc töï vieän taïi xöù naøy. Noù mang teân Nuùi Taøo Kheâ ôû Trung Quoác, 

nôi maø Luïc Toå Hueä Naêng cuûa doøng Thieàn Trung Quoác ñaõ truï. Vaøo theá 
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kyû thöù 20 Thieàn toâng Taøo Kheâ cuûa Trieàu Tieân chính thöùc keát hôïp caùc 

töï vieän thuoäc caùc toâng phaùi Phaät giaùo khaùc, vôùi keát quaû laø nhieàu thieàn 

vieän Taøo Kheâ vaãn coøn giöõ truyeàn thoáng tu taäp töø thôøi Chinul vaø coäng 

ñoàng töï vieän maø oâng ñaõ saùng laäp taïi vuøng Taây Nam Trieàu Tieân. Tuy 

nhieân, duø söï tuyeân boá veà söï lieân heä naøy ñöôïc caùc hoïc giaû ñöông thôøi 

cho laø mong manh, vaø Taøo Kheâ Toâng döôøng nhö chæ môùi troåi daäy nhö 

laø moät truyeàn thoáng rieâng bieät vaøo hoài ñaàu theá kyû 20 maø thoâi.  

 

II. Phaùp Moân Coâng Truyeàn Cuûa Toâng Taøo Ñoäng:  

Trong khi phaùp moân cuûa toâng Laâm Teá laø 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 bí truyeàn cuûa toâng Laâm Teá raát laø raéc roái, 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. Traùi laïi, phaùp moân tu taäp cuûa toâng Taøo Ñoäng laø 

daïy cho moân ñoà caùch quaùn taâm mình trong tónh laëng. Chuùng ta coù theå 

xem phaùp moân cuûa toâng Taøo Ñoäng laø hieån nhieân hay coâng truyeàn. Neáu 

ngay töø ñaàu, moân ñoà ñöôïc chæ daãn thích ñaùng bôûi moät vò thaày gioûi, 

phaùp moân cuûa toâng Taøo Ñoäng khoâng ñeán noãi khoù tu taäp cho laém. Neáu 

chuùng ta coù theå coù ñöôïc nhöõng lôøi daïy khaåu truyeàn töø moät thieàn sö coù 

kinh nghieäm thì khoâng sôùm thì muoän chuùng ta seõ hoïc ñöôïc caùch 'quaùn 

taâm trong tónh laëng' hoaëc, noùi theo thuaät ngöõ Thieàn, caùch tu taäp loaïi 

'maëc chieáu Thieàn'. 

 

III. Phöông Phaùp "Nhaäp Thaát Maät Thuï" Trong Bí Maät Toâng 

Moân" Cuûa Toâng Taøo Ñoäng:  

Coù moät thieáu soùt lôùn veà söï khaûo chöùng ñaùng tin caäy veà caùc chæ thò 

thöïc tieãn maø chaéc chaén caùc Thieàn sö phaùi Taøo Ñoäng ñaõ daïy. Moät trong 

caùc lyù do taïo ra söï thieáu soùt taøi lieäu thaønh vaên naøy laø caùi bí maät toâng 

moân cuûa phaùi Taøo Ñoäng, khieán cho caùc moân ñoà phaùi naøy khoâng muoán 

ghi laïi nhöõng chæ thò baèng lôøi. Vì theá maø theo doøng thôøi gian ñaõ xoùa môø 

taát caû nhöõng daáu veát cuûa nhieàu giaùo lyù khaåu truyeàn tuyeät vôøi nhö vaäy. 

Buoåi ban sô, nhieàu Thieàn sö phaùi Taøo Ñoäng ñaõ daïy caùc ñeä töû cuûa caùc 

ngaøi theo moät loái bí maät nhaát. Thuaät ngöõ cuûa Taøo Ñoäng toâng laø "Vaøo 

phoøng cuûa Thaày ñeå nhaän lôøi daïy bí maät" hay "Nhaäp Thaát Maät Thuï" 

ñöôïc duøng raát roäng raõi. 
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IV. Nhöõng Khaùc Bieät Giöõa Hai Tröôøng Phaùi Taøo Ñoäng & Laâm 

Teá: 

Phaûi thaønh thaät maø noùi, phaùp moân cuûa phaùi Taøo Ñoäng laø phaùp moân 

giaûn dò vaø cuï theå, coù theå thích hôïp cho nhieàu ngöôøi ôû theá kyû hai möôi 

moát naøy. Vieäc naøy phaàn lôùn laø vì söï tu taäp coâng aùn, coät truï chính yeáu 

neáu khoâng noùi laø coät truï ñoäc nhaát cuûa loái tu taäp theo phaùi Laâm Teá, quaù 

khoù khaên vaø khoâng thích hôïp ñoái vôùi taâm thöùc hieän ñaïi. Ngoaøi ra, trong 

khi tu taäp Thieàn baèng caùch tham coâng aùn, chuùng ta khoâng ngöøng phaûi 

nhôø vaøo moät vò Thieàn sö coù thaåm quyeàn töø ñaàu ñeán cuoái. Nhö theá, ñoái 

vôùi xaõ hoäi hieän ñaïi laø moät vaán ñeà cöïc kyø khoù khaên. Moät trôû ngaïi nöõa 

cho vieäc tu taäp coâng aùn laø noù coù xu höôùng laøm taâm trí luoân luoân caêng 

thaúng, nhö theá seõ khoâng giaûm bôùt, maø chæ laøm taêng theâm, nhöõng caêng 

thaúng tinh thaàn cuûa con ngöôøi trong xaõ hoäi hieän ñaïi hoâm nay. Theo 

Giaùo sö Chang Chen-Chi trong taùc phaåm "Thieàn Ñaïo Tu Taäp", traûi qua 

nhieàu theá heä Taøo Ñoäng vaø Laâm Teá laø hai phaùi Thieàn ñoái nghòch nhau, 

moãi phaùi cung hieán, treân nhöõng phöông dieän nhaát ñònh naøo ñoù, moät 

phaùp moân tu taäp Thieàn khaùc nhau. Bôûi vì nhöõng phaùp moân dò bieät naøy 

maø moät ngöôøi hoïc Thieàn ñoäc laäp coù theå choïn phaùp moân naøo thích hôïp 

vôùi mình nhaát vaø giuùp ích mình nhieàu nhaát. Phaùp moân Thieàn giaûn dò, cuï 

theå vaø minh baïch kieåu AÁn Ñoä do phaùi Taøo Ñoäng chuû tröông, troåi vöôït 

hoaëc ñöôïc öa chuoäng hôn phaùp moân raéc roái, khoù hieåu, vaø "bí truyeàn" 

kieåu Trung Hoa do phaùi Laâm Teá tieâu bieåu vaãn luoân luoân laø moät vaán ñeà 

coøn tranh luaän. Noùi toùm laïi, phaùp moân tu taäp cuûa phaùi Taøo Ñoäng laø daïy 

moân ñoà caùch quaùn taâm mình trong tónh laëng. Traùi laïi, phaùp moân cuûa 

phaùi Laâm Teá, laø baét taâm cuûa 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. Coù theå xem phaùp moân cuûa phaùi Taøo Ñoäng laø hieån nhieân hay 

coâng truyeàn, trong khi phaùp moân cuûa phaùi Laâm Teá laø aån maät hay bí 

truyeàn. Khaùch quan maø noùi, caû hai phaùp moân naøy ñeàu coù nhöõng ñieåm 

sôû tröôøng vaø sôû ñoaûn, lôïi vaø baát lôïi. Neáu chuùng ta muoán traùnh caùc yeáu 

toá khoù hieåu vaø bí aån cuûa Thieàn vaø coá ghi laïi tröïc tieáp moät lôøi daïy giaûn 

dò vaø cuï theå thöïc tieãn thöïc söï, thì coù leõ phaùp moân cuûa phaùi Taøo Ñoäng 

thích hôïp hôn. Nhöng neáu chuùng ta muoán thaâm nhaäp saâu xa hôn vaøo 

coát tuûy cuûa Thieàn, vaø saün loøng chaáp nhaän nhöõng khoù khaên vaø trôû ngaïi 
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ngay töø buoåi ban ñaàu, thì coù leõ phaùp moân cuûa phaùi Laâm Teá, phaùi Thieàn 

thònh haønh vaø phoå bieán nhaát ôû Trung Hoa vaø Nhaät Baûn hieän nay, laø 

thích hôïp hôn. 

 

V. Thieàn Taøo Ñoäng & Naêm Caáp Chöùng Ngoä Cuûa Thieàn Sö 

Ñoäng Sôn Löông Giôùi: 

Trong kinh Hoa Nghieâm, söï lieân heä giöõa “toái” vaø “saùng” nhö laø 

haïn cheá laãn nhau, nhöng ñoàng thôøi ranh giôøi giöõa saùng vaø toái raát roõ 

raøng nhö trong hai khaùi nieäm “voâ minh” vaø “giaùc ngoä” vaäy. Ñoäng Sôn 

Löông Giôùi sanh naêm 807 sau Taây Lòch, laø toå thöù nhaát cuûa phaùi Taøo 

Ñoäng Trung Quoác vaø ngöôøi ñaõ thieát ñònh Naêm Vò hay Nguõ Sôn Taøo 

Ñoäng. Khi Ñoäng Sôn ñeán vôùi Thö Sôn Hueä Sieâu. Hueä Sieâu hoûi: “OÂng 

ñaõ truï taïi moät phöông, nay ñeán ñaây laøm gì?” Ñoäng Sôn noùi: “Toâi bò daøy 

voø bôûi moät moái ngôø, khoâng bieát phaûi laøm sao neân ñeán ñaây.” Hueä Sieâu 

goïi lôùn: “Löông Giôùi! (teân thaät cuûa Ñoäng Sôn)” Ñoäng Sôn caát tieáng: 

“Daï!” Hueä Sieâu hoûi: “Caùi gì theá?” Ñoäng Sôn khoâng bieát traû lôøi ra sao, 

vaø Hueä Sieâu noùi ngay: “Phaät ñeïp quaù, chæ hieàm khoâng coù löûa saùng!” 

Theo Truyeàn Ñaêng Luïc, vì khoâng coù löûa saùng neân söï voâ trí khoâng ñöôïc 

thaép saùng, khi bieát ñöôïc ñieàu naày, seõ coù söï thaép saùng. Ñoái vôùi haønh giaû 

tu Thieàn, naêm caáp baäc chöùng ngoä do Ñoäng Sôn Löông Giôùi thieát laäp 

cuõng gioáng nhö 10 baøi keä chaên traâu, vì ñaây laø caùc möùc ñoä khaùc nhau 

veà söï thaønh töïu trong nhaø Thieàn. Ngoâi vò thöù nhaát laø “Chaùnh Trung 

Thieân”: Ñaây laø nhaän thöùc veà theá giôùi hieän töôïng ngöï trò, nhöng noù 

ñöôïc nhaän thöùc nhö laø chieàu kích cuûa ngaõ tuyeät ñoái. Giai ñoaïn thöù nhì 

laø “Thieân Trung Chaùnh”: Ñaây laø hình thaùi voâ phaân bieät ñeán vôùi giai 

ñoaïn tröôùc moät caùch maõnh lieät vaø söï phaân bieät bò ñaåy luøi vaøo phía sau. 

Giai ñoaïn thöù ba laø “Chaùnh Trung Lai”: Ñaây laø ngoâi vò trong aáy khoâng 

coøn yù thöùc veà thaân hay taâm. Caû hai ñaõ ñöôïc xaû boû hoaøn toaøn. Giai 

ñoaïn thöù tö laø “Thieân Trung Chí”: Vôùi ngoâi vò naày, tính duy nhaát cuûa 

moãi söï vaät ñöôïc nhaän thöùc ôû möùc ñoä ñoäc nhaát. Baây giôø nuùi laø nuùi, soâng 

laø soâng; chöù khoâng coøn nuùi ñeïp soâng buoàn nöõa. Giai ñoaïn thöù naêm laø 

“Kieâm Trung Ñaùo”: ÔÛ vò thöù naêm hay laø möùc cao nhaát, saéc vaø khoâng 

töông töùc töông nhaäp ñeán ñoä khoâng coøn yù thöùc caû hai, caùc yù nieäm ngoä 

meâ ñeàu bieán maát, ñaây laø giai ñoaïn cuûa töï do noäi taïi troïn veïn.  
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VI. Thieàn Lyù & Thieàn Taäp Trong Phaùp Ngöõ Toâng Taøo Ñoäng: 

Taøo Ñoäng laø truyeàn thoáng Thieàn toâng Trung Hoa ñöôïc ngaøi Ñoäng 

Sôn Löông Giôùi cuøng ñeä töû cuûa ngaøi laø Taøo Sôn Boån Tòch saùng laäp. 

Teân cuûa toâng phaùi laáy töø hai chöõ ñaàu cuûa hai vò Thieàn sö naøy. Ñaây laø 

moät trong nhöõng phaùi Thieàn coù taàm côû ôû Vieät Nam. Nhöõng phaùi khaùc 

laø Tyø Ni Ña Löu Chi, Voâ Ngoân Thoâng, Laâm Teá, Thaûo Ñöôøng, vaân vaân. 

Coù nhieàu thuyeát noùi veà nguoàn goác cuûa phaùi Taøo Ñoäng. Moät thuyeát cho 

raèng noù xuaát phaùt töø chöõ ñaàu trong teân cuûa hai Thieàn sö Trung Quoác laø 

Taøo Sôn Boån Tòch vaø Ñoäng Sôn Löông Giôùi. Moät thuyeát khaùc cho raèng 

ñaây laø tröôøng phaùi Thieàn ñöôïc Luïc Toå Hueä Naêng khai saùng taïi Taøo 

Kheâ. Bieät hieäu cuûa Luïc Toå Hueä Naêng. Taøo Kheâ laø teân moät con suoái 

naèm veà höôùng ñoâng nam phuû Thieàu Chaâu, tænh Quaûng Ñoâng (thôøi nhaø 

Löông coù vò sö nöôùc Thieân Truùc töø Taây Phöông tôùi bôi thuyeàn cuûa Taøo 

Kheâ, ngöûi thaáy muøi höông laï beøn noùi: “Treân thöôïng nguoàn aét coù thaéng 

caûnh. Ñoaïn ñi tìm, roài môû nuùi döïng bia noùi raèng, moät traêm baûy möôi 

naêm sau seõ xuaát hieän moât vò Voâ Thöôïng Phaùp Sö thuyeát phaùp ôû ñaây. 

Nay chính laø chuøa Nam Hoa cuûa Luïc Toå Hueä Naêng). Laïi coù thuyeát 

khaùc cho raèng Taøo Sôn hay nuùi Taøo laø bieät hieäu cuûa Baûn Tòch Thieàn 

Sö, nhò toå Taøo Ñoäng, vaø cuõng laø hoïc troø cuûa Ñoäng Sôn Löông Giôùi 

thuoäc toâng Taøo Ñoäng. 

Trieát lyù chính cuûa Thieàn Maëc Chieáu cuûa toâng Taøo Ñoäng laø nhìn 

vaøo noäi taâm, chöù khoâng phaûi nhìn ra beân ngoaøi, laø caùch duy nhaát ñeå ñaït 

ñeán söï giaùc ngoä maø trong taâm trí con ngöôøi thì cuõng gioáng nhö laø Phaät 

quaû vaäy. Heä tö töôûng naày chuù troïng vaøo ‘tröïc caûm,’ vôùi moät ñaëc ñieåm 

laø khoâng coù ngoân töø naøo ñeå töï dieãn ñaït, khoâng coù moät phöông thöùc naøo 

ñeå töï giaûi thích, khoâng coù söï chöùng minh daøi doøng naøo veà chaân lyù rieâng 

cuûa mình moät caùch thuyeát phuïc. Neáu coù söï dieãn ñaït thì chæ dieãn ñaït 

baèng kyù hieäu vaø hình aûnh. Qua moät thôøi gian, heä tö töôûng naày ñaõ phaùt 

trieån trieát lyù tröïc caûm cuûa noù ñeán moät möùc ñoä khieán noù vaãn coøn laø moät 

trieát lyù ñoäc ñaùo cho ñeán ngaøy nay. Maëc Chieáu Thieàn (cuûa toâng Taøo 

Ñoäng), nhaán maïnh ñeán söï chuyeån hoùa vaø giaùc ngoä töø beân trong. Theo 

Thieàn Sö D.T. Suzuki trong Thieàn Luaän, Taäp II, nhöõng chöùng côù coù 

thaåm quyeàn maø caùc nhaø maëc chieáu thieàn laáy laøm choã töïa cho tin töôûng 

cuûa mình khi Ñöùc Thích Ca Maâu Ni ôû Ma Kieät Ñaø, Ngaøi ñoùng cöûa 

khoâng leân tieáng  trong ba tuaàn. Ñaây haù khoâng phaûi laø moät ñieån hình veà 

loái maëc chieáu cuûa Phaät hay sao? Khi ba möôi hai vò Boà Taùt taïi thaønh 
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Tyø Xaù Li baøn baïc vôùi ngaøi Duy Ma Caät veà phaùp moân baát nhò, cuoái 

cuøng Duy Ma Caät im laëng khoâng noùi moät lôøi vaø Ñöùc Vaên Thuø khen 

hay. Ñaây haù khoâng phaûi laø im laëng maëc chieáu cuûa moät vò ñaïi Boà Taùt 

hay sao? Khi Tu Boà Ñeà ngoài trong hang ñaù khoâng noùi moät lôøi, khoâng 

thuyeát moät caâu veà Baùt Nhaõ Ba La Maät. Ñaây haù khoâng phaûi laø söï im 

laëng cuûa moät vò ñaïi Thanh Vaên hay sao? Khi thaáy Tu Boà Ñeà ngoài laëng 

leõ nhö theá trong hang ñaù, Thieân Ñeá Thích beøn raõi hoa trôøi cuùng döôøng, 

cuõng khoâng noùi moät lôøi. Ñaây haù khoâng phaûi laø söï im laëng cuûa phaøm 

phu? Khi Boà Ñeà Ñaït Ma daïo ñeán Trung Quoác, ngaøi ngoài suoát chín naêm 

treân Thieáu Laâm, laõnh ñaïm vôùi taát caû nhöõng ngoân giaùo. Ñaây haù khoâng 

phaûi laø söï im laëng cuûa toå sö hay sao? Vaø Luïc Toå moãi khi thaáy moät vò 

Taêng ñeán, ngaøi lieàn quay maët vaøo töôøng ngoài laëng leõ. Ñaây haù khoâng 

phaûi laø söï im laëng cuûa thieàn sö hay sao? 

Theo Thieàn sö Ñaïi Hueä, haønh giaû tu taäp Maëc Chieáu Thieàn caàn phaûi 

coù moät minh sö. Thieàn sö Ñaïi Hueä baûo raèng chæ maëc toïa khoâng thoâi thì 

chaúng ñöôïc vieäc gì caû, vì noù chaúng ñöa ñeán ñaâu, vì söï chuyeån y khoâng 

khôûi leân trong taâm cuûa mình, ñeå nhôø ñoù maø ngöôøi ta böôùc vaøo theá giôùi 

ña thuø baèng moät nhaõn quan khaùc haún baây giôø. Nhöõng thieàn giaû maëc toïa 

naøo maø chaân trôøi taâm trí khoâng vöôn leân tôùi caùi trình ñoä goïi laø im laëng 

tuyeät ñoái khoân doø, hoï quôø quaïng trong hang toái vónh vieãn. Hoï khoâng 

theå môû ra con maét trí tueä. Vì vaäy hoï caàn ñöôïc daét daãn bôûi baøn tay cuûa 

moät thieàn sö. Roài sau ñoù Ñaïi Hueä tieáp tuïc neâu leân nhöõng tröôøng hôïp 

chöùng ngoä do moät minh sö höôùng daãn; ñoàng thôøi löu yù söï caàn thieát 

tham caàn moät baäc ñaõ toû ngoä vaø laät ñoå haún toaøn boä thuû thuaät im laëng 

voán caûn trôû söï taêng tröôûng taâm linh Thieàn. Söï laät ñoå toaøn boä cô caáu 

naøy ôû ñaây ñöôïc. Ñaïi Hueä noùi theo moät thuaät ngöõ cuûa kinh laø ‘nhaäp löu 

voïng sôû,’ nghóa laø böôùc vaøo doøng vaø boû maát caùi choå truù,’ ôû ñoù maõi maõi 

khoâng coøn ghi daáu söï ñoái ñaõi cuûa ñoäng vaø tónh nöõa. OÂng neâu leân boán 

tröôøng hôïp. Tröôøng hôïp thöù nhaát: Hoøa Thöôïng Thuûy Laïo nhaân khi 

ñang tæa caây ñaèng, hoûi Maõ Toå, ‘YÙ cuûa Toå töø Taây ñeán laø gì?’ Maõ Toå 

ñaùp, ‘Laïi gaàn ñaây ta baûo cho.’ Roài khi Thuûy Laïo vöøa ñeán gaàn, Maõ Toå 

toáng cho moät ñaïp teù nhaøo. Nhöng caùi teù nhaøo naày khieán cho taâm cuûa 

Thuûy Laïo hoaùt nhieân ñaïi ngoä, baát giaùc ñöùng daäy cöôøi ha haû, tuoàng nhö 

xaõy ra moät vieäc khoâng ngôø, nhöng raát mong moûi. Maõ Toå hoûi, ‘Nhaø 

ngöôi thaáy caùi ñaïo lyù gì ñaây?’ Thuûy Laïo ñaùp, ‘Quaû thaät, traêm ngaøn 

phaùp moân, voâ löôïng dieäu nghóa, chæ treân ñaàu moät sôïi loâng maø bieát ngay 

ñöôïc caû caên nguyeân. Roài Ñaïi Hueä baøn: “Khi ñaõ chöùng ngoä nhö vaäy 
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Thuûy Laïo khoâng coøn chaáp tröôùc vaøo söï im laëng cuûa Chaùnh ñònh nöõa, 

vaø vì ngaøi khoâng coøn dính maéc vaøo ñoù neân vöôït haún leân höõu vi vaø voâ 

vi; ôû treân hai töôùng ñoäng vaø tónh.” Ngaøi khoâng coøn nöông töïa nhöõng caùi 

ôû ngoaøi chính mình nöõa maø môû ra kho taøng töï kyû, neân noùi: ‘Ta ñaõ thaáy 

suoát caên nguyeân roài!’ Maõ Toå bieát theá vaø khoâng noùi theâm gì nöõa. Veà 

sau, khi ñöôïc hoûi veà kieán giaûi Thieàn cuûa mình, ngaøi chæ noùi: ‘Töø thuôû 

neám caùi ñaïp naëng neà cuûa Toå cho ñeán giôø, ta vaãn cöôøi hoaøi khoâng thoâi.” 

Tröôøng hôïp thöù nhì: Vaân Moân hoûi Ñoäng Sôn: “ÔÛ ñaâu ñeán ñaây?” “Tra 

Ñoâ.” “Muøa haï ôû ñaâu?” “ÔÛ Baùo Töø, Hoà Nam.” “Rôøi khoûi nuùi aáy luùc 

naøo?” “Thaùng taùm, ngaøy hai möôi laêm.” Vaân Moân keát luaän, “Tha ngöôi 

ba chuïc heøo, duø ngöôi ñaùng toäi.” Veà cuoäc thaêm hoûi cuûa Ñoäng Sôn vôùi 

Vaân Moân, Ñaïi Hueä baûo raèng: “Ñoäng Sôn thaät laø thuaàn phaùt bieát bao! 

Ngaøi cöù thaät maø traû lôøi, neân ñöông nhieân laø phaûi nghó raèng: ‘Mình ñaõ 

thaät tình maø traû lôøi, theá thì coù loãi gì maø phaûi bò ba chuïc heøo?’ Ngaøy 

hoâm sau laïi ñeán kieám thaày maø hoûi: ‘Hoâm qua nhôø Hoøa Thöôïng tha cho 

ba chuïc heøo, nhöng chöa hieåu laø coù loãi gì?’ Vaân Moân baûo: ‘OÂi phöôøng 

giaù aùo tuùi côm, vì vaäy maø nhaø ngöôi ñi töø Giang Taây ñeàn Hoà Nam 

ñaáy!’ Lôøi caûnh giaùc aáy boãng laøm saùng maét cuûa Ñoäng Sôn, roài thì chaúng 

coù tin  töùc naøo ñaùng thoâng qua, chaúng coù ñaïo lyù naøo ñaùng neâu leân nöõa. 

Ngaøi chæ laïy maø thoâi vaø noùi: ‘Töø ñaây veà sau, toâi seõ döïng thaûo am ôû nôi 

khoâng coù daáu veát ngöôøi; khoâng caát laáy moät hoät côm, khoâng troàng moät 

coïng rau, vaø tieáp ñaõi khaùch möôøi phöông lai vaõng; toâi seõ vì hoï maø nhoå 

heát nhöõng ñinh nhöõng moùc; toâi seõ côûi boû cho hoï nhöõng chieác noùn thoa 

daàu, nhöõng chieác aùo hoâi naùch, khieán cho hoï ñöôïc hoaøn toaøn saïch seõ vaø 

thaønh nhöõng vò Taêng xöùng ñaùng.’ Vaân Moân cöôøi vaø noùi; ‘Caùi thaân nhö 

moät traùi döøa bao lôùn maø coù caùi mieäng roäng vaäy thay!’ Tröôøng hôïp thöù 

ba: Yeán quoác sö khi coøn laø moät hoïc Taêng, qua nhieàu naêm hoïc hoûi vôùi 

Tuyeát Phong. Moät hoâm, Tuyeát Phong bieát cô duyeân cuûa ngaøi ñaõ chín 

muøi, lieàn naém chaët ngaøi vaø hoûi coäc loác: “Caùi gì ñaây?” Yeán nhö vöøa 

chôït tænh côn meâ vaø ñöôïc lieãu ngoä. Ngaøi chæ nhaéc caùnh tay leân ñöa qua 

ñöa laïi. Phong noùi: “Nhaø ngöôi laøm gì theá?” Vò ñeä töû naøy traû lôøi nhanh 

nhaåu: “Naøo coù gì ñaâu?” Tröôøng hôïp thöù tö: Moät hoâm Hoøa Thöôïng 

Quaùn Kheâ thaêm Laâm Teá. Laâm Teá böôùc xuoáng gheá rôm, khoâng noùi 

khoâng raèng, naém chaët nhaø sö laïi; Quaùn Kheâ lieàn noùi: “Toâi hieåu, toâi 

hieåu.”  

Höông thieàn trong Phaùp Ngöõ cuûa Thieàn Sö Ñoäng Sôn Löông Giôùi:       

Thieàn Sö Trung Hoa noåi tieáng cuûa toâng Taøo Ñoäng. OÂng sanh naêm 807 
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sau Taây Lòch, laø toå thöù nhaát cuûa phaùi Taøo Ñoäng Trung Quoác vaø ngöôøi 

ñaõ thieát ñònh Naêm Vò hay Nguõ Sôn Taøo Ñoäng. Ñoäng Sôn ñeán vôùi Thö 

Sôn Hueä Sieâu. Hueä Sieâu hoûi: “OÂng ñaõ truï taïi moät phöông, nay ñeán ñaây 

laøm gì?” Ñoäng Sôn noùi: “Toâi bò daøy voø bôûi moät moái ngôø, khoâng bieát 

phaûi laøm sao neân ñeán ñaây.” Hueä Sieâu goïi lôùn: “Löông Giôùi! (teân thaät 

cuûa Ñoäng Sôn)” Ñoäng Sôn caát tieáng: “Daï!” Hueä Sieâu hoûi: “Caùi gì 

theá?” Ñoäng Sôn khoâng bieát traû lôøi ra sao, vaø Hueä Sieâu noùi ngay: “Phaät 

ñeïp quaù, chæ hieàm khoâng coù löûa saùng!” Theo Truyeàn Ñaêng Luïc, vì 

khoâng coù löûa saùng neân söï voâ trí khoâng ñöôïc thaép saùng, khi bieát ñöôïc 

ñieàu naày, seõ coù söï thaép saùng. OÂng laø moät trong nhöõng thieàn sö coù aûnh 

höôûng nhaát döôùi thôøi nhaø Ñöôøng, vaø ñaõ cuøng vôùi Taøo Sôn Boån Tòch 

saùng laäp ra toâng Taøo Ñoäng, maø teân cuûa toâng phaùi naøy laáy hai chöõ ñaàu 

cuûa hai vò Thieàn sö treân.  OÂng cuõng noåi tieáng vì ñaõ khai trieån “Ñoäng 

Sôn Nguõ Vò” hay naêm möùc ñoä chöùng ñaéc taâm linh. OÂng tòch naêm 869 

sau Taây Lòch. Sö du phöông, tröôùc yeán kieán Thieàn sö Nam Tuyeàn Phoå 

Nguyeän. Gaëp ngaøy kî trai Maõ Toå, Nam Tuyeàn hoûi chuùng: “Cuùng trai 

Maõ Toå coù ñeán hay chaêng?” Caû chuùng ñe àu khoâng ñaùp ñöôïc. Sö böôùc ra 

thöa: “Ñôïi coù baïn lieàn ñeán.” Nam Tuyeàn baûo: “Chuù nhoû naày tuy laø haäu 

sanh raát deã duõa goït.” Sö thöa: “Hoøa thöôïng chôù ñeø neùn keû laønh ñeå noù 

trôû thaønh nghòch taëc.” Keá ñeán sö tham vaán vôùi thieàn sö Qui Sôn. Sö 

thöa: “Ñöôïc nghe Quoác Sö  Hueä Trung noùi ‘voâ tình thuyeát phaùp’ con 

chöa thaáu hieåu choã vi dieäu aáy?” Qui Sôn baûo: “Coù nhôù nhöõng gì Quoác 

Sö noùi chaêng?” Sö thöa: “Con nhôù.” Qui Sôn noùi: “Vaäy thì laäp laïi xem 

sao!” Sö noùi: “Coù moät vò Taêng hoûi Quoác Sö, ‘Theá naøo laø taâm cuûa chö 

Phaät?’ Quoác Sö traû lôøi, ‘Moät mieáng ngoùi töôøng.’ Sö hoûi, ‘Moät mieáng 

ngoùi töôøng? Coù phaûi mieáng ngoùi töôøng laø voâ tình hay khoâng?’  Qui Sôn 

ñaùp, ‘Ñuùng vaäy.’ Vò Taêng hoûi tieáp, ‘Nhö vaäy noù coù theå thuyeát phaùp 

khoâng?’ Quoác Sö ñaùp, ‘Mieáng ngoùi aáy thuyeát phaùp moät caùch roõ raøng 

khoâng vaáp vaùp.’ Vò Taêng hoûi, ‘Taïi sao con laïi khoâng nghe ñöôïc?’ Quoác 

sö baûo, ‘Töï ngöôi khoâng nghe ñöôïc, nhöng khoâng coù nghóa laø ngöôøi 

khaùc khoâng nghe ñöôïc.’ Vò Taêng laïi hoûi, ‘Nhö vaäy ai nghe ñöôïc?’ 

Quoác Sö ñaùp, ‘Caùc baäc Thaùnh nhaân nghe ñöôïc.’ Vò Taêng laïi noùi, ‘Vaäy 

Thaày coù nghe ñöôïc khoâng?’ Quoác Sö ñaùp, ‘Ta khoâng nghe ñöôïc. Neáu 

ta nghe ñöôïc thì ta ñaõ ñoàng laø Thaùnh roài coøn gì! Laøm gì ngöôi coù theå 

nghe ta thuyeát phaùp.’ Vò Taêng hoûi, ‘Nhö vaäy taát caû chuùng sanh khoâng 

theå hieåu ñöôïc nhöõng lôøi thuyeát naày.’ Quoác Sö noùi, ‘Ta vì phaøm phu maø 

thuyeát phaùp, chôù khoâng vì Thaùnh ma ø thuyeát.’ Vò Taêng noùi, ‘Nhö vaäy 
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sau khi nghe ñöôïc roài thì sao?’ Quoác Sö ñaùp, ‘Sau khi chuùng sanh ñaõ 

nghe hieåu roài thì hoï ñaâu coøn laø phaøm phu nöõa.’ Sau ñoù sö laøm theâm baøi 

keä: 

  “Khoâng moân höõu loä nhaân giai ñaùo, 

    Ñao giaû phöông tri chæ thuù tröôøng. 

   Taâm ñòa nhöôïc voâ nhaøn thaûo moäc, 

   Töï nhieân thaân thöôïng phoùng haøo quang.” 

Ñoäng Sôn hoûi Vaân Nham: “Con coøn dö taäp chöa heát.” Vaân Nham 

hoûi: “Ngöôi töøng laøm gì?” Sö thöa: “Thaùnh Ñeá cuõng chaúng laøm.” Vaân 

Nham hoûi: “Ñöôïc hoan hyû chöa?” Sö thöa: “Hoan hyû thì chaúng khoâng, 

nhö trong ñoáng raùc löôïm ñöôïc hoøn ngoïc saùng.” Sö töø bieät Vaân Nham 

ñeå ñi nôi khaùc. Vaân Nham hoûi: “Ñi nôi naøo?” Sö thöa: “Tuy lìa Hoøa 

Thöôïng maø chöa ñònh choã ôû?” Vaân Nham hoûi: “Phaûi ñi Hoà Nam 

chaêng?” Sö thöa: “Khoâng.” Vaân Nham hoûi: “Phaûi ñi veà queâ chaêng?” Sö 

thöa: “Khoâng.” Vaân Nham hoûi: “Bao laâu trôû laïi?” Sö thöa: “Ñôïi Hoøa 

Thöôïng coù choã thì trôû laïi.” Vaân Nham baûo: “Töø ñaây moät phen ñi khoù 

ñöôïc thaáy nhau.” Sö thöa: “Khoù ñöôïc chaúng thaáy nhau.” Saép ñi, sö laïi 

thöa: “Sau khi Hoøa Thöôïng traêm tuoåi, chôït coù ngöôøi hoûi ‘Taû ñöôïc hình 

daùng cuûa thaày chaêng?’ Con phaûi ñaùp laøm sao?” Vaân Nham laëng thinh 

hoài laâu, baûo: “Chæ caùi aáy.” Sö traàm ngaâm giaây laâu. Vaân Nham baûo: 

“Xaø leâ Löông Giôùi thöøa ñöông vieäc lôùn phaûi xeùt kyõ. Sö vaãn coøn hoà 

nghi. Sau sö nhôn qua suoái nhìn thaáy boùng, ñaïi ngoä yù chæ tröôùc, lieàn 

laøm moät baøi keä:  

       “Thieát kî tuøng tha mích, ñieàu ñieàu döõ ngaõ sô 

         Ngaõ kim ñoäc töï vaõng, xöù xöù ñaéc phuøng cöø. 

         Cöø kim chaùnh thò ngaõ, ngaõ kim baát thò cöø 

         Öng tu nhaäm ma hoäi,Phöông ñaéc kheá nhö nhö.” 

        (Raát kî tìm nôi khaùc, xa xoâi boû laûng ta 

         Ta nay rieâng töï ñeán, choã choã ñeàu gaëp va 

         Va nay chính laø ta, ta nay chaúng phaûi va 

         Phaûi neân bieát nhö theá, môùi mong hôïp nhö nhö). 

Moät hoâm nhaân ngaøy thieát trai cuùng kî Vaân Nham, coù vò Taêng hoûi: 

“Hoøa Thöôïng ôû choã Tieân Sö ñöôïc chæ daïy gì?” Sö ñaùp: “Tuy ôû trong aáy 

maø chaúng nhôø Tieân Sö chæ daïy.” Taêng hoûi: “Ñaõ chaúng nhôø chæ daïy, laïi 

thieát trai cuùng döôøng laøm gì, nhö vaäy laø ñaõ chaáp nhaän giaùo chæ cuûa Vaân 

Nham roài vaäy?” Sö baûo: “Tuy nhieân nhö theá, ñaâu daùm traùi laïi tieân Sö.” 

Taêng hoûi: “Hoøa Thöôïng tröôùc yeát kieán Nam Tuyeàn tìm ñöôïc manh 
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moái, vì sao laïi thieát trai cuùng döôøng Vaân Nham?” Sö ñaùp: Ta chæ troïng 

Tieân Sö ñaïo ñöùc, cuõng chaúng vì Phaät phaùp. Sö beänh, sai sa di baùo tin 

Vaân Cö hay. Sö daën Sa di: “Neáu Vaân Cö hoûi Hoøa Thöôïng an vui 

chaêng?” Ngöôi chæ noùi xong phaûi ñöùng xa, e y ñaùnh ngöôi. Sa di laõnh 

meänh ñi baùo tin, noùi chöa döùt lôøi ñaõ bò Vaân Cö ñaùnh moät gaäy.  Coù vò 

Taêng hoûi: “Hoøa Thöôïng beänh laïi coù caùi chaúng beänh chaêng?” Sö ñaùp: 

“Coù.” Taêng thöa: “Caùi chaúng beänh laïi thaáy Hoøa Thöôïng chaêng?” Sö 

baûo: “Laõo Taêng xem y coù phaàn.” Taêng thöa: “Khi laõo Taêng xem chaúng 

thaáy coù beänh.” Sö laïi hoûi Taêng: “Lìa caùi thaân hình ræ chaûy naày, ngöôi 

ñeán choã naøo cuøng ta thaáy nhau?” Taêng khoâng ñaùp ñöôïc. Sö beøn laøm 

baøi keä:  

  “Hoïc giaû haèng sa voâ nhaát ngoä 

    Quaù taïi taàm tha thieät ñaàu loä 

    Duïc ñaéc vong hình daãn tung tích 

    Noã löïc aân caàn khoâng lyù boä.” 

   (Keû hoïc haèng sa ngoä maáy ngöôøi 

    Loãi taïi taàm y treân ñaàu löôõi 

    Muoán ñöôïc queân thaân baët daáu veát 

    Noã löïc trong khoâng böôùc aáy ngöôi).  

Sö sai caïo toùc taém goäi xong, ñaép y baûo chuùng ñaùnh chuoâng, giaõ töø 

chuùng ngoài yeân maø tòch. Ñaïi chuùng khoùc loùc maõi khoâng döùt. Sö chôït 

môû maét baûo: “Ngöôøi xuaát gia taâm chaúng dính maéc nôi vaät, laø tu haønh 

chaân chaùnh. Soáng nhoïc thích cheát, thöông xoùt coù lôïi ích gì?” Sö baûo 

chuû söï saém trai ngu si ñeå cuùng döôøng. Chuùng vaãn luyeán meán quaù, keùo 

daøi ñeán ngaøy thöù baûy. Khi thoï trai, sö cuõng tuøng chuùng thoï. Thoï trai 

xong, sö baûo chuùng: “Taêng Giaø khoâng vieäc, saép ñeán giôø ra ñi, chôù laøm 

oàn naùo.” Sö vaøo tröôïng thaát ngoài ye ân maø tòch. Baáy giôø laø thaùng ba naêm 

869, ñôøi nhaø Ñöôøng. Sö thoï 63 tuoåi, 42 tuoåi haï. Vua phong saéc laø “Ngoä 

Boån Thieàn Sö.” 

 

(B) Taøo Ñoäng Maëc Chieáu Thieàn 

 

I. Toång Quan & YÙ Nghóa Cuûa Maëc Chieáu Thieàn: 

Maëc chieáu laø yù thöùc saùng toû trong söï tónh laëng voâ nieäm. Ñaây laø 

ñieàu maø kinh Kim Cang ñaõ noùi "Öng voâ sôû truï nhi sanh kyø taâm (khoâng 

truï vaøo ñaâu maø moùng khôûi caùi taâm)." Vaán ñeà lôùn ôû ñaây laø laøm sao ñaët 
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ñöôïc taâm mình vaøo moät traïng thaùi nhö vaäy? Muoán laøm ñöôïc nhö vaäy 

ñoøi hoûi haønh giaû caàn söï chæ daïy vaø tu taäp tröïc tieáp vôùi moät vò thaày. 

tröôùc tieân phaûi khai môû con maét hueä cuûa ngöôøi ñeä töû, neáu khoâng ngöôøi 

ñeä töû khoâng bao giôø bieát caùch ñem taâm mình vaøo traïng thaùi maëc chieáu. 

Neáu haønh giaû bieát caùch tu taäp maëc chieáu, töùc laø haønh giaû ñaõ thöïc hieän 

ñöôïc moät caùi gì ñoù trong Thieàn. Ngöôøi khoâng ñöôïc truyeàn thuï seõ khoâng 

bao giôø bieát coâng phu theo phöông caùch naøy. Do ñoù, phöông caùch maëc 

chieáu Thieàn cuûa phaùi Taøo Ñoäng, khoâng phaûi chæ ñôn thuaàn laø loái tu taäp 

laëng hay tónh thoâng thöôøng. Ñoù thaät söï chính laø loái ñònh cuûa Thieàn, cuûa 

kinh Kim Cang, cuûa Baùt Nhaõ Ba La Maät. Qua baøi thô naøy, chuùng ta 

cuõng thaáy roõ trong ñoù caùc yeáu toá tröïc giaùc vaø sieâu vieät cuûa Thieàn. 

Caùch hay nhaát ñeå tu taäp loái Thieàn naøy laø tu taäp vôùi moät thieàn sö coù 

thaåm quyeàn. Tuy nhieân, neáu haønh giaû khoâng tìm ñöôïc cho mình moät vò 

thaày coù thaåm quyeàn haønh giaû phaûi coá gaéng duïng coâng nhìn vaøo traïng 

thaùi taâm cuûa mình tröôùc khi baát cöù nieäm naøo khôûi leân; khi nieäm khôûi 

leân, ghi nhaän noù ngay laäp töùc, ñöøng baän taâm tôùi noù, maø chæ ñôn thuaàn 

trôû veà nhìn vaøo traïng thaùi taâm cuûa mình; coá gaéng luùc naøo cuõng nhìn 

vaøo taâm mình; trong sinh hoaït haèng ngaøy haønh giaû laïi cuõng laøm nhö 

vaäy: luoân coá gaéng nhìn vaøo traïng thaùi taâm cuûa chính mình; ngoaøi söï 

coâng phu thieàn taäp thöôøng xuyeân haønh giaû khoâng coøn gì khaùc hôn nöõa 

cho caùi goïi laø maëc chieáu. Maëc Chieáu Thieàn (cuûa toâng Taøo Ñoäng), nhaán 

maïnh ñeán söï chuyeån hoùa vaø giaùc ngoä töø beân trong. Töø ngöõ naày ñöôïc 

ñaët ra töø thôøi thieàn sö Hoaèng Trí Chaùnh Giaùc ñeå phaân bieät phöông 

phaùp thieàn ñöôïc öa thích trong phaùi Taøo Ñoäng vôùi phöông phaùp thieàn 

ñònh cuûa 'thieàn suy töôûng thoaïi ñaàu', ñaëc tröng cuûa thieàn phaùi Laâm Teá 

cuøng thôøi ñoù. Thieàn maëc chieáu nhaán maïnh ñeán taàm quan troïng cuûa 

phöông phaùp 'thieàn tónh toïa thinh laëng' (zazen), khoâng caàn tôùi nhöõng 

ñieåm töïa töø beân ngoaøi nhö coâng aùn, nghóa laø moät hình thöùc taäp luyeän 

maø ñaïi sö Ñaïo Nguyeân cuûa Nhaät Baûn veà sau naày goïi laø 'Chæ Quaùn Ñaû 

Toïa'. Ngöôøi ta thöôøng toùm taét phöông phaùp thieàn Taøo Ñoäng thaønh 

'thieàn tónh toïa thinh laëng', tuy raèngthænh thoaûng Taøo Ñoäng cuõng khoâng 

xem nheï coâng aùn.  

Theo Giaùo sö Chang Chen-Chi trong taùc phaåm "Thieàn Ñaïo Tu 

Taäp", chöõ Trung Hoa, "maëc" coù nghóa laø "im laëng" hay "tónh laëng"; 

"chieáu" coù nghóa laø "suy töôûng". Nhö vaäy "maëc chieáu" coù nghóa laø "suy 

töôûng tænh laëng". Nhöng caû hai chöõ "tónh laëng" vaø "suy töôûng" ôû ñaây coù 

nhöõng yù nghóa ñaëc bieät vaø khoâng ñöôïc hieåu chuùng theo nhöõng nghóa 
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thoâng thöôøng. Saâu xa hôn, chöõ "maëc" chæ söï "yeân laëng" hoaëc "yeân 

tónh"; noù haøm nghóa sieâu vieät taát caû ngoân ngöõ vaø tö töôûng, noù bieåu thò 

moät traïng thaùi sieâu vieät, cuûa söï an bình lan traøn khaép nôi. Cuõng vaäy, yù 

nghóa cuûa chöõ "chieáu" cuõng saâu xa hôn caùi nghóa thoâng thöôøng cuûa noù 

laø "suy töôûng veà moät vaán ñeà hay moät yù töôûng." Noù khoâng heà coù muøi vò 

cuûa hoaït ñoäng tinh thaàn hoaëc tö töôûng suy nieäm, nhöng noù laø moät tröïc 

thöùc saùng nhö göông, luoân chieáu dieäu vaø röïc rôõ trong caùi töï theå nghieäm 

thuaàn tuùy cuûa noù. Noùi moät caùch goïn gaøng hôn nöõa, "maëc" coù nghóa laø 

söï tónh laëng cuûa voâ nieäm vaø "chieáu" coù nghóa laø yù thöùc soáng ñoäng vaø 

saùng toû. Do ñoù "maëc chieáu" laø yù thöùc saùng toû trong söï tónh laëng voâ 

nieäm. Kinh Kim Cang noùi: "Öng voâ sôû truï nhi sanh kyø taâm" (khoâng truï 

vaøo ñaâu maø moùng khôûi caùi taâm) chính laø nguï yù nhö vaäy ñoù. 

 

II. Nguoàn Goác Maëc Chieáu Thieàn: 

Khi Ñöùc Phaät Thích Ca Maâu Ni ôû Ma Kieät Ñaø, Ngaøi ñoùng cöûa 

khoâng leân tieáng  trong ba tuaàn. Ñaây haù khoâng phaûi laø moät ñieån hình veà 

loái maëc chieáu cuûa Phaät hay sao? Khi ba möôi hai vò Boà Taùt taïi thaønh 

Tyø Xaù Li baøn baïc vôùi ngaøi Duy Ma caät veà phaùp moân baát nhò, cuoái cuøng 

Duy Ma Caät im laëng khoâng noùi moät lôøi vaø Ñöùc Vaên Thuø khen hay. 

Ñaây haù khoâng phaûi laø im laëng maëc chieáu cuûa moät vò ñaïi Boà Taùt hay 

sao? Khi Tu Boà Ñeà ngoài trong hang ñaù khoâng noùi moät lôøi, khoâng thuyeát 

moät caâu veà Baùt Nhaõ Ba La Maät. Ñaây haù khoâng phaûi laø söï im laëng cuûa 

moät vò ñaïi Thanh Vaên hay sao? Khi thaáy Tu Boà Ñeà ngoài laëng leõ nhö 

theá trong hang ñaù, Thieân Ñeá Thích beøn raõi hoa trôøi cuùng döôøng, cuõng 

khoâng noùi moät lôøi. Ñaây haù khoâng phaûi laø söï im laëng cuûa phaøm phu? 

Khi Boà Ñeà Ñaït Ma daïo ñeán Trung Quoác, ngaøi ngoài suoát chín naêm treân 

Thieáu Laâm, laõnh ñaïm vôùi taát caû nhöõng ngoân giaùo. Ñaây haù khoâng phaûi 

laø söï im laëng cuûa toå sö hay sao? Vaø Luïc Toå moãi khi thaáy moät vò Taêng 

ñeán, ngaøi lieàn quay maët vaøo töôøng ngoài laëng leõ. Ñaây haù khoâng phaûi laø 

söï im laëng cuûa thieàn sö hay sao? 

 

III. Söï Choáng Ñoái Maëc Chieáu Thieàn Cuûa Thieàn Sö Ñaïi Hueä 

Toâng Caûo:  

Thieàn sö Ñaïi Hueä baûo raèng chæ maëc toïa khoâng thoâi thì chaúng ñöôïc 

vieäc gì caû, vì noù chaúng ñöa ñeán ñaâu, vì söï chuyeån y khoâng khôûi leân 

trong taâm cuûa mình, ñeå nhôø ñoù maø ngöôøi ta böôùc vaøo theá giôùi ña thuø 

baèng moät nhaõn quan khaùc haên baây giôø. Nhöõng thieàn gia maëc toïa naøo 
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maø chaân trôøi taâm trí khoâng vöôn leân tôùi caùi trình ñoä goïi laø im laëng 

tuyeät ñoái khoân doø, hoï quôø quaïng trong hang toái vónh vieãn. Hoï khoâng 

theå môû ra con maét trí tueä. Vì vaäy hoï caàn ñöôïc daét daãn bôûi baøn tay cuûa 

moät thieàn sö. Roài sau ñoù Ñaïi Hueä tieáp tuïc neâu leân nhöõng tröôøng hôïp 

chöùng ngoä do moät minh sö höôùng daãn; ñoàng thôøi löu yù söï caàn thieát 

tham caàn moät baäc ñaõ toû ngoä vaø laät ñoå haún toaøn boä thuû thuaät im laëng  

voán caûn trôû söï taêng tröôûng taâm linh Thieàn. Söï laät ñoå toaøn boä cô caáu 

naøy ôû ñaây ñöôïc. Ñaïi Hueä noùi theo moät thuaät ngöõ cuûa kinh laø ‘nhaäp löu 

voïng sôû,’ nghóa laø böôùc vaøo doøng vaø boû maát caùi choå truù,’ ôû ñoù maõi maõi 

khoâng coøn ghi daáu söï ñoái ñaõi cuûa ñoäng vaø tónh nöa. OÂng neâu leân boán 

tröôøng hôïp. Tröôøng Hôïp Thöù Nhaát: Hoøa Thöôïng Thuûy Laïo nhaân khi 

ñang tæa caây ñaèng, hoûi Maõ Toå, ‘YÙ cuûa Toå töø Taây ñeán laø gì?’ Maõ Toå 

ñaùp, ‘Laïi gaàn ñaây ta baûo cho.’ Roài khi Thuûy Laïo vöøa ñeán gaàn, Maõ Toå 

toáng cho moät ñaïp teù nhaøo. Nhöng caùi teù nhaøo naày khieán cho taâm cuûa 

Thuûy Laïo  hoaùt nhieân ñaïi ngoä, baát giaùc ñöùng daäy cöôøi ha haû, tuoàng nhö 

xaõy ra moät vieäc khoâng ngôø, nhöng raát mong moûi. Maõ Toå hoûi, ‘Nhaø 

ngöôi thaáy caùi ñaïo lyù gì ñaây?’ Thuûy Laïo ñaùp, ‘Quaû thaät, traêm ngaøn 

phaùp moân, voâ löôïng dieäu nghóa, chæ treân ñaàu moät sôïi loâng maø bieát ngay 

ñöôïc caû caên nguyeân. Roài Ñaïi Hueä baøn: :Khi ñaõ chöùng ngoä nhö vaäy 

Thuûy Laïo khoâng coøn chaáp tröôùc vaøo söï im laëng cuûa Chaùnh ñònh nöõa, 

vaø vì ngaøi khoâng coøn dính maéc vaøo ñoù neân vöôït haún leân höõu vi vaø voâ 

vi; ôû treân hai töôùng ñoäng vaø tónh. Ngaøi khoâng coøn nöông töïa nhöõng caùi 

ôû ngoaøi chính mình nöõa maø môû ra kho taøng töï kyû, neân noùi: ‘Ta ñaõ thaáy 

suoát caên nguyeân roài!’ Maõ Toå  bieát theá vaø khoâng noùi theâm gì nöõa. Veà 

sau, khi ñöôïc hoûi veà kieán giaûi Thieàn cuûa mình, ngaøi chæ noùi: ‘Töø thuôû 

neám caùi ñaïp naëng neà cuûa Toå cho ñeán giôø, ta vaãn cöôøi hoaøi khoâng thoâi.” 

Tröôøng Hôïp Thöù Nhì: Vaân Moân hoûi Ñoäng Sôn: “ÔÛ ñaâu ñeán ñaây?” “Tra 

Ñoâ.” “Muøa haï ôû ñaâu?” “ÔÛ Baùo Töø, Hoà Nam.” “Rôøi khoûi nuùi aáy luùc 

naøo?” “Thaùnh taùm, ngaøy hai möôi laêm.” Vaân Moân keát luaän, “Tha ngöôi 

ba chuïc heøo, duø ngöôi ñaùng toäi.” Veà cuoäc thaêm hoûi cuûa Ñoäng Sôn vôùi 

Vaân Moân, Ñaïi Hueä baûo raèng: “Ñoäng Sôn thaät laø thuaàn phaùt bieát bao! 

Ngaøi cöù thaät maø traû lôøi, neân ñöông nhieân laø phaûi nghó raèng: ‘Mình ñaõ 

thaät tình maø traû lôøi, theá thì coù loãi gì maø phaûi bò ba chuïc heøo?’ Ngaøy 

hoâm sau laïi ñeán kieám thaày maø hoûi: ‘Hoâm qua nhôø Hoøa Thöôïng tha cho 

ba chuïc heøo, nhöng chöa hieåu laø coù loãi gì?’ Vaân Moân baûo: ‘OÂi phöôøng 

giaù aùo tuùi côm, vì vaäy maø nhaø ngöôi ñi töø Giang Taây ñeàn Hoà Nam 

ñaáy!’ Lôøi caûnh giaùc aáy boãng laøm saùng maét cuûa Ñoäng Sôn, roài thì chaúng 
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coù tin  töùc naøo ñaùng thoâng qua, chaúng coù ñaïo lyù naøo ñaùng neâu leân nöõa. 

Ngaøi chæ laïy maø thoâi vaø noùi: ‘Töø ñaây veà sau, toâi seõ döïng thaûo am ôû nôi 

khoâng coù daáu veát ngöôøi; khoâng caát laáy moät hoät côm, khoâng troàng moät 

coïng rau, vaø tieáp ñaõi khaùch möôøi phöông lai vaõng; toâi seõ vì hoï maø nhoå 

heát nhöõng ñinh nhöõng moùc; toâi seõ côûi boû cho hoï nhöõng chieác noùn thoa 

daàu, nhöõng chieác aùo hoâi naùch, khieán cho hoï ñöôïc hoaøn toaøn saïch seõ vaø 

thaønh nhöõng vò Taêng xöùng ñaùng.’ Vaân Moân cöôøi vaø noùi; ‘Caùi thaân nhö 

moät traùi döøa bao lôùn maø coù caùi mieäng roäng vaäy thay!’ Tröôøng Hôïp Thöù 

Ba: Yeán quoác sö khi coøn laø moät hoïc Taêng, qua nhieàu naêm hoïc hoûi vôùi 

Tuyeát Phong. Moät hoâm, Tuyeát Phong bieát cô duyeân cuûa ngaøi ñaõ chín 

muøi, lieàn naém chaët ngaøi vaø hoûi coäc loác: “Caùi gì ñaây?” Yeán nhö vöøa 

chôït tænh côn meâ vaø ñöôïc lieãu ngoä. Ngaøi chæ nhaéc caùnh tay leân ñöa qua 

ñöa laïi. Phong noùi: “Nhaø ngöôi laøm gì theá?” Vò ñeä töû naøy traû lôøi nhanh 

nhaåu: “Naøo coù gì ñaâu?” Tröôøng Hôïp Thöù Tö: Moät hoâm Hoøa Thöôïng 

Quaùn Kheâ thaêm Laâm Teá. Laâm Teá böôùc xuoáng gheá rôm, khoâng noùi 

khoâng raèng, naém chaët nhaø sö laïi; Quaùn Kheâ lieàn noùi: “Toâi hieåu, toâi 

hieåu.”  

 

IV. Laøm Sao Ñaët Taâm Mình Vaøo Traïng Thaùi Maëc Chieáu?:  

Loái tu taäp "maëc chieáu" cuûa phaùi Taøo Ñoäng khoâng phaûi chæ laø loái 

taäp laëng hay tónh thoâng thöôøng, maø noù laø loái ñònh cuûa Thieàn, cuûa Baùt 

Nhaõ Ba La Maät. Vì theá, moät ngöôøi bình thöôøng muoán ñaët ñöôïc taâm 

mình vaøo traïng thaùi "maëc chieáu", neáu khoâng theå ñöôïc chæ daïy tröïc tieáp 

vaø tu taäp vôùi moät vò thaày, haønh giaû phaûi nhìn vaøo beân trong taâm traïng 

mình tröôùc khi baát cöù moät yù nieäm naøo khôûi leân. ÔÛ ñaây haønh giaû luoân 

luoân tinh taán, saùch taâm, trì taâm vôùi muïc ñích khieán cho caùc nieäm khoâng 

khôûi leân. Vaø ñieàu naøy phaûi ñöôïc laøm ngay trong caùc hoaït ñoäng thöôøng 

ngaøy. Khi tu taäp, haønh giaû neân tu taäp vôùi thieän höõu tri thöùc. Toùm laïi, loái 

tu taäp Thieàn Maëc Chieáu coù theå ñöôïc dieãn giaûi nhö laø loái tu taäp Thieàn 

baèng caùch quaùn taâm trong tónh laëng cuûa toâng Taøo Ñoäng. Ñieàu naøy ñöôïc 

trình baøy roõ reät trong baøi thô trích töø taäp "Ghi chuù veà Maëc Chieáu" cuûa 

thieàn sö danh tieáng Hoaèng Trí, thuoäc toâng Taøo Ñoäng, nhö sau: 

     "Im laëng vaø bình tònh queân heát ngöõ ngoân; 

       Caùi aáy trong saùng soáng ñoäng hieän tieàn. 

      Khi ngöôøi ta nhaän ra noù,  

      Noù bao la khoâng ngaèn meù; 

      Trong theå cuûa noù,  
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      ngöôøi ta nhaän thöùc roõ raøng. 

      Söï tænh thöùc trong saùng phaûn chieáu laï thöôøng, 

      Söï phaûn chieáu thanh tònh ñaày kyø dieäu, 

      Söông vaø traêng, 

      Sao vaø suoái, 

      Tuyeát treân raëng thoâng 

      Vaø maây treân ñænh nuùi. 

      Töø taêm toái, chuùng chieáu saùng röïc rôõ; 

      Töø u aùm, chuùng trôû thaønh aùnh saùng xaùn laïn. 

      Voâ löôïng huyeàn dieäu thaám nhaäp bình tònh naøy.         

      Trong caùi maëc chieáu naøy,  

      Taát caû noã löïc coù chuû taâm ñeàu bieán maát.  

      Maëc laø chöõ cöùu caùnh cuûa taát caû giaùo phaùp; 

      Chieáu laø caâu ñaùp cuûa taát caû töôùng hieån hieän. 

      Khoâng coù noã löïc gì.  

      Caâu ñaùp naøy töï nhieân vaø ñoät phaùt 

      Söï khôûi leân cuûa khoâng hoøa hôïp. 

      Neáu trong chieáu khoâng coù maëc; 

      Taát caû seõ trôû thaønh thöù yeáu vaø laõng phí. 

      Neáu trong maëc khoâng coù chieáu 

      Chaân lyù cuûa maëc chieáu 

      Vieân maõn vaø hoaøn haûo 

      Haõy nhìn traêm soâng chaûy 

      Thaønh nhöõng doøng thaùc cuoän 

      Traøn caû veà ñaïi döông!" 

Qua baøi thô naøy, chuùng ta thaáy roõ maëc chieáu laø yù thöùc saùng toû 

trong söï tónh laëng voâ nieäm. Ñaây laø ñieàu maø kinh Kim Cang ñaõ noùi 

"Öng voâ sôû truï nhi sanh kyø taâm (khoâng truï vaøo ñaâu maø moùng khôûi caùi 

taâm)." Vaán ñeà lôùn ôû ñaây laø laøm sao ñaët ñöôïc taâm mình vaøo moät traïng 

thaùi nhö vaäy? Muoán laøm ñöôïc nhö vaäy ñoøi hoûi haønh giaû caàn söï chæ daïy 

vaø tu taäp tröïc tieáp vôùi moät vò thaày. tröôùc tieân phaûi khai môû con maét hueä 

cuûa ngöôøi ñeä töû, neáu khoâng ngöôøi ñeä töû khoâng bao giôø bieát caùch ñem 

taâm mình vaøo traïng thaùi maëc chieáu. Neáu haønh giaû bieát caùch tu taäp maëc 

chieáu, töùc laø haønh giaû ñaõ thöïc hieän ñöôïc moät caùi gì ñoù trong Thieàn. 

Ngöôøi khoâng ñöôïc truyeàn thuï seõ khoâng bao giôø bieát coâng phu theo 

phöông caùch naøy. Do ñoù, phöông caùch maëc chieáu Thieàn cuûa phaùi Taøo 

Ñoäng, khoâng phaûi chæ ñôn thuaàn laø loái tu taäp laëng hay tónh thoâng 
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thöôøng. Ñoù thaät söï chính laø loái ñònh cuûa Thieàn, cuûa kinh Kim Cang, cuûa 

Baùt Nhaõ Ba La Maät. Qua baøi thô naøy, chuùng ta cuõng thaáy roõ trong ñoù 

caùc yeáu toá tröïc giaùc vaø sieâu vieät cuûa Thieàn. Caùch hay nhaát ñeå tu taäp loái 

Thieàn naøy laø tu taäp vôùi moät thieàn sö coù thaåm quyeàn. 

 

The Development & Prosperity of  

the Tsao-Tung Zen School 

 

(A) The Development & Prosperity of  

the Tsao-Tung Zen School 

 

I. An Overview of the Ts’ao-Tung Tsung:  

Chinese Ch’an tradition founded by Tung-Shan Liang-Chieh (807-

869) and his student Ts’ao-Shan Pen-Chi (840-901). The name of the 

school derives from the first Chinese characters of their names. It was 

one of the “five houses” of Ch’an. There are several theories as to the 

origin of the name Ts’ao-Tung. One is that it stems from the first 

character in the names of two masters in China, Ts’ao-Shan Peân-Chi, 

and Tung-Shan Liang-Chieh. Another theory is that Ts’ao refers to the 

Sixth Patriarch and the Ch’an school was founded by Hui-Neng, the 

sixth patriarch. In Vietnam, it is one of several dominant Zen sects. 

Other Zen sects include Vinitaruci, Wu-Yun-T’ung, Linn-Chih, and 

Shao-T’ang, etc. Ts’ao-Tung was brought to Japan by Dogen in the 

thirteenth century; it emphasizes zazen, or sitting meditation, as the 

central practice in order to attain enlightenment. In the first half of the 

13th century, the tradition of Soto school was brought to Japan from 

China by the Japanese master Dogen Zenji; there, Soto Zen, along with 

Rinzai, is one of the two principal transmission lineages of Zen still 

active today. While the goal of training in the two schools is basically 

the same, Soto and Rinzai differ in their training methods. Though even 

here the line differentiating the two schools cannot be sharply drawn. 

In Soto Zen, 'Mokusho' Zen and thus 'Shikantaza' is more heavily 

stressed; in Rinzai, 'Kanna' Zen, and koan practice. In Soto Zen, the 

practice of 'dokusan', one of the most important element of Zen 

training, has died out since the middle of the Meiji period. In Korea, 



245 

 

this is the largest Buddhist order in the country, which controls around 

ninety percent of Korea’s Buddhist temples. It takes its name from 

Ts’ao-Ch’i Mountain in China, where Hui-Neng, the sixth Chinese 

patriarch of Ch’an, is reported to have stayed. Officially a Son order, 

during the twentieth century, Chogye also incorporated temples 

belonging to other Buddhist sects, with the result that many Chogye 

temples still adhere to practices of a tradition which traces itself back 

to Chinul (1158-1210) and the monastic community he founded on 

Chogye Mountain in the southwest of the Korean peninsula. Despite 

this claim, however, the connection is considered tenuous by 

contemporary scholars, and Chogye only seems to have emerged as a 

distinguishable order in the early twentieth century. 

 

II. The Exoteric Method of the Tsao-Tung School:  

While 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. The approach of the Lin-chi school may be regarded as 

covert or esoteric is very complicated, for the Lin-chi approach of 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. On the contrary, the Tsao-tung approach to Zen practice is to 

teach the student how to observe his mind in tranquility. We may 

regard the approach of the Tsao-tun school as overt or exoteric. If, in 

the beginning, the student can be properly guided by a good teacher, 

the approach of Tsao-tung sect is not too difficult to practice. If one can 

get the 'verbal instructions' from an experienced Zen Master one will 

soon learn how to 'observe the mind in tranquility' or, in Zen term, how 

to practice the 'serene-reflection' type of meditation.   

 

III. The Method of "Enter into the Master's Room and Receive 

the Secret Instruction" in the "Secret Tradition" of the Tsao-

Tung School:  

There exists, however, a lot of reliable documentation for the 

practical instructions which must have been given by Tsao Tung 

Masters. One of the reasons that may have contributed to this shortage 

of written material is the "Secret tradition" of the Tsao Tung sect, 
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which discourages its followers from putting verbal instructions down 

in writing. Thus time has erased all traces of many such wonderful oral 

teachings. In the early period, many Zen Masters of the Tsao Tung sect 

taught their disciples in a most secret way. The term "Enter into the 

Master's room and receive the secret instruction" was widely used by 

Tsao Tung sect.  

 

IV. The Differences Between Tsao-Tung & Lin-Chih:  

Sincerely speaking, the plain and tangible approach of the Tsao 

Tung sect may be much better suited to many people in this twenty-

first century. This is mainly because the koan exercise, the mainstay if 

not the only stay of the Lin-Chih practice, is too difficult and too 

uncongenial for modern mind. Besides, in practicing Zen by means of 

the koan exercise, one must constantly rely on a competent Zen Master 

from the beginning to end. This again presents an extremely difficult 

problem in the modern society. Another problem to the koan exercise 

is that it tends to create a constant strain on the mind, which will not 

relieve, but only intensify, the mental tensions which many people 

suffer in nowadays society. According to Professor Chen-Chi in "The 

Practice of Zen", (p.55), for many generations the Tsao Tung and the 

Lin-Chih have been "rival" sects, each offering, in certain aspects, a 

different approach to the Zen practices. Because of these different 

approaches the individual student can choose the one that suits him 

best and helps him most. The superiority or preferability of the plain, 

tangible, explicit Indian approach to Zen, advocated by the Tsao Tung 

sect, over the bewildering, ungraspable, and "esoteric" Chinese Ch'an 

approach reprsented by the Lin-Chih sect, has always been a 

controversial subject. In short, the Tsao Tung approach to Zen practice 

is to teach the student how to observe his own mind in tranquility. The  

Lin-chih approach, on the other hand, is to put the student's mind to 

work on the solution of an unsolvable problem known as the koan, or 

hua-tou exercise. The former may be regarded as overt or exoteric, the 

latter as covert or esoteric. Objectively speaking, both of these 

approaches possess their merits and demerits, their advantages as well 

as their disadvantages. If one wants to by-pass the recondite and 

cryptic Zen elements and try to grasp directly a plain and tangible 

instruction that is genuinely practical, the Tsao Tung approach is 
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probably the more suitable. But if one wants to penetrate more deeply 

to the core of Zen, and is willing to accept the initial hardships and 

frustrations, the approach of the Lin-Chih sect, the most prevalent and 

popular Zen sect in both China and Japan today, is probably preferable. 

 

V. Zen of Ts'ao-Tung & Five Degrees of Enlightenment of 

Tung-Shan-Liang-Chieh: 

In the Adornment Sutra, the relationship between “dark” and 

“bright” seems limit each other, but at the same time the boundary 

between “dark” and “bright” is very clear as in two concepts of 

“ignorance” and “enlightenment”. Tung-Shan-Lieng-Chieh was born in 

807 A.D. He was the first Patriarch of the T’ao-Tung Sect and 

formulator of the Five Degrees. When Tung-Shan came to see Hui-

chao of Shu-Shan, and the latter asked: “You re already master of a 

monastery, and what do you want here?” Tung-Shan said: “I am 

distressed with a doubt and do not know what to do, hence my coming 

here.” The master called out: “O Liang-Chieh!” which was Tung-

Shan’s real name, and Liang Chieh replied at once, “Yes, sir.” Hui-

Chao asked: “What is that?” Chieh failed to answer, and Hui-Chao 

gave this judgment, “Fine Buddha no doubt, and what a pity he has no 

flames.” According to the Transmision of the Lamps, as he has no 

flames, his ignorance is not illuminating. When he becomes conscious 

of the fact, there is enlightenment. For Zen practitioners, the “Five 

degrees of Tung-Shan-Liang-Chieh” are similar to the Ten Osherding 

Verses, for these are different levels or degrees of Zen realization 

formulated by Zen master Tung-Shan-Liang-Chieh. The first level in 

which realization of the world of phenomena is dominant, but it is 

perceived as a dimension of the absolute self. The second level or 

second stage the undifferentiated aspect comes strongly to the fore and 

diversity recedes into background. The third grade is a level of 

realization wherein no awareness of body or mind remains; both “drop 

away” completely. The fourth grade is the singularity of each object is 

perceived at its highest degree of uniqueness. Now mountain is 

mountain, river is river; ther is no such a beautiful or loving mountain 

or a boring river. In the fifth and highest grade, form and emptiness 

mutually penetrate to such a degree that no longer is ther 
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consciousness of either. Ideas of enlightenment or delusion entirely 

vanish. This is the stage of perfect inner freedom. 

 

VI. Zen Theories & Practices in the Dharma Teachings of Ts’ao-

Tung Tsung: 

Ts’ao Tung is a Chinese Ch’an tradition which was founded by 

Tung-Shan Liang-Chieh (807-869) and his student Ts’ao-Shan Pen-Chi 

(840-901). The name of the school derives from the first Chinese 

characters of their names. It was one of the “five houses” of Ch’an. 

One of several dominant Zen sects in Vietnam. Other Zen sects include 

Vinitaruci, Wu-Yun-T’ung, Linn-Chih, and Shao-T’ang, etc. There are 

several theories as to the origin of the name Ts’ao-Tung. One is that it 

stems from the first character in the names of two masters in China, 

Ts’ao-Shan Peân-Chi, and Tung-Shan Liang-Chieh. Another theory is 

that Ts’ao refers to the Sixth Patriarch and the Ch’an school was 

founded by Hui-Neng, the sixth patriarch. Ts’ao-Ch’i, a stream south-

east of Shao-Chou, Kuang-T’ung province, which gave its name to 

Hui-Neng. There is atill another theory is that Ts’ao-Shan in Kiang-Su, 

where the Ts’ao-Tung sect, a branch of Ch’an school, was founded by 

Tung-Shan; Ts’ao-Shan was the name of the second patriarch of this 

sect.  

The key theory of Silent Illuminating Zen of the Ts'ao Tung is to 

look inwards and not to look outwards, is the only way to achieve 

enlightenment, which to the human mind is ultimately the same as 

Buddhahood. In this system, the emphasis is upon ‘intuition,’ its 

peculiarity being that it has no words in which to express itself, no 

method to reason itself out, no extended demonstration of its own truth 

in a logically convincing manner. If it expresses itself at all, it does so 

in symbols and images. In the course of time this system developed its 

philosophy of intuition to such a degree that it remains unique to this 

day. Silent illumination Zen, emphasizes on inner transformation and 

inner realization. According to Zen Master D.T. Suzuki in the Essays in 

Zen Buddhism, Book II, the authoritative facts upon which the Zen 

quietists are mentioned based their belief on the fact when Sakyamuni 

was in Magadha, he shut himself up in a room and remained silent for 

three weeks. Is this not an example given by the Buddha in the practice 

of silence? When thirty-two Bodhisattvas at Vaisali discoursed with 
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Vimalakirti on the teaching of non-duality, the latter finally kept 

silence and did not utter a word, which elicited an unqualified 

admiration from Manjusri. Is this not an example given by a great 

Bodhisattva of the practice of silence? When Subhuti sat in the rock-

cave he said not a word, nor was any talk given out by him on 

Prajnaparamita. Is this not an example of silence shown by a great 

Sravaka? Seeing Subhuti thus quietly sitting in the cave, Sakrendra 

showered heavenly flowers over him and uttered not a word. Is this not 

an example of silence given by an ordinary mortal? When 

Bodhidharma came over to China he sat for nine years at Shao-Lin 

forgetful of all wordy preachings. Is this not an example of silence 

shown by a patriarch? Whenever the Sixth Patriarch saw a monk 

coming, he turned towards the wall and sat quietly. Is this not an 

example of silence shown by a Zen Master?  

According to Zen Master Ta-Hui, practitioners who cultivate Silent 

Illumination Zen need to have a Good Master. Zen Master Ta-Hui 

declares that mere quiet sitting avails nothing, for it leads nowhere, as 

no turning-up takes place in one’s mind, whereby one comes out into a 

world of particulars with an outlook different from the one hitherto 

entertained. Those quietists whose mental horizon does not rise above 

the level of the so-called absolute silence of unfathomability, grope in 

the cave of eternal darkness. They fail to open the eye of wisdom. This 

is where they need the guiding hand of a genuine Zen master. Ta-Hui 

then proceeds to give cases of enlightenment realized under a wise 

instructor, pointing out how necessary it is to interview an enlightened 

one and to turn over once for all the whole silence-mechanism, which 

is inimical to the growth of the Zen mind. This up-turning of the whole 

system is here called by Ta-Hui after the terminology of a sutra: 

‘Entering into the stream and losing one’s abode, where the dualism of 

motion and rest forever ceases to obtain. He gives four examples to 

support his teachings. The first case: When Shui-Lao was trimming the 

wistaria, he asked his master, Ma-Tsu, ‘What is the idea of the 

Patriarch’s coming over here from the West?’ Ma-Tsu replied, ‘Come 

up nearer and I will tell you.’ As soon as Shui-Lao approached, the 

master gave him a kick, knocking him right down. This fall, however, 

all at once opened his mind to a state of enlightenment, for he rose up 

with a hearty laugh, as if an event, most unexpected and most desired 
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for, had taken place. Asked the master, ‘What is the meaning of all 

this?’ Lao exclaimed, ‘Innumerable, indeed, are the truths taught by 

the Buddhas, all of which, even down to their very sources, I now 

perceive at the tip of one single hair.’ Ta-Hui then comments: “Lao, 

who had thus come to self-realization, is no more attached to the 

silence of Samadhi, and as he is no more attached to it he is at once 

above assertion and negation, and above the dualism of rest and 

motion. He no more relies on things outside himself but carrying out 

the treasure from inside his own mind exclaims, ‘I have seen into the 

source of all truth.’ The master recognizes it and does not make further 

remarks. When Shi-Lao was later asked about his Zen understanding, 

he simply announced, ‘Since the kick so heartily given by the master, I 

have not been able to stop laughing.’ The second case: Yun-Men asked 

Tung-Shan: ‘Whence do you come?’ ‘From Chia-Tu.’ ‘Where did you 

pass the summer session?’ ‘At Pao-Tzu, in Hu-Nan.’ ‘When did you 

come here?’ ‘August the twenty-fifth.’ Yun-Men concluded, ‘I release 

you from thirty blows, though you rightly deserve them.’ On Tung-

Shan’s interview with Yun-Men, Ta-Hui comments: “How simple-

hearted Tung-Shan was! He answered the master straightforwardly, 

and so it was natural for him to reflect, ‘What fault did I commit for 

which I was to be given thirty blows when I replied as truthfully as I 

could?’ The day following, he appeared again before the master and 

asked, ‘Yesterday you were pleased to release me from thirty blows, 

but I fail to realize my own fault.’ Said Yun-Men, ‘O you rice-bag, this 

is the way you wander from the west of the River to the south of the 

Lake!’ This remark all of a sudden opened Tung-Shan’s eye, and yet 

he had nothing to comunicate, nothing to reason about. He simply 

bowed, and said, ‘After this I shall build my litle hut where there is no 

human habitation; not a grain of rice will be kept in my pantry, not a 

stalk of vegetable will be growing on my farm; and yet I will 

abundantly treat all the visitors to my hermitage from all parts of the 

world; and I will even draw off all the nails and screws that are holding 

them to a stake; I will make them part with their greasy hats and ill-

smelling clothes, so that they are  thoroughly smiled and said, ‘What a 

large mouth you have for a body no larger than a coconut!’” The third 

case: Yen, the national teacher of Ku-Shan, when he was still a student 

monk, studied for many years under Hsueh-Feng. One day, seeing that 
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his student was ready for a mental revolution, the master took hold of 

him and demanded roughly, ‘What is this?’ Yen was roused as if from a 

deep slumber and at once comprehended what it all meant. He simply 

lifted his arms and swung them to and fro. Feng said, ‘What does that 

mean?’ No meaning whatever, sir, came quickly from the disciple.       

The fourth case: One day Kuan-Ch’i saw Lin-Chi. The latter came 

down from his straw chair, and without saying a word seized the monk, 

whereupon Kuan-Ch’i said, ‘I know, I know.’  

Zen fragrance in Dharma Teachings of Zen Master Tung-Shan 

Liang-Chieh (807-869): Famous Chinese master of Ts’ao-Tung Zen 

tradition. He was born in 807 A.D. He was the first Patriarch of the 

T’ao-Tung Sect and formulator of the Five Degrees. Tung-Shan came 

to see Hui-chao of Shu-Shan, and the latter asked: “You re already 

master of a monastery, and what do you want here?” Tung-Shan said: 

“I am distressed with a doubt and do not know what to do, hence my 

coming here.” The master called out: “O Liang-Chieh!” which was 

Tung-Shan’s real name, and Liang Chieh replied at once, “Yes, sir.” 

Hui-Chao asked: “What is that?” Chieh failed to answer, and Hui-Chao 

gave this judgment, “Fine Buddha no doubt, and what a pity he has no 

flames.” According to the Transmision of the Lamps, as he has no 

flames, his ignorance is not illuminating. When he becomes conscious 

of the fact, there is enlightenment.  He was one of the most influential 

Ch’an masters of the T’ang dynasty, and together with Ts’ao-Shan-

Pen-Chi (840-901) is credited with founding the Ts’ao-Tsung tradition, 

which derives its name from the first characters of their names. He is 

also best-known for developing a fivefold classification scheme of 

levels of spiritual attainment. He died in 869 A.D. Liang-Jie first went 

to see Zen master Nan-Xuan-Pu-Yuan. At that time the congregation 

was preparing a feast for the following day in honour of Nan-Xuan’s 

late master, Ma-Tzu. Nan-Xuan asked the congregation: “Tomorrow 

we will have Ma-Tzu’s feast, but will Ma-Tzu come or not?” The 

monks were unable to answer. Liang-Jie then stepped forward and 

said: “If he has a companion, he will come.” When Nan-Xuan heard 

this, he approved and said: “Though this child is young, he has a gem 

worthy of polishing.” Liang-Jie said: “Master, don’t crush something 

good into something bad.” Next, Liang-Jie studied with Kui-Shan. One 

day he said: “I’ve heard that National teacher Hui-Zhong taught that 
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inanimate beings expound Dharma. I don’t understand this clearly.” 

Kui-Shan said: “Do you remember what he said or not?” Liang-Jie 

said: “I remember.” Kui-Shan said: “Please repeat it!” Liang-Jie said: 

“A monk asked the National Teacher, ‘What is the mind of the ancient 

Buddhas?’ The National Teacher responded, ‘A wall tile.’ The monk 

said, ‘A wall tile? Isn’t a wall tile inanimate?’ The National Teacher 

said, ‘Yes.’ The monk asked, ‘And it can expound the Dharma?’ The 

National Teacher said, ‘It expounds it brilliantly, without letup.’ The 

monk said, ‘Why can’t I hear it?’ The National Teacher said, ‘You 

yourself may not hear it. But that doesn’t mean others can’t hear it.’ 

The monk said, ‘Who are the people who can hear it?’ The National 

teacher said, ‘All the holy ones can hear it.’ The monk said, ‘Can the 

master hear it or not?’ The National teacher said, ‘I cannot hear it. If I 

could hear it I would be the equal of the saints. Then you could not 

hear me expound the Dharma.’ The monk said, ‘All beings can’t 

understand that sort of speech.’ The National Teacher said, ‘I expound 

Dharma for the sake of beings, not for the sake of the saints.’ The 

monk said, ‘After beings hear it, then what?’ The National teacher said, 

‘Then they are not sentient beings.” Later Liang-Jie went to see Yun-

Yan and related to the master the story about the National Teacher and 

asked Yun-Yan: “Who can hear inanimate things expound Dharma?” 

Yun-Yan asked him: “What is inanimate can hear it?” Liang-Jie asked: 

“Can the master hear it or not?” Yun-Yan said: “If I could hear it, then 

you could not hear me expound Dharma.” Liang-Jie said: “Why 

couldn’t I hear you?” Yun-Yan held up his whisk and said: “Can you 

still hear me or not?” Liang-Jie said: “I can’t hear you.” Yun-Yan said: 

“When I expound Dharma you can’t hear me. So how could you hear it 

when inanimate things proclaim it?” Liang-Jie said: “What scripture 

teaches about inanimate things expounding Dharma?” Yun-Yan said: 

“Haven’t you seen that in the Amitabha Sutra it says, ‘The lakes and 

rivers, the birds, the forests, they all chant Buddha, they all chant 

Dharma’?” Upon hearing this, Liang-Jie experienced a great insight. 

Later he wrote the second verse: 

 “There is a way to the gateless gate, everybody can come, 

   Once you arrive there, you’ll know how wonderful it is. 

   If your mind is clear of idle weeds, 

   Your body will automatically emit halo.” 
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T’ung Shan asked Yun-Yan: “Are there other practices I haven’ 

completed?” Yun-Yan said: “What were you doing before you came 

here?” T’ung-Shan said: “I wasn’t practicing the Noble Truths.” Yun-

Yan said: “Were you joyous in this nonpractice?” T’ung-Shan said: “It 

was not without joy. It’s like sweeping excrement into a pile and then 

picking up a precious jewel from within it.” As T’ung-Shan prepared to 

leave Yun-Yan, Yun-Yan said: “Where are you going?” T’ung-Shan 

said: “Although I’m leaving the master, I don’t know where I’ll end 

up.” Yun-Yan said: “You’re not going to Hu-Nan?” T’ung-Shan said: 

“No, I’m not.” Yun-Yan said: “Are you returning home?” T’ung-Shan 

said: “No.” Yun-Yan said: “Sooner or later you’ll return.” T’ung-Shan 

said: “When the master has an abode, then I’ll return.” Yun-Yan said: 

“If you leave, it will be difficult to see one another again.” T’ung-Shan 

said: “It is difficult to not see one another.” Just when T’ung-Shan was 

about to depart, he said: “If in the future someone happens to ask 

whether I can describe the master’s truth or not, how should I answer 

them?” After a long pause, Yun-Yan said: “Just this is it.” T’ung-Shan 

sighed. Then Yun-Yan said: “Worthy Liang, now you have taken on 

this great affair, you must consider it carefully.” T’ung-Shan continued 

to experience doubt. Later as he crossed a stream he saw his reflection 

in the water and was awakened to Yun-Yan’s meaning. He then 

composed this verse:  

 “Avoid seeking elsewhere, for that’s far from the self. 

   Now I travel alone, everywhere I meet it.      

   Now it’s exactly me, now I’m not it. 

     It must thus be understood to merge with thusness.” 

T’ung-Shan hosted a feast of commemoration on the anniversary of 

Yun-Yan’s death. A monk asked: “When you were at Yun-Yan’s 

place, what teaching did he give you?” T’ung-Shan said: “Although I 

was there, I didn’t receive any teaching.” The monk asked: “But you 

are holding a commemorative feast for the late teacher. Doesn’t that 

show you approve his teaching?” T’ung-Shan said: “Half approve. Half 

not approve.” The monk said: “Why don’t you completely approve of 

it?” T’ung-Shan said: “If I completely approved, then I would be 

disloyal to my late teacher.” T’ung-Shan became ill. He instructed a 

novice monk to go and speak to T’ung-Shan’s Dharma heir, Zen master 

Yun-Zhu. T’ung-Shan told the novice: “If he asks whether I’m resting 
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comfortably, you are to tell him that the lineage of Yun-Yan is ending. 

When you say this you must stand far away from himbecause I’m 

afraid he’s going to hit you.” The novice monk did as T’ung-Shan 

instructed him and went and spoke to Yun-zhu. Before he could finish 

speaking Yun-Zhu hit him. The novice monk said nothing further. A 

monk asked: “When the master is not well, is there still someone who 

is well or not?" ”'T’ung-Shan said: "There is.” The monk asked: “Can 

the one who’s not ill still see the master or not?” T’ung-Shan said: “I 

can still see him.” The monk asked: “What does the master see?” 

T’ung-Shan said: “When I observe him, I don’t see any illness.” T’ung-

Shan then said to the monk: “When you leave the skin bag, you inhabit, 

where will you go and see me again?” The monk didn’t answer. T’ung-

Shan the recited a verse:  

“Students as numerous as sands  

  In the Gangs but more are awakened. 

  They err by searching for the path in another person’s mouth. 

  If you wish to forget form and not leave any traces, 

   Wholeheartedly strive to walk in emptiness.” 

T’ung-Shan then had his attendants help him shave his head, bathe 

and get dressed. He then had the bell rung to summon the monks so 

that he could bid them farewell. He appeared to have passed away and 

the monks began wailing piteously without letup. Suddenly T’ung-Shan 

opened his eyes and said to them: “Homeless monks aren’t attached to 

things. That is their authentic practice. Why lament an arduous life and 

pitiful death?” T’ung-Shan then instructed the temple director to 

organize a “delusion banquet.” The monks adoration for T’ung-Shan 

was unending. Seven days later the food was prepared. T'u’g-Shan had 

a final meal with the congregation. He then said: "D“n't’make a big 

deal about it. When I pass away, don't’go carrying on about it.” T’ung-

Shan then returned to his room, and sitting upright, passed away. It was 

the third month in 869. He was sixty-three years of age, he’d been an 

ordained monk for forty-two years. T’ung-Shan received the 

posthumous name “Enlightened Source.” 
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(B) Silent Illumination Zen of  

The Ts'ao Tung School 

 

I. An Overview & Meanings of Silent Illumination Zen:  

Serene-reflection is clear awareness in the tranquility of no-

thought. This is what the Diamond Sutra meant by "not dwelling on any 

object, yet the mind arises." The big problem here is, how can one put 

one's mind into such a state? To do so requires verbal instruction and 

special training at the hands of a teacher. The wisdom-eye of the 

disciple must first be opened, otherwise he will never know how to 

bring his mind to the state of serene-reflection. he who know how to 

practice this meditation, has already accomplished something in Zen. 

The uninitiated will never know how to do this kind of work. This 

serene-reflection meditation of the Tsao-tung School, therefore, is 

simply not an ordinary exercise of quietism or stillness. It is the real 

meditation of Zen, of the Diamond Sutra, or Prajna-paramita. Through 

this poem, we also see that the intuitive and transcendental "Zen 

elements" are unmistakably there. The best way to learn this 

meditation is to train under a compotent Zen Master. If, however, one 

is unable to find a teacher, one should try to work to look inwardly at 

one's state of mind before any thought arises; when a thought does 

arise, notice it immediately, not to bother with it, but simply return to 

look inwardly at one's state of mind; try to look at one's mind at all the 

time; in daily activities one should also do the same: try to look 

inwardly at the state of mind at all times; besides all efforts of frequent 

meditation, one has nothing else for a so-called "serene-reflection'. 

Silent illumination Zen, emphasizes on inner transformation and inner 

realization. The expression of 'Silent illumination Zen' came into being 

during the lifetime of the Chinese Zen master Hung-chih Cheng-chueh 

(1091-1157) to distinguish the style of meditative practice favored by 

the Soto School from the 'Zen of contemplation of words' (kanna zen) 

that at the same time became the practice typical to the Rinzai school. 

Silent illumination Zen stresses primarily the practice of sitting 

meditation without the support of such means as koans, i.e., it stresses 

that form of practice later called 'Shikantaza' by the great Japanese Zen 

master Dogen Zenji. Silent illumination Zen was associated with the 
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Zen of the Soto school, even though the Soto school also uses koans. 

Silent illumination Zen, emphasizes on inner transformation and inner 

realization. 

According to Professor Chen-Chi in "The Practice of Zen" (p.58), 

Chinese word, "mo" means "silent" or "serene"; "chao" means "to 

reflect". Thus, "mo-chao" may be translated as "serene reflection". But 

both the "serene" and the "reflection" have special meanings here and 

should not be understood in their common connotations. The meaning 

of "serene" goes much deeper than mere "calmness" or "quietude"; it 

implies transcendency over all words and thoughts, denoting a state of 

"beyond", of pervasive peace. The meaning of "reflection" likewise 

goes much deeper than its ordinary sense of "contemplation of a 

problem or an idea". It has no savour of mental activity or of 

contemplative thought, but is a mirror-like clear awareness, ever 

illuminating and bright in its pure self-experience. To speak even more 

concisely, "serene" means the tranquility of no-thought, and 

"reflection" means vivid and clear awareness. Therefore, serene-

reflection is clear awareness in the tranquility of no-thought. This is 

what the Diamond Sutra meant by "not dwelling on any object, yet the 

mind arises".   

 

II. The Origin of Serene Reflection:  

“When Sakyamuni Buddha was in Magadha he shut himself up in a 

room and remained silent for three weeks. Is this not an example given 

by the Buddha in the practice of silence? When thirty-two Bodhisattvas 

at Vaisali discoursed with Vimalakirti on the teaching of non-duality, 

the latter finally kept silence and did not utter a word, which elicited an 

unqualified admiration from Manjusri. Is this not an example given by 

a great Bodhisattva of the practice of silence? When Subhuti sat in the 

rock-cave he said not a word, nor was any talk given out by him on 

Prajnaparamita. Is this not an example of silence shown by a great 

Sravaka? Seeing Subhuti thus quietly sitting in the cave, Sakrendra 

showered heavenly flowers over him and uttered not a word. Is this not 

an example of silence given by an ordinary mortal? When 

Bodhidharma came over to China he sat for nine years at Shao-Lin 

forgetful of all wordy preachings. Is this not an example of silence 

shown by a patriarch? Whenever the Sixth Patriarch saw a monk 
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coming, he turned towards the wall and sat quietly. Is this not an 

example of silence shown by a Zen Master?  

 

III. Zen Master Ta-Hui's  Objection  on Serene Reflection:  

Zen Master Ta-Hui declares that mere quiet sitting avails nothing, 

for it leads nowhere, as no turning-up takes place in one’s mind, 

whereby one comes out into a world of particulars with an outlook 

different from the one hitherto entertained. Those quietists whose 

mental horizon does not rise above the level of the so-called absolute 

silence of unfathomability, grope in the cave of eternal darkness. They 

fail to open the eye of wisdom. This is where they need the guiding 

hand of a genuine Zen master. Ta-Hui then proceeds to give cases of 

enlightenment realized under a wise instructor, pointing out how 

necessary it is to interview an enlightened one and to turn over once 

for all the whole silence-mechanism, which is inimical to the growth of 

the Zen mind. This up-turning of the whole  system is here called by 

Ta-Hui after the terminology of a sutra: ‘Entering into the stream and 

losing one’s abode, where the dualism of motion and rest forever 

ceases to obtain. He gives four examples. The First Example: When 

Shui-Lao was trimming the wistaria, he asked his master, Ma-Tsu, 

‘What is the idea of the Patriarch’s coming over here from the West?’ 

Ma-Tsu replied, ‘Come up nearer and I will tell you.’ As soon as Shui-

Lao approached, the master gave him a kick, knocking him right down. 

This fall, however, all at once opened his mind to a state of 

enlightenment, for he rose up with a hearty laugh, as if an event, most 

unexpected and most desired for, had taken place. Asked the master, 

‘What is the meaning of all this?’ Lao exclaimed, ‘Innumerable, 

indeed, are the truths taught by the Buddhas, all of which , even down 

to their very sources, I now perceive at the tip of one single hair.’ Ta-

Hui then comments: “Lao, who had thus come to self-realization, is no 

more attached to the silence of Samadhi, and as he is no more attached 

to it he is at once above assertion and negation, and above the dualism 

of rest and motion. He no more relies on things outside himself but 

carrying out the treasure from inside his own mind exclaims, ‘I have 

seen into the source of all truth.’ The master recognizes it and does not 

make further remarks. When Shi-Lao was later asked about his Zen 

understanding , he simply announced, ‘Since the kick so heartily given 
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by the master, I have not been able to stop laughing.’ The Second 

Example: Yun-Men asked Tung-Shan: ‘Whence do you come?’ ‘From 

Chia-Tu.’ ‘Where did you pass the summer session?’ ‘At Pao-Tzu, in 

Hu-Nan.’ ‘When did you come here?’ ‘August the twenty-fifth.’ Yun-

Men concluded, ‘I release you from thirty blows, though you rightly 

deserve them.’ On Tung-Shan’s interview with Yun-Men, Ta-Hui 

comments: “How simple-hearted Tung-Shan was! He answered the 

master straightforwardly, and so it was natural for him to reflect, ‘What 

fault did I commit for which I was to be given thirty blows when I 

replied as truthfully as I could?’ The day followinghe appeared again 

before the master  and asked, ‘Yesterday you were pleased to release 

me from thirty blows, but I fail to realize my own fault.’ Said Yun-

Men, ‘O you rice-bag, this is the way you wander from the west of the 

River to the south of the Lake!’ This remark all of a sudden opened 

Tung-Shan’s eye, and yet he had nothing to approve, nothing to reason 

about. He simplybowed, and said, ‘After this I shall build my litle hut 

where there is no human habitation; not a grain of rice will be kept in 

my pantry, not a stalk of vegetable will be growing on my farm; and 

yet I will abundantly treat all the visitors to my hermitage from all parts 

of the world; and I will even draw off all the nails and screws that are 

holding them to a stake; I will make them part with their greasy hats 

and ill-smelling clothes, so that they are  thoroughly smiled and said, 

‘What a large mouth you have for a body no larger than a coconut!’” 

The Third Example: Yen, the national teacher of Ku-Shan, when he 

was still a student monk, studied for many years under Hsueh-Feng. 

One day, seeing that his student was ready for a mental revolution, the 

master took hold of him and demanded roughly, ‘What is this?’ Yen 

was roused as if from a deep slumber and at once comprehended what 

it all meant. He simply lifted his arms and swung them to and fro. Feng 

said, ‘What does that mean?’ No meaning whatever, sir, came quickly 

from the disciple. The Fourth Example: One day Kuan-Ch’i saw Lin-

Chi. The latter came down from his straw chair, and without saying a 

word seized the monk, whereupon Kuan-Ch’i said, ‘ I know, I know.’  

 

IV. How Can One Put One's Mind Into a State of "Serene 

Reflection"?:  
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The method of "serene reflection" meditation of the Tsao Tung 

sect is not not an ordinary exercise of quietism or stillness. It is the 

mental absorption of Zen, or Prajnaparamita. Therefore, an ordinary 

person wants to do so, if cannot get verbal instruction and special 

training at the hands of a teacher, must look inwardly at one's state of 

mind before any thought arises. Here a Zen practitioner always rouses 

his will, makes an effort, stirs up energy, exerts his mind and strives to 

cut off any thought. And this must be done in daily activity. When 

practicing, one should try to practice with good-knowing advisors. In 

short, the method of Zen practice of "Serene reflection" can be 

interpreted as the Practicing Zen through observing one's mind in 

tranquility of the Tsao-tung School. This is clearly shown in the poem 

from the "Notes on Serene-Reflection", by the famous Zen master 

Hung-chih, of the Tsao-tung School: 

   "In silence and serenity one forgets all words; 

    Clearly and vividly 'That' appears before one. 

    When one realizes it,  

     It is vast and without edges; 

     In its essence, one is clearly aware. 

     Singularly reflecting is this bright awareness, 

     Full of wonder is this pure reflection. 

     Dew and the moon, 

     Stars and streams, 

     Snow on pine trees, 

     And clouds on mountain peaks; 

     From darkness, they all glow brightly; 

     From obscurity, they turn to resplendent light. 

     Infinite wonder permeates this serenity; 

     In this Reflection all intentional efforts vanish. 

     Serenity is the final word of all teachings; 

     Reflection is the response to all manifestations. 

     Devoid of any effort, this response, 

     Is natural and spontaneous. 

     Disharmony will arise 

     If in reflection there is no serenity; 

     All will become wasteful and secondary. 

     If in serenity there is no reflection. 
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     The Truth of serene-reflection 

     Is perfect and complete. 

     The hundred rivers flow 

     In tumbling torrents 

     To the great ocean." 

Through this poem, we see clearly serene-reflection is clear 

awareness in the tranquility of no-thought. This is what the Diamond 

Sutra meant by "not dwelling on any object, yet the mind arises." The 

big problem here is, how can one put one's mind into such a state? To 

do so requires verbal instruction and special training at the hands of a 

teacher. The wisdom-eye of the disciple must first be opened, 

otherwise he will never know how to bring his mind to the state of 

serene-reflection. he who know how to practice this meditation, has 

already accomplished something in Zen. The uninitiated will never 

know how to do this kind of work. This serene-reflection meditation of 

the Tsao-tung School, therefore, is simply not an ordinary exercise of 

quietism or stillness. It is the real meditation of Zen, of the Diamond 

Sutra, or Prajna-paramita. Through this poem, we also see that the 

intuitive and transcendental "Zen elements" are unmistakably there. 

The best way to learn this meditation is to train under a compotent Zen 

Master. 
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Chöông Möôøi Saùu 

Chapter Sixteen 

 

Thieàn Trong Baùt Nhaõ Taâm Kinh 

 

Baùt Nhaõ Taâm Kinh nhaán maïnh ñeán voâ phaùp khaû thuyeát laø thuyeát 

phaùp. Pheùp haønh Thieàn trong Baùt Nhaõ Taâm Kinh hoaøn toaøn ñaët troïng 

taâm ôû tröïc giaùc coát ñeå baét laáy chaân lyù noäi taïi khuaát saâu trong taâm thöùc. 

Chaân lyù aáy khi hieån loä ra hoaëc thöùc tænh daäy, noù seõ thaùch thöùc heát thaûy 

taøi naêng vaän duïng cuûa khoái oùc, hay ít ra noù khoâng theå chia sôùt ñöôïc cho 

baát cöù ngöôøi naøo khaùc baèng baát cöù coâng thöùc bieän chöùng naøo. Chaân lyù 

aáy phaûi thoaùt ra töø trong noäi taïi, lôùn maïnh trong noäi taïi, vaø trôû thaønh 

moät con ngöôøi vôùi chính haønh giaû. Coøn laïi moïi thöù khaùc nhö khaùi nieäm 

vaø daáu hieäu khoâng theå laøm gì khaùc hôn laø chæ ra con ñöôøng ñi ñeán chaân 

lyù. Ñoù laø ñieàu maø caùc Thieàn sö ñaõ laøm, ñang laøm vaø seõ laøm trong 

töông lai. Moät hoâm, Thieát Chuûy Giaùc (ñeä töû cuûa ñaïi thieàn sö Trieäu 

Chaâu) ñeán vieáng Hoøa Thöôïng Phaùp Nhaõn, moät vò cao Taêng ñöông thôøi. 

Phaùp Nhaõn hoûi: "Gaàn ñaây oâng ôû ñaâu nay ñeán ñaây?" Thieát Chuûy Giaùc 

ñaùp: "Töø Trieäu Chaâu ñeán." Phaùp Nhaõn hoûi: "Toâi nghe Trieäu Chaâu coù 

caâu noùi 'Caây baùch tröôùc saân' coù phaûi vaäy khoâng?" Thieát Chuûy Giaùc 

ñaùp: "Khoâng." Phaùp Nhaõn gaïn hoûi: "Moïi ngöôøi ñeán ñaây ñeàu thuaät laïi 

raèng coù moät chuù tieåu hoûi Trieäu Chaâu 'Toå Ñaït Ma qua Trung Hoa coù yù 

nghóa gì', Chaâu ñaùp 'Caây baùch tröôùc saân' sao oâng laïi noùi khoâng coù?" 

Thieát Chuûy Giaùc roáng to: "Tieân sö toâi thaät khoâng coù noùi caâu aáy. Xin 

Hoøa Thöôïng chôù phæ baùng tieân sö toâi." Phaùp Nhaõn raát taùn thaønh thaùi ñoä 

aáy ôû ngöôøi hoïc troø cuûa laõo tuùc Trieäu Chaâu, neân khen: "Ñuùng laø con 

doøng sö töû." Thoùi thöôøng haún laø chuùng ta khoâng theå tin noåi lôøi noùi choái 

boû cuûa caùc thieàn sö, nhöng caùc ngaøi nghó raèng Thieàn lyù caàn phaûi coù 

nhöõng maâu thuaãn vaø ñính chaùnh nhö vaäy, vì nhöõng caâu noùi maâu thuaãn, 

nghòch lyù hay phuû nhaän nhö vaäy laø keát quaû khoâng traùnh ñöôïc cuûa nhaõn 

quang Thieàn phoùng vaøo cuoäc soáng. Vaø Thieàn coù ñöôøng loái pheâ phaùn 

rieâng; ñöôøng loái aáy choái boû taát caû nhöõng gì thoùi thöôøng chuùng ta coù lyù 

do nhaän laø ñuùng, laø dó nhieân, laø thaät. Daàu 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. Moïi chæ daãn cuûa caùc ngaøi ñeàu töï nhieân thoaùt ra 
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ngoaøi coâng leä vaø töôi maùt khaùc thöôøng. Maét ñaët thaúng vaøo chaân lyù toái 

thöôïng, caùc ngaøi tuøy nghi duøng baát cöù phöông tieän naøo nhaèm ñaït ñöôïc 

cöùu caùnh, chaúng caàn bieát ñeán baát cöù ñieàu kieän vaø haäu quaû hôïp lyù naøo. 

Thaùi ñoä döûng döng aáy ñoái vôùi luaân lyù ñoâi khi coøn ñöôïc caùc ngaøi chuû 

taâm xaùc ñònh, coát ñeå minh thò chaân lyù Thieàn khoâng lieân quan gì ñeán trí 

thöùc. Ñuùng nhö lôøi daïy trong kinh Baùt Nhaõ: "Voâ phaùp khaû thuyeát thò 

danh thuyeát phaùp." (Khoâng phaùp naøo noùi ñöôïc neân goïi laø noùi phaùp). 

 

Meditation In the Heart Sutra 

 

The Heart Sutra emphasizes that one who can illuminate the five 

skandhas and see that they are all empty, and he crosses beyond all 

sufferings and difficulties. In Buddhism, Skandha means the trunk of a 

tree, or a body. Skandha also means the five aggregates or five 

aggregates of conditioned phenomena (constituents), or the five 

causally conditioned elements of existence forming a being or entity. 

According to Buddhist philosophy, each individual existence is 

composed of the five elements and because they are constantly 

changing, so those who attempt to cling to the “self” are subject to 

suffering. Though these factors are often referred to as the “aggregates 

of attachment” because they are impermanent and changing, ordinary 

people always develop desires for them. According to The 

Prajnaparamita Heart Sutra, the five aggregates are composed of form, 

feelings, perceptions, mental formations, and consciousness. Generally 

speaking, the five aggregates mean men and the world of phenomena. 

Things that cover or conceal, implying that physical and mental forms 

obstruct realization of the truth. An accumulation or heap, implying the 

five physical and mental constituents, which combine to form the 

intelligence or nature, and rupa. The skandhas refer only to the 

phenomenal, not to the non-phenomenal. In order to overcome all 

sufferings and troubles, Buddhists should engage in the practice of 

profound Prajnaparamita and perceive that the five aggregates are 

empty of self-existence. The Buddha reminded Sariputra: “O Sariputra, 

Form is not different from Emptiness, and Emptiness is not different 

from Form. Form is Emptiness and Emptiness is Form. The same can 

be said of feelings, perceptions, actions and consciousnesses.” 
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However, we, normal people, do not see the five aggregates as 

phenomena but as an entity because of our deluded minds, and our 

innate desire to treat these as a self in order to pander to our self-

importance. Zen practitioners should always remember that the five 

aggregates keep sentient beings from realizing their always-existing 

Buddha-Nature. The five aggregates are considered as maras or 

demons fighting against the Buddha-nature of men. In accordance with 

the Dharma, life is comprised of five aggregates (form, feeling, 

perception, mental formation, consciousness). Matter plus the four 

mental factors classified below as feeling, perception, mental 

formation and consciousness combined together from life. The real 

nature of these five aggregates is explained in the Teaching of the 

Buddha as follows: “Matter is equated to a heap of foam, feeling is like 

a bubble, perception is described as a mirage, mental formations are 

like a banana tree and consciousness is just an illusion. Zen 

practitioners should always remember the Buddha’s teachings in the 

Sati Patthana Sutra: “If you have patience and the will to see things as 

they truly are. If you would turn inwards to the recesses of your own 

minds and note with just bare attention (sati), not objectively without 

projecting an ego into the process, then cultivate this practice for a 

sufficient length of time, then you will see these five aggregates not as 

an entity but as a series of physical and mental processes. Then you wil 

not mistake the superficial for the real. You will then see that these 

aggregates arise and disappear in rapid succession, never being the 

same for two consecutive moments, never static but always in a state of 

flux, never being but always becoming.”  And the Buddha continued to 

teach in the Lankavatara Sutra: “The Tathatagata is neither different 

nor not-different from the Skandhas.” (Skandhebhyo-nanyo-nanayas-

tathagata). 
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Chöông Möôøi Baûy 

Chapter Seventeen 

 

Thieàn Trong Kinh Duy Ma Caät 

 

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. Ngoài 

Thieàn laø ngay luùc chôït tænh lieàn veà ñöôïc boån taâm. 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. Qua kinh Duy Ma Caät, 

haønh giaû tu thieàn cuõng coù theå thaáy ñöôïc caùch Boà Taùt coù beänh ñieàu 

phuïc taâm mình. Theo kinh Duy Ma Caät, phaåm Vaên Thuø Sö Lôïi thaêm 

Beänh Ngaøi Duy Ma Caät. Vaên Thuø hoûi: “Cö só! Boà Taùt coù beänh phaûi 

ñieàu phuïc 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.’ 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 na øo 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 
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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. 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 kieán thì phaûi boû ngay. Vì sao? Boà Taùt 

phaûi döùt tröø khaùch traàn phieàn naõo maø khôûi ñaïi bi, chôù vì ñaïi bi aùi kieán 

maø 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.’ Vì theá, Boà Taùt khoâng neân khôûi nhöõng söï raøng buoäc. Sao goïi laø 

raøng buoäc? Sao goïi laø giaûi thoaùt? Tham ñaém nôi thieàn vò laø Boà Taùt bò 

raøng buoäc. Duøng phöông tieän thoï sanh laø Boà Taùt ñöôïc giaûi thoaùt. Laïi 

khoâng coù phöông tieän hueä thì buoäc, coù phöông tieän hueä thì giaûi thoaùt, 

khoâng hueä phöông tieän thì buoäc, coù hueä phöông tieän thì giaûi thoaùt. Sao 

goïi laø khoâng coù phöông tieän thì buoäc? Boà Taùt duøng aùi kieán trang 

nghieâm Phaät ñoä, thaønh töïu chuùng sanh ôû trong phaùp Khoâng, voâ töôùng, 

voâ taùc maø ñieàu phuïc laáy mình, ñoù laø khoâng coù phöông tieän hueä thì 

buoäc. Sao goïi laø coù phöông tieän hueä thì giaûi? Boà Taùt khoâng duøng aùi 

kieán trang nghieâm Phaät ñoä, thaønh töïu chuùng sanh, ôû trong phaùp 

‘khoâng,’ ‘voâ töôùng,’ ‘voâ taùc’ ñieàu phuïc laáy mình, khoâng nhaøm chaùn 
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moûi meät, ñoù laø coù phöông tieän hueä thì giaûi. Sao goïi laø khoâng coù phöông 

tieän hueä thì buoäc? Boà Taùt truï nôi caùc moùn phieàn naõo, tham duïc, saân 

haän, taø kieán, vaân vaân maø troàng caùc coäi coâng ñöùc, ñoù laø khoâng coù hueä 

phöông tieän thì buoäc. Sao goïi laø coù hueä phöông tieän thì giaûi? Laø xa lìa 

caùc thöù phieàn naõo, tham duïc, saân haän, taø kieán, vaân vaân maø vun troàng 

caùc coäi coâng ñöùc, hoài höôùng Voâ thöôïng Chaùnh ñaúng Chaùnh giaùc, ñoù laø 

coù hueä phöông tieän thì giaûi. Ngaøi Vaên Thuø Sö Lôïi! Boà Taùt coù beänh ñaáy 

phaûi quaùn saùt ñöôïc caùc phaùp nhö theá. Laïi nöõa, quaùn thaân voâ thöôøng, 

khoå, khoâng, voâ ngaõ, ñoù laø hueä. Duø thaân coù beänh vaãn ôû trong sanh töû 

laøm lôïi ích cho chuùng sanh khoâng nhaøm moûi, ñoù laø phöông tieän. Laïi 

nöõa, ngaøi Vaên Thuø Sö Lôïi! Quaùn thaân, thaân khoâng rôøi beänh, beänh 

chaúng rôøi thaân, beänh naày, thaân naày, khoâng phaûi môùi, khoâng phaûi cuõ, ñoù 

laø hueä. Duø thaân coù beänh maø khoâng nhaøm chaùn troïn dieät ñoä, ñoù laø 

phöông tieän. 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 
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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 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. 

 

Meditation In the Vimalakirti Sutra 

 

According to the Vimalakirti Sutra, Vimalakirti reminded Sariputra 

about meditation, saying: “Sariputra, meditation is not necessarily 

sitting. Sitting Meditation is when a man is instantly awakened, he 

comes back to his original mind. 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.” Through Vimslskirti Sutra, practitioners can also see 

the way a sick Bodhsattva control his mind. According to the 

Vimalakirti Sutra, chapter Manjusri’s Call On Vimalakirti. Manjusri 
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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 arewithout owner and the latter is without ego. Moreover, my 

illness comes from my clinging to an ego; hence, I should wipe out this 

clinging.’ 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 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. 
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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. 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 ineffective. 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 reflect: 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. 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. Therefore, a Bodhisattva should not 

tie himself up (with wrong views). What is tying and what is untying? 

Clinging to serenity (dhyana) is a Bodhisattva’s bondage, but his 

expedient rebirth (for the salvation of others) is freedom from bondage. 

Further, he is held in bondage by wisdom which lacks expedient 

methods (upaya), but is liberated by wisdom supported by expedient 

device; he is (also) held in bondage by expedient methods which are 

not upheld by wisdom but is liberated by expedient methods backed by 

wisdom. What is bondage by wisdom unsupported by expedient 
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methods? It is bondage caused by the Bodhisattva’s desire to embellish 

the Buddha land (with merits) in order to bring living beings to 

perfection while practicing for his self-control (the three gates to 

nirvana, namely,) voidness, formlessness and inactivity. This is called 

bondage by wisdom unsupported by expedient methods (upaya). What 

is liberation by wisdom backed by expedient methods? It is liberation 

achieved in the absence of desire to embellish the Buddha land (with 

merits) in order to bring living beings to perfection, while practicing 

unremittingly for his self-control (the three gates to nirvana, namely) 

voidness, formlessness and inactivity. This is called liberation by 

wisdom supported by expedient methods (upaya). What is bondage by 

expedient methods unsupported by wisdom?  It is bondage caused by a 

Bodhisattva’s lack of determination to keep from desire, anger, 

perverse views and other troubles (klesa) while planting all wisdom 

roots. This is called bondage by expedient methods, which lack 

wisdom. What is liberation by expedient methods sustained by 

wisdom? It is liberation won by a Bodhisattva who keeps from desire, 

anger, perverse views and other troubles (klesa) while planting all 

virtuous roots which he dedicates to his realization of supreme 

enlightenment. This is called liberation by expedient methods 

sustained by wisdom. Manjusri, a sick Bodhisattva should look into all 

things in this way. He should further meditate on his body, which is 

impermanent, is subject to suffering and is non-existent and egoless; 

this is called wisdom. Although his body is sick, he remains in (the 

realm of) birth and death for the benefit of all (living beings) without 

complaint; this is called expedient method (upaya). Manjusri! He 

should further meditate on the body, which is inseparable from illness 

and on illness, which is inherent in the body, because sickness and the 

body are neither new nor old; this is called wisdom. The body, though 

ill, is not to be annihilated; this is the expedient method (for remaining 

in the world to work for salvation). 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 
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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 

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 possesses 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 is the 

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 

practices 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 
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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 potential 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 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.”  
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Chöông Möôøi Taùm 

Chapter Eighteen 

 

Thieàn Trong Kinh Hoa Nghieâm 

 

Nhan ñeà Phaïn ngöõ cuûa Hoa Nghieâm laø Avatamsaka, nhöng Phaùp 

Taïng trong baûn chuù giaûi kinh Hoa Nghieâm boä 60 quyeån noùi nguyeân 

ngöõ chính laø Gandavyuha. Avatamsaka coù nghóa laø “moät traøng hoa” 

trong khi nôi chöõ Gandavyuha, thì ganda laø “taïo hoa” hay moät loaïi hoa 

thöôøng vaø “vyuha” laø “phaân phoái traät töï” hay “trang söùc.” Hoa Nghieâm 

coù nghóa laø trang hoaøng baèng hoa. Hoa Nghieâm laø moät trong nhöõng boä 

kinh thaâm aùo nhaát cuûa Ñaïi Thöøa, ghi laïi nhöõng baøi thuyeát phaùp cuûa 

Ñöùc Phaät sau khi Ngaøi ñaõ ñaït giaùc ngoä vieân maõn. Gandavyuha laø teân 

phaåm kinh keå laïi coâng trình caàu ñaïo cuûa Boà Taùt Thieän Taøi Ñoàng Töû. 

Boà Taùt Vaên Thuø höôùng daãn Ñoàng Töû ñi tham vaán heát vò ñaïo sö naày 

ñeán vò ñaïo sö khaùc, taát caû 53 vò, truï khaép caùc taàng caûnh giôùi, mang ñuû 

loát chuùng sanh. Ñaây laø lyù thuyeát caên baûn cuûa tröôøng phaùi Hoa Nghieâm. 

Moät trong nhöõng kinh ñieån daøi nhaát cuûa Phaät giaùo, cuõng laø giaùo ñieån 

cao nhaát cuûa ñaïo Phaät, ñöôïc Ñöùc Phaät thuyeát giaûng ngay sau khi Ngaøi 

ñaïi ngoä. Ngöôøi ta tin raèng kinh naày ñöôïc giaûng daïy cho chö Boà taùt vaø 

nhöõng chuùng höõu tình maø taâm linh ñaõ phaùt trieån cao. Kinh so saùnh toaøn 

vuõ truï vôùi söï chöùng ñaéc cuûa Phaät Tyø Loâ Giaù Na. Kinh cuõng nhaán maïnh 

raèng moïi söï vaät vaø moïi hieän töôïng ñoàng nhaát theå vôùi vuõ truï. Sau khi 

khaûo saùt veà noäi dung cuûa Kinh Hoa Nghieâm, chuùng ta thaáy kinh khôûi 

ñaàu baèng nhöõng baûn kinh ñoäc laäp vaø veà sau ñöôïc taäp hôïp thaønh moät 

doøng thô, moãi theå taøi ñöôïc trình baøy trong caùc kinh ñoù ñeàu ñöôïc xeáp 

loaïi theo töøng theå vaø ñöôïc goïi chung laø Hoa Nghieâm. Maëc daàu kinh 

Hoa Nghieâm coù ba khaùi nieäm chính, ñoù laø Boà ñeà taâm, Boà Taùt ñaïo vaø 

Boà Taùt truï xöù; tuy nhieân, kinh laïi noùi nhieàu veà “Taâm” khieán cho noù 

caøng lieân heä maät thieát hôn vôùi söï tu taäp cuûa caùc haønh giaû tu thieàn quaùn. 

Kinh Hoa Nghieâm nhaán maïnh yù töôûng veà “Söï thaâm nhaäp töï do laãn 

nhau” cuûa taát caû moïi söï vaät. Kinh cuõng daïy raèng nhôn taâm laø caû moät 

vuõ truï vaø ñoàng nhaát vôùi Phaät. Do ñoù, taâm, Phaät, vaø chuùng sanh khoâng 

sai khaùc.” Tröôøng phaùi Thieàn Hoa Nghieâm taïi Trung Hoa ñaëc bieät 

nhaán maïnh ñeán khía caïnh naày cuûa hoïc thuyeát Ñaïi thöøa. Ñieàu quan 

troïng nhaát trong kinh Hoa Nghieâm maø haønh giaû tu thieàn neân luoân nhôù 
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laø “Taâm, Phaät, Caäp Chuùng Sanh Thò Tam Voâ Sai Bieät.” Ngoaøi taâm ra 

khoâng coù gì nöõa; taâm, Phaät vaø chuùng sanh khoâng sai khaùc. Ñaây laø moät 

giaùo thuyeát quan troïng veà Thieàn trong Kinh Hoa Nghieâm.  

Thoaït kyø thuûy, Thieàn khoâng coù söï lieân keát chaët cheõ vôùi kinh Hoa 

Nghieâm nhö caùc kinh Laêng Giaø vaø Kim Cang; tuy nhieân, veà sau naày, 

aûnh höôûng cuûa kinh Hoa Nghieâm leân Thieàn ngaøy caøng taêng taïi Trung 

Hoa, ñaëc bieät laø döôùi thôøi nhaø Ñöôøng. Thieàn sö Ñaïi Ñoàng laø moät trong 

nhöõng thí duï ñieån hình. Maëc daàu xuaát gia vôùi Thieàn sö Maõn Baûo 

Ñöôøng, nhöng ít laâu sau khi ñoïc Kinh Hoa Nghieâm, oâng ñaõ theo laøm ñeä 

töû cuûa Thieàn sö Thuùy Vi Voâ Hoïc. Trong kinh Hoa Nghieâm, söï lieân heä 

giöõa “toái” vaø “saùng” nhö laø haïn cheá laãn nhau, nhöng ñoàng thôøi ranh 

giôøi giöõa saùng vaø toái raát roõ raøng nhö trong hai khaùi nieäm “voâ minh” vaø 

“giaùc ngoä” vaäy. Ñoäng Sôn Löông Giôùi sanh naêm 807 sau Taây Lòch, laø 

toå thöù nhaát cuûa phaùi Taøo Ñoäng Trung Quoác vaø ngöôøi ñaõ thieát ñònh 

Naêm Vò hay Nguõ Sôn Taøo Ñoäng. Khi Ñoäng Sôn ñeán vôùi Thö Sôn Hueä 

Sieâu. Hueä Sieâu hoûi: “OÂng ñaõ truï taïi moät phöông, nay ñeán ñaây laøm gì?” 

Ñoäng Sôn noùi: “Toâi bò daøy voø bôûi moät moái ngôø, khoâng bieát phaûi laøm 

sao neân ñeán ñaây.” Hueä Sieâu goïi lôùn: “Löông Giôùi! (teân thaät cu ûa Ñoäng 

Sôn)” Ñoäng Sôn caát tieáng: “Daï!” Hueä Sieâu hoûi: “Caùi gì theá?” Ñoäng 

Sôn khoâng bieát traû lôøi ra sao, vaø Hueä Sieâu noùi ngay: “Phaät ñeïp quaù, chæ 

hieàm khoâng coù löûa saùng!” Theo Truyeàn Ñaêng Luïc, vì khoâng coù löûa 

saùng neân söï voâ trí khoâng ñöôïc thaép saùng, khi bieát ñöôïc ñieàu naày, seõ coù 

söï thaép saùng. 

Qua kinh Hoa Nghieâm, ñöùc Phaät daïy raèng haønh giaû phaûi coù taâm töø 

bi. Ñöùc phaät daïy moïi ngöôøi chuùng ta cuøng chuùng sanh sanh ñeàu saún ñuû 

ñöùc haïnh, töôùng haûo trí hueä cuûa Nhö Lai, maø vì meâ chaân taùnh, khôûi 

hoaëc nghieäp neân phaûi bò luaân hoài, chòu voâ bieân söï thoáng khoå. Nay ñaõ roõ 

nhö theá, ta phaûi döùt taâm gheùt thöông phaân bieät, khôûi loøng caûm hoái töø bi 

tìm phöông tieän ñoä mình cöùu ngöôøi, ñeå cuøng nhau ñöôïc an vui thoaùt 

khoå. Neân nhaän roõ töø bi khaùc vôùi aùi kieán. AÙi kieán laø loøng thöông yeâu maø 

chaáp luyeán treân hình thöùc, neân keát quaû bò sôïi daây tình aùi raøng buoäc. Töø 

bi laø loøng xoùt thöông cöùu ñoä, maø lìa töôùng, khoâng phaân bieät chaáp tröôùc; 

taâm naày theå hieän döôùi ñuû moïi maët, neân keát quaû ñöôïc an vui giaûi thoaùt, 

phöôùc hueä caøng taêng. Muoán cho taâm töø bi ñöôïc theâm roäng, ta neân töø 

noãi khoå cuûa mình, caûm thoâng ñeán caùc noãi khoå khoù nhaãn thoï hôn cuûa keû 

khaùc, töï nhieân sanh loøng xoùt thöông muoán cöùu ñoä, nieäm töø bi cuûa Boà 

Ñeà taâm chöa phaùt boãng töï phaùt sanh. Trong Kinh Hoa Nghieâm, ngaøi 
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Phoå Hieàn ñaõ khai thò: “Ñaïi Boà Taùt vôùi loøng ñaïi bi coù möôøi ca ùch quaùn 

saùt chuùng sanh khoâng nôi nöông töïa maø khôûi ñaïi bi. Quaùn saùt chuùng 

sanhtaùnh chaúng ñieàu thuaän maø khôûi ñaïi bi, quaùn saùt chuùng sanh ngheøo 

khoå khoâng caên laønh maø khôûi ñaïi bi. Quaùn saùt chuùng sanh nguû say trong 

ñeâm daøi voâ minh maø khôûi ñaïi bi. Quaùn saùt chuùng sanh laøm nhöõng ñieàu 

aùc maø khôûi ñaïi bi. Quaùn saùt chuùng sanh ñaõ bò raøng buoäc, laïi thích lao 

mình vaøo choã raøng buoäc maø khôûi ñaïi bi. Quaùn saùt chuùng sanh bò chìm 

ñaém trong bieån sanh töû maø khôûi ñaïi bi. Quaùn saùt chuùng sanh vöông 

mang taät khoå laâu daøi maø khôûi ñaïi bi. Quaùn saùt chuùng sanh khoâng öa 

thích phaùp laønh maø khôûi ñaïi bi. Quaùn saùt chuùng sanh xa maát Phaät phaùp 

maø khôûi ñaïi bi…” Ñaõ phaùt taâm ñaïi bi taát phaûi phaùt ñaïi Boà Ñeà taâm theà 

nguyeàn cöùu ñoä. Theá thì loøng ñaïi bi vaø loøng ñaïi Boà Ñeà dung thoâng 

nhau. Cho neân phaùt töø bi taâm töùc laø phaùt Boà Ñeà taâm. Duøng loøng ñaïi töø 

bi nhö theá maø haønh ñaïo, môùi goïi laø phaùt Boà Ñeà taâm. 

Qua kinh Hoa Nghieâm, ñöùc Phaät daïy raèng haønh giaû phaûi luoân coù 

caùi taâm vaän haønh khoâng ngaên ngaïi. Khi noùi ñeán taâm, ngöôøi ta nghó ñeán 

nhöõng hieän töôïng taâm lyù nhö caûm giaùc, tö töôûng vaø nhaän thöùc, cuõng 

nhö khi noùi ñeán vaät, chuùng ta nghó ngay ñeán nhöõng hieän töôïng vaät lyù 

nhö nuùi, soâng, caây, coû, ñoäng vaät. Nhö vaäy laø khi chuùng ta noùi ñeán taâm 

hay vaät, chuùng ta chæ nghó ñeán hieän töôïng (taâm töôïng vaø caûnh töôïng), 

chöù khoâng noùi ñeán taâm theå vaø vaät theå. Chuùng ta thaáy raèng caû hai loaïi 

hieän töôïng (taâm töôïng vaø caûnh töôïng) ñeàu nöông nhau maø thaønh, vaø 

theå tính cuûa chuùng laø söï töông duyeân, vaäy sao chuùng ta khoâng thaáy 

ñöôïc raèng caû hai loaïi hieän töôïng ñeàu cuøng moät theå tính? Theå tính aáy coù 

ngöôøi thích goïi laø “taâm”, coù ngöôøi thích goïi laø “vaät,” coù ngöôøi thích goïi 

laø “chaân nhö.” Daàu goïi laø caùi gì ñi nöõa, chuùng ta khoâng theå duøng khaùi 

nieäm ñeå ño löôøng theå taùnh naøy ñöôïc. Vì theå taùnh aáy khoâng bò ngaên 

ngaïi hoaëc giôùi haïn. Töø quan ñieåm hôïp nhaát, ngöôøi ta goïi noù laø “Phaùp 

thaân.” Töø quan ñieåm nhò nguyeân, ngöôøi ta goïi noù laø “Taâm khoâng ngaên 

ngaïi” ñoái maët vôùi “theá giôùi voâ ngaïi.” Kinh Hoa Nghieâm goïi noù laø Taâm 

voâ ngaïi vaø caûnh voâ ngaïi. Caû hai dung hôïp nhau moät caùch vieân maõn neân 

goïi laø “taâm caûnh vieân dung.”  

Trong phaåm 38, coù möôøi thanh tònh thieàn cuûa chö Ñaïi Boà Taùt. Chö 

Boà Taùt an truï trong phaùp naày thôøi ñöôïc ñaïi thanh tònh thieàn voâ thöôïng 

cuûa chö Nhö Lai. Thöù nhaát laø thanh tònh thieàn thöôøng thích xuaát gia, vì 

rôøi boû taát caû sôû höõu. Thöù nhì laø thanh tònh thieàn ñöôïc chôn thieän höõu, vì 

chæ daïy chaùnh ñaïo. Thöù ba laø thanh tònh thieàn an truï trong röøng thaúm, 
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an nhaãn nhöõng gioù möa, vì lìa ngaõ vaø ngaõ sôû. Thöù tö laø thanh tònh thieàn 

lìa chuùng sanh oàn naùo, vì thöôøng thích tòch tònh. Thöù naêm laø thanh tònh 

thieàn taâm nghieäp ñieàu nhu, vì thuû hoä caùc caên. Thöù saùu laø thanh tònh 

thieàn taâm trí tòch dieät, vì taát caû aâm thanh nhöõng chöôùng thieàn ñònh 

chaúng theå laøm loaïn. Thanh tònh thieàn thöù baûy bao goàm giaùc ñaïo 

phöông tieän vaø quaùn saùt vaø hieän chöùng taát caû nhöõng phöông tieän naày. 

Thöù taùm laø thanh tònh thieàn rôøi boû tham ñaém vaø chaúng tham chaúng boû 

coõi duïc. Thöù chín laø thanh tònh thieàn phaùt khôûi thoâng minh vaø bieát roõ 

taát caû caên taùnh cuûa chuùng sanh. Thanh tònh thieàn thöù möôøi bao goàm töï 

taïi du hyù, nhaäp Phaät tam muoäi vaø bieát voâ ngaõ.  

 

Meditation in the Flower Adornment Sutra 

 

The Sanskrit title is Avatamsaka, but it is Gandavyuha according to 

Fa-Tsang’s commentary on the sixty-fascile Garland Sutra. 

Avatamsaka means a ‘garland,’ while in Gandavyuha, ganda means ‘a 

flower of ordinary kind,’ and vyuha ‘an orderly arrangement’ or 

‘array.’ Gandavyuha means ‘flower-decoration.’ Avatamsaka is one of 

the profound Mahayana sutras embodying the sermons given by the 

Buddha immediately following his perfect enlightenment. The 

Gandavyuha is the Sanskrit title for a text containing the account of 

Sudhana, the young man, who wishing to find how to realize the ideal 

life of Bodhisattvahood, is directed by Manjusri the Bodhisattva to visit 

spiritual leaders one after another in various departments of life and in 

various forms of existence, altogether numbering fifty-three. This is the 

basic text of the Avatamsaka School. It is one of the longest and most 

profound sutras in the Buddhist Canon and records the highest teaching 

of Buddha Sakyamuni, 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 been described as the “epitome of Budhist thought, Buddhist 

sentiment, and Buddhist experiences” and is quoted by all schools of 

Mahayana Buddhism. The sutra compares the whole Universe to the 

realization of Vairocana Buddha. Its basic teaching is that myriad 

things and phenomena are the oneness of the Universe, and the whole 

Universe is myriad things and phenomena. After examining the sutra, 
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we find that there were in the beginning many independent sutras 

which were later compiled into one encyclopaedic collection, as the 

subject-matters treated in them are all classified under one head, and 

they came to be known as Avatamsaka. Although the Adornment Sutra 

has three main concepts: Bodhicitta, Bodhisattva way, and abodes of 

Bodhisattva; however, the sutra mentions a lot on the “Mind” which 

makes it relates more closely with the practices of Zen practitioners. 

The Sutra of the Garland of Buddhas constitutes the basis of the 

teachings of the Avatamsaka School (Hua-Yen), which emphasizes 

above all “mutually unobstructed interpenetration.” The sutra also 

teaches that the human mind is the universe itself and is identical with 

the Buddha. Indeed, the mind, Buddha and all sentient beings are one 

and the same.” These aspects were stressed by the Chinese Hua Yen 

Zen tradition. The most important thing that Zen practitioners should 

always remember is that “Outside the mind there is no other thing; 

mind, Buddha, and all the living, these three are not different.” There 

is no differentiating among these three because all is mind. All are of 

the same order. This is an important doctrine on meditation of the Hua-

Yen sutra.  

The T’ien-T’ai called “The Mystery of the Three Things.” At the 

beginning, Zen had no close connection with the Adornment Sutra as 

did the Lankavatara Sutra and the Diamond Sutra; however, later, the 

influence of the Adornment Sutra on Zen kept increasing in China, 

especially under the T’ang Dynasty. Zen master T’a-T’ong was one of 

the most typical example. Even though leaving home to study under a 

Zen master named Man-Bao-T’ang, but sometime later T’a-T’ong read 

the Flower Garland Sutra and proceeded to study under Shui-Wei-Wu-

Xue. In the Adornment Sutra, the relationship between “dark” and 

“bright” seems limit each other, but at the same time the boundary 

between “dark” and “bright” is very clear as in two concepts of 

“ignorance” and “enlightenment”. Tung-Shan-Lieng-Chieh was born in 

807 A.D. He was the first Patriarch of the T’ao-Tung Sect and 

formulator of the Five Degrees. When Tung-Shan came to see Hui-

chao of Shu-Shan, and the latter asked: “You re already master of a 

monastery, and what do you want here?” Tung-Shan said: “I am 

distressed with a doubt and do not know what to do, hence my coming 

here.” The master called out: “O Liang-Chieh!” which was Tung-
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Shan’s real name, and Liang Chieh replied at once, “Yes, sir.” Hui-

Chao asked: “What is that?” Chieh failed to answer, and Hui-Chao 

gave this judgment, “Fine Buddha no doubt, and what a pity he has no 

flames.” According to the Transmision of the Lamps, as he has no 

flames, his ignorance is not illuminating. When he becomes conscious 

of the fact, there is enlightenment. 

Through the Adornment Sutra, the Buddha taught that practitioners 

should always have the mind of compassion or heart of pity. The 

Buddha taught that we, ourselves, and all sentient beings already 

possess the virtues, embellishment and wisdom of the Buddhas. 

However, because we are deluded as to our True Nature, and commit 

evil deeds, we resolve in Birth and Death, to our immense suffering. 

Once we have understood this, we should rid ourselves of the mind of 

love-attachment, hate and discrimination, and develop the mind of 

repentance and compassion. We should seek expedient means to save 

ourselves and others, so that all are peaceful, happy and free of 

suffering. Let us be clear that compassion is different from love-

attachment, that is, the mind of affection, attached to forms, which 

binds us with the ties of passion. Compassion is the mind of 

benevolence, rescuing and liberating, detached from forms, without 

discrimination or attachment. This mind manifests itself in every 

respect, with the result that we are peaceful, happy and liberated, and 

possess increased merit and wisdom. If we wish to expand the 

compassionate mind, we should, taking our own suffering as starting 

point, sympathize with the even more unbearable misery of others. A 

benevolent mind, eager to rescue and liberate, naturally develops; the 

compassionate thought of the Bodhi Mind arises from there. As the 

Bodhisattva Samantabhadra taught in the Avatamsaka Sutra: “Great 

Bodhisattvas develop great compassion by ten kinds of observations of 

sentient beings: they see sentient beings have nothing to rely on for 

support; they see sentient beings are unruly; they see sentient beings 

lack virtues; they see sentient beings are asleep in ignorance; they see 

sentient beings do bad things; they see sentient beings are bound by 

desires; they see sentient beings drowning in the sea of Birth and 

Death; they see sentient beings have no desire for goodness; they see 

sentient beings have lost the way to enlightenment.” Having developed 

the great compassionate mind, we should naturally develop the Great 
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Bodhi Mind and vow to rescue and liberate. Thus the great 

compassionate mind and the great Bodhi Mindinterpenetrate freely. 

That is why to develop the compassionate mind is to develop the Bodhi 

Mind. Only when we cultivate with such great compassion can we be 

said to have “developed the Bodhi Mind.” 

Through the Adornment Sutra, the Buddha taught that practitioners 

should always have the mind that is functioning without limitations or 

obstacles. When we speak of mind, we usually think of psychological 

phenomena, such as feelings, thoughts, or perceptions. When we speak 

of objects of mind, we think of physical phenomena, such as mountains, 

trees, or animals. Speaking this way, we see the phenomenal aspects of 

mind and its objects, but we don’t see their nature. We have observed 

that these two kinds of phenomena, mind and objects of mind, rely on 

one another for their existence and are therefore interdependent. But 

we do not see that they themselves have the same nature. This nature 

is sometimes called “mind” and sometimes called “suchness.” 

Whatever we call it, we cannot measure this nature using concepts. It is 

boundless and all inclusive, without limitations or obstacles. From the 

point of view of unity, it is called Dharmakaya. From the point of view 

of duality, it is called “mind without obstacle” encountering “world 

without obstacle.” The Avatamsaka Sutra calls it unobstructed mind 

and unobstructed object. The mind and the world contain each other so 

completely and perfectly that we call this “perfect unity of mind and 

object.”   

In chapter 38, there are ten kinds of pure meditation of Great 

Enlightening Beings.  Enlightening Beings who abide by these can 

attain the supreme pure meditation of Buddhas. First, pure meditation 

always gladly leaving home, giving up all possessions. Second, pure 

meditation finding genuine good companions, to teach the right way. 

Third, pure meditation living in the forest enduring wind and rain and 

so on, being detached from self and possessions. Fourth, pure 

meditation leaving clamorous sentient beings, always enjoying tranquil 

silence. Fifth, pure meditation with harmonious mental activity, 

guarding the senses. Sixth, pure meditation with wind and cognition 

silent, impervious to all sounds and nettles of meditational 

concentration. The seventh pure meditation includes aware of the 

methods of the Path of enlightenment and contemplating them all and 
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actually realizing them. The eighth pure meditation: pure meditation 

detached from clinging to its experiences and neither grasping nor 

rejecting the realm of desire. The ninth pure meditation includes 

awakening psychic knowledge and knowing the faculties and natures 

of all sentient beings. The tenth pure meditation includes freedom of 

action, entering into the concentration of Buddhas and knowing there is 

no self.  
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Chöông Möôøi Chín 

Chapter Nineteen 

 

Thieàn Trong Kinh Kim Cang 

 

Coù nhöõng lieân heä maät thieát giöõa kinh Kim Cang vaø lòch söû cuûa nhaø 

Thieàn. Kinh Kim Cang laø 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 Kim Cang Baùt Nhaõ Ba La Maät Ña cu õng 

coøn ñöôïc goïi laø Naêng Ñoaïn Kim Cang Kinh. Taát caû caùc phaùp höõu vi 

ñeàu gioáng nhö moäng, nhö huyeãn, nhö baøo aûnh Kinh Kim Cang, toùm 

löôïc cuûa Kinh Baùt Nhaõ Ba La Maät Ña Kinh, ñöôïc ngaøi Huyeàn Trang 

dòch sang Hoa ngöõ. Trong Kinh Phaùp Baûo Ñaøn, phaåm Haønh Do, Luïc Toå 

baûo chuùng raèng: “Naày thieän tri thöùc, Boà Ñeà töï taùnh xöa nay laø thanh 

tònh, chæ duøng taâm naày thaúng ñoù troïn ñöôïc thaønh Phaät. Khi ôû Nam Haûi, 

gian nan ngheøo khoå, thöôøng ra chôï baùn cuûi. Khi aáy coù moät ngöôøi khaùch 

mua cuûi, baûo gaùnh cuûi ñeán nhaø khaùch, khaùch nhaän cuûi xong, Hueä Naêng 

laõnh tieàn, lui ra khoûi cöûa, thaáy moät ngöôøi khaùch tuïng kinh, Hueä Naêng 

moät phen nghe lôøi kinh, taâm lieàn khai ngoä, beøn hoûi khaùch tuïng kinh gì? 

Khaùch baûo: ‘Kinh Kim Cang.’ Hueä Naêng laïi hoûi: ‘ÔÛ töø ñaâu ñeán thoï trì 

kinh naày?’ Khaùch baûo: ‘Toâi töø chuøa Ñoâng Thieàn, huyeän Huyønh Mai 

ñeán. Chuøa aáy do Nguõ Toå Hoaèng Nhaãn Ñaïi Sö laøm chuû giaùo hoùa, ñeä töû 

coù hôn moät ngaøn ngöô øi.’ Toâi ñeán ñoù leã baùi ñeå thoï trì kinh naày. Ñaïi Sö 

Hoaèng Nhaãn thöôøng khuyeân: ‘Keû Taêng ngöôøi tuïc chæ trì kinh Kim Cang 

lieàn ñöôïc thaáy taùnh, thaúng ñoù thaønh Phaät.’ Veà sau naày, khi coù cô hoäi 

ñeán Huyønh Mai leã baùi Nguõ Toå. Toå hoûi raèng: ‘Ngöôi töø phöông naøo 
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ñeán, muoán caàu vaät gì?’ Hueä Naêng ñaùp raèng: ‘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, laïi laø ngöôøi queâ muøa, 

laøm sao kham laøm Phaät?’ Hueä Naêng lieàn ñaùp: ‘Ngöôøi tuy coù Nam Baéc 

nhöng Phaät taùnh voán khoâng coù Nam Baéc. Thaân queâ muøa naày cuøng vôùi 

Hoøa Thöôïng chaúng ñoàng, nhöng Phaät taùnh ñaâu coù sai khaùc.’ Veà sau 

naày, tröôùc khi truyeàn y baùt, toå coøn vì Hueä Naêng maø noùi kinh Kim Cang, 

ñeán caâu ‘Öng voâ sôû truï nhi sanh kyø taâm.’ Hueä Naêng ngay lôøi ñoù ñaïi 

ngoä, thaáy taát caû muoân phaùp chaúng lìa töï taùnh, môùi thöa vôùi Toå raèng: 

‘Ñaâu ngôø töï taùnh voán töï thanh tònh. Ñaâu ngôø töï taùnh voán khoâng sanh 

dieät. Ñaâu ngôø töï taùnh voán töï ñaày ñuû. Ñaâu ngôø töï taùnh voán khoâng dao 

ñoäng. Ñaâu ngôø töï taùnh hay sanh muoân phaùp!’” 

Kinh Kim Cang nhaán maïnh raèng chö phaùp höõu vi nhö moäng, 

huyeãn, baøo aûnh. 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.”  

 Nhöùt thieát höõu vi phaùp, 

   Nhö moäng huyeãn baøo aûnh, 

   Nhö loä, dieäc nhö ñieän, 

   Öng taùc nhö thò quaùn. 

Beân caïnh ñoù, kinh Kim Cang coøn daïy cho haønh giaû caùch an truï 

taâm. Theo Kinh Kim Cang, Tu Boà Ñeà cung kính maø baïch Phaät raèng: 

“Baïch Ñöùc Theá Toân! Keû thieän nam töû, thieän nöõ nhôn naøo phaùt taâm voâ 

thöôïng chaùnh giaùc, taâm phaûi an truï nhö theá naøo? Vaø phaûi neùn deïp duïc 

voïng nhö theá naøo?” Ñöùc Phaät baûo ngaøi Tu Boà Ñeà raèng: “Neáu coù thieän 

nam töû hay thieän nöõ nhôn naøo phaùt taâm voâ thöôïng chaùnh ñaúng chaùnh 

giaùc aáy, taâm phaûi neân truï nhö theá naày, vaø phaûi neùn deïp voïng taâm nhö 
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theá naày: caùc Boà Taùt vaø ñaïi Boà Taùt, phaûi neân neùn deïp voïng taâm nhö theá 

naày. Nghóa laø coù heát thaûy nhöõng loaøi chuùng sanh, duø laø loaøi sinh ra 

tröùng, loaøi sinh ra thai, loaøi sinh ôû nôi aåm öôùt, hay loaøi hoùa sinh, loaøi coù 

saéc, loaøi khoâng coù saéc, loaøi coù töôûng, loaøi khoâng coù töôûng, loaøi khoâng 

phaûi coù töôûng, loaøi khoâng phaûi khoâng coù töôûng, ta ñeàu khieán cho vaøo 

coõi Voâ Dö Nieát Baøn maø ñöôïc dieät ñoä. Nhöõng chuùng sinh ñoù tuy ñöôïc 

dieät ñoä voâ löôïng voâ bieân, maø thaät ra coi nhö khoâng coù moät chuùng sinh 

naøo ñöôïc dieät ñoä caû. Taïi vì sao? Neáu Boà Taùt coøn chaáp vaøo choã coù 

töôùng ta, töôùng ngöôøi, töôùng chuùng sanh, töôùng thoï giaû, nö theá töùc 

khoâng theå goïi laø Boà Taùt ñöôïc. Laïi nöõa, Boà Taùt thöïc haønh pheùp boá thí 

phaûi neân “Voâ sôû truï.” Nghóa laø khoâng neân truï vaøo saéc maø laøm boá thí, 

khoâng neân truï vaøo thanh, höông, vò, xuùc, phaùp maø laøm boá thí. Taïi sao 

maø Boà Taùt khoâng neân truï vaøo saéc töôùng maø boá thí nhö theá? Vì neáu Boà 

Taùt khoâng truï vaøo hình saéc maø boá thí, thì phuùc ñöùc ñoù khoâng theå suy 

löôøng ñöôïc. Boà Taùt khoâng truï vaøo hình töôùng maø boá thí, thì phuùc ñöùc 

ñoù cuõng nhieàu khoâng theå suy löôøng ñöôïc. Boà Taùt nhöõng neân theo nhö 

choã sôû giaùo maø truï. Coù theå duøng thaân töôùng maø thaáy ñöôïc Nhö Lai 

chaêng? Khoâng, khoâng bao giôø coù theå duøng thaân töôùng maø thaáy ñöôïc 

Ñöùc Nhö Lai. Taïi vì sao? Vì Ñöùc Nhö Lai noùi ‘Thaân töôùng kia töùc 

khoâng phaûi thaät laø thaân töôùng cuûa Nhö Lai.’ Baát cöù vaät gì heã coù hình 

töôùng ñeàu laø giaû doái.” Neáu thaáy caùc töôùng khoâng phaûi hình töôùng, nhö 

theá môùi taïm goïi laø thaáy ñöôïc Nhö Lai (Phaøm sôû höõu töôùng, giai thò hö 

voïng. Nhöôïc kieán chö töôùng phi töôùng, töùc kieán Nhö Lai). Vì theá neân 

caùc Boà Taùt Ma Ha Taùt phaûi sinh khôûi taâm thanh tònh nhö theá. Nghóa laø 

khoâng neân sinh taâm truï vaøo saéc, khoâng neân sinh taâm truï vaøo thanh, 

höông, vò, xuùc, Phaùp. Neân sinh taâm Voâ Sôû Truï, töùc laø khoâng truï vaøo 

choã naøo (öng nhö thò sanh thanh tònh taâm; baát öng truï saéc sanh taâm, baát 

öng truï thinh, höông, vò, xuùc, phaùp sanh taâm, öng voâ sôû truï nhi sanh kyø 

taâm). Bôûi theá cho neân Boà Taùt phaùt taâm voâ thöông chaùnh ñaúng chaùnh 

giaùc, phaûi neân lìa heát thaûy töôùng, khoâng neân sinh khôûi taâm truï vaøo saéc; 

khoâng neân sinh khôûi taâm truï vaøo thanh, höông, vò, xuùc, phaùp. Neân sinh 

khôûi taâm “Voâ Sôû Truï.” Neáu taâm coøn coù choã sôû truï thì töùc laø khoâng phaûi 

truï. Bôûi theá cho neân Phaät noùi: “Taâm cuûa Boà Taùt khoâng truï vaøo saéc maø 

laøm boá thí.” Boà Taùt vì laøm lôïi ích cho heát thaûy chuùng sanh, thì phaûi neân 

boá thí nhö theá. Nhö Lai noùi: “Heát thaûy chö töôùng töùc chaúng phaûi laø 

töôùng,” vaø laïi noùi, “Heát thaûy chuùng sanh töùc khoâng phaûi laø chuùng 

sanh.” Neáu taâm cuûa Boà Taùt coøn truï vaøo phaùp söï töôùng maø laøm haïnh boá 
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thí, thì cuõng ví nhö ngöôøi ôû choã toái taêm, khoâng theå troâng thaáy gì heát, 

coøn neáu Boà Taùt laøm haïnh boá thí maø taâm khoâng truï tröôïc vaøo söï töôùng, 

thì nhö ngöôøi coù con maét saùng, laïi ñöôïc aùnh saùng cuûa maët trôøi, troâng 

thaáy roõ caû hình saéc söï vaät. Ñôøi mai sau, neáu coù ngöôøi thieän nam thieän 

nöõ naøo, hay thoï trì ñoïc tuïng kinh naày, töùc laø Nhö Lai duøng trí hueä cuûa 

Phaät, ñeàu bieát ngöôøi ñoù, ñeàu thaáy ngöôøi ñoù, ñöôïc thaønh töïu voâ löôïng 

voâ bieân coâng ñöùc. Coù bao nhieâu thöù taâm cuûa chuùng sanh, ôû trong ngaàn 

aáy theá giôùi, Nhö Lai thaûy ñeàu hay bieát.” Taïi vì sao? Vì Nhö Lai noùi 

nhöõng thöù taâm ñoù, ñeàu chaúng phaûi taâm, nhö theá môùi goïi laø taâm. Vì sao? 

Vì tìm taâm quaù khöù khoâng theå ñöôïc, tìm taâm hieän taïi khoâng theå ñöôïc, 

vaø tìm taâm vò lai cuõng khoâng theå ñöôïc. 

Ngoaøi ra, trong kinh Kim Cang, ñöùc Phaät coøn chæ cho haønh giaû 

phöông caùch ñuùng ñaén ñeå thaáy Phaät. Theo Kinh Kim Cang, ñöùc Phaät 

hoûi oâng Tu Boà Ñeà: “OÂng Tu Boà Ñeà! YÙ oâng theá naøo? Coù theå duøng saéc 

thaân ñaày ñuû thaáy ñöôïc Nhö Lai chaêng?” OÂng Tu Boà Ñeà traû lôøi ñöùc 

Phaät: “Daï, baïch Ñöùc Theá Toân! Khoâng theå duøng saéc thaân ñaày ñuû maø 

thaáy ñöôïc Ñöùc Nhö Lai. Taïi vì sao? Vì Ñöùc Nhö Lai noùi saéc thaân ñaày 

ñuû ñoù, töùc khoâng phaûi laø saéc thaân ñaày ñuû, nhö theá môùi goïi laø saéc thaân 

ñaày ñuû.” Ñöùc Phaät laïi tieáp tuïc hoûi: “OÂng Tu Boà Ñeà! YÙ oâng theá naøo? 

Coù theå duøng moïi töôùng toát ñeïp maø thaáy ñöôïc Nhö Lai chaêng?” OÂng Tu 

Boà Ñeà baïch Phaät: “Daï, baïch Ñöùc Theá Toân! Khoâng theå duøng moïi töôùng 

toát ñeïp maø thaáy ñöôïc Nhö Lai. Taïi vì sao? Vì Ñöùc Nhö Lai noùi, “Ñaày 

ñuû moïi töôùng toát ñeïp, töùc laø khoâng phaûi ñaày ñuû, nhö theá môùi goïi laø ñaày 

ñuû moïi töôùng.” Ñöùc Phaät laïi baûo: “OÂng Tu Boà Ñeà! OÂng ñöøng baûo raèng 

Nhö Lai nghó nhö theá naày ‘Ta seõ noùi phaùp.’ Ñöøng nghó nhö theá laø vì 

sao? Vì neáu coù ngöôøi noùi raèng, ‘Nhö Lai coù noùi phaùp,’ töùc laø ngöôøi ñoù 

baùng Phaät, vì hoï khoâng hieåu nghóa ta noùi. OÂng Tu Boà Ñeà! Thuyeát phaùp 

ñoù, maø thöïc ra khoâng coù phaùp naøo coù theå thuyeát caû, nhö theá môùi goïi laø 

thuyeát phaùp.” Baáy giôø Hueä meänh Tu Boà Ñeà baïch Phaät raèng: “Baïch 

Ñöùc Theá Toân! Veà ñôøi sau naày, coù nhöõng chuùng sanh ñöôïc nghe noùi 

phaùp naày, hoï laïi sinh khôûi ra loøng tin chaêng?” Ñöùc Phaät baûo oâng Tu Boà 

Ñeà: “Nhöõng ngöôøi ñoù hoï khoâng phaûi laø chuùng sanh, khoâng phaûi laø 

khoâng chuùng sanh. Taïi vì sao? OÂng Tu Boà Ñeà! Chuùng sanh vaø chuùng 

sanh aáy, Nhö Lai noùi khoâng phaûi laø chuùng sanh, nhö theá môùi goïi laø 

chuùng sanh. Baáy giôø Ñöùc Theá Toân noùi baøi keä raèng: “Neáu duøng saéc 

thaáy ta, duøng aâm thanh caàu ta, ngöôøi ñoù theo taø ñaïo, khoâng theå thaáy 

Nhö Lai.” (Nhöôïc dó saéc kieán ngaõ, dó aâm thanh caàu ngaõ, thò nhôn haønh 
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taø ñaïo, baát naêng kieán Nhö Lai). Khi caàu laøm Phaät, haønh giaû tu thieàn 

neân luoân nhôù laáy lôøi daïy naày cuûa ñöùc Nhö Lai! 

Cuoái cuøng, giaùo lyù coát loõi cuûa kinh Kim Cang laø haønh ñoäng khoâng 

vöôùng maéc hay taâm haønh giaû khoâng truï vaøo ñaâu caû. Taâm nhö vöôïn 

chuyeàn caây, haõy ñeå cho noù ñi nôi naøo noù muoán; tuy nhieân, Kinh Kim 

Cang ñeà nghò: “Haõy tu taäp taâm vaø söï tænh thöùc sao cho noù khoâng truï laïi 

nôi naøo caû.” Theo Kinh Kim Cang, moät vò Boà Taùt neân coù caùc tö töôûng 

ñöôïc thöùc tænh maø khoâng truï vaøo baát cöù thöù gì caû. Taâm voâ sôû truï laø taâm 

chaúng chaáp vaøo khoâng gian hay thôøi gian. Caùi taâm quaù khöù töï noù seõ 

döùt, töùc goïi laø voâ quaù khöù söï, vôùi hieän taïi vaø vò lai laïi cuõng nhö vaäy 

(taâm hieän taïi roài seõ töï döùt, töùc goïi laø voâ hieän taïi söï; taâm vò lai roài cuõng 

seõ töï döùt, töùc goïi laø voâ vò lai söï), nhaän bieát chö phaùp khoâng thaät neân 

khoâng chaáp tröôùc. Taâm ñoù goïi laø taâm voâ sôû truï hay taâm giaûi thoaùt, taâm 

Phaät, taâm Boà Ñeà; taâm khoâng vöôùng maéc vaøo yù töôûng sanh dieät (voâ sinh 

taâm), ñaàu ñuoâi. Toaøn caâu Ñöùc Phaät daïy trong Kinh Kim Cang nhö sau: 

“Baát öng truï saéc sanh taâm, baát öng truï thinh, höông, vò, xuùc, phaùp sanh 

taâm, öng voâ sôû truï nhi sanh kyø taâm (khoâng neân sinh taâm truï vaøo saéc, 

khoâng neân sinh taâm truï vaøo thanh, höông, vò, xuùc, Phaùp. Neân sinh taâm 

Voâ Sôû Truï, töùc laø khoâng truï vaøo choã naøo). 

 

Meditation in the Diamond Sutra 

 

There are close relationships between the Diamond Sutra and the 

history of the Zen Sect. 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 
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the gem of supreme value, it can cut every other material (thought) and 

lead to the other Shore.” The Vajracchedika Prajnaparamita Sutra 

(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. In the Jewel Flatform Sutra, chapter 

Action and Intention, The Great Master said to the assembly, “Good 

Knowing Advisors, the self-nature of Bodhi is originally clear and pure. 

Simply use that mind, and you will directly accomplish Buddhahood. 

When I was at Nan Hai and, poor and in bitter straits, Hui Neng sold 

wood in the market place. Once a customer bought firewood and 

ordered it delivered to his shop. When the delivery was made, and Hui 

Neng received the money, he went outside the gate and he noticed a 

customer reciting a Sutra. Upon once hearing the words of this Sutra: 

‘One should produce that thought which is nowhere supported,’ Hui 

Neng’s mind immediately opened to enlightenment. Thereupon he 

asked the customer what Sutra he was reciting. The customer replied, 

‘The Diamond Sutra.’ Then again he asked, ‘Where do you come from 

and why do you recite this Sutra?’ The customer said, ‘I come from 

Tung Ch’an Monastery in Ch’i Chou, Huang Mei Province.’ There, the 

fifth Patriarch, the Great Master Hung Jen, dwells and teaches over 

one thousand disciples. I went there to make obeisance and I heard and 

received this Sutra.’ The Great Master constantly exhorts the Sangha 

and laypeople only to uphold the Diamond Sutra. Then, they may see 

their own nature and directly achieve Buddhahood. Later, when I had 

the opportunity to arrive 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 in Ling Nan and comes from afar to bow to the Master, seeking 

only to be a Buddha, and nothing else.’ The Patriarch said, ‘You are 

from Ling Nan and therefore are 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 the barbarian and that of the High Master 

are not the same, but what distinction is there in the Buddha nature?’ 

Later, before transmitting the rope and bowl to Hui Neng, the Fifth 
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Patriarch Heng Jen explained the Diamond Sutra for him, “One should 

produce a thought that is nowhere supported.’At the moment he heard 

those words, Hui Neng experienced the great enlightenment and he 

knew that all the ten thousand dharmas are not separate from the self-

nature. He said to the Patriarch: ‘How unexpected! The self-nature is 

originally pure in itself. How unexpected! The self-nature is originally 

neither produced nor destroyed. How unexpected! The self-nature is 

originally complete in itself. How unexpected! The self-nature is 

originally without movement. How unexpected! The self-nature can 

produce the ten thousand dharmas.’”  

The Diamond Sutra emphasizes that all mundane or conditioned 

dharmas are like dreams, illusions, shadow and bubbles. 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 lead to the other Shore.”  

 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.  

Besides, the Diamond Sutra also teaches practitioners methods of 

pacifying the mind. According to the Diamond Sutra, elder Subhuti 

reverently asked the Buddha, “Honorable, the most precious one, a 

good man or woman who seeks the Anuttara Samyak Sambodhi, what 

should one rely on, and how can one pacify the mind?” The Buddha 

replied: “What a good man or woman who seeks Anuttara Samyak 

Sambodhi (The Supreme Enlightenment) should rely on, and how one 
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can pacify one’s mind." Bodhisattva Mahasattvas should pacify their 

mind this way. All beings, whether they born from eggs, wombs, 

spawned, or metamorphosis; whether they have forms or not; have 

consciousness or not; I will lead them to the liberation of Parinirvana. 

Although I have emancipated countless immeasurable beings, in 

actuality, no beings was emancipated. Why? Bodhisattvas, who are 

attached to the concept of self, others, afflictions and incessantness are 

not Bodhisattvas. Also, Bodhisattvas in truth have no attachment in acts 

of charity. One should not attach to sight while giving. One should not 

attach to sound, smell, taste, touch, or conciousness in giving. 

Bodhisattvas should give without attachment. Why? If they do, the 

merits and virtues are immeasurable.” Bodhisattvas who give without 

attachment have equal amounts of merit and virtue. It is 

incomprehensible and immeasurable. Bodhisattvas should be mindful 

of this teaching. Can the Tathagata be identified by the physical bodily 

attributes? No, one can never identify the Tathagata by physical 

attributes. Why? The Tathagata says that physical form has no 

actuality. All forms and phenomena are illusive. If one can see beyond 

forms, one sees the Tathagata. Therefore, Bodhisattva-Magasatva 

should be pure in heart. Do not act on sight. Do not act on sound, smell, 

taste, touch or Dharma. One should act without attachments. Therefore, 

Bodhisattvas should be unattached to concepts while seeking the 

Anuttara Samyak-Sambodhi. They should not attach to form. They 

should not attach to sound, smell, taste, touch or cognition. They should 

seek without attachments. If they have attachments, they rely on 

erroneous foundations. Therefore, the Buddha teaches that 

Bodhisattvas should not give and attach to forms. Bodhisattvas work for 

the benefits of all. They should practice charity accordingly. The 

Tathagata teaches that all concepts have no actuality. Beings also have 

no actuality. If Bodhisattvas give with attchments, they are walking in 

darkness and see nothing. If Bodhisattvas give without attachments, 

they are walking under the sun and everything is clear. In the future, 

any good man or woman who follows or studies this Sutra, the 

Tathagata will confer on this person wisdom and insight. Such a person 

has achieved boundless and immeasurable merit. Every being in all 

these realms, their minds are fully known to the Tathagata. Why? The 

minds that the Tathagata speaks of have no actuality. They are just 
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names and concepts. Why? One cannot locate the mind from the past, 

present or future.”  

Furthermore, in the Diamond Sutra, the Buddha also taught 

practitioner the correct ways to see the Buddha. According to the 

Diamond Sutra, the Buddha asked elder Subhuti: “Subhuti! What do 

you think? Can the Buddha can be conceived by his perfect physical 

form?” Subhuti replied: “No, Honorable! The Tathagata cannot be 

conceived by physical form. Why? The perfect physical form has not 

actuality. It is only names and concepts.”  The Buddha continued to 

ask: “Subhuti! What do you think? Can the Tathagata be identified by 

his perfect physical features?” Subhuti replied: “No, Honorable! The 

Tathagata cannot be identified by the physical features of perfection. 

Why? The Tathagata says that physical features have no actuality. 

They are only names and concepts.” The Buddha told Subhuti: “Do not 

say that the Tathagata is planning to expound the truth. Do not harbor 

such ideas. Why? It slanders the Budha to make such statements. 

Whoever speaks thus, does not understand my teachings. Subhuti! 

Truth cannot be expounded. Words only describe names and concepts.” 

Then, Subhuti, the wise one said to the Buddha, “Honorable! In the 

future, those who hear such profound teachings, will they believe in 

them?” The Buddha said: “Subhuti! Living beings are neither 

destinedto be enlightened or deluded. Why? Subhuti! Delusion has no 

actuality. It is merely names and concepts. At such time, Bhagavan 

discoursed the following rhymes: “He who identifies me with 

appearance, and seeks me in sound, has walked off the path, can never 

find the Tathagata.” When seeking to make Buddha, Zen practitioners 

should always remember this teaching from the Buddha!       

Finally, the core teaching of the Diamond Sutra is acting without 

attachment or practitioners' mind abiding nowhere. The mind is like a 

monkey, let it moves wherever it will; however, the Diamond Sutra 

suggests: “Cultivate the mind and the awareness so that your mind 

abides nowhere.” According to the Diamond Sutra, a Bodhisattva 

should produce a thought which is nowhere supported, or a thought 

awakened without abiding in anything whatever. The mind without 

resting place, detached from time and space, the past being past may 

be considered  as a non-past or non-existent, so with present and future, 

thus realizing their unreality. The result is detachment, or the liberated 
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mind, which is the Buddha-mind, the bodhi-mind, the mind free from 

ideas or creation and extinction, of beginning and end, recognizing that 

all forms and natures are of the Void, or Absolute. The complete 

sentence which the Buddha taught Subhuti as follows: “Do not act on 

sight. Do not act on sound, smell, taste, touch or Dharma. One should 

act without attachments.” 
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Chöông Hai Möôi 

Chapter Twenty 

 

Thieàn Trong Kinh Laêng Giaø 

 

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 Laêng Giaø cuõng ñaëc bieät nhaán maïnh ñeán naêm phaùp quan 

troïng trong Thieàn taäp. 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 hay 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 

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 huyeân 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 
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“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 hay 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 töôûng): 

Phaân bieät laø söï ñaët teân cho taát caû caùc ñoái töôïng vaø tính chaát naày 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. 

Höông thieàn trong kinh Laêng Giaø luùc naøo cuõng ñöôïc tìm thaáy trong 

baùt thöùc. Theo Phaät giaùo, hoàn thaàn laø teân goïi khaùc cuûa taâm thöùc. Tieåu 

Thöøa laäp ra saùu thöùc, Ñaïi Thöøa laäp ra taùm thöùc naày ñoái vôùi nhuïc theå 

goïi laø “hoàn thaàn,” maø ngoaïi ñaïo goïi laø “linh hoàn”. Thöùc laø teân goïi 

khaùc cuûa taâm. Thöùc coù nghóa laø lieãu bieät, phaân bieät, hieåu roõ. Taâm phaân 

bieät hieåu roõ ñöôïc caûnh thì goïi laø thöùc. Theo Phaät giaùo, “Taùnh” töùc laø 

“Phaät.” “Thöùc” töùc laø “Thaàn Thöùc”, “YÙ” töùc laø “Taâm Phaân Bieät”, vaø 

“Taâm” töùc laø söï suy nghó voïng töôûng. Baûn taùnh thì luùc naøo cuõng quang 

minh saùng suoát, khoâng coù bæ, khoâng coù thöû, khoâng ñeïp, khoâng xaáu; 
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khoâng rôi vaøo soá löôïng hay phaân bieät... Nhöng khi coù “Thöùc” roài thì 

con ngöôøi laïi bò rôi vaøo soá löôïng vaø phaân bieät. “YÙ” cuõng taïo neân söï 

phaân bieät, vaø ñaây chính laø thöùc thöù saùu. Ñaây laø thöùc töông ñoái oâ nhieãm. 

Trong khi thöùc thöù baûy vaø thöùc thöù taùm thì töông ñoái thanh tònh hôn. Coù 

taùm loaïi thöùc: maét, tai, muõi, löôõi, thaân, yù, maït na, vaø a laïi da thöùc. Veà 

maët cô baûn maø noùi, thöùc khoâng phaûi coù taùm loaïi duø noù coù taùm teân goïi. 

Thöùc chæ laø moät nhöng laïi coù taùm boä phaän khaùc nhau. Daàu coù taùm boä 

phaän khaùc nhau nhöng vaãn do chæ moät thöùc kieåm soaùt. Khi noùi ñeán 

“Thöùc” ngöôøi ta thöôøng laàm töôûng ñeán ñaây chæ laø phaàn yù thöùc, phaàn 

tinh thaàn maø theo taâm lyù hoïc Phaät giaùo goïi laø thöùc thöù saùu. Kyø thaät, 

thöùc laø chöùc naêng cuûa taâm. Coù saùu thöùc caên baûn, trong ñoù thöùc thöù saùu 

laø yù thöùc. Taâm lyù hoïc Phaät giaùo döïa treân quaù trình nhaän thöùc töø saùu 

naêng löïc nhaän thöùc: thaáy, nghe, ngöûi, neám, xuùc chaïm, vaø suy nghó. Moãi 

naêng löïc lieân quan ñeán moät giaùc quan cuøng vôùi moät thöùc nhaän bieát 

hoaït ñoäng ñaëc bieät töông öùng vôùi giaùc quan ñoù. Thöùc thöù saùu hay yù 

thöùc, khoâng phaûi laø taâm, noù laø chöùc naêng cuûa taâm, noù khoâng tuøy thuoäc 

vaøo baát cöù caên naøo, nhöng noù leä thuoäc vaøo söï töông tuïc cuûa “Taâm”, YÙ 

thöùc nhaän bieát taát caû saùu ñoái töôïng (saéc, thanh, höông, vò, xuùc, vaø hieän 

töôïng) caû trong quaù khöù, hieän taïi vaø vò lai, roài chuyeån giao taát caû tin töùc 

cho Maït Na thöùc ñeå noù chuyeån giao cho Taøng Thöùc löu tröõ. Chuùng ta 

haõy thöû quan saùt thaân taâm ñeå xem trong hai thöù ñoù chuùng ta coù theå tìm 

thaáy ñöôïc caùi “Ta” noù naèm ôû ñaâu, vaø chuùng ta thaáy caùi “Ta” noù chaúng 

ôû thaân maø cuõng chaúng ôû taâm. Nhö vaäy caùi “Ta” chæ laø teân goïi cuûa moät 

toång hôïp nhöõng yeáu toá vaät chaát vaø tinh thaàn. Haõy xeùt veà saéc uaån, saéc 

töông öùng vôùi caùi maø chuùng ta goïi laø vaät chaát hay yeáu toá vaät chaát. Noù 

chaúng nhöõng laø xaùc thaân maø chuùng ta ñang coù, maø coøn laø taát caû nhöõng 

vaät chaát chung quanh chuùng ta nhö nhaø cöûa, ñaát ñai, röøng nuùi, bieån caû, 

vaân vaân. Tuy nhieân, yeáu toá vaät chaát töï noù khoâng ñuû taïo neân söï nhaän 

bieát. Söï tieáp xuùc ñôn giaûn giöõa maét vaø ñoái töôïng nhìn thaáy, hay giöõa tai 

vaø tieáng ñoäng khoâng theå ñem laïi keát quaû nhaän bieát neáu khoâng coù thöùc. 

Chæ khi naøo yù thöùc, naêm giaùc quan vaø naêm ñoái töôïng cuûa noù cuøng hieän 

dieän môùi taïo neân söï nhaän bieát. Noùi caùch khaùc, khi maét, ñoái töôïng cuûa 

maét, vaø yù thöùc cuøng hoaït ñoäng thì söï nhaän bieát veà ñoái töôïng cuûa maét 

môùi ñöôïc taïo neân. Vì vaäy, yù thöùc laø yeáu toá toái caàn thieát trong vieäc taïo 

neân söï nhaän bieát. Thöùc töùc laø thöùc thöù saùu hay taâm. Giaùc quan naày 

phoái hôïp vôùi naêm giaùc quan maét, tai, muõi, löôõi, vaø thaân ñeå taïo neân söï 

nhaän bieát. Vieäc phoái hôïp giöõa nhöõng yeáu toá vaät chaát vaø tinh thaàn taïo 
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neân söï thaønh hình yù thöùc noäi taâm, vaø tính chaát cuûa naêm uaån naày ñeàu ôû 

trong traïng thaùi thay ñoåi khoâng ngöøng. Ngoaøi ra, chuùng ta coøn coù thöùc 

thöù baûy, hay Maït Na Thöùc, coù coâng naêng chuyeån tieáp taát caû tin töùc töø yù 

thöùc qua A Laïi Da Thöùc; vaø A Laïi Da Thöùc coù coâng naêng nhö moät 

Taøng Thöùc hay nôi löu tröõ taát caû tin töùc.  

Noùi toùm laïi, kinh Laêng Giaø chæ ra caùch tu taäp Baùt Thöùc cho haønh 

giaû. 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. 

Taâm chuùng sanh laø moät côn xoaùy khoâng ngöøng xoay chuyeån, trong ñoù 

nhöõng hoaït ñoäng cuûa taâm khoâng bao giôø ngöøng nghæ theo boán tieán trình 

sanh, truï, dò, dieät. YÙ thöùc khoâng tuøy thuoäc vaøo baát cöù caên naøo, nhöng leä 

thuoäc vaøo söï lieân tuïc cuûa taâm. YÙ thöùc chaúng nhöõng nhaän bieát caû saùu 

ñoái töôïng goàm saéc, thanh, höông, vò, xuùc vaø caùc hieän töôïng trong quaù 

khöù, hieän taïi vaø ngay caû vò lai. YÙ thöùc seõ cuøng ta löõ haønh töø kieáp naày 

qua kieáp khaùc, trong khi naêm thöùc tröôùc chæ laø nhöõng taâm taïm thôøi. 

Chöùc naêng cuûa maït na thöùc theo giaû thieát laø suy nghó veà maït na, nhö 

nhaõn thöùc suy nghó veà theá giôùi hình saéc vaø nhó thöùc suy nghó veà theá giôùi 

cuûa aâm thanh; nhöng thöïc ra, ngay khi maït na thöùc phaùt sinh ra caùi nhò 

bieân cuûa chuû theå vaø ñoái töôïng do töø caùi nhaát theå tuyeät ñoái cuûa A Laïi 

Da thì maït na thöùc vaø quaû thöïc taát caû caùc thöùc khaùc cuõng baét ñaàu vaän 

haønh. Chính vì theá maø trong Kinh Laêng Giaø, Ñöùc Phaät baûo: “Nieát Baøn 

cuûa Phaät giaùo chính laø söï taùch xa caùi maït na thöùc phaân bieät sai laàm. Vì 

maït na thöùc laøm nguyeân nhaân vaø sôû duyeân thì söï phaùt sinh baûy thöùc 

coøn laïi xaûy ra. Laïi nöõa, khi maït na thöùc phaân bieät vaø chaáp thuû vaøo theá 

giôùi cuûa caùc ñaëc thuø ôû beân ngoaøi thì taát caû caùc loaïi taäp khí (vasana) 

ñöôïc sinh ra theo, vaø A Laïi da ñöôïc chuùng nuoâi döôõng cuøng vôùi caùi yù 

töôûng veà “toâi vaø cuûa toâi,” maït na naém giöõ noù, baùm vaøo noù, suy nghó veà 

noù maø thaønh hình vaø phaùt trieån. Tuy nhieân, trong baûn chaát, maït na vaø 

maït na thöùc khoâng khaùc gì nhau, chuùng nhôø A Laïi Da laøm nguyeân 

nhaân vaø sôû duyeân. Vaø khi moät theá giôùi beân ngoaøi thöïc voán chæ laø söï 

bieåu hieän cuûa chính caùi taâm mình bò chaáp chaët maø cho laø thöïc, thì caùi 

heä thoáng taâm thöùc (taâm tuï-citta-kalapa) lieân heä hoã töông ñöôïc sinh ra 
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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.” 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. 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. Coâng phu thieàn quaùn cuûa lieãu bieät caûnh thöùc coù theå xoùa ñöôïc 

nhöõng nhaän ñònh sai laïc cuûa maït na. 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.” 

 

Meditation in the Lankavatara Sutra 

 

The Lankavatara Sutra is 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. The Lankavatara Sutra also emphasizes 

five important laws in the practice of meditation. 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 
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appearances. The first law is Names 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 law is 

Appearances or phenomena: Appearances (nimitta) mean qualities 

belonging to sense-objects such as visual, olfactory, etc. The third law 

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 law is Corrective wisdom 

(Samyagjnana): Corrective wisdom, which correct 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 
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philosopher. The fifth law is Bhutatathata or Tathata: 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.  

Zen fragrance in the Lankatavara can always be found in the eight 

consciousnesses. According to Buddhism, “Vijnana” is another name 

for “Consciousness.” Hinayana considered the six kinds of 

consciousness as “Vijnana.” Mahayana considered the eight kinds of 

consciousness as “Vijnana.” Externalists considered “vijnana” as a 

soul. Consciousness is another name for mind. Consciousness means 

the art of distinguishing, or perceiving, or recognizing, discerning, 

understanding, comprehending, distinction, intelligence, knowledge, 

learning. It is interpreted as the “mind,” mental discernment, 

perception, in contrast with the object discerned. According to 

Buddhism, our “Nature” is the “Buddha”. The “Consciousness” is the 

“Spirit”, the “Intention” or “Mano-vijnana” is the “Discriminating 

Mind”, and the “Mind” is what constantly engages in idle thinking. The 

“Nature” is originally perfect and bright, with no conception of self, 

others, beauty, or ugliness; no falling into numbers and discriminations. 

But as soon as there is “Consciousness”, one falls into numbers and 

discriminations. The “Intention” or “Mano-vijnana” also makes 

discriminations, and it is the sixth consciousness. It is relatively turbid, 

while the seventh and eighth consciousnesses are relatively more pure. 

There are eight kinds of consciousness: eye, ear, nose, tongue, body, 

mind, klista-mano-vijnana, and alaya-vijnana. Fundamentally speaking, 

consciousness is not of eight kinds, although there are eight kinds in 

name. We could say there is a single headquarters with eight 

departments under it. Although there are eight departments, they are 

controlled by just one single headquarters. When we talk about 

“Consciousnesses” we usually misunderstand with the sixth 

consciousness according to Buddhist psychology. In fact, consciousness 
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is the function of the mind. There are six basic sense consciousnesses, 

and the sixth one being the mental consciousness. Buddhist psychology 

bases the perception process on six sense faculties: sight, hearing, 

smell, taste, touch and thought. Each faculty relates to a sense organ 

(eye, ear, nose, tongue, body and mind) and to a consciousness which 

functions specifically with that organ. The sixth consciousness, or the 

mind consciousness is not the mind, it is the function of the mind; it 

does not depend on any of the five sense faculties, but on the 

immediately preceding continuum of mind. Mental consciousness 

apprehends not only objects (form, sound, taste, smell and touch) in the 

present time, but it also apprehends objects and imagines in the past 

and even in the future, then it transfers these objects or imagines to the 

seventh consciousness, and in turn, the seventh consiousness will 

transfer these objects to the Alaya Consciousness. Let us examine the 

body and mind to see whether in either of them we can locate the self, 

we will find in neither of of them. Then, the so-called “Self” is just a 

term for a collection of physical and mental factors. Let us first look at 

the aggregate matter of form. The aggregate of form corresponds to 

what we would call material or physical factors. It includes not only our 

own bodies, but also the material objects that surround us, i.e., houses, 

soil, forests, and oceans, and so on. However, physical elements by 

themselves are not enough to produce experience. The simple contact 

between the eyes and visible objects, or between the ear and sound 

cannot result in experience without consciousness. Only the co-

presence of consciousness together with the sense of organ and the 

object of the sense organ produces experience. In other words, it is 

when the eyes, the visible object and consciousness come together that 

the experience of a visible object is produced. Consciousness is 

therefore an extremely important element in the production of 

experience. Consciousness or the sixth sense, or the mind. This sense 

organ together with the other five sense organs of eyes, ears, nose, 

tongue, and body to produce experience. The physical and mental 

factors of experience worked together to produce personal experience, 

and the nature of the five aggregates are in constant change. 

Therefore, according to the Buddha’s teachings, the truth of a man is 

selfless. The body and mind that man misunderstands of his ‘self’ is not 

his self, it is not his, and he is not it.” Devout Buddhists should grasp 
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this idea firmly to establish an appropriate method of cultivation not 

only for the body, but also for the speech and mind. Besides, we also 

have the seventh consciousness, or the mano-vijnana, which is the 

transmitting consciousness that relays sensory information from the 

mind to the Alaya Consciousness, or the eighth consciousness which 

functions as a storehouse of all sensory information.  

In short, the Lankavatara Sutra shows practitioners methods of 

cultivation of the eighth consciousnesses. 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. The sentient being’s mind is an 

ever-spinning whirlpool in which mental activities never cease. There 

are four stages of production, dwelling, change, and decay. A mind 

which does not depend on any of the five sense faculties, but on the 

immediately preceding continuum of mind. Mental consciousness 

apprehends not only objects (form, sound, taste, smell, touch) in the 

present time, but it also apprehends objects in the past and imagines 

objects even in the future. Mental consciousness will go with us from 

one life to another, while the first five consciousnesses are our 

temporary minds. The function of Manovijnana is by hypothesis to 

reflect on Manas, as the eye-vijnana reflects on the world of forms and 

the ear-vijnana on that of sounds; but in fact as soon as Manas evolves 

the dualism of subject and object out of the absolute unity of the Alaya, 

Manovijnana and indeed all the other Vijnanas begin to operate. Thus, 

in the Lankavatara Sutra, the Buddha said: “Buddhist Nirvana consists 

in turning away from the wrongfully discriminating Manovijnana. For 

with Manovijnana as cause (hetu) and support (alambana), there takes 

place the evolution of the seven Vijnanas. Further, when Manovijnana 

discerns and clings to an external world of particulars, all kinds of 

habit-energy (vasana) are generated therefrom, and by them the Alaya 

is nurtured. Together with the thought of “me and mine,” taking hold of 

it and clinging to it, and reflecting upon it, Manas thereby takes shape 

and is evolved. In substance (sarira), however, Manas and 
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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.” 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. Contemplation performed by vijnapti can remove the erroneous 

perceptions brought about by manas. 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.”  

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 



305 

 

Chöông Hai Möôi Moát 

Chapter Twenty-One 

 

Thieàn Trong Kinh Laêng Nghieâm 

 

Kinh Laêng Nghieâm teân ñaày ñuû laø Kinh Ñaïi Phaät Ñaûnh Thuû Laêng 

Nghieâm, laø boä kinh thaâm saâu nguyeân taùc baèng tieáng Phaïn, ñöôïc vieát 

vaøo theá kyû thöù nhaát sau Taây Lòch. Kinh Laêng Nghieâm ñöôïc ngaøi 

Paramartha (Chôn Ñeá) ñem sang Trung quoác vaø ñöôïc thöøa töôùng 

Vöông Doaõn giuùp dòch vaøo khoaûng naêm 717 sau Taây Lòch (coù ngöôøi 

noùi raèng vì vuï dòch kinh khoâng xin pheùp naày maø hoaøng ñeá nhaø Ñöôøng 

noåi giaän caùch chöùc thöøa töôùng Vöông Doaõn vaø truïc xuaát ngaøi Chôn Ñeá 

veà AÁn Ñoä). Boä kinh ñöôïc phaùt trieån vaø toân troïng moät moät caùch roäng raõi 

ôû caùc nöôùc Phaät Giaùo Ñaïi Thöøa. Cuøng vôùi caùc vaán ñeà khaùc, kinh giuùp 

Phaät töû tu taäp Boà Taùt Ñaïo. Kinh coøn noùi ñaày ñuû veà caùc böôùc keá tieáp 

nhau ñeå ñaït ñöôïc giaùc ngoä voâ thöôïng. Kinh cuõng nhaán maïnh ñeán ñònh 

löïc, nhôø vaøo ñoù maø ñaït ñöôïc giaùc ngoä. Ngoaøi ra, kinh coøn giaûi thích veà 

nhöõng phöông phaùp “Thieàn Taùnh Khoâng” baèng nhöõng phöông thöùc maø 

ai cuõng coù theå chöùng ngoä ñöôïc. Trong Thieàn, noùi chöùng nghieäm baûn 

thaân coù nghóa laø naém laáy cô söï khi vöøa phaùt khôûi, khoâng qua baát cöù 

trung gian naøo. Theo Kinh Laêng Nghieâm, moät trong nhöõng lôøi ví thoâng 

thöôøng cuûa Thieàn laø "duøng ngoùn tay chæ maët traêng, thaáy traêng roài phaûi 

queân ngoùn tay; duøng nôm baét caù, nhöng khi ñaõ baét ñöôïc caù vaø ñaõ boû 

chuùng vaøo roã moät caùch an toaøn roài thì phaûi queân ñi caùi nôm." Cô söï laø 

nhö vaäy, caàn phaûi naém ngay giöõa ñoâi tay traàn keûo noù vuoät maát; ñoù laø 

thuaät tieáp xöû Thieàn ñeà ra cho chuùng ta. Cuõng nhö thieân nhieân gheâ tôûm 

caùi troáng roãng, Thieàn gheâ tôûm baát cöù thöù gì xen giöõa caùi thöïc vaø chuùng 

ta. Theo Thieàn, khoâng coù gì khaùc nhau heát, treân thöïc teá, giöõa höõu cöïc 

vaø voâ cöïc, giöõa xaùc thòt vaø linh hoàn. Ñoù toaøn laø söï phaân bieät vu vô, laø 

voïng töôûng, do trí thöùc duïng yù ñaët baøy. Nhöõng ai quaù chuû taâm ñeán 

chuùng, hoaëc nhìn ñaâu cuõng thaáy chuùng trong sinh hoaït thöïc teá, aét chaáp 

ngoùn tay laø maët traêng. Haønh giaû tu Thieàn neân luoân nhôù raèng ñoùi thì aên, 

buoàn nguû thì chæ ñôn giaûn laø naèm xuoáng maø nguû, coù gì laø voâ cöïc höõu 

cöïc trong ñoù hay sao? Chuùng ta haù chaúng töï ñuû ôû chính chuùng ta hay 

sao? Cuoäc ñôøi nhö noù ñöôïc soáng laø ñuû roài. Chæ vì coù trí thöùc len vaøo, 

gaây lo aâu, toan saùt haïi, neân chuùng ta ngöøng ñi "cuoäc soáng nhö noù laø", 



306 

 

vaø töôûng raèng mình thieáu moät caùi gì ñoù. Haønh giaû tu Thieàn haõy ñeå yeân 

cho trí thöùc ñoäng duïng trong theá giôùi rieâng cuûa noù, daàu sao noù cuõng coù 

choã duøng, nhöng ñöøng bao giôø ñeå cho noù laøm caûn trôû doøng soáng cuûa 

mình. Neáu chuùng ta coù coá thöû nhìn vaøo cuoäc ñôøi thì haõy nhìn noù trong 

doøng chaûy. Chuùng ta khoâng neân ngaên chaän söï kieän trong doøng chaûy aáy 

trong baát cöù tröôøng hôïp naøo; vì ngay luùc chuùng ta nhuùng tay vaøo doøng 

chaûy aáy thì caùi trong suoát trong doøng chaûy aáy bò khuaáy ñoäng, ngöøng 

phaûn chieáu hình aûnh maø chuùng ta ñaõ coù töø voâ thæ vaø seõ tieáp tuïc coù cho 

ñeán voâ chung. Thieàn Sö Toâng Nhaát ôû nuùi Huyeàn Sa, tænh Phuùc Kieán, coù 

ñeán 800 ñeä töû. OÂng chòu aûnh höôûng raát nhieàu ôû boä kinh Laêng Nghieâm. 

Coù moät vò Taêng hoûi Huyeàn Sa: “Theá naøo laø caùi töï kyû cuûa ngöôøi hoïc 

ñaïo?” Sö hoûi laïi ngay: “OÂng duøng caùi töï kyû aáy ñeå laøm gì?” Khi noùi ñeán 

caùi ‘toâi’ laø töùc khaéc vaø chaéc chaén chuùng ta ñang taïo ra theá hai ñaàu cuûa 

caùi toâi vaø caùi chaúng phaûi toâi, nhö theá laø rôi vaøo laàm laãn cuûa trí thöùc 

luaän. Laàn khaùc coù moät vò Taêng hoûi Huyeàn Sa: “Troäm nghe Ho øa 

Thöôïng coù noùi suoát möôøi phöông theá giôùi laø moät khoái minh chaâu, caâu 

aáy neân hieåu theá naøo?” Huyeàn Sa ñaùp: “Suoát möôøi phöông theá giôùi laø 

moät khoái minh chaâu, hieåu ñeå laøm gì?” Ngaøy hoâm sau Huyeàn Sa hoûi laïi 

vò Taêng: “Möôøi phöông theá giôùi laø moät khoái minh chaâu, oâng hieåu theá 

naøo?” Vò Taêng ñaùp: “Suoát möôøi phöông theá giôùi laø moät khoái minh 

chaâu, hieåu ñeå laøm gì?” Huyeàn Sa noùi: “Ñuùng laø oâng ñang la caø ôû ñoäng 

ma.” Ngaøy kia Huyeàn Sa ñaõi traø vò voõ quan Vi Giaùm Quaân. Vi hoûi: 

“Theá naøo laø caùi ta duøng moãi ngaøy maø chaúng bieát?” Huyeàn Sa khoâng 

ñaùp maø môøi vò quan duøng traùi caây. Vi duøng roài, laëp laïi caâu hoûi. Sö noùi: 

“Ñoù chính laø caùi ta duøng moãi ngaøy maø chaúng bieát.” Ngaøy khaùc, coù vò 

Taêng hoûi Huyeàn Sa: “Xin Hoøa Thöôïng chæ cho con con ñöôøng vaøo 

ñaïo.” Huyeàn Sa hoûi: “OÂng coù nghe tieáng suoái roùc raùch ñoù khoâng?” Vò 

Taêng ñaùp: “Daï coù.” Huyeàn Sa noùi: “Ñoù laø choã vaøo cuûa oâng.” Phöông 

phaùp cuûa Huyeàn Sa coát laøm cho ngöôøi tìm chaân lyù töï mình hieåu thaúng 

trong chính mình theá naøo laø chaân lyù, thay vì thaâu thaäp laáy kieán thöùc 

qua tay trung gian, vì Thieàn khoâng bao giôø vieän ñeán cô trí suy luaän maø 

luoân luoân chæ thaúng ñeán nhöõng gì ta tìm caàu.  
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Meditation in the Surangama Sutra 

 

The Surangama Sutra is also called the Sutra of the Heroic One. 

This profound writing, originally in Sanskrit, written in the first century 

A.D. The sutra was brought to China by Paramartha and translated into 

Chinese with the assistance of Wang Yung about 717 A.D. (some said 

that it was angered the T’ang Emperor that this had been done without 

first securing the permission of the government, so Wang-Yung was 

punished and Paramartha was forced to return to India). It is widely 

developed and venerated in all the Mahayana Buddhist countries. 

Among other things, the sutra helps Buddhist followers exercising 

Bodhisattva magga. It deals at length with the successive steps for the 

attainment of supreme enlightenment. It also emphasizes the power of 

samadhi, through which enlightenment can be attained. In addition, the 

sutra also explains the various methods of emptiness meditation 

through the practice of which everyone can realize enlightenment. In 

Zen, by personal experience it is meant to get at the fact at first hand 

and not through any intermediary; whatever this may be. According to 

the Surangama Sutra, one of Zen favorite analogies is: "To point at the 

moon a finger is needed, but woe to those who take the finger for the 

moon; a fishing-tackle is welcome to catch a fish, but when the fish are 

caught and safely placed in the basket, why should we eternally bother 

ourselves with the fishing-tackle?" Here stands the fact, and let us 

grasp it with the naked hands lest it should slip away; this is what Zen 

proposes to do. As nature abhors a vacuum, Zen abhors anything 

coming between the fact and ourselves. According to Zen there is no 

struggle in the fact itself such as between the finite and the infinite, 

between the flesh and the spirit. These are idle distinctions fictitiously 

designed by the intellect for its own interest. Those who take them too 

seriously or those who try to read them into the very fact of life are 

those who take the finger for the moon. Zen practitioners should 

always remember that when we are hungry we eat; when we are 

sleepy we just lay ourselves down; and where does the infinite or the 

finite come in here? Are not we complete ourselves? Life as it is lived 

suffices. It is only when the disquieting intellect steps in and tries to 

murder it that we stop to live a "life as it is" and imagine ourselves to 
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be short of something. Zen practitioners should let intellect be alone, it 

has its usefulness in its proper sphere, but let it not interfere with the 

flowing of the life-stream. If we are at all tempted to look into it, do so 

while letting it flow. The fact of flowing must under no circumstances 

be arrested or meddled with; for the moment our hands are dipped into 

it, its transparency is disturbed, it ceases to reflect our image which we 

have had from the very beginning and will continue to have to the end 

of time. Hsuan-Sha, a famous Fukien monk who had over 800 disciples. 

He was greatly impacted by the Surangama Sutra. A monk asked 

Hsuan-Sha: “What is my self?” Hsuan-Sha at once replied: “What 

would you do with a self?”  When talking about self, we immediately 

and inevitably establish the dualism of self and not-self, thus falling 

into the errors of intellectualism. Another time, a monk asked Hsuan-

Sha: “I understand you to say that the whole universe is one 

transpicuous crystal; how do I get at the sense of it?” Hsuan-Sha said: 

“The whole universe is one transpicuous crystal, and what is the use of 

understanding it?” The following day, Hsuan-Sha asked the monk: 

“The whole universe is one transpicuous crystal, and how do you 

understand it? The monk replied: “The whole universe is one 

transpicuous crystal, and what is the use of understanding it?” Hsuan-

Sha said: “I know that you are living on the cave of demons.” On 

another occasion, while Hsuan-Sha was treating an army officer called 

Wei to tea, the latter asked: “What does it mean when they say that in 

spite of our having it everyday we do not know it?” Hsuan-Sha without 

answering the question took up a piece of cake and offered it to him. 

After eating the cake the officer asked the master again, who then 

remarked: “Only we do not know it even when we are using it every 

day.” Another day, a monk came to Hsuan-Sha and asked: “How can I 

enter upon the path of truth?” Hsuan-Sha asked: “Do you hear the 

murmuring of the stream?” The monk said: “Yes, I do.” Hsuan-Sha 

said: “That is the way where you enter.” Hsuan-Sha’s method was thus 

to make the seeker of the truth directly realize within himself what it 

was, and not to make him merely the possessor of a second-hand 

knowledge, for Zen never appeals to our reasoning faculty, but points 

directly at the very object we want to have.  
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Chöông Hai Möôi Hai 

Chapter Twenty-Two 

 

Thieàn Trong Kinh  

Ngöôøi Bieát Soáng Moät Mình 

 

Ngay töø thôøi ñöùc Phaät, ñaõ coù söï hieåu bieát sai laïc veà caùch “Soáng An 

Laønh” theo Ñaïo Phaät. Trong thôøi ñöùc Phaät coøn taïi theá, luùc ñoù trong 

thaønh Vöông Xaù coù moät vò khaát só Thöôïng Toïa chæ öa ôû moät mình moät 

choã. Vò naày thöôøng ca ngôïi haïnh soáng moät mình, ñi khaát thöïc moät 

mình, thoï trai xong ñi veà moät mình vaø ngoài thieàn moät mình. Ñaây laø 

caùch hieåu hoaøn toaøn sai laïc veà caùch soáng an laønh theo Phaät giaùo. Vì lyù 

do naày maø theo kinh Ngöôøi Bieát Soáng Moät Mình, Kinh Trung Boä, soá 

131, khi ñöùc Phaät coøn löu truù taïi tònh xaù Kyø Vieân, trong thaønh Xaù Veä, 

Ngaøi ñaõ goïi caùc vò khaát só ñeán vaø daïy raèng: “Naày quyù thaày, toâi seõ noùi 

cho quyù thaày nghe theá naøo laø ngöôøi bieát soáng moät mình. Tröôùc heát toâi 

noùi ñaïi cöông, sau ñoù toâi seõ giaûi thích. Quyù thaày haõy laéng nghe: ‘Ñöøng 

tìm veà quaù khöù; ñöøng töôûng tôùi töông lai. Quaù khöù ñaõ khoâng coøn; töông 

lai thì chöa tôùi. Haõy quaùn chieáu söï soáng trong giôø phuùt hieän taïi. Keû 

thöùc giaû an truù, vöõng chaõi vaø thaûnh thôi. Phaûi tinh taán hoâm nay, keûo 

ngaøy mai khoâng kòp. Caùi cheát ñeán baát ngôø, khoâng theå naøo maëc caû. 

Ngöôøi naøo bieát an truù ñeâm ngaøy trong chaùnh nieäm, thì Maâu Ni goïi laø 

ngöôøi bieát soáng moät mình.” Höông Thieàn toûa saùng khaép trong kinh 

Ngöôøi Bieát Soáng Moät Mình. Theo Kinh Trung Boä, soá 131, ñöùc Phaät 

daïy tieáp: “Naày quyù thaày, sao goïi laø tìm veà quaù khöù? Khi moät ngöôøi 

nghó raèng trong quaù khöù hình theå ta töøng nhö theá, caûm thoï ta töøng nhö 

theá, tri giaùc ta töøng nhö theá, taâm tö ta töøng nhö theá, nhaän thöùc ta töøng 

nhö theá. Nghó nhö theá vaø khôûi taâm raøng buoäc quyeán luyeán veà nhöõng gì 

thuoäc veà quaù khöù aáy thì khi aáy ngöôøi ñoù ñang tìm veà quaù khöù. Naày quyù 

thaày, sao goïi laø khoâng tìm veà quaù khöù? Khi moät ngöôøi nghó raèng trong 

quaù khöù hình theå ta töøng nhö theá, caûm thoï ta töøng nhö theá, tri giaùc ta 

töøng nhö theá, taâm tö ta töøng nhö theá, nhaän thöùc ta töøng nhö theá. Nghó 

nhö theá maø khoâng khôûi taâm raøng buoäc quyeán luyeán veà nhöõng gì thuoäc 

veà quaù khöù aáy, thì khi aáy ngöôøi ñoù ñang khoâng tìm veà quaù khöù. Naày 

quyù thaày, sao goïi laø töôûng tôùi töông lai? Khi moät ngöôøi nghó raèng trong 
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töông lai hình theå ta seõ ñöôïc nhö theá, caûm thoï ta seõ ñöôïc nhö theá, tri 

giaùc ta seõ ñöôïc nhö theá, taâm tö ta seõ ñöôïc nhö theá, nhaän thöùc ta seõ 

ñöôïc nhö theá. Nghó nhö theá vaø khôûi taâm raøng buoäc vaø mô töôûng veà 

nhöõng gì thuoäc veà töông lai aáy thì khi aáy ngöôøi ñoù ñang töôûng tôùi töông 

lai. Naày quyù thaày, sao goïi laø khoâng töôûng tôùi töông lai? Khi moät ngöôøi 

nghó raèng trong töông lai hình theå ta seõ ñöôïc nhö theá, caûm thoï ta seõ 

ñöôïc nhö theá, tri giaùc ta seõ ñöôïc nhö theá, taâm tö ta seõ ñöôïc nhö theá, 

nhaän thöùc ta seõ ñöôïc nhö theá. Nghó nhö theá maø khoâng khôûi taâm raøng 

buoäc vaø mô töôûng veà nhöõng gì thuoäc veà töông lai aáy, thì khi aáy ngöôøi 

ñoù ñang khoâng töôûng tôùi töông lai. Naøy quyù thaày, theá naøo goïi laø bò loâi 

cuoán theo hieän taïi? Khi moät ngöôøi khoâng hoïc, khoâng bieát gì veà Phaät, 

Phaùp, Taêng, khoâng bieát gì veà caùc baäc hieàn nhaân vaø giaùo phaùp cuûa hoï, 

khoâng tu taäp theo giaùo phaùp cuûa caùc baäc hieàn nhaân, cho raèng hình theå 

naày laø mình, mình laø hình theå naày; caûm thoï naày laø mình, mình laø caûm 

thoï naày; tri giaùc naày laø mình, mình laø tri giaùc naày; taâm tö naày laø mình, 

mình laø taâm tö naày; nhaän thöùc naày laø mình, mình laø nhaän thöùc naày... thì 

khi aáy ngöôøi ñoù ñang bò loâi cuoán theo hieän taïi. Naày quyù thaày, theá naøo 

goïi laø khoâng bò loâi cuoán theo hieän taïi? Khi moät ngöôøi coù hoïc, coù bieát 

veà Phaät, Phaùp, Taêng, coù bieát veà caùc baäc hieàn nhaân vaø giaùo phaùp cuûa 

hoï, coù tu taäp theo giaùo phaùp cuûa caùc baäc hieàn nhaân, khoâng cho raèng 

hình theå naày laø mình, mình laø hình theå naày; caûm thoï naày laø mình, mình 

laø caûm thoï naày; tri giaùc naày laø mình, mình laø tri giaùc naày; taâm tö naày laø 

mình, mình laø taâm tö naày; nhaän thöùc naày laø mình, mình laø nhaän thöùc 

naày... thì khi aáy ngöôøi ñoù ñang khoâng bò loâi cuoán theo hieän taïi. 

 

Meditation in the “An Auspicious Night” Sutta 

 

During the time of the Buddha, there was a misunderstanding of 

the way of “Auspicious Life” in Buddhism. At the time of the Buddha, 

in the Savatthi, there was a Thera who lived by himself. He always 

praised the practice of living by himself; he went to beg for food by 

himself; he ate noon the meal by himself; then went back to his place 

to meditate by himself. This is a completely wrong understanding about 

the way of auspicious life in Buddhism. For this reason, according to 

the Bhaddekaratta Sutta, on one occasion the Blessed One was staying 

in Savatthi, at Jetavana, the park of Anathapindika. There he addressed 
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the monks: "Monks, I will teach you the summary and exposition of 

one who has had an auspicious day. Listen and pay close attention: 

‘One would not chase after the past, nor place expectations on the 

future. What is past is left behind; the future is as yet unreached. 

Whatever quality is present one clearly sees right there, right there. 

Unvanquished, unshaken, that's how one develops the mind. Ardently 

doing one's duty today; for, who knows? tomorrow death may come. 

There is no bargaining with Death and his mighty horde. Whoever lives 

thus ardently, relentlessly both day and night, has truly had an 

auspicious day. So says the Peaceful Sage.” Zen fragrance spreads 

light all over in the “An Auspicious Night” Sutta. And how, monks, 

does one chase after the past? One gets carried away with the delight 

of 'In the past I had such a form (body)' ... 'In the past I had such a 

feeling' ... 'In the past I had such a perception' ... 'In the past I had such 

a thought-fabrication" ... 'In the past I had such a consciousness.' This is 

called chasing after the past. And how does one not chase after the 

past? One does not get carried away with the delight of 'In the past I 

had such a form (body)' ... 'In the past I had such a feeling' ... 'In the 

past I had such a perception' ... 'In the past I had such a thought-

fabrication" ... 'In the past I had such a consciousness.' This is called not 

chasing after the past. And how does one place expectations on the 

future? One gets carried away with the delight of 'In the future I might 

have such a form (body)' ... 'In the future I might have such a feeling' ... 

'In the future I might have such a perception' ... 'In the future I might 

have such a thought-fabrication" ... 'In the future I might have such a 

consciousness.' This is called placing expectations on the future. And 

how does one not place expectations on the future? One does not get 

carried away with the delight of 'In the future I might have such a form 

(body)' ... 'In the future I might have such a feeling' ... 'In the future I 

might have such a perception' ... 'In the future I might have such a 

thought-fabrication" ... 'In the future I might have such a 

consciousness.' This is called not placing expectations on the future. 

And how is one vanquished with regard to present qualities? There is 

the case where an uninstructed run-of-the-mill person who has not seen 

the noble ones, is not versed in the teachings of the noble ones, is not 

trained in the teachings of the noble ones, sees form as self, or self as 

possessing form, or form as in self, or self as in form. He/she sees 
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feeling as self, or self as possessing feeling, or feeling as in self, or self 

as in feeling. He/she sees perception as self, or self as possessing 

perception, or perception as in self, or self as in perception. He/she 

sees thought-fabrications as self, or self as possessing thought-

fabrications, or thought-fabrications as in self, or self as in thought-

fabrications. He/she sees consciousness as self, or self as possessing 

consciousness, or consciousness as in self, or self as in consciousness. 

This is called being vanquished with regard to present qualities. And 

how is one not vanquished with regard to present qualities? There is 

the case where a noble disciple who has seen the noble ones, is versed 

in the teachings of the noble ones, is well-trained in the teachings of 

the noble ones, does not see form as self, or self as possessing form, or 

form as in self, or self as in form. He/she does not see feeling as self, 

or self as possessing feeling, or feeling as in self, or self as in feeling. 

He/she does not see perception as self, or self as possessing 

perception, or perception as in self, or self as in perception. He/she 

does not see thought-fabrications as self, or self as possessing thought-

fabrications, or thought-fabrications as in self, or self as in thought-

fabrications. He/she does not see consciousness as self, or self as 

possessing consciousness, or consciousness as in self, or self as in 

consciousness. This is called not being vanquished with regard to 

present qualities. 
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Chöông Hai Möôi Ba 

Chapter Twenty-Three 

 

Thieàn Trong Kinh Nieát Baøn 

 

Kinh Nieát Baøn nhaán maïnh raèng söï phaân bieät ñoái ñaõi ñoàng nhaát vôùi 

Voâ Ngaõ. Söï giaûi thích töông ñoái nhaát cuûa Nieát Baøn laø traïng thaùi cao 

nhaát cuûa thieàn ñònh ‘ñaõ döøng moïi yù töôûng vaø caûm thoï.’ Nieát Baøn cuõng 

coøn goïi laø söï taän dieät caùc thöùc, töùc laø söï thöïc nghieäm voâ phaân bieät, bôûi 

leõ voøng luaân hoài sanh töû ñöôïc thaønh hình qua doøng taâm thöùc, vaø Nieát 

Baøn chính laø söï tieâu dieät sanh töû, laø thöïc taïi cuûa voâ ngaõ. Baèng nhöõng 

phöông tieän tu taäp thieàn ñònh ñeå trí tueä hieän tieàn seõ tònh chæ ñöôïc tieán 

trình hoaït ñoäng cuûa yù thöùc. Phaät giaùo luoân luoân duøng moät soá töø phuû 

ñònh ñeå taïm moâ taû traïng thaùi khoâng theå dieãn taû ñöôïc cuûa Nieát Baøn nhö: 

‘Ñaây laø söï khoâng sanh, khoâng höõu, khoâng taïo, khoâng taùc, vaân vaân. Nieát 

Baøn laø traïng thaùi khoâng ñaát, khoâng nöôùc, khoâng coù caûnh giôùi Khoâng voâ 

bieân xöù hoaëc Thöùc voâ bieân xöù. Nieát Baøn khoâng ñeán, cuõng khoâng ñi, 

khoâng ñöùng, khoâng sanh, khoâng dieät, khoâng baét ñaàu, khoâng chaám döùt. 

Nhö theá laø söï chaám döùt ñau khoå. Vì vaäy Nieát Baøn laø vöôït ra ngoaøi söï 

ñau khoå. Nôi ñoù khoâng coù thay ñoåi, khoâng saàu muoän, khoâng oâ nhieãm. 

Nôi ñoù an laïc vaø haïnh phuùc. Ñaây chính laø haûi ñaûo, laø nôi truù aån, nôi veà 

nöông vaø muïc ñích toái haäu. Theâm vaøo ñoù, thuaät ngöõ ‘Nibbana’ trong 

kinh ñieån Pali roõ raøng bieåu thò moät thöïc theå thoáng nhaát thöôøng haèng, 

toàn taïi, vöôït khoûi tam giôùi. Ñaây laø baûn chaát voâ taän, khoâng theå dieãn taû 

ñöôïc, khoâng sanh, khoâng dieät vaø vöôït qua taát caû nhöõng phaân bieät ñoái 

ñaõi, ñoàng nhaát vôùi voâ ngaõ. Haønh giaû tu Thieàn neân luoân nhôù raèng lyù giaûi 

suoâng khoâng bao giôø ñuû ñeå thaâm ngoä chaân lyù, ñaëc bieät khi ñoù thuoäc veà 

toân giaùo, cuõng khoâng phaûi cöôõng caàu baèng ngoaïi löïc maø chuyeån hoùa 

ñöôïc noäi taâm cuûa mình. Heã gaëp cô duyeân, chuùng ta phaûi töï mình thaâm 

chöùng laáy nhöõng gì haøm döôõng trong giaùo lyù, khoâng phaûi chæ ñeå hieåu 

maø coøn ñeå thöïc haønh nöõa. Luùc ñoù seõ khoâng coù gì keït giöõa kieán thöùc vaø 

sinh hoaït. Ñöùc Phaät bieát roõ ñieàu naøy neân Ngaøi ñaõ noã löïc phaùt ñoäng 

kieán thöùc baèng söùc traàm tö tònh löï, noùi ñuùng hôn, khai phoùng trí hueä 

baèng söï taâm chöùng cuûa caù nhaân. Vì vaäy, con ñöôøng giaûi thoaùt theo Phaät 

giaùo coát ôû ba thöù kyû luaät: giôùi, ñònh, vaø hueä. Giôùi nhaèm ñieàu cheá phong 

thaùi beân ngoaøi. Ñònh nhaèm ñieàu cheá taâm tö. Coøn hueä nhaèm hieåu bieát 
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chaân xaùc. Söï heä troïng cuûa Thieàn ñònh trong Phaät giaùo laø vaäy. Giôùi ñònh 

tueä, ngay töø luùc sô khai ñaõ laø caùi hoïc ñaëc thuø nhaát cuûa Phaät giaùo. 

Chuùng ta thöôøng thaáy nhaéc ñi nhaéc laïi Tam Hoïc naøy trong kinh Ñaïi 

Baùt Nieát Baøn nhö sau: "Giôùi laø nhö vaäy. Ñònh laø nhö vaäy. Hueä laø nhö 

vaäy. Quaû caøng lôùn theo coâng naêng cuûa trí giaùc gaén lieàn vôùi ñònh. Taâm 

gaén lieàn vôùi trí hoøa giaûi taát caû caûm nhieãm cuûa ñoäc tham duïc, ñoäc sinh 

thaønh, ñoäc kieán chaáp, vaø ñoäc voâ minh." 

 

Meditation in the Mahaparinibbana Sutta 

 

The Mahaparinibbana Sutta emphasizes that all discriminations are 

identical with No-Ego. The most probable expalantion of Nirvana is 

that it is the highest level of meditation, the ceasing of ideation and 

feeling. The attainment of Nirvana is also called the cessation of 

consciousness, since rebirth is effected through the medium of vijnana 

and the Nirvana is the cessation of rebirth, the reality of no-self. In the 

stream of consciousness processes, of which vijnana consists, is stopped 

and emptied, usually by means of the meditational exercises to insight 

exist. Buddhism had always maintained that the state of Nirvana can 

not be expressed in words by a lot of negation such as: ‘There is the 

not-born, the not-become, the not-created, the not-compounded. There 

is the realm where there is neither earth nor water; neither the 

boundless realm of space nor boundless consciousness. There is neither 

coming nor going nor standing, neither origination nor annihilation... 

This is the end of suffering. So, Nirvana is beyond all suffering and 

change. It is as unfading, still, undecaying, taintless, as peace and 

blissful. It is an island, the shelter, the refuge and the goal. In addition, 

the term Nibbana in the literature of Pali Nikayas clearly refers to a 

unity eternally existing beyond the three world. It is infinite, 

inexpressible, unborn, undecaying and empty. It is homogeneous and 

knows no individuality. In it, all discriminations or dichotomy cease. 

Zen practitioners should always remember that an appeal to the 

analytical understanding is never sufficient to comprehend thoroughly 

the inwardness of a truth, especially when it is a religious one, nor is 

mere compulsion by an external force adequate for bringing about a 

spiritual transformation in us. We must experience in our innermost 
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consciousness all that is implied in a doctrine, when we are able not 

only to understand it but to put it in practice. There will then be no 

discrepancy between knowledge and life. The Buddha knew this very 

well, and he endeavoured to produce knowledge out of meditation; that 

is, to make wisdom grow from personal, spiritual experience. The 

Buddhist way to deliverance, therefore, consisted in threefold 

discipline: moral rules, tranquilization, and wisdom. By moral rules 

one's conduct is regulated externally, by samadhi quietude is attained, 

and by wisdom real understanding takes place. Hence the importance 

of meditation in Buddhism. That this threefold discipline was one of the 

most characteristic features of Buddhism since its earliest days is well 

attested by the fact the the following formula, which is culled from the 

Parinibbana Sutta, is repeated ly referred to in the sutra as if it were a 

subject most frequently discussed by the Buddha for the edification of 

his followers: "Such and such is upright conduct; such and such is 

earnest contemplation; such and such is intelligence. Great becomes 

the fruit, great the advantage of intellect when it is set round with 

earnest contemplation. The mind set round with intelligence is set quite 

free from the intoxications; that is to say, from the intoxication of 

sensuality (kama), from the intoxication of becoming (bhava), from the 

intoxication of delusion, from the intoxication of ignorance." 
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Chöông Hai Möôi Boán 

Chapter Twenty-Four 

 

Thieàn Trong Kinh Phaùp Baûo Ñaøn 

 

Kinh Phaùp Baûo Ñaøn ñöôïc Luïc Toå thuyeát. 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 10 chöông. Khi Luïc Toå Hueä Naêng ñeán chuøa Baûo Laâm taïi Thieàu 

Chaâu vì chuùng khai duyeân thuyeát phaùp. Luïc Toå baûo chuùng raèng: “Naày 

thieän tri thöùc, Boà Ñeà töï taùnh xöa nay laø thanh tònh, chæ duøng taâm naày 

thaúng ñoù troïn ñöôïc thaønh Phaät. Naøy thieän tri thöùc, khi toâi coøn ôû Nam 

Haûi, gian nan ngheøo khoå, thöôøng ra chôï baùn cuûi. Khi aáy coù moät ngöôøi 

khaùch mua cuûi, baûo gaùnh cuûi ñeán nhaø khaùch, khaùch nhaän cuûi xong, 

Hueä Naêng naày laõnh tieàn, lui ra khoûi cöûa, thaáy moät ngöôøi khaùch tuïng 

kinh, Hueä Naêng moät phen nghe lôøi kinh, taâm lieàn khai ngoä, beøn hoûi 

khaùch tuïng kinh gì? Khaùch baûo: “Kinh Kim Cang.” Hueä Naêng laïi hoûi: 

“ÔÛ töø ñaâu ñeán thoï trì kinh naày?” Khaùch baûo: “Toâi töø chuøa Ñoâng Thieàn, 

huyeän Huyønh Mai ñeán. Chuøa aáy do Nguõ Toå Hoaèng Nhaãn Ñaïi Sö laøm 

chuû giaùo hoùa, ñeä töû coù hôn moät ngaøn ngöôøi.” Toâi ñeán ñoù leã baùi ñeå thoï 

trì kinh naày. Ñaïi Sö Hoaèng Nhaãn thöôøng khuyeân: ‘Keû Taêng ngöôøi tuïc 

chæ trì kinh Kim Cang lieàn ñöôïc thaáy taùnh, thaúng ñoù thaønh Phaät.’ Hueä 

Naêng nghe noùi, do ñôøi tröôùc coù duyeân, môùi ñöôïc moät ngöôøi khaùch cho 

Hueä Naêng moät soá baïc 10 löôïng ñeå giuùp nuoâi döôõng meï giaø vaø baûo ñeán 

Huyønh Mai tham vaán Nguõ Toå. Khi Hueä Naêng ñeán Huyønh Mai leã baùi 

Nguõ Toå. Toå hoûi raèng: “Ngöôi töø phöông naøo ñeán, muoán caàu vaät gì?” 

Hueä Naêng ñaùp raèng: “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, laïi laø ngöôøi queâ muøa, laøm sao kham laøm 

Phaät?” Hueä Naêng lieàn ñaùp: “Ngöôøi tuy coù Nam Baéc nhöng Phaät taùnh 

voán khoâng coù Nam Baéc. Thaân queâ muøa naày cuøng vôùi Hoøa Thöôïng 

chaúng ñoàng, nhöng Phaät taùnh ñaâu coù sai khaùc.” Nguõ Toå laïi muoán cuøng 

toâi noùi chuyeän, nhöng thaáy ñoà chuùng chung quanh ñoâng quaù, môùi baûo 

theo chuùng laøm coâng taùc. Hueä Naêng thöa: “Hueä Naêng xin baïch Hoøa 

Thöôïng, töï taâm ñeä töû thöôøng sanh trí hueä, khoâng lìa töï taùnh töùc phöôùc 

ñieàn, chöa bieát Hoøa Thöôïng daïy con laøm vieäc gì?” Toå baûo: “Keû nhaø 
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queâ naày, caên taùnh raát lanh lôïi, oâng chôù coù noùi nöõa, ñi xuoáng nhaø truø 

ñi.” Hueä Naêng lui laïi nhaø sau, coù moät ngöôøi cö só sai Hueä Naêng böûa 

cuûi, giaõ gaïo, traûi hôn taùm thaùng. Moät hoâm, Toå chôït thaáy Hueä Naêng, 

môùi baûo: “Ta nghó choã thaáy cuûa ngöôi coù theå duøng, nhöng sôï coù ngöôøi 

aùc haïi ngöôi, neân khoâng cuøng ngöôi noùi chuyeän, ngöôi coù bieát chaêng?” 

Hueä Naêng thöa: “Ñeä töû cuõng bieát yù cuûa Thaày neân khoâng daùm ñeán nhaø 

treân, ñeå ngöôøi khoâng bieát.” 

Kinh Phaùp Baûo Ñaøn nhaán maïnh raèng Voâ Thöôïng Boà Ñeà laø ngay 

nôi lôøi noùi ñoù maø bieát baûn taâm baûn taùnh cuûa mình. Sau khi xem qua baøi 

keä cuûa Thaàn Tuù, “Thaân laø coäi Boà Ñeà, taâm nhö ñaøi göông saùng, luoân 

luoân phaûi lau chuøi, chôù ñeå dính buïi baëm.” Nguõ Toå ñaõ bieát Thaàn Tuù vaøo 

cöûa chöa ñöôïc, khoâng thaáy töï taùnh. Saùng hoâm sau, Toå goïi oâng Lö Cung 

Phuïng ñeán haønh lang phía nam ñeå veõ ñoà tröôùng treân vaùch, chôït thaáy 

baøi keä. Ngaøi baûo Cung Phuïng raèng: “Thoâi chaúng caàn phaûi veõ, nhoïc 

coâng oâng töø xa ñeán. Trong Kinh coù noùi ‘Phaøm nhöõng gì coù töôùng ñeàu laø 

hö voïng.’ Chæ ñeå laïi cho ngöôøi baøi keä naày tuïng ñoïc thoï trì, y theo baøi 

keä naày maø tu haønh thì khoûi ñoïa trong aùc ñaïo, y theo baøi keä naày tu thì 

ñöôïc lôïi ích lôùn, khieán ñoà ñeä thaép höông leã baùi, cung kính vaø tuïng ñoïc 

baøi keä naày töùc ñöôïc thaáy taùnh.” Moân nhaân tuïng baøi keä ñeàu khen: “Hay 

thay! Hay thay!” Ñeán canh ba, Toå môùi goïi Tha àn Tuù vaøo trong thaát hoûi: 

“Keä ñoù, phaûi oâng laøm chaêng?” Ngaøi Thaàn Tuù thöa: “Thaät laø con laøm, 

chaúng daùm voïng caàu Toå vò, chæ mong Hoøa Thöôïng töø bi xem ñeä töû coù 

ñöôïc chuùt ít trí hueä chaêng?” Toå baûo: “OÂng laøm baøi keä naày laø chöa thaáy 

ñöôïc töï taùnh, chæ ñeán ñöôïc ngoaøi cöûa, chöù chöa vaøo ñöôïc trong cöûa, 

kieán giaûi nhö theá tìm Voâ Thöôïng Boà Ñeà, troïn khoâng theå ñöôïc. Voâ 

Thöôïng Boà Ñeà phaûi ñöôïc ngay nôi lôøi noùi ñoù maø bieát baûn taâm baûn taùnh 

cuûa mình, chaúng sanh chaúng dieät, ñoái trong taát caû thôøi moãi nieäm moãi 

nieäm töï thaáy, muoân phaùp ñeàu khoâng keït, moät chôn taát caû ñeàu chôn, 

muoân caûnh töï nhö nhö, taâm nhö nhö ñoù töùc laø chôn thaät. Neáu thaáy ñöôïc 

nhö theá töùc laø töï taùnh Voâ Thöôïng Boà Ñeà. OÂng haõy ñi, moät hai ngaøy 

sau, suy nghó laøm moät baøi keä khaùc ñem laïi toâi xem, baøi keä cuûa oâng neáu 

vaøo ñöôïc cöûa, seõ trao y phaùp cho oâng.” Thaàn Tuù laøm leã lui ra, traûi qua 

maáy ngaøy, laøm keä cuõng khoâng thaønh, trong taâm hoaûng hoát, thaàn trí baát 

an, ví nhö trong moäng, ñöùng ngoài chaúng vui. Laïi hai ngaøy sau, coù moät 

chuù beù ñi qua choã giaõ gaïo, ñoïc baøi keä naày. Hueä Naêng vöøa nghe, lieàn 

bieát baøi keä naày chöa thaáy ñöôïc boån taùnh. Hueä Naêng beøn hoûi chuù beù 

raèng: “Tuïng ñoù laø keä gì?” Chuù beù ñaùp: “Caùi oâng nhaø queâ khoâng bieát, 
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Ñaïi Sö noùi ngöôøi ñôøi sanh töû laø vieäc lôùn, muoán ñöôïc truyeàn y phaùp, 

khieán ñeä töû laøm keä trình. Ngaøi xem neáu ngoä ñöôïc ñaïi yù, lieàn trao y 

phaùp cho laøm Toå thöù saùu. Thöôïng Toïa Thaàn Tuù vieát baøi keä Voâ Töôùng 

ôû vaùch haønh lang phía nam, Ñaïi Sö khieán ñoà chuùng ñeàu neân ñoïc, y keä 

naày tu, seõ khoûi ñoïa ñöôøng aùc, y keä naày tu seõ coù lôïi ích lôùn.” Theo Luïc 

toå Hueä Naêng, chaúng bieát boån taâm, hoïc phaùp voâ ích, neáu bieát ñöôïc boån 

taâm mình, thaáy ñöôïc boån taùnh mình, töùc goïi laø tröôïng phu, laø thaày cuûa 

trôøi ngöôøi, laø Phaät. Hueä Naêng khoâng bieát chöõ, neân nhôø quan Bieät Giaù 

ñoïc lôùn baøi keä treân töôøng cuûa ñaïi sö Thaàn Tuù. Sau khi nghe xong, 

Hueän Naêng noùi: “Toâi cuõng coù moät baøi keä nöõa.” Quan Bieät Giaù noùi: 

“OÂng cuõng laøm keä nöõa sao? Vieäc naày thaät ít coù!” Hueä Naêng noùi vôùi 

quan Bieät Giaù raèng: “Muoán hoïc ñaïo Voâ Thöôïng Boà Ñeà, khoâng ñöôïc 

khinh ngöôøi môùi hoïc. Keû haï cuõng coù caùi trí thöôïng thöôïng, coøn ngöôøi 

thöôïng thöôïng cuõng khoâng coù yù trí.” Quan Bieät Giaù noùi: “OÂng chæ tuïng 

keä, toâi vì oâng vieát, neáu oâng ñöôïc phaùp, tröôùc phaûi ñoä toâi, chôù queân lôøi 

naày.” Hueä Naêng ñoïc baøi keä: “Boà Ñeà voán khoâng caây, göông saùng cuõng 

chaúng ñaøi, xöa nay khoâng moät vaät, choã naøo dính buïi baëm?” Khi vieát 

baøi keä roài, ñoà chuùng thaûy ñeàu kinh hoaøng, khoâng ai maø chaúng xuyùt xoa, 

moïi ngöôøi baûo nhau raèng: “Laï thay! Khoâng theå do töôùng maïo maø ñoaùn 

ñöôïc ngöôøi, ñaõ bao laâu nay sai nhuïc thaân Boà Taùt laøm vieäc.” Toå thaáy caû 

chuùng ñeàu kinh ngaïc, sôï coù ngöôøi laøm haïi Hueä Naêng, môùi laáy giaøy xoùa 

heát baøi keä, noùi: “Cuõng chöa thaáy taùnh.” Chuùng cho laø ñuùng. Ngaøy keá 

Toå leùn ñeán choã giaõ gaïo thaáy Hueä Naêng ñeo ñaù giaõ gaïo, môùi baûo raèng: 

“Ngöôøi caàu ñaïo vì phaùp queân mình ñeán theá ö?” Toå laïi hoûi: “Gaïo traéng 

hay chöa?” Hueä Naêng thöa: “Gaïo traéng ñaõ laâu, coøn thieáu giaàn saøng.” 

Toå laáy gaäy goõ vaøo coái ba tieáng roài ñi. Hueä Naêng lieàn hoäi ñöôïc yù Toå, 

ñeán khi troáng ñoå canh ba lieàn vaøo thaát. Toå laáy aùo caø sa che chung 

quanh khoâng ñeå ngöôøi thaáy, vì Hueä Naêng maø noùi kinh Kim Cang, ñeán 

caâu ‘Öng voâ sôû truï nhi sanh kyø taâm.’ Hueä Naêng ngay lôøi ñoù ñaïi ngoä, 

thaáy taát caû muoân phaùp chaúng lìa töï taùnh, môùi thöa vôùi Toå raèng: “Ñaâu 

ngôø töï taùnh voán töï thanh tònh, ñaâu ngôø töï taùnh voán khoâng sanh dieät, 

ñaâu ngôø töï taùnh voán töï ñaày ñuû, ñaâu ngôø töï taùnh voán khoâng dao ñoäng, 

ñaâu ngôø töï taùnh hay sanh muoân phaùp!” Nguõ Toå bieát Hueä Naêng ñaõ ngoä 

ñöôïc baûn taùnh môùi baûo raèng: “Chaúng bieát boån taâm, hoïc phaùp voâ ích, 

neáu bieát ñöôïc boån taâm mình, thaáy ñöôïc boån taùnh mình, töùc goïi laø 

tröôïng phu, laø thaày cuûa trôøi ngöôøi, laø Phaät.” Canh ba thoï phaùp, ngöôøi 

troïn khoâng bieát, Toå lieàn truyeàn phaùp ñoán giaùo vaø y baùt, noùi raèng: 



320 

 

“Ngöôi laø vò Toå ñôøi thöù saùu, kheùo töï hoä nieäm, roäng ñoä chuùng höõu tình, 

truyeàn khaép ñôøi sau, khoâng khieán cho ñoaïn tuyeät.” Toå laïi baûo Hueä 

Naêng haõy nghe Ngaøi noùi keä: “Ngöôøi coù tình ñeán neân gieo gioáng, nhôn 

nôi ñaát quaû laïi sanh, voâ tình cuõng khoâng coù gioáng, khoâng taùnh cuõng 

khoâng sanh.” 

Hueä Naêng sau ñeán Taøo Kheâ laïi bò boïn ngöôøi aùc tìm ñuoåi môùi ôû nôi 

Töù Hoäi tò naïn trong ñaùm thôï saên, traûi qua 15 naêm, khi ñoù cuøng nhöõng 

ngöôøi thôï saên tuøy nghi noùi phaùp. Nhöõng ngöôøi thôï saên thöôøng baûo giöõ 

gieàng löôùi; khi Hueä Naêng thaáy nhöõng con vaät maéc löôùi ñeàu thaû ñi. Moãi 

khi ñeán böõa aên, haùi rau gôûi luoäc trong noài thòt, hoaëc coù ngöôøi hoûi thì 

ñaùp: “Chæ aên rau ôû beân thòt.” Moät hoâm, môùi suy nghó: “Thôøi hoaèng 

phaùp ñaõ ñeán, khoâng neân troïn troán laùnh, beøn ñeán chuøa Phaùp Taùnh ôû 

Quaûng Chaâu, gaëp Phaùp Sö AÁn Toâng ñang giaûng kinh Nieát Baøn. Khi aáy 

coù gioù thoåi, laù phöôùn ñoäng, moät vò Taêng noùi: “gioù ñoäng,” moät vò Taêng 

noùi “phöôùn ñoäng.” Hai ngöôøi caõi nhau khoâng thoâi. Hueä Naêng beøn tieán 

tôùi noùi: “Khoâng phaûi gioù ñoäng, khoâng phaûi phöôùn ñoäng, taâm nhôn giaû 

ñoäng.” Caû chuùng ñeàu ngaïc nhieân. AÁn Toâng môøi Hueä Naêng ñeán treân 

chieáu gaïn hoûi aùo nghóa, thaáy Hueä Naêng ñoái ñaùp, lôøi noùi giaûn dò maø 

nghóa lyù raát ñuùng, khoâng theo vaên töï. AÁn Toâng noùi: “Cö só quyeát ñònh 

khoâng phaûi laø ngöôøi thöôøng, ñaõ laâu nghe y phaùp cuûa Huyønh Mai ñaõ ñi 

veà phöông Nam, ñaâu chaúng phaûi laø cö só?” Hueä Naêng noùi: “Chaúng 

daùm.” AÁn Toâng lieàn laøm leã xin ñöa y baùt ñaõ ñöôïc truyeàn cho ñaïi chuùng 

xem. AÁn Toâng laïi thöa Huyønh Mai phoù chuùc: “Vieäc chæ daïy nhö theá 

naøo?” Hueä Naêng baûo: “Chæ daïy khoâng chæ luaän veà kieán taùnh, chaúng 

luaän thieàn ñònh giaûi thoaùt.” AÁn Toâng thöa: “Sao chaúng luaän thieàn ñònh 

giaûi thoaùt?” Hueä Naêng baûo: “Vì aáy laø hai phaùp, khoâng phaûi laø Phaät 

phaùp. Phaät phaùp laø phaùp chaúng hai.” AÁn Toâng laïi hoûi: “Theá naøo Phaät 

phaùp laø phaùp chaúng hai?” Hueä Naêng baûo: “Phaùp Sö giaûng kinh Nieát 

Baøn, roõ ñöôïc Phaät taùnh, aáy laø phaùp chaúng hai, nhö Cao Quí Ñöùc Vöông 

Boà Taùt baïch Phaät raèng: “Phaïm töù troïng caám, taïo toäi nguõ nghòch vaø 

chuùng xieån ñeà, vaân vaân… seõ ñoaïn thieän caên Phaät taùnh chaêng?” Phaät 

baûo: “Thieän caên coù hai, moät laø thöôøng, hai laø voâ thöôøng. Phaät taùnh 

chaúng phaûi thöôøng, maø cuõng chaúng phaûi voâ thöôøng, theá neân chaúng 

ñoaïn, goïi laø chaúng hai; moät laø thieän, hai laø chaúng thieän. Phaät taùnh 

chaúng phaûi thieän, chaúng phaûi chaúng thieän, aáy laø chaúng hai, uaån cuøng 

vôùi phaøm phu thaáy hai, ngöôøi trí roõ thaáu taùnh noù khoâng hai, taùnh khoâng 

hai töùc laø Phaät taùnh.” AÁn Toâng nghe noùi hoan hyû chaáp tay thöa: “Toâi 
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giaûng kinh ví nhö ngoùi gaïch, nhaân giaû luaän nghóa ví nhö vaøng roøng.” 

Khi aáy vì Hueä Naêng caïo toùc, nguyeän thôø laøm thaày. Hueä Naêng beøn ôû 

döôùi caây Boà Ñeà khai phaùp moân Ñoäng Sôn. Hueä Naêng ñöôïc phaùp ôû 

Ñoâng Sôn, chòu taát caû nhöõng ñieàu cay ñaéng, maïng gioáng nhö sôïi chæ 

maønh. Ngaøy nay ñöôïc cuøng vôùi Söû quaân, quan lieâu, Taêng Ni, ñaïo tuïc 

ñoàng ôû trong hoäi naày ñaâu khoâng phaûi laø caùi duyeân cuûa nhieàu kieáp, 

cuõng laø ôû trong ñôøi quaù khöù cuùng döôøng chö Phaät, ñoàng gieo troàng caên 

laønh môùi nghe caùi nhôn ñöôïc phaùp moân ñoán giaùo naày. Giaùo aáy laø caùc 

vò Thaùnh tröôùc ñaõ truyeàn, khoâng phaûi töï trí Hueä Naêng ñöôïc, mong 

nhöõng ngöôøi nghe caùc vò Thaùnh tröôùc daïy, moãi ngöôøi khieán cho taâm 

ñöôïc thanh tònh, nghe roài moãi ngöôøi töï tröø nghi, nhö nhöõng vò Thaùnh 

ñôøi tröôùc khoâng khaùc. Caû chuùng nghe phaùp ñeàu hoan hyû laøm leã roài lui 

ra. 

Luïc Toå Hueä Naêng nhaán maïnh raèng khi nieäm thieän nieäm aùc khoâng 

sanh, chaân dieän muïc hieån loä. Döùt saïch caùc duyeân, chôù sanh moät nieäm; 

khoâng nghó thieän, khoâng nghó aùc, chính khi aáy hieån loä caùi goïi laø baûn lai 

dieän muïc. Khi Nguõ Toå truyeàn y baùt cho Hueä Naêng ñi veà phöông Nam, 

coù vaøi traêm ngöôøi môùi ñuoåi theo, muoán cöôùp y baùt.  Moät vò Taêng hoï 

Traàn, teân Hueä Minh, tröôùc laø töôùng quaân baäc Töù phaåm, taùnh haïnh thoâ 

thaùo, heát loøng theo tìm, chaïy tröôùc moïi ngöôøi, ñuoåi kòp Hueä Naêng. Hueä 

Naêng neùm y baùt treân baøn thaïch noùi: “Y naày laø bieåu tín, coù theå duøng söùc 

maø tranh sao!” Hueä Naêng lieàn aån trong ñaùm coû, Hueä Minh coá caàm y 

leân, nhöng khoâng theå naøo nhaát leân ñöôïc, môùi keâu raèng: “Cö só, Cö só! 

Toâi vì phaùp maø ñeán chôù khoâng phaûi vì y.” Hueä Naêng beøn böôùc ra ngoài 

treân baøn thaïch. Hueä Minh lieàn laøm leã thöa: “Mong Cö só vì toâi noùi 

phaùp.” Hueä Naêng baûo: “OÂng ñaõ vì phaùp maø ñeán thì neân döùt saïch caùc 

duyeân, chôù sanh moät nieäm, toâi seõ vì oâng maø noùi.” Hueä Minh im laëng 

giaây laâu. Hueä Naêng baûo: “Khoâng nghó thieän, khoâng nghó aùc, chính khi 

aáy caùi gì laø baûn lai dieän muïc cuûa Thöôïng Toïa Minh?” 

Thieàn ñònh phaûi laø haønh nôi taâm, khoâng phaûi tuïng ôû mieäng. Mieäng 

tuïng maø taâm chaúng haønh nhö huyeãn nhö hoùa, nhö söông, nhö ñieån. 

Theo Phaùp Baûo Ñaøn Kinh, Luïc Toå noùi: “Neáu nieäm tröôùc khoâng khôûi, 

ñoù laø taâm. Nieäm sau khoâng döùt ñoù laø Phaät. Vì theá ngaøi khuyeân khoâng 

sôï nieäm khôûi, chæ sôï giaùc ngoä chaäm maø thoâi.” Toå ñaêng toøa baûo ñaïi 

chuùng raèng: “Taát caû neân tònh taâm nieäm Ma Ha Baùt Nhaõ Ba La Maät 

Ña.” Laïi baûo: “Naày thieän tri thöùc, trí Baùt Nhaõ Boà Ñeà, ngöôøi ñôøi voán töï 

coù, chæ nhaân vì taâm meâ khoâng theå töï ngoä, phaûi nhôø ñeán ñaïi thieän tri 
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thöùc chæ ñöôøng môùi thaáy ñöôïc taùnh. Phaûi bieát ngöôøi ngu ngöôøi trí, Phaät 

taùnh voán khoâng khaùc, chæ duyeân meâ ngoä khoâng ñoàng, do ñoù neân coù ngu 

trí. Nay toâi vì noùi phaùp Ma Ha Baùt Nhaõ Ba La Maät, khieán cho caùc oâng, 

moãi ngöôøi ñöôïc trí tueä, neân chí taâm laéng nghe, toâi vì caùc oâng maø noùi. 

Naøy thieän tri thöùc, coù ngöôøi troïn ngaøy mieäng tuïng Baùt Nhaõ nhöng 

khoâng bieát töï taùnh Baùt Nhaõ, ví nhö noùi aên maø khoâng no, mieäng chæ noùi 

khoâng, muoân kieáp chaúng ñöôïc thaáy taùnh, troïn khoâng coù ích gì. Naøy 

thieän tri thöùc, “Ma Ha Baùt Nhaõ Ba La Maät” laø tieáng Phaïn, dòch laø ñaïi 

trí tueä ñeán bôø kia, noù phaûi laø haønh nôi taâm, khoâng phaûi tuïng ôû mieäng. 

Mieäng tuïng maø taâm chaúng haønh nhö huyeãn nhö hoùa, nhö söông, nhö 

ñieån. Mieäng nieäm maø taâm haønh aét taâm vaø mieäng hôïp nhau, baûn taùnh laø 

Phaät, lìa taùnh khoâng rieâng coù Phaät. Sao goïi laø Ma Ha? Ma Ha laø lôùn, 

taâm löôïng roäng lôùn ví nhö hö khoâng, khoâng coù bôø meù, cuõng khoâng coù 

vuoâng troøn, lôùn nhoû, cuõng khoâng phaûi xanh, vaøng, ñoû, traéng, cuõng 

khoâng coù treân döôùi, daøi ngaén, cuõng khoâng saân, khoâng hyû, khoâng phaûi, 

khoâng quaáy, khoâng thieän khoâng aùc, khoâng coù ñaàu, khoâng coù ñuoâi, coõi 

nöôùc chö Phaät, troïn ñoàng vôùi hö khoâng, dieäu taùnh cuûa ngöôøi ñôøi voán 

khoâng, khoâng coù moät phaùp coù theå ñöôïc, töï taùnh chôn khoâng cuõng laïi 

nhö theá. Naøy thieän tri thöùc, chôù nghe toâi noùi “khoâng” lieàn chaáp khoâng, 

thöù nhaát laø khoâng neân chaáp “khoâng,” neáu ñeå taâm “khoâng” maø ngoài tònh 

toïa, ñoù töùc laø chaáp “voâ kyù khoâng.”  Naøy thieän tri thöùc, theá giôùi hö 

khoâng hay bao haøm vaïn vaät saéc töôïng, maët trôøi, maët traêng, sao, nuùi, 

soâng, ñaát lieàn, khe suoái, coû caây, röøng raäm, ngöôøi laønh ngöôøi döõ, phaùp 

laønh phaùp döõ, thieân ñöôøng ñòa nguïc, taát caû bieån lôùn, caùc nuùi Tu Di, 

thaûy ôû trong hö khoâng. Taùnh cuûa ngöôøi ñôøi laïi cuõng nhö theá. Naøy thieän 

tri thöùc, töï taùnh hay bao haøm muoân phaùp aáy laø ñaïi. Muoân phaùp ôû trong 

töï taùnh cuûa moïi ngöôøi, neáu thaáy taát caû ngöôøi aùc cuøng vôùi laønh, troïn ñeàu 

khoâng coù chaáp, khoâng coù boû, cuõng khoâng nhieãm tröôùc, taâm cuõng nhö 

hö khoâng, goïi ñoù laø ñaïi, neân goïi laø Ma Ha. Naøy thieän tri thöùc, ngöôøi 

meâ mieäng noùi, ngöôøi trí taâm haønh. Laïi coù ngöôøi meâ, ñeå taâm roãng 

khoâng, ngoài tònh toïa, traêm vieäc khoâng cho nghó töï goïi laø ñaïi, boïn ngöôøi 

naày khoâng neân cuøng hoï noùi chuyeän, vì hoï laø taø kieán. Naøy thieän tri thöùc, 

taâm löôïng roäng lôùn khaép giaùp caû phaùp giôùi, duïng töùc roõ raøng phaân 

minh, öùng duïng lieàn bieát taát caû, taát caû töùc moät, moät töùc taát caû, ñi laïi töï 

do, taâm theå khoâng bò ngaên ngaïi töùc laø Baùt Nhaõ. Naøy thieän tri thöùc, taát 

caû trí Baùt Nhaõ ñeàu töø töï taùnh sanh, chaúng töø beân ngoaøi vaøo, chôù laàm 

duïng yù neân goïi laø chôn chaùnh töï duïng. Moät chôn thì taát caû chôn, taâm 
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löôïng roäng lôùn khoâng ñi theo con ñöôøng nhoû, mieäng chôù troïn ngaøy noùi 

khoâng maø trong taâm chaúng tu haïnh naày, gioáng nhö ngöôøi phaøm töï xöng 

laø quoác vöông troïn khoâng theå ñöôïc, khoâng phaûi laø ñeä töû cuûa ta. Naøy 

thieän tri thöùc, sao goïi laø Baùt Nhaõ? Baùt Nhaõ nghóa laø “trí tueä.” Taát caû 

choã, taát caû thôøi, moãi nieäm khoâng ngu, thöôøng haønh trí hueä töùc laø Baùt 

Nhaõ haïnh. Moät nieäm ngu khôûi leân, töùc laø Baùt Nhaõ baët. Moät nieäm trí 

khôûi leân, töùc laø Baùt Nhaõ sanh. Ngöôøi ñôøi ngu meâ khoâng thaáy Baùt Nhaõ, 

mieäng noùi Baùt Nhaõ maø trong taâm thöôøng ngu, thöôøng töï noùi ta tu Baùt 

Nhaõ, nieäm nieäm noùi khoâng nhöng khoâng bieát ñöôïc chôn khoâng. Baùt 

Nhaõ khoâng coù hình töôùng, taâm trí tueä aáy vaäy. Neáu khôûi hieåu nhö theá 

töùc goïi laø Baùt Nhaõ trí. Sao goïi laø Ba La Maät? Ñaây laø tieáng Phaïn, coù 

nghóa laø “ñeán bôø kia,” giaûi nghóa laø “lìa sanh dieät.” Chaáp caûnh thì sanh 

dieät khôûi nhö nöôùc coù soùng moài, töùc laø bôø beân naày, lìa caûnh thì khoâng 

sanh dieät nhö nöôùc thöôøng thoâng löu, aáy goïi laø bôø kia, neân goïi laø Ba La 

Maät. Naøy thieän tri thöùc, ngöôøi meâ mieäng tuïng, chính khi ñang tuïng maø 

coù voïng, coù quaáy; nieäm nieäm neáu haønh Baùt Nhaõ, aáy goïi laø chôn taùnh. 

Ngöôøi ngoä ñöôïc phaùp naày, aáy laø phaùp Baùt Nhaõ, ngöôøi tu haïnh naày, aáy 

laø haïnh Baùt Nhaõ. Khoâng tu töùc laø phaøm, moät nieäm tu haønh, töï thaân 

ñoàng vôùi Phaät. Naøy thieän tri thöùc, phaøm phu töùc Phaät, phieàn naõo töùc Boà 

Ñeà. Nieäm tröôùc meâ töùc phaøm phu, nieäm sau ngoä töùc Phaät; nieäm tröôùc 

chaáp caûnh töùc phieàn naõo, nieäm sau lìa caûnh töùc Boà Ñeà. Naøy thieän tri 

thöùc, Ma Ha Baùt Nhaõ Ba La Maät toái toân, toái thöôïng, toái ñeä nhaát, khoâng 

truï, khoâng qua cuõng khoâng laïi, chö Phaät ba ñôøi thaûy ñeàu töø trong ñoù maø 

ra. Phaûi duøng ñaïi trí hueä naøy ñaäp phaù nguõ uaån, phieàn naõo, traàn lao, tu 

haønh nhö ñaây quyeát ñònh thaønh Phaät ñaïo, bieán tam ñoäc thaønh giôùi ñònh 

hueä. Naøy thieän tri thöùc, phaùp moân cuûa toâi ñaây töø moät Baùt Nhaõ phaùt 

sanh ra taùm muoân boán ngaøn trí tueä. Vì côù sao? Vì ngöôøi ñôøi coù taùm 

muoân boán ngaøn traàn lao, neáu khoâng coù traàn lao thì trí hueä thöôøng hieän, 

chaúng lìa töï taùnh. Ngöôøi ngoä phaùp naày töùc laø voâ nieäm, voâ öùc, voâ tröôùc, 

chaúng khôûi cuoáng voïng, duøng taùnh chôn nhö cuûa mình, laáy trí hueä quaùn 

chieáu, ñoái vôùi taát caû phaùp khoâng thuû khoâng xaû, töùc laø thaáy taùnh thaønh 

Phaät ñaïo. Naøy thieän tri thöùc, neáu muoán vaøo phaùp giôùi thaäm thaâm vaø 

Baùt Nhaõ Tam Muoäi thì phaûi tu Baùt Nhaõ haïnh, phaûi trì tuïng Kinh Kim 

Cang Baùt Nhaõ, töùc ñöôïc thaáy taùnh. Neân bieát kinh naày coâng ñöùc voâ 

löôïng voâ bieân, trong kinh ñaõ khen ngôïi roõ raøng, khoâng theå noùi ñaày ñuû 

ñöôïc. Phaùp moân naày laø toái thöôïng thöøa, vì nhöõng ngöôøi ñaïi trí maø noùi, 

vì nhöõng ngöôøi thöôïng caên maø noùi. Nhöõng ngöôøi tieåu caên tieåu trí nghe 
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phaùp naày, taâm sanh ra khoâng tin. Vì côù sao? Ví nhö coù moät traän möa 

lôùn, caû coõi nöôùc, thaønh aáp, chôï buùa ñeàu bò troâi giaït cuõng nhö troâi giaït 

nhöõng laù taùo. Neáu traän möa lôùn ñoù möa nôi bieån caû thì khoâng taêng 

khoâng giaûm. Nhö ngöôøi ñaïi thöøa, hoaëc ngöôøi toái thöôïng thöøa nghe Kinh 

Kim Cang thì khai ngoä, theá neân bieát baûn taùnh hoï töï coù trí Baùt Nhaõ, töï 

duøng trí hueä thöôøng quaùn chieáu, neân khoâng nhôø vaên töï, thí duï nhö nöôùc 

möa khoâng phaûi töø trôøi maø coù, nguyeân laø töø roàng maø daáy leân, khieán 

cho taát caû chuùng sanh, taát caû coû caây, höõu tình voâ tình thaûy ñeàu ñöôïc 

ñöôïm nhuaàn. Traêm soâng caùc doøng ñeàu chaûy vaøo bieån caû, hôïp thaønh 

moät theå, trí hueä Baùt Nhaõ nôi baûn taùnh chuùng sanh laïi cuõng nhö theá. 

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. Naøy thieän tri thöùc, trong ngoaøi khoâng truï, ñi laïi 

töï do, hay tröø taâm chaáp, thoâng ñaït khoâng ngaïi, hay tu haïnh naày cuøng 

kinh Baùt Nhaõ voán khoâng sai bieät. Naày thieän tri thöùc, taát caû kinh ñieån vaø 

caùc vaên töï, ñaïi thöøa, tieåu thöøa, 12 boä kinh ñeàu nhôn ngöôøi maø an trí, 

nhôn taùnh trí tueä môùi hay döïng laäp. Neáu khoâng coù ngöôøi ñôøi thì taát caû 

muoân phaùp voán töï chaúng coù, theá neân bieát muoân phaùp voán töï nhôn nôi 

ngöôøi maø döïng laäp, taát caû kinh ñieån nhôn ngöôøi maø noùi coù, nhôn vì 

trong ngöôøi kia coù ngu vaø coù trí, ngöôøi ngu laø tieåu nhôn, ngöôøi trí laø ñaïi 

nhôn, ngöôøi ngu hoûi nôi ngöôøi trí, ngöôøi trí vì ngöôøi ngu maø noùi phaùp, 

ngöôøi ngu boãng nhieân ngoä hieåu, taâm ñöôïc khai töùc cuøng vôùi ngöôøi trí 

khoâng sai khaùc. 

Cuõng trong kinh Phaùp Baûo Ñaøn, Luïc Toå Hueä Naêng daïy: Naày thieän 

tri thöùc, chaúng ngoä töùc Phaät laø chuùng sanh, khi moät nieäm ngoä chuùng 

sanh laø Phaät. Theá neân bieát muoân phaùp troïn ôû nôi töï taâm, sao chaúng töø 

trong taâm lieàn thaáy ñöôïc chaân nhö baûn taùnh? Kinh Boà Taùt Giôùi noùi 

raèng: “Baûn taùnh cuûa ta nguyeân töï thanh tònh, neáu bieát ñöôïc töï taâm thaáy 
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taùnh ñeàu thaønh Phaät ñaïo. Kinh Tònh Danh noùi: “Lieàn khi ñoù boãng hoaùt 

nhieân ñöôïc baûn taâm.” Naày thieän tri thöùc, moãi ngöôøi töï quaùn nôi taâm, töï 

thaáy baûn taùnh, neáu töï chaúng ngoä phaûi tìm nhöõng baäc ñaïi thieän tri thöùc, 

ngöôøi hieåu ñöôïc giaùo phaùp toái thöôïng thöøa, chæ thaúng con ñöôøng, aáy laø 

thieän tri thöùc, coù nhôn duyeân lôùn, choã goïi laø hoùa ñaïo khieán ñöôïc thaáy 

taùnh. Taát caû phaùp laønh nhôn nôi thieän tri thöùc maø hay phaùt khôûi. Ba ñôøi 

chö Phaät, 12 boä kinh, ôû trong taùnh cuûa ngöôøi voán töï coù ñuû, khoâng coù 

theå töï ngoä thì phaûi nhôø thieän tri thöùc chæ daïy môùi thaáy. Neáu töï mình 

ngoä thì khoâng nhôø beân ngoaøi, neáu moät beà chaáp baûo raèng phaûi nhôø thieän 

tri thöùc khaùc mong ñöôïc giaûi thoaùt thì khoâng coù leõ aáy. Vì côù sao? Trong 

töï taâm coù tri thöùc töï ngoä, neáu khôûi taø meâ voïng nieäm ñieân ñaûo thì thieän 

tri thöùc beân ngoaøi, tuy coù giaùo hoùa chæ daïy, cuõng khoâng theå cöùu ñöôïc. 

Neáu khôûi chaùnh chôn Baùt Nhaõ quaùn chieáu thì trong khoaûng moät saùt na 

voïng nieäm ñeàu dieät, neáu bieát töï taùnh moät phen ngoä töùc ñeán quaû vò 

Phaät. 

Chaân lyù phaûi ñöôïc thaáy töùc thì qua moät caùi nhìn chöù khoâng töø töø, 

cuõng khoâng lieân tuïc. Phaùp Baûo Ñaøn Kinh chöùa ñöïng taát caû giaùo lyù ñoán 

ngoä. Luïc Toå daïy: "Naøy thieän tri thöùc! Ñöøng truï baát cöù ñaâu, ôû trong ôû 

ngoaøi, thì lui tôùi ñöôïc töï do. Ñöøng ñeå taâm chaáp tröôùc thí thoâng suoát heát, 

khoâng coøn gì vöôùng maéc. Keû ngu neáu boãng choác trí saùng, taâm môû thì 

vôùi ngöôøi trí chaúng sai khaùc gì. Neáu ngoä ñöôïc pheùp ñoán giaùo aét ngöôi 

khoûi chaáp theo ngoaïi caûnh ñeå söûa mình, chæ caàn nôi töï taâm khôûi leân caùi 

thaáy chaân thöïc laø khoâng phieàn naõo traàn lao naøo nhieãm ñöôïc vaøo ngöôi. 

Ñoù laø thaáy taùnh. Caùch thaáy aáy laø thaáy töùc thì, con maét hueä naém laáy 

toaøn theå söï thöïc qua moät caùi nhìn, caùi thöïc sieâu vieät taát caû nhöõng kieán 

giaûi nhò nguyeân döôùi taát caû moïi hình thöùc. Ñoán laø nhö vaäy, khoâng dieãn 

ra tuaàn töï, cuõng khoâng dieãn ra laàn hoài vaø lieân tuïc." 

Noùi veà Nhaát Töôùng Tam Muoäi, 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 
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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.” 

 

Meditation in the Jewel Platform Sutra 

 

The Platform Sutra was preached by Hui-Neng, the Sixth Patriarch. 

The Platform Sutra of the Sixth Patriarch’s Dharma Treasure, 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. It is divided 

into ten chapters. At one time, the Sixth Patriarch arrived at Pao-Lin to 

speak the Dharma to the assembly. The Great Master said to the 

assembly, “Good Knowing Advisors, the self-nature of Bodhi is 

originally clear and pure. Simply use that mind, and you will directly 

accomplish Buddhahood. Good Knowing Advisors, when I moved to 

Nan Hai and, our family was poor and in bitter straits, I sold wood in 

the market place. Once a customer bought firewood and ordered it 

delivered to his shop. When the delivery was made, after I received 

the money and went outside the gate, I noticed a customer reciting a 

Sutra. Upon once hearing the words of this Sutra: ‘One should produce 

that thought which is nowhere supported,’ my mind immediately 

opened to enlightenment.  Thereupon I asked the customer what Sutra 

he was reciting. The customer replied, ‘The Diamond Sutra.’ Then 

again I asked, ‘Where do you come from and why do you recite this 

Sutra?’ The customer said, ‘I come from Tung Ch’an Monastery in Ch’i 

Chou, Huang Mei Province. There, the fifth Patriarch, the Great Master 

Hung Jen, dwells and teaches over one thousand disciples. I went there 

to make obeisance and I heard and received this Sutra.’ The Great 

Master constantly exhorts the Sangha and laypeople only to uphold the 
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Diamond Sutra. Then, they may see their own nature and directly 

achieve Buddhahood. Hui Neng heard this and desired to go to seek 

the Dharma but he recalled that his mother had no support. Karmic 

conditions originating from past lives led another man to give Hui Neng 

a pound of silver, so that he could provide clothing and food for his 

aging mother. The man further instructed him to go to Huang Mei to 

call upon and bow to the Fifth Patriarch. When 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 in Ling Nan and comes from 

afar to bow to the Master, seeking only to be a Buddha, and nothing 

else.” The Patriarch said, “You are from Ling Nan and therefore are 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 

the barbarian and that of the High Master are not the same, but what 

distinction is there in the Buddha nature?” The Fifth Patriarch wished 

to continue the conversation, but seeing his disciples gathering on all 

sides, he ordered his visitor to follow the group off to work. Hui Neng 

said, “Hui Neng informs the High Master that this disciple’s mind 

constantly produces wisdom and is not separate from the self nature. 

That, itself, is the field of blessing. It has not yet been decided what 

work the High Master will instruct me to do.” The Fifth Patriarch said, 

“Barbarian, your faculties are too sharp. Do not speak further but go to 

the back courtyard.” Hui Neng withdrew to the back courtyard where a 

cultivator ordered him to split firewood and thresh rice. More than 

eight months had passed when the Patriarch one day suddenly saw Hui 

Neng and said, “I think these views of yours can be of use, but I feared 

that evil people could harm you. For that reason, I have not spoken 

with you. Did you understand the situation?” Hui Neng replied, “Your 

disciple knew the Master’s intention and stayed out of the front hall, so 

that others might not notice him.”  

The Jewel Platform Sutra emphasizes that Supreme Bodhi must be 

obtained at the very moment of speaking. After reading the Shen 

Hsiu’s verse, “The body is a Bodhi tree, the mind like a bright mirror 

stand, time and again brush it clean, and let no dust alight.” The 

Patriarch already knew that Shen Hsiu had not yet entered the gate and 
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seen his own nature. At daybreak, the Patriarch called Court Artist Lu 

Chen to paint the wall of the south corridor. Suddenly, he saw the verse 

and said to the court artist, “There is no need to paint. I am sorry that 

you have been troubled by coming so far, but the Diamond Sutra says, 

‘whatever has marks is empty and false.’ Instead leave this verse for 

people to recite and uphold. Those who cultivate in accordance with 

this verse will not fall into the evil destinies and will attain great 

merit.” He then ordered the disciples to light incense and bow before it 

and to recite it, thus enabling them to see their own nature. The 

disciples all recited it and exclaimed, “Excellent!" At the third watch, 

the Patriarch called Shen Hsiu into the hall and asked him, “Did you 

write this verse?” Shen Hsiu said, “Yes, in fact, Hsiu did it. He does not 

dare to claim to the position of Patriarch but hopes the High Master will 

compassionately see whether or not this disciple has a little bit of 

wisdom.” The Patriarch said, “The verse which you wrote shows that 

you have not yet seen your original nature but are still outside the gate. 

With such views and understanding, you may seek supreme Bodhi but 

in the end will not obtain it. Supreme Bodhi must be obtained at the 

very moment of speaking. In recognizing the original mind at all times 

in every thought, you yourself will see that the ten thousand Dharmas 

are unblocked; in one truth is all truth and the ten thousand states are of 

themselves “thus”; as they are. The ‘thusness’ of the mind; that is true 

reality. If seen in this way, it is indeed the self nature of Supreme 

Bodhi.” The Patriarch continued, “Go and think it over for a day or two. 

Compose another verse and bring it to me to see. If you have been able 

to enter the gate, I will transmit the robe and Dharma to you.” Shen 

Hsiu made obeisance and left. Several days passed but he was unable 

to compose a verse. His mind was agitated and confused; his thoughts 

and moods were uneasy. He was as if in a dream; whether walking or 

sitting down, he could not be happy. Two days later, a young boy 

chanting that verse passed by the threshing room. Hearing it for the 

first time, Hui Neng knew that the writer had not yet seen his original 

nature. Although he had not yet received a transmission of the 

teaching, he already understood its profound meaning. He asked the 

boy, “What verse are you reciting?” “Barbarian, you know nothing,” 

replied the boy. The Great Master said that birth and death are 

profound concerns for people in the world. Wishing to transmit the robe 
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and Dharma, he ordered his disciples to compose verses and bring 

them to him to see. The person who has awakened to the profound 

meaning will inherit the robe and Dharma and become the Sixth 

Patriarch. Our senior, Shen Hsiu, wrote this ‘verse without marks’ on 

the wall of the south corridor. The Great Master ordered everyone to 

recite it, for to cultivate in accordance with this verse is to avoid falling 

into the evil destinies and is of great merit. According to the Sixth 

Patriarch Hui-Neng, studying the Dharma without recognizing the 

original mind is of no benefit. If one recognizes one’s own original 

mind and sees one’s original nature, then one is called a great hero, a 

teacher of gods and humans, a Buddha. Hui Neng cannot read, so he 

asked an official from Chiang Chou, Chang Jih Yung, to read Shen 

Hsiu’s verse on the wall. After hearing the verse, Hui Neng said, “I, 

too, have a verse. Will the official please write it for me?” The official 

replied, “You, too, can write a verse? That is strange!” Hui Neng said 

to the official, “If you wish to study the Supreme Bodhi, do not slight 

the beginner. The lowest people may have the highest wisdom; the 

highest people may have the least wisdom. If you slight others, you 

create limitless, unbounded offenses.” The official said, ‘Recite your 

verse and I will write it out for you. If you obtain the Dharma you must 

take me across first. Do not forget these words.’ Hui Neng’s verse 

read: “Originally Bodhi has no tree, the bright mirror has no stand, 

originally there is not a single thing, where can dust alight?” After this 

verse was written, the followers all were startled and without exception 

cried out to one another, “Strange indeed! One cannot judge a person 

by his appearance. How can it be that, after so little time, he has 

become a Bodhisattva in the flesh?” The Fifth Patriarch saw the 

astonished assembly and feared that they might become dangerous. 

Accordingly, he erased the verse with his shoe saying, “This one, too, 

has not yet seen his nature.” The assembly agreed. The next day the 

Patriarch secretly came to the threshing floor where he saw Hui Neng 

pounding rice with a stone tied around his waist and he said, “A seeker 

of the Way would forget his very life for the Dharma. Is this not the 

case?” Then the Fifth Patriarch asked, “Is the rice ready?” Hui Neng 

replied, “The rice has long been ready. It is now waiting only for the 

sieve.” The Patriarch rapped the pestle three times with his staff and 

left. Hui Neng then knew the Patriarch’s intention and, at the third 
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watch, he went into the Patriarch’s room. The Patriarch covered them 

with his precept sash in order to hide and he explained the Diamond 

Sutra for him, “One should produce a thought that is nowhere 

supported.” At the moment he heard those words, Hui Neng 

experienced the great enlightenment and he knew that all the ten 

thousand dharmas are not separate from the self-nature. He said to the 

Patriarch: “How unexpected! The self-nature is originally pure in itself. 

How unexpected! The self-nature is originally neither produced nor 

destroyed. How unexpected! The self-nature is originally complete in 

itself. How unexpected! The self-nature is originally without 

movement. How unexpected! The self-nature can produce the ten 

thousand dharmas.” The Fifth Patriarch knew of Hui Neng’s 

enlightenment to his original nature and said to him, “Studying the 

Dharma without recognizing the original mind is of no benefit. If one 

recognizes one’s own original mind and sees one’s original nature, 

then one is called a great hero, a teacher of gods and humans, a 

Buddha.” He received the Dharma in the third watch and no one knew 

about it. The Fifth Patriarch also transmitted the Sudden Teaching, the 

robe and bowl saying, “You are the Sixth Patriarch. Protect yourself 

carefully. Take living beings across by every method and spread the 

teaching for the sake of those who will live in the future. Do not let it 

be cut off.” Listen to my verse:  “With feeling comes, the planting of 

the seed. Because of the ground, the fruit is born again. Without 

feeling, there is no seed at all. Without that nature, there is no birth 

either.” 

Hui Neng arrived at Ts’ao His where he was again pursued by men 

with evil intentions. To avoid difficulty, he went to Szu Hui and lived 

among hunters for fifteen years, at times teaching the Dharma to them 

in an appropriate manner. The hunters often told him to watch their 

nets but whenever he saw beings who were still living he released 

them. At mealtimes, he cooked vegetables in the pot alongside the 

meat. When he was questioned about it, he would answer “I only eat 

vegetables alongside the meat.” One day Hui Neng thought, “The time 

has come to spread the Dharma. I cannot stay in hiding forever.” 

Accordingly, he went to Fa Hsing Monastery in Kuang Cou where 

Dharma Master Yin Tsung was giving lectures on The Nirvana Sutra. 

At that time there were two bhikshus who were discussing the topic of 
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the wind and a flag. One said, “The wind is moving.” The other said, 

“The flag is moving.” They argued incessantly. Hui Neng stepped 

forward and said, “The wind is not moving, nor is the flag. Your minds, 

Kind Sirs, are moving.” Everyone was startled. Dharma Master Yin 

Tsung invited him to take a seat of honor and sought to ask him about 

the hidden meaning. Seeing that Hui Neng’s demonstration of the true 

principles was concise and not based on written words, Yin Tsung said, 

“The cultivator is certainly no ordinary man. I heard long ago that 

Huang Mei’s robe and bowl had come south. Cultivator, is it not you?” 

Hui Neng said, “I dare not presume such a thing.” Yin Tsung then 

made obeisance and requested that the transmitted robe and bowl be 

brought forth and shown to the assembly. He further asked, “How was 

Huang Mei’s doctrine transmitted?” “There was no transmission,” 

replied Hui Neng. “We merely discussed seeing the nature. There was 

no discussion of Dhyana samadhi or liberation.” Yin Tsung asked, 

“Why was there no discussion of Dhyana samadhi or liberation?” Hui 

Neng said, “There are dualistic dharmas. They are not the 

Budhadharma. The Buddhadharma is a dharma of non-dualism.” Yin 

Tsung asked further, “What is this Buddhadharma, which is the dharma 

of non-dualism?” Hui Neng said, “The Dharma Master has been 

lecturing The Nirvana Sutra says that to understand the Buddha-nature 

is the Buddhadharma, which is the Dharma of non-dualism. As Kao 

Kuei Te Wang Bodhisattva said to the Buddha, ‘Does violating the four 

serious prohibitions, committing the five rebellious acts or being an 

icchantika and the like cut off the good roots and the Buddha-nature?” 

The Buddha replied, “There are two kinds of good roots: the first, 

permanent; the second impermanent. The Buddha-nature is neither 

permanent nor impermanent. Therefore it is not cut off.”  “That is what 

is meant by non-dualistic. The first is good and the second is not good. 

The Buddha-nature is neither good nor bad. That is what is meant by 

non-dualistic. Common people think of the heaps and realms as 

dualistic. The wise man comprehends that they are non-dualistic in 

nature. The non-dualistic nature is the Buddha-nature.” Hearing this 

explanation, Yin Tsung was delighted. He joined his palms and said, 

“My explanation of Sutra is like broken tile; whereas your discussion 

of the meaning, Kind Sir, is like pure gold.” He then shaved Hui 

Neng’s head and asked Hui Neng to be his master. Accordingly, under 
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that Bodhi tree, Hui Neng explained the Tung Shan Dharma-door. Hui 

Neng obtained the Dharma at Tung Shan and has undergone much 

suffering, as if his life was hanging by a thread. “Today, in this 

gathering of magistrate and officials, of Bhikshus, Bhikshunis, Taoists, 

and laymen, there is not one of you who is not here because of 

accumulated ages of karmic conditions. Because in past lives you have 

made offerings to the Buddhas and planted good roots in common 

ground, you now have the opportunity to hear Sudden Teaching, which 

is an opportunity to obtain the Dharma. This teaching has been handed 

down by former sages; it is not Hui Neng’s own wisdom. You, who 

wish to hear the teaching of the former sages, should first purify your 

minds. After hearing it, cast aside your doubts, and that way you will be 

no different from the sages of the past.” Hearing this Dharma, the 

entire assembly was delighted, made obeisance and withdrew.   

The sixth patriarch Hui-Neng emphasizes that when there exist no 

thoughts of good or evil, original face manifests. Put aside all 

conditions, do not give rise to a single thought; with no thoughts of 

good and with no thoughts of evil, at just this moment, the 

manifestation of the so called ‘original face’. When the Fifth Patriarch 

transmitted the robe and bowl to Hui Neng to go south, several hundred 

people took up pursuit, all hoping to steal the robe and bowl. One 

Bhikshu, Hui Ming, a coarse-natured man whose lay name had been 

Ch’en, had formerly been a fourth class military official. He was intent 

in his search and ahead of the others. When he had almost caught up 

with Hui Neng, the latter tossed the robed and bowl onto a rock, saying, 

“This robe and bowl are tokens of faith. How can they be taken by 

force?” Hui Neng then hid in a thicket. When Hui Ming arrived, he 

tried to pick them up but found he could not move them. He cried out, 

“Cultivator, Cultivator, I have come for the Dharma, not for the robe!” 

Hui Neng then came out and sat cross-leged on a rock. Hui Ming made 

obeisance and said, “I hope that the Cultivator will teach the Dharma 

for my sake.” Hui Neng said, “Since you have come for the Dharma, 

you may put aside all conditions. Do not give rise to a single thought 

and I will teach it to you clearly.” After a time, Hui Neng aid, “With no 

thoughts of good and with no thoughts of evil, at just this moment, what 

is Superior One Hui Ming’s original face?”  
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Meditation must be practiced in the mind, and not just recited in 

words. When the mouth recites and the mind does not practice, it is like 

an illusion, a transformation, dew drops, or lightning. According to the 

Dharma Jewel Platform Sutra, the Sixth Patriarch said: “If the 

preceding thought does not arise, it is mind. If the following thought 

does not end, it is Buddha. Thus, he advised one should not be afraid of 

rising thoughts, but only of the delay in being aware of them.” The 

following day, at the invitation of Magistrate Wei, the Master took his 

seat and said to the great assembly, “All of you purify your minds and 

think about Maha Prajna Paramita.” He then said, “All-Knowing 

Advisors, the wisdom of Bodhi and Prajna is originally possessed by 

worldly people themselves. It is only because their minds are confused 

that they are unable to enlighten themselves and must rely on a great 

Good Knowing Advisor who can lead them to see their Buddha-nature. 

You should know that the Buddha-nature of stupid and wise people is 

basically not different. It is only because confusion and enlightenment 

are different that some are stupid and some are wise. I will now 

explain for you the Maha Prajna Paramita Dharma in order that each of 

you may become wise. Pay careful attention and I will explain it to 

you.” Good Knowing Advisors, worldly people recite ‘Prajna’ with 

their mouths all day long and yet do not recognize the Prajna of their 

self-nature. Just as talking about food will not make you full, so, too, if 

you speak of emptiness you will not see your own nature in ten 

thousand ages. In the end, you will not have obtained any benefit. 

Good Knowing Advisors, Maha Prajna Paramita is a Sanskrit word 

which means ‘great wisdom which has arrived at the other shore.’ It 

must be practiced in the mind, and not just recited in words. When the 

mouth recites and the mind does not practice, it is like an illusion, a 

transformation, dew drops, or lightning. However, when the mouth 

recites and the mind practices, then mind and mouth are in mutual 

accord. One’s own original nature is Buddha; apart from the nature 

there is no other Buddha. What is meant by Maha? Maha means 

‘great.’ The capacity of the mind is vast and great like empty space, 

and has no boundaries. It is not square or round, great or small. Neither 

is it blue, yellow, red, white. It is not above or below, or long or short. 

It is without anger, without joy, without right, without wrong, without 

good, without evil, and it has no head or tail. All Buddha-lands are 
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ultimately the same as empty space. The wonderful nature of worldly 

people is originally empty, and there is not a single dharma which can 

be obtained. The true emptiness of the self-nature is also like this. 

Good Knowing Advisors, do not listen to my explanation of emptiness 

and then become attached to emptiness. The most important thing is to 

avoid becoming attached to emptiness. If you sit still with an empty 

mind you will become attached to undifferentiated emptiness. Good 

Knowing Advisors, The emptiness of the universe is able to contain the 

forms and shapes of the ten thousand things: the sun, moon, and stars; 

the mountains, rivers, and the great earth; the fountains, springs, 

streams, torrents, grasses, trees, thickets, and forests; good and bad 

people, good and bad dharmas, the heavens and the hells, all the great 

seas, Sumeru and all moutains; all are contained within emptiness. The 

emptiness of the nature of worldly men is also like this. Good Knowing 

Advisors, the ability of one’s own nature to contain the ten thousand 

dharmas is what is meant by ‘great.’ The myriad dharmas are within 

the nature of all people. If you regard all people, the bad as well as the 

good, without grasping or rejecting, without producing a defiling 

attachment, your mind will be like empty space. Therefore, it is said to 

be ‘great,’ or ‘Maha.’ Good Knowing Advisors, the mouth of the 

confused person speaks, but the mind of the wise person practices. 

There are deluded men who sit still with empty minds, vainly thinking 

of nothing and declaring that to be something great. One should not 

speak with these people because of their deviant views. GoodKnowing 

Advisors, the capacity of the mind is vast and great, encompassing the 

Dharma realm. Its function is to understand clearly and distinctly. Its 

correct function is to know all. All is one; one is all. Coming and going 

freely, the mind’s substance is unobstructed. That is Prajna. Good 

Knowing Advisors, all Prajna wisdom is produced from one’s own 

nature; it does not enter from outside. Using the intellect correctly is 

called the natural function of one’s true nature. One truth is all truth. 

The mind has the capacity for great things, and is not meant for 

practicing petty ways. Do not talk about emptiness with your mouth all 

day and in your mind fail to cultivate the conduct that you talk of. That 

would be like a common person calling himself the king of a country, 

which cannot be. People like that are not my disciples. Good Knowing 

Advisors, what is meant by ‘Prajna?’ Prajna in our language means 
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wisdom. Everywhere and at all times, in thought after thought, remain 

undeluded and practice wisdom constantly; that is Prajna conduct. 

Prajna is cut off by a single deluded thought. By one wise thought, 

Prajna is produced. Worldly men, deluded and confused, do not see 

Prajna. They speak of it with their mouths, but their minds are always 

deluded. They constantly say of themselves, ‘I cultivate Prajna!’ And 

though they continually speak of emptiness, they are unaware of true 

emptiness. Prajna, without form or mark, is just the wisdom of the 

mind. If thus explained, this is Prajna wisdom. What is meant by 

Paramita? It is a Sanskrit word which in our language means ‘arrived at 

the other shore,’ and is explained as ‘apart from production and 

extinction.’ When one is attached to states of being, production and 

extinction arise like waves. States of being, with no production or 

extinction, is like free flowing water. That is what is meant by ‘the 

other shore.’ Therefore, it is called ‘Paramita.’ Good Knowing 

Advisors, deluded people recite with their mouths, but while they 

recite they live in falsehood and in error. When there is practice in 

every thought that is the true nature. You should understand this 

dharma, which is the Prajna dharma; and cultivate this conduct, which 

is the Prajna conduct. Not to cultivate is to be a common person, but in 

a single thought of cultivation, you are equal to the Buddhas. Good 

Knowing Advisors, common people are Buddhas and affliction is 

Bodhi. The deluded thoughts of the past are thoughts of a common 

person. Enlightened future thoughts are the thoughts of a Buddha. Past 

thoughts attached to states of being are afflictions. And, future thoughts 

separate from states of being are Bodhi. Good Knowing Advisors, 

Maha Prajna Paramita is the most honored, the most supreme, the 

foremost. It does not stay; it does not come or go. All Buddhas of the 

three periods of time emerge from it. You should use great wisdom to 

destroy affliction, defilement and the five skandhic heaps. With such 

cultivation as that, you will certainly realize the Buddha Way, 

transforming the three poisons into morality, concentration, and 

wisdom. Good Knowing Advisors, my Dharma-door produces 84,000 

wisdom from the one Prajna. Why? Because worldly people have 

84,000 kinds of defilement. In the absence of defilement, wisdom is 

always present since it is not separate from the self-nature. Understand 

this dharma is simply no-thought, no-remembrance, non-attachment 
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and the non-production of falsehood and error. Use your own true-

suchness nature and, by means of wisdom, contemplate and illuminate 

all dharmas without grasping or rejecting them. That is to see one’s 

own nature and realize the Buddha Way. Good Knowing Advisors, if 

you wish to enter the extremely deep Dharma realm and the Prajna 

samadhi, you must cultivate the practice of Prajna. Hold and recite the 

‘Diamond Prajna Paramita Sutra’ and that way you will see your own 

nature. You should know that the merit and virtue of this sutra is 

immeasurable, unbounded, and indescribable, as the Sutra text itself 

clearly states. This Dharma-door is the Superior Vehicle that is taught 

to the people of great wisdom and superior faculties. When people of 

limited faculties and wisdom hear it, their minds give rise to doubt. 

Why is that? Take this example, the rains which the heavenly dragons 

shower on Jambudvipa. Cities and villages drift about in the flood like 

thorns and leaves. But if the rain falls on the great sea, its water neither 

increases nor decreases. If people of the Great Vehicle, the Most 

Superior Vehicle, hear the Diamond Sutra, their minds open up, 

awaken and understand. Then they know that their original nature itself 

possesses the wisdom of Prajna. Because they themselves use this 

wisdom constantly to contemplate and illuminate. And they do not rely 

on written words. Take for example, the rain does not come from the 

sky. The truth is that the dragons cause it to fall in order that all living 

beings, all plants and trees, all those with feeling and those without 

feeling may receive its moisture. In a hundred streams, it flows into the 

great sea and there unites in one substance. The wisdom of the Prajna 

of the original nature of living beings acts the same way. 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 
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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, the ability to cultivate the conduct of not 

dwelling inwardly or outwardly, of coming and going freely, of casting 

away the grasping mind, and of unobstructed penetration, is basically 

no different from the Prajna Sutra. Good Knowing Advisors, all sutras 

and writings of the Great and Small Vehicles, the twelve divisions of 

sutras, have been devised for people and established based on the 

nature of wisdom. If there were no people, the ten thousand dharmas 

would not exist. Therefore you should know that all dharmas are 

originally postulated for people and all sutras are spoken for their sake. 

Some people are deluded and some are wise; the deluded are small 

people and the wise are great people. The deluded people question the 

wise and the wise people teach Dharma to the deluded people. When 

the deluded people suddenly awaken and understand, their minds open 

to enlightenment and, therefore they are no longer different from the 

wise. 

Also in the Jewel Platform Sutra, the sixth patriarch Hui-Neng 

taught: Good knowing Advisors, unenlightened, the Buddha is a living 

being. At the time of a single enlightened thought, the living being is a 

Buddha. Therefore, you should know that the ten thousand dharmas 

exist totally within your own mind. Why don’t you, from within your 

own mind, suddenly see the truth (true suchness) of your original 

nature. The Bodhisattva-Sila-Sutra says, ‘Our fundamental self-nature 

is clear and pure.’ If we recognize our own mind and see the nature, 

we shall perfect the Buddha Way. The Vimalakirti Nirdesha Sutra says, 

‘Just then, you suddenly regain your original mind.’ Good Knowing 

Advisors, each contemplates his own mind and sees his own original 

nature. If you are unable to enlighten youself, you must seek out a 

great Good Knowing Advisor, one who understands the Dharma of the 

Most Superior Vehicle and who will direct you to the right road. Such a 

Good Knowing Advisor possesses great karmic conditions, which is to 

say that he will transform you, guide you and lead you to see your own 
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nature. It is because of the Good Knowing Advisor that all wholesome 

Dharmas can arise. All the Buddhas of the three eras (periods of time), 

and the twelve divisions of Sutra texts as well, exist within the nature 

of people, that is originally complete within them. If you are unable to 

enlighten yourself, you should seek out the instruction of a Good 

Knowing Advisor who will lead you to see your nature. If you are one 

who is able to achieve self-enlightenment, you need not seek a teacher 

outside. If you insist that it is necessary to seek a Good Knowing 

Advisor in the hope of obtaining liberation, you are mistaken. Why? 

Within your own mind, there is self-enlightenment, which is a Good 

Knowing Advisor itself. But if you give rise to deviant confusion, false 

thoughts and perversions, though a Good Knowing Advisor outside of 

you instructs you, he cannot save you. If you give rise to genuine 

Prajna contemplation and illumination, in the space of an instant, all 

false thoughts are eliminated. If you recognize your self-nature, in a 

single moment of enlightenment, you will arrive at the level of 

Buddha. 

The Truth must be seen immediately at one glance, no gradations, 

no continuous unfolding. The Platform Sutra contains all the essentials 

of the abrupt doctrines. The Sixth Patriarch taught: "Oh my friends, 

have no fixed abode inside or outside, and your conduct will be 

perfectly free and unfettered. Take away your attachment and your 

walk will know no obstructions whatever. The ignorant will grow wise 

if they abruptly get an understanding and open their hearts to the truth. 

When the abrupt doctrine is understood there is no need of disciplining 

oneself in things external. Only let a man always have a right view 

within his own mind, no desires, no external objects will ever defile 

him. This is the seeing into his Nature. The seeing is an instant act as 

far as the mental eye takes the whole truth at one glance, the truth 

which transcends all kinds of dualism in all form; it is abrupt as far as it 

knows no gradations, no continuous unfolding." 

      Talking about the Samadhi of One Mark, 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 
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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.”  
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Chöông Hai Möôi Laêm 

Chapter Twenty-Five 

 

Thieàn Trong Kinh Phaùp Cuù 

 

Kinh Phaùp Cuù goàm nhöõng thí duï veà giaùo lyù caên baûn Phaät giaùo, raát 

phoå thoâng trong caùc xöù theo truyeàn thoáng Phaät giaùo nguyeân thuûy. Tuy 

nhieân, boä kinh naày thuoäc vaên hoïc theá gian vaø ñöôïc nhieàu ngöôøi bieát 

ñeán ôû caùc nöôùc theo Phaät giaùo cuõng nhö caùc nöôùc khoâng theo Phaät 

giaùo, vì ngoaøi nhöõng giaùo lyù cuûa ñaïo Phaät, boä kinh coøn chöùa ñöïng 

nhöõng yù töôûng raên daïy chung moïi ngöôøi. Kinh coù 423 caâu keä, xeáp theo 

chuû ñeà thaønh 26 chöông. Kinh Phaùp Cuù baøn veà caùc nguyeân taéc chuû yeáu 

cuûa trieát hoïc Phaät giaùo vaø caùch soáng cuûa ngöôøi Phaät töû neân ñöôïc caùc tu 

só treû taïi caùc nöôùc vuøng Nam AÙ hoïc thuoäc loøng. Haønh giaû tu thieàn neân 

nhôù nhöõng lôøi ñöùc Phaät nhaéc nhôû trong Kinh Phaùp Cuù. Thöù nhaát, ñöùc 

Phaät nhaán maïnh trong Kinh Phaùp Cuù veà vieäc: “Ñöøng laøm ñieàu aùc, tu 

taäp haïnh laønh, vaø giöõ cho taâm yù thanh saïch.” Thöù nhì, phaûi theo Trung 

Ñaïo vaø Baùt Thaùnh Ñaïo cuûa caùc vò Phaät; phaûi döïa vaøo Tam Baûo. Thöù 

ba, kinh khuyeân haønh giaû neân traùnh vieäc söï haønh xaùc. Thöù naêm, kinh 

cuõng khuyeân haønh giaû ñöøng neân chæ nhìn beà ngoaøi ñeïp ñeõ cuûa vaïn 

phaùp maø phaûi nhìn kyõ nhöõng khía caïnh khoâng toát ñeïp cuûa chuùng. Thöù 

saùu, kinh luoân nhaán maïnh raèng tham, saân, si laø nhöõng ngoïn löûa nguy 

hieåm, neáu khoâng keàm cheá ñöôïc chaéc haún seõ khoâng coù ñöôïc ñôøi soáng 

an laïc. Thöù baûy, kinh ñaët naëng nguyeân taéc noã löïc baûn thaân, chöù khoâng 

coù moät ai coù theå giuùp mình ruõ boû ñieàu baát tònh. Ngay caû chö Phaät vaø 

chö Boà Taùt cuõng khoâng giuùp baïn ñöôïc. Caùc ngaøi chæ gioáng nhö taám 

baûng chæ ñöôøng vaø höôùng daãn baïn maø thoâi. Thöù taùm, kinh khuyeân haønh 

giaû neân soáng hoøa bình, chöù ñöøng neân duøng baïo löïc, vì chæ coù tình 

thöông môùi thaéng ñöôïc haän thuø, chöù haän thuø khoâng bao giôø thaéng ñöôïc 

haän thuø. Thöù chín, kinh khuyeân neân chinh phuïc saân haän baèng töø bi, laáy 

thieän thaéng aùc, laáy roäng löôïng thaéng keo kieát, laáy chaân thaät thaéng söï 

doái traù. Thöù möôøi, kinh khuyeân haønh giaû khoâng duøng lôøi cay nghieät maø 

noùi vôùi nhau keûo roài chính mình cuõng seõ ñöôïc nghe nhöõng lôøi nhö theá. 

Höông Thieàn toûa khaép trong töøng chöông cuûa kinh Phaùp Cuù, nhöng 

nhieàu nhaát ôû caùc phaàn sau ñaây:  
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Veà Thieàn ñònh, 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). Veà tinh taán 

Thieàn ñònh, ñöùc Phaät daïy: Nhôø kieân nhaãn, doõng maõnh tu thieàn ñònh vaø 

giaûi thoaùt, keû trí ñöôïc an oån, chöùng nhaäp Voâ thöôïng Nieát baøn (23). 

Soáng traêm tuoåi maø phaù giôùi vaø buoâng lung, chaúng baèng soáng chæ moät 

ngaøy maø trì giôùi, tu thieàn ñònh (110). Soáng traêm tuoåi maø thieáu trí hueä, 

khoâng tu thieàn, chaúng baèng soáng chæ moät ngaøy maø ñuû trí, tu thieàn ñònh 

(111). Soáng traêm tuoåi maø giaûi ñaõi khoâng tinh taán, chaúng baèng soáng chæ 

moät ngaøy maø haêng haùi tinh caàn (112). 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). Ñeä töû Kieàu Ñaùp 

Ma, phaûi luoân töï tænh giaùc, voâ luaän ngaøy hay ñeâm, thöôøng öa tu thieàn 

quaùn (301). Ngoài moät mình, naèm moät mình, ñi ñöùng moät mình khoâng 

buoàn chaùn, moät mình töï ñieàu luyeän, vui trong choán röøng saâu (305). Chôù 

neân khinh ñieàu mình ñaõ chöùng, chôù theøm muoán ñieàu ngöôøi khaùc ñaõ 

chöùng. Tyø kheo naøo chæ lo theøm muoán ñieàu ngöôøi khaùc tu chöùng, cuoái 

cuøng mình khoâng chöùng ñöôïc tam-ma-ñòa (chaùnh ñònh) (365). Veà Thieàn 

ñònh Vaø Trí Hueä, ñöùc Phaät daïy: Khoâng coù trí hueä thì khoâng coù thieàn 

ñònh, khoâng coù thieàn ñònh thì khoâng coù trí tueä.Ngöôøi naøo goàm ñuû thieàn 

ñònh vaø trí tueä thì gaàn ñeán Nieát baøn (372). Tyø kheo ñi vaøo choã yeân tónh 

thì taâm thöôøng vaéng laëng, quaùn xeùt theo Chaùnh phaùp thì ñöôïc thoï 

höôûng caùi vui sieâu nhaân (373). Nhöõng Tyø kheo tuy tuoåi nhoû maø sieâng 

tu ñuùng giaùo phaùp Phaät Ñaø, laø aùnh saùng chieáu soi theá gian, nhö maët 

traêng ra khoûi maây muø (382). 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). Maët trôøi chieáu saùng ban ngaøy, maët traêng 

chieáu saùng ban ñeâm, khí giôùi chieáu saùng doøng vua chuùa, thieàn ñònh 

chieáu saùng keû tu haønh, nhöng haøo quang Phaät chieáu saùng khaép theá gian 

(387). Söï hoã töông lieân heä giöõa Thieàn vaø Trí laø ñieåm ñaëc tröng cuûa 

Phaät giaùo khaùc vôùi caùc giaùo phaùi khaùc beân AÁn Ñoä vaøo thôøi ñöùc Phaät. 
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Trong ñaïo Phaät, Thieàn phaûi ñöa ñeán trí, phaûi môû ra caùi thaáy bieát nhö 

thöïc; vì khoâng coù thöù Phaät giaùo trong söï traàm tö maëc töôûng suoâng. Vaø 

ñoù chính laø lyù do khieán cho ñöùc Phaät khoâng thoûa maõn vôùi giaùo lyù cuûa 

caùc vò ñaïo sö cuûa mình, caùi hoïc aáy, theo lôøi cuûa ñöùc Phaät, "khoâng ñöa 

ñeán thaéng trí, giaùc ngoä va Nieát Baøn." An truï trong hö voâ keå ra cuõng ñuû 

thích thuù, nhöng nhö vaäy laø rôi vaøo giaác nguû saâu, maø ñöùc Phaät thì 

khoâng coù yù muoán nguû caû ñôøi mình trong moäng töôûng. Ngaøi phaûi quaùn 

chieáu vaøo cuoäc soáng, vaø vaøo chaân töôùng cuûa vaïn höõu. Theo ñöùc Phaät, 

trí tueä Baùt Nhaõ laø phaàn chuû yeáu cuûa ñaïo lyù, trí tueä aáy phaûi phaùt ra töø 

Thieàn ñònh; Thieàn maø khoâng keát thaønh trí thì nhaát ñònh ñoù chaúng phaûi 

laø cuûa Phaät giaùo. Ñaønh raèng Baùt Nhaõ phaûi laø "chieác thuyeàn khoâng," 

nhöng ngoài yeân trong caên nhaø troáng roãng khoâng laøm gì heát, laø bò 

"khoâng chöôùng" laø mai moät; moät con maét phaûi môû to ra ñeå chieáu kieán 

moät caùch roõ raøng vaøo thöïc taïi, vì chính caùi thöïc taïi aáy môùi giaûi thoaùt 

chuùng ta khoûi moïi phieàn tröôïc vaø chöôùng ngaïi cuûa cuoäc soáng. Veà Quaùn 

töôûng, ñöùc Phaät daïy: Ñeä töû Kieàu Ñaùp Ma, phaûi luoân töï tænh giaùc, voâ 

luaän ngaøy hay ñeâm, thöôøng nieäm töôûng Phaät Ñaø (296). Ñeä töû Kieàu Ñaùp 

Ma, phaûi luoân töï tænh giaùc, voâ luaän ngaøy hay ñeâm, thöôøng nieäm töôûng 

Ñaït Ma (297). Ñeä töû Kieàu Ñaùp Ma, phaûi luoân töï tænh giaùc, voâ luaän 

ngaøy hay ñeâm, thöôøng nieäm töôûng Taêng giaø (298). Ñeä töû Kieàu Ñaùp 

Ma, phaûi luoân töï tænh giaùc, voâ luaän ngaøy hay ñeâm, thöôøng nieäm töôûng 

saéc thaân (299). Ñeä töû Kieàu Ñaùp Ma, phaûi luoân töï tænh giaùc, voâ luaän 

ngaøy hay ñeâm, thöôøng vui ñieàu baát saùt (300). Ñeä töû Kieàu Ñaùp Ma, phaûi 

luoân töï tænh giaùc, voâ luaän ngaøy hay ñeâm, thöôøng öa tu thieàn quaùn (301). 

Beân caïnh ñoù, haønh giaû tu Thieàn neân nhôù raèng caùi thaáy söï vaät "ñuùng 

nhö thöïc" coù theå noùi laø moät khía caïnh trí thöùc hoaëc taâm linh cuûa Giaùc 

ngoä, song haønh giaû ñöøng neân hieåu theo tinh thaàn tö bieän. Tuy nhieân, söï 

Giaùc ngoä laø söï chöùng nghieäm ñaït ñöôïc thöù gì ñoù hôn haún vieäc chæ ñôn 

thuaàn laø chieáu kieán vaøo thöïc taïi. Thaät vaäy, neáu Giaùc ngoä chæ voûn veïn 

laø caùi thaáy aáy, hoaëc caùi chieáu dieäu aáy, aét noù khoâng soi saùng ñöôïc noäi 

taâm ñeán ñoä khöû dieät ñöôïc taát caû duïc voïng vaø chöùng ñeán töï do töï taïi. Vì 

tröïc giaùc khoâng sao ñi saâu ñöôïc vaøo maïch soáng, khoâng traán an ñöôïc söï 

ngôø vöïc, khoâng ñoaïn tuyeät ñöôïc taát caû phieàn tröôïc chaáp tröôùc, tröø khi 

naøo yù thöùc ñöôïc chuaån bò chu ñaùo ñeå nhaän caùi Taát caû trong hình töôïng 

toaøn dieän cuõng nhö trong theå taùnh "nhö thò". Giaùc quan vaø yù thöùc 

thöôøng tuïc cuûa chuùng ta quaù deã bò khuaáy ñoäng vaø leäch xa con ñöôøng 

hieän thöïc chaân lyù. Vì theá maø kyõ luaät tu taäp trôû neân raát caàn thieát. Haønh 
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giaû tu Thieàn cuõng neân luoân nhôù raèng chính ñöùc Phaät cuõng ñaõ nhaän laáy 

kyõ luaät aáy döôùi söï höôùng daãn cuûa hai vò ñaïo sö thuoäc phaùi Soá Luaän, vaø 

ngay caû sau ngaøy thaønh ñaïo, ñöùc Phaät vaãn ñaët söï tham Thieàn aáy laøm 

pheùp thöïc taäp cho caùc ñoà ñeä cuûa mình. Chính ngaøi, khi thuaän tieän, cuõng 

thöôøng hay laùnh mình vaøo nôi coâ tòch. Chaéc chaén raèng ñoù khoâng phaûi 

Ngaøi buoâng thaû trong thuù traàm tö hoaëc sa ñaø theo ngoaïi caûnh phaûn 

chieáu trong göông taâm cuûa Ngaøi. Maø ñoù chính laø moät pheùp tu taäp taâm, 

caû ñeán ñoái vôùi ñöùc Phaät, vaø caû ñeán sau khi Ngaøi ñaõ thaønh ñaïo. Veà 

phöông dieän naøy, ñöùc Phaät chæ giaûn dò laøm theo pheùp tu luyeän cuûa caùc 

nhaø hieàn trieát vaø caùc baäc ñaïo sö AÁn Ñoä khaùc. Tuy nhieân, ñöùc Phaät 

khoâng cho ñoù laø taát caû. Ngaøi coøn thaáy ôû kyû luaät tu taäp moät yù nghóa 

thaâm dieäu hôn, ñoù laø coát ñaùnh thöùc daäy moät yù thöùc taâm linh sieâu tuyeät 

nhaát ñeå hieåu ñöôïc Phaùp. Chaéc chaén raèng neáu thieáu söï thöùc tænh roát raùo 

aáy thì vieäc haønh Thieàn, daàu cho coù tinh taán ñeán ñaâu ñi nöõa, vaãn thieáu 

hieäu löïc vieân thaønh trong cuoäc soáng ñaïo. Neân Phaùp Cuù 372 noùi: 

"Khoâng coù trí hueä thì khoâng coù thieàn ñònh, khoâng coù thieàn ñònh thì 

khoâng coù trí tueä. Ngöôøi naøo goàm ñuû thieàn ñònh vaø trí tueä thì gaàn ñeán 

Nieát baøn." 

 

Meditation in  the Dharmapada Sutra 

 

Dharmapada Sutta includes verses on the basics of the Buddhis 

teaching, enjoying tremendous popularity in the countries of Theravada 

Buddhism.  However, Dharmapada belongs to world literature and it is 

equally popular in Buddhist as well as non-Buddhist countries, as it 

contains ideas of universal appeal besides being a sutra of Buddhist 

teachings. It consists of 423 verses arranged according to topics into 26 

chapters. The Dharmapada contains the Buddha’s teachings or the 

essential principles of Buddhist philosophy and the Buddhist way of 

life, so it is learned by heart by young monks in Buddhist countries in 

South Asia. Zen practitioners should remember the Buddha’s 

reminders in the Dharmapada. First, the Buddha emphasizes in the 

Dharmapada: “Abstain from all evil, accumulate what is good, and 

purify your mind.” Second, one must follow the Middle Path, the Noble 

Eightfold Path of the Buddhas; one must also take refuge in the Three 

Jewels (Trinity). Third, the Dharmapada advises practitioners to avoid 
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all kinds of ascetic practices of self-mortification. Fourth, the 

Dahrmapada advises practitioners to concentrate in cultivating good 

conduct (sila), concentration (samadhi) and insight (prajna). Fifth, the 

Dharmapada advises practitioners not to look to the external attraction 

of things, but to take a close look of their unpleasant aspects. Sixth, the 

Dharmapada always emphasizes that greed, ill-will and delusion are 

considered as dangerous as fire, and unless they are held under control, 

it is not possible to attain a happy life. Seventh, the Dharmapada 

emphasizes the principles that one makes of onself, and that no one 

else can help one to rid oneself of impurity. Even the Buddhas and 

Bodhisattvas are of little help because they only serve as masters to 

guide you. Eighth, the Dharmapada recommends practitioners to live a 

life of peace and non-violence, for enmity can never be overcome by 

enmity, only kindness can overcome enmity. Ninth, the Dharmapada 

advises people to conquer anger by cool-headedness, evil by good, 

miserliness by generosity, and falsehood by truth. Tenth, the 

Dharmapada also enjoins practitioners not to speak harshly to others, as 

they in their turn are likely to do the same to us. Zen fragrance spread 

light all over in in the Dhammapada Sutta, however, we can notice 

much in the following areas:  

On Meditation, 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). On diligent 

meditation, the Buddha taught: Owing to perseverance and constant 

meditation, the wise men always realize the bond-free and strong 

powers to attain the highest happiness, the supreme Nirvana (23). To 

live a hundred years, immoral and uncontrolled, is no better than a 

single-day life of being moral and meditative (110). To live a hundred 
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years without wisdom and control, is no better than a single-day life of 

being wise and meditative (111). To live a hundred years, idle and 

inactive, is no better than a single-day life of intense effort (112). 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 (185). The disciples of Gotama are always awaken. Those 

who always contemplate delight in meditation by day and night (301). 

He who sits alone, sleeps alone, walks and stands alone, unwearied; he 

controls himself, will find joy in the forest (305). Let’s not despite what 

one has received; nor should one envy the gain of others. A monk who 

envies the gain of others, does not attain the tranquility of meditation 

(365). On Meditation and Prajna, the Buddha taught: There is no 

concentration in one who lacks wisdom, nor is there wisdom in him 

who lacks concentration. He who has both concentration and wisdom is 

near Nirvana (372). A monk who has retired to a lonely place, who has 

calmed his mind, who perceives the doctrine clearly, experiences a joy 

transcending that of men (373). The Bhihkshu, though still young, 

ceaselessly devotes himself to the Buddha’s Teaching, illumines this 

world like the moon escaped from a cloud (382). 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 

(386). The sun shines in the day; at night shines the moon; the armor 

shines the warrior king; the Brahman is bright in his meditation. But the 

Buddha shines in glory ceaselessly day and night (387). This mutual 

dependence of meditation and wisdom is what distinguished Buddhism 

from the rest of the Indian teachings at the time of the Buddha. In 

Buddhism, meditation must issue in wisdom, must develop into seeing 

the world as it really is; for there is no Buddhism in meditation merely 

as such. And this was the reason why the Buddha got dissatisfied with 

the teaching of his teachers; it, to use the Buddha's own words, "did not 

lead to perfect insight, to supreme awakening, to Nirvana." To be 

abiding in the serenity of nothingness was enjoyable enough, but it was 

falling into a deep slumber, and the Buddha had no desire to sleep 

away his earthly life in a daydream. There must be a seeing into the 

life and soul of things. To him "Prajna" (wisdom) was the most 

essential part of his doctrine, and it had to grow out of dhyana, and the 
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dhyana that did not terminate in "Prajna" was not at all Buddhistic. The 

boat was to be emptied indeed, but staying in an "empty house" and 

doing nothing is blankness and annihilation; an eye must open and see 

the truth fully and clearly, the truth that liberates life from its many 

bondages, and encumbrances. On Contemplation, the Buddha taught: 

The disciples of Gotama are always well awake. Those who always 

contemplate the Enlightened One by day and night (Dharmapada 296). 

The disciples of Gotama are always well awake. Those who always 

contemplate the Dharma by day and night (Dharmapada 297). The 

disciples of Gotama are always awake. Those who always contemplate 

the Sangha by day and night (Dharmapada 298). The disciples of 

Gotama are always awake. Those who always contemplate the body by 

day and night (Dharmapada 299). The disciples of Gotama are always 

awaken. Those who always contemplate delight in harmlessness or 

compassion by day and night (Dharmapada 300). The disciples of 

Gotama are always awaken. Those who always contemplate delight in 

meditation by day and night (Dharmapada 301). Besides, Zen 

practitioners should always remember that viewing things "as they are" 

is, so to speak, the intellectual or noetic aspect of Enlightenment, 

though not in the sense of discursive understanding. However, 

Enlightenment is the realization thus attained is something more than 

simply seeing into the truth. If Enlightenment were just this seeing or 

having insight, it would not be so spiritually enlightening as to bring 

about a complete riddance of evil passions and the sense of perfect 

freedom. Intuitions could not go so penetratingly into the source of life 

and set all doubts at rest and sever all bonds of attachment unless one's 

consciousness were thoroughly prepared to take in the All in its 

wholeness as well as its suchness. Our senses and ordinary 

consciousness are only too apt to be disturbed and to turn away from 

the realization of truth. Mental discipline thus becomes indispensable. 

Zen practitioners should always remember that the Buddha had this 

discipline under his two Samkhya masters and that even after his 

Enlightenment he made it a rule for his disciples to train themselves in 

the dhyana exercises. He himself retired into solitude whenever he had 

the opportunities for it. This was not of course merely indulging in 

contemplation or in making the world reflect in the mirror of 

consciousness. It was a kind of spiritual training even for himself and 
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even after Enlightenment. In this respect, the Buddha was simply 

following the practice of all other Indian sages and philosophers. This, 

however, was not all with him; he saw some deeper meaning in the 

discipline which was to awaken the highest spiritual sense for 

comprehending the Dharma. Indeed, without this ultimate awakening, 

dhyana, however, exalting, was of no import to the perfection of 

Buddhist life. So we have in the Dharmapada 372: "There is no 

concentration in one who lacks wisdom, nor is there wisdom in him 

who lacks concentration. He who has both concentration and wisdom is 

near Nirvana." 
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Chöông Hai Möôi Saùu 

Chapter Twenty-Six 

 

Thieàn Trong Kinh Phaùp Hoa 

 

Kinh Phaùp Hoa mang teân hoa Sen, moät bieåu töôïng cao quí nhaát 

trong Phaät giaùo. Hoa sen coù ba phaåm chaát ñaëc bieät. Thöù nhaát, caùnh hoa 

mang göông sen (traùi) gioáng nhö phaùp phöông tieän ñöôïc giaûng giaûi ñeå 

hieån baøy chaân lyù. Thöù nhì, khi hoa sen nôû, thì göông sen cuõng hieän ra 

ngay beân trong, nhö chaân giaùo aån taøng trong giaùo phaùp phöông tieän. 

Thöù ba, khi göông sen (traùi) khoâ thì cuõng laø luùc boâng ruïng, yù noùi khi 

chaân giaùo ñaõ ñöôïc thieát laäp thì phaùp phöông tieän khoâng coøn caàn thieát 

nöõa. Hoa sen tieâu bieåu cho söï thanh khieát vì noù khoâng bò nhieãm oâ trong 

buøn nôi maø noù ñaõ moïc leân. Nhö vaäy, hoa sen töôïng tröng cho baûn taùnh 

chaân thaät cuûa con ngöôøi, maø buøn theá gian khoâng theå naøo vaáy baån ñöôïc. 

Baûn taùnh naày ñöôïc thöïc hieän qua ñaïi giaùc hay Boà ñeà. Trong tranh 

töôïng, hoa sen laø bieåu hieän cuûa ngoâi Phaät. Nhöõng ngöôøi tuaân thuû lôøi 

Phaät daïy höôùng ñeán söï thanh khieát nhö hoa sen. Hoï hy voïng duy trì 

ñöôïc söï thanh khieát trong moät theá giôùi vôùi daãy ñaày oâ nhieãm. Haønh giaû 

tu thieàn neân luoân nhôù hoa sen tieâu bieåu cho cuoäc soáng chuùng ta vöôn 

leân töø nôi nhieãm tröôïc ñeå trôû neân thanh tònh. Ñöøng bao giôø töï taùch 

mình ra khoûi nhöõng phieàn tröôïc cuûa traàn theá. Haõy nhö hoa sen giöõa haï, 

laáy nhöõng nhieãm oâ trong cuoäc soáng laøm cô hoäi tieán tu. Chính vì vaäy maø 

coå ñöùc coù daïy: “Trong ñaàm gì ñeïp baèng sen, laù xanh, boâng traéng laïi 

chen nhuïy vaøng, nhuïy vaøng, boâng traéng laù xanh, gaàn buøn maø chaúng hoâi 

tanh muøi buøn.” Kinh mang teân “Boâng Sen” hay Phaùp Hoa ñöôïc xem laø 

kinh caên baûn cuûa truyeàn thoáng Phaät giaùo Ñaïi Thöøa. Thôøi gian giöõa Ñaïi 

Hoäi Keát Taäp laàn thöù nhì vaø theá kyû thöù nhaát tröôùc Taây Lòch, vaên hoùa 

Ñaïi Thöøa phaùt trieån taïi AÁn Ñoä vaø söï phoå bieán moät soá kinh ñieån quan 

troïng. Sau ñoù laø haøng traêm kinh ñieån Ñaïi Thöøa ñöôïc vieát baèng tieáng 

Phaïn xuaát hieän. Lieân Hoa Kinh, ñöôïc vieát vaøo theá kyû thöù nhaát sau Taây 

Lòch, moät trong nhöõng kinh chính cuûa Phaät giaùo Ñaïi thöøa vì noù chöùa 

ñöïng nhöõng yù töôûng chuû yeáu cuûa Ñaïi thöøa, yù töôûng veà baûn chaát sieâu 

vieät cuûa Phaät vaø vieäc phoå cöùu chuùng sanh. Trong nhieàu phöông dieän, 

kinh Phaùp Hoa ñöôïc xem laø kinh caên baûn cuûa truyeàn thoáng Phaät giaùo 

Ñaïi Thöøa. Kinh naày aûnh höôûng raát lôùn ñeán theá giôùi Phaät töû Ñaïi Thöøa, 



350 

 

khoâng nhöõng chæ ôû AÁn Ñoä maø coøn taïi caùc xöù khaùc nhö Trung Hoa, Nhaät 

Baûn, vaø Vieät Nam, qua caùc toâng Thieân Thai, Nhaät Lieân vaø nhöõng toâng 

khaùc. Hôn nöõa, kinh naày daãn giaûi con ñöôøng töø bi voâ löôïng, cuõng nhö 

coát loõi höôùng ñi caên baûn cuûa truyeàn thoáng Ñaïi Thöøa, ñoù laø taâm ñaïi töø 

bi. Phaät giaùo Ñaïi thöøa coi Kinh Lieân Hoa laø boä kinh chöùa ñöïng toaøn boä 

hoïc thuyeát cuûa Phaät. Kinh naày ñöôïc Phaät thuyeát giaûng treân nuùi Linh 

Thöùu. Kinh Phaùp Hoa laø moät trong nhöõng boä kinh lôùn trong giaùo phaùp 

cuûa Phaät. YÙ nghóa cuûa kinh naày laø Ñöùc Phaät ñaõ gom tam thöøa Thanh 

Vaên, Duyeân Giaùc, vaø Boà Taùt veà moät thöøa duy nhaát laø Phaät Thöøa. 

Trong kinh naày Ñöùc Phaät ñaõ giaûi thích roõ raøng veà nhieàu phöông phaùp 

ñaït tôùi ñaïi giaùc nhö Thanh vaên, Duyeân giaùc, Boà taùt, v.v. chæ laø nhöõng 

phöông tieän ñöôïc ñaët ra cho thích hôïp vôùi trình ñoä cuûa töøng ngöôøi. Thaät 

ra chæ coù moät coã xe duy nhaát: Phaät thöøa daãn ñeán ñaïi giaùc cho chuùng 

sanh moïi loaøi. Kinh Phaùp Hoa tieâu bieåu cho giai ñoaïn chuyeån tieáp töø 

Phaät giaùo Tieåu Thöøa sang Ñaïi Thöøa. Phaàn lôùn kinh ñöôïc duøng ñeå 

chöùng minh raèng Ñöùc Phaät ñaõ giaûng giaùo phaùp Tieåu Thöøa cho lôùp 

ngöôøi ñaàu oùc thaáp keùm, vì ñoái vôùi nhöõng ngöôøi naày khoâng theå giaûi baøy 

toaøn boä chaân lyù ñöôïc. Caùc Phaät töû Tieåu Thöøa ñöôïc Phaät khuyeân neân 

haønh trì ba möôi baûy phaåm trôï ñaïo, hay caùc pheùp tu daãn ñeán söï giaùc 

ngoä ñeå ruõ saïch phieàn naõo, neân hieåu roõ Töù Dieäu Ñeá, luaät Nhaân Quaû vaø 

nhaän thöùc Nhaân Khoâng hay Voâ Ngaõ, ñeå qua ñoù coù theå ñaït ñöôïc nieát 

baøn. Sau ñoù Ñöùc Phaät nhaán maïnh raèng nhöõng ngöôøi naày caàn noã löïc 

theâm nöõa ôû ñôøi sau, taïo ñöôïc nhöõng coâng ñöùc vaø phaåm haïnh caàn thieát 

cuûa moät vò Boà Taùt ñeå chöùng ñaéc Phaät quaû. Kinh ñöôïc Ngaøi 

Dharmaraksa dòch ra Haùn vaên naêm 268 vaø Cöu Ma La Thaäp dòch naêm 

383. Chuùng ta neân nhôù raèng Kinh Phaùp Hoa, nguyeân ñaõ ñöôïc ngaøi Cöu 

Ma La Thaäp phieân dòch thaønh baûy quyeån goàm 27 phaåm. Phaùp Hieån, tìm 

kieám moät phaåm nöõa neân du haønh sang AÁn Ñoä vaøo naêm 475. Khi ñeán 

Khotan, oâng tìm thaáy phaåm veà Ñeà Baø Ñaït Ña. Ñeà Baø Ñaït Ña laø anh hoï 

vaø cuõng laø keû phaù hoaïi Phaät. OÂng trôû veà, vaø yeâu caàu Phaùp YÙ, ngöôøi 

AÁn, phieân dòch phaåm naày. Phaåm naày veà sau ñöôïc phuï theâm vaøo baûn 

kinh tröôùc. Do ñoù kinh Phaùp Hoa hieän thôøi coù 28 phaåm. Naêm 602 hai vò 

Jnanagupta vaø Dharmagupta cuõng dòch boä kinh naày sang Haùn vaên. Maëc 

daàu tröôøng phaùi Phaùp Hoa, nguyeân tröôùc ñaây laø moät nhaùnh cuûa tröôøng 

phaùi Tònh ñoä. Giaùo lyù caên baûn cuûa tröôøng phaùi naày laø kinh Phaùp Hoa, 

vaø tín ñoà trong tröôøng phaùi naày coá gaéng vöôït nhöõng ñam meâ baèng caùch 

tuaân theo giôùi luaät vaø thöôøng nieäm Hoàng Danh Ñöùc A Di Ñaø ñeå khi 
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cheát ñöôïc vaõng sanh Tònh Ñoä, haønh giaû tu Thieàn vaãn coù theå tu taäp 

thieàn ñònh qua nhöõng lôøi daïy cuûa Ñöùc Phaät veà caùch phaù tröø “Nguõ Uaån” 

ñeå töï thanh tònh chính mình. 

Kinh Phaùp Hoa nhaán maïnh ñeán vieäc trau doài trí tueä, taùnh khoâng, 

vai troø cuûa ñaïo ñöùc, vaø töø bi ñoái vôùi haønh giaû tu Thieàn. Boä kinh Lieân 

Hoa hay Dieäu Phaùp Lieân Hoa Kinh laø moät trong nhöõng baûn kinh phoå 

thoâng vaø coù aûnh höôûng lôùn nhaát trong Phaät giaùo Ñaïi Thöøa, ñaëc bieät taïi 

caùc xöù Trung Hoa, Nhaät Baûn vaø Vieät Nam. Hieän kinh vaên goác vaãn coøn 

toàn taïi baèng chöõ Baéc Phaïn, nhöõng phaàn xöa nhaát cuûa noù coù theå tính töø 

theá kyû thöù nhaát tröôùc Taây lòch hoaëc sau ñoù, ñaây laø boä kinh hay vaø trong 

saùng, ñöôïc bieân soaïn thaønh vaên vaàn vaø vaên xuoâi (ngöôøi ta thöôøng cho 

raèng baûn kinh vaên vaàn coù tröôùc baûn vaên xuoâi). Kinh Lieân Hoa ñöôïc 

Ñöùc Phaät thuyeát giaûng treân nuùi Linh Thöùu, gaàn thaønh Vöông Xaù, ngaøy 

nay laø Rajgir, tröôùc thính chuùng bao goàm caùc ñeä töû vaø caùc vò tröôûng 

laõo. Kinh söû duïng nhöõng nguï ngoân khaùc nhau, Ñöùc Phaät giaûi thích raèng 

chæ coù moät phöông tieän duy nhaát ñeå cöùu ñoä vaø nhaán maïnh söï quan 

troïng trong vieäc söû duïng nhöõng phöông tieän kheùo leùo (thieän xaûo) trong 

vieäc truyeàn daïy vaø trau doài trí tueä. Vai troø cuûa ñaïo ñöùc, taùnh khoâng, vaø 

töø bi ñöôïc nhaán maïnh trong Boà Taùt Ñaïo. Kinh naøy coù moät naêng löïc 

thaàn kyøtheo söï ñuùng ñaén cuûa chính noù, moät coâng ñöùc voâ löôïng ñöôïc 

tích luõy cho nhöõng ai taùn döông vaø truyeàn baù noù. Trí tueä cuûa Phaät bieát 

heát taát caû nhöõng hình thöùc luaân hoài cuûa taát caû chuùng sanh. Haønh giaû tu 

thieàn neân luoân nhôø raèng theo Kinh Phaùp Hoa, coù boán Tri Kieán Phaät. 

Ñoù laø Khai-Thò-Ngoä-Nhaäp. Noùi caùch khaùc, ñoù laø khai Phaät tri kieán, thò 

Phaät tri kieán, giaùc ngoä Phaät tri kieán, vaø nhaäp Phaät tri kieán. Kinh Phaùp 

Hoa cuõng nhaán maïnh ñeán söï Giaùc Ngoä Chaân Lyù Toái Thöôïng trong 

Thieàn. Khaùi nieäm giaùc ngoä taùc ñoäng maõnh lieät nhö theá naøo trong doøng 

dieãn tieán cuûa Ñaïi Thöøa, caû chieàu roäng laãn chieàu saâu, ñieàu naøy deã nhaän 

thaáy trong noäi dung cuûa boä kinh Phaùp Hoa, chính thöùc ñöôïc xem nhö laø 

boä kinh thaâm aùo nhaát cuûa Ñaïi Thöøa. Theo tröôøng phaùi Nguyeân Thuûy, 

Phaät thaønh ñaïo ôû röøng Giaø Da trong khi ngaøi ngoài kieát giaø döôùi coäi caïy 

Boà Ñeà, nhöng tröôøng phaùi naøy xem Phaät nhö moät chuùng sanh nhö hoï, 

bò gaén lieàn vaøo nhöõng ñieàu kieän lòch söû vaø taâm lyù. Nhöng ñoái vôùi 

tröôøng phaùi Ñaïi Thöøa, hoï khoâng theå thoûa maõn ñöôïc vôùi nhöõng kieán 

giaûi quaù thöïc thaø vaø thoâng tuïc aáy veà nhaân caùch cuûa ñöùc Phaät; hoï caûm 

thaáy coù caùi gì ñoù vi dieäu hôn thaâm nhaäp trong taâm hoï, vaø hoï khao khaùt 

ñöôïc ngoä nhaäp ngay trong caùi aáy. Hoï ñaõ ñi tìm vaø cuoái cuøng hoï baét gaëp 
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vaø nhaän ra raèng coi Phaät nhö moät chuùng sanh bình thöôøng laø sai laàm, 

raèng Nhö Lai ñaõ chöùng quaû Chaùnh Ñaúng Chaùnh Giaùc töø voâ löôïng a 

taêng kyø kieáp, raèng nhöõng söï kieän veà cuoäc ñôøi cuûa ngaøi ñöôïc ghi cheùp 

laïi trong vaên hoïc A Haøm hoaëc Kinh Boä toaøn laø phöông tieän thieän xaûo. 

Ngaøi taïm möôïn ñeå daãn daét chuùng sanh höôùng thöôïng treân con ñöôøng 

Phaät. Noùi caùch khaùc, giaùc ngoä laø lyù do tuyeät ñoái cuûa vuõ truï, laø yeáu lyù 

cuûa Phaät taùnh; vaäy thì giaùc ngoä töùc laø thöïc chöùng ôû trong chuùng ta caùi 

thöïc taïi toái thöôïng aáy cuûa vuõ truï thöôøng haèng baát dieät. Trong khi kinh 

Phaùp Hoa ñeà cao khía caïnh Phaät cuûa Giaùc Ngoä thì Thieàn khaùc hôn, 

höôùng heát tinh thaàn vaøo khía caïnh giaùc ngoä cuûa Phaät Taùnh. Moät khi 

vaän duïng trí thöùc quan saùt khía caïnh giaùc ngoä naøy, haønh giaû coù ñuû trieát 

hoïc chaùnh thoáng Phaät giaùo nhö caùc tröôøng phaùi Thieân Thai, Hoa 

Nghieâm, Phaùp Töôùng, vaân vaân. Thieàn ñi thaúng vaøo maët thöïc tieãn cuûa 

ñôøi soáng, nghóa laø coâng phu ñi ñeán giaùc ngoä ngay trong chính cuoäc 

soáng. Cöùu caùnh cuûa Thieàn laø giaùc ngoä chaân lyù toái thöôïng, neân thaùi ñoä 

cuûa Thieàn trong tu taäp laø muoán thaáu trieät giaùc ngoä. Vì vaäy haønh giaû 

phaûi vaän duïng moät khaû naêng noäi taïi khaùc hôn laø tri thöùc, neáu hoï coøn 

may maén coù ñöôïc caùi khaû naêng aáy. Moïi lôøi giaûng ñeàu khoâng giuùp haønh 

giaû ñaït ñeán ñöôïc cöùu caùnh, trong khi khaùt voïng cuûa chuùng ta ñeán caùi 

khoâng theå naém baét ñöôïc khoâng bao giôøi nguoâi ngoai. Haønh giaû tu 

Thieàn ñaõ noã löïc heát söùc mình ñeå giaûi quyeát vaán ñeà naøy, vaø cuoái cuøng 

hoï nhaän ra raèng daàu sao ñi nöõa thì mình cuõng coù ñuû taát caû nhöõng gì 

mình caàn trong tu taäp giaùc ngoä, mieãn laø mình coá gaéng noã löïc. Ñaây 

chính laø do uy löïc tröïc giaùc cuûa taâm, coù khaû naêng phoùng chieáu vaøo thöïc 

taïi cuûa taâm linh ñeå phôi traàn tröôùc maét chuùng ta taát caû then maùy huyeàn 

vi cuûa cuoäc soáng möôøng töôïng phaàn naøo vôùi noäi dung cuûa quaû vò giaùc 

ngoä cuûa Phaät. Ñaây khoâng phaûi laø moät traøng luaän chöùng thöôøng cuûa tri 

thöùc, maø chính laø moät naêng löïc phoùng ngay, trong chôùp nhoaùng, vaø 

baèng con ñöôøng thaúng nhaát, vaøo choã tinh yeáu nhaát, maø Phaät giaùo goïi laø 

"Baùt Nhaõ". Vaø Thieàn toâng, vì leõ tröïc thuoäc vôùi lyù giaùc ngoä, coù muïc 

ñích thaân thieát ñaùnh thöùc daäy ôû trong chính chuùng ta aùnh saùng Baùt Nhaõ 

aáy baèng pheùp tu thieàn ñònh. Trong Kinh Phaùp Hoa, ñöùc Phaät daî: "Naøy 

Xaù Lôïi Phaát, dieäu phaùp aáy, chö Phaät Nhö Lai ñuùng thôøi môùi noùi, nhö 

hoa linh thoaïi ñuùng tieát môùi troå... Phaùp aáy khoâng theå laáy oùc suy löôøng, 

phaân bieät maø hieåu ñöôïc. Chæ coù Phaät, Theá Toân, môùi bieát ñöôïc. Taïi sao 

vaäy? Chö Phaät, Theá Toân chæ vì moät ñaïi söï nhaân duyeân maø xuaát hieän 

nôi ñôøi ñeå 'khai thò ngoä nhaäp' cho chuùng sanh. Chö Phaät, Theá Toân 
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muoán khieán cho chuùng sanh môû caùi tri kieán cuûa Phaät, chæ cho thaáy caùi 

tri kieán cuûa Phaät, nhaän roõ caùi tri kieán cuûa Phaät, vaø ñi vaøo caùi tri kieán 

cuûa Phaät. Nhöõng ai haønh trì theo phaùp aáy cuûa Phaät ñeàu chöùng vaøo trí 

hueä toái thöôïng cuûa Phaät (nhaát thieát chuûng trí)." Kyø thaät, neáu 'ñaïi söï 

nhaân duyeân' cuûa vieäc ñöùc Phaät xuaát hieän ôû theá gian laø vaäy, laøm sao 

chuùng ta ngoä nhaäp, vaø thaønh töïu thaùnh trí aáy? Neáu ñaïo Giaùc Ngoä ñöùng 

ngoaøi taát caû giôùi haïn cuûa trí naêng, thì khoâng moät trieát lyù naøo giuùp 

chuùng ta thaønh töïu muïc ñích. Vaäy thì laøm sao hoïc ñöôïc ôû Nhö Lai? 

Haún nhieân laø khoâng hoïc ñöôïc thaúng töø mieäng Ngaøi, töø caùc boä kinh, 

cuõng khoâng theå töø neáp soáng cuûa vieäc haønh xaùc, maø chính töø caùi taâm 

thaâm dieäu beân trong cuûa chính chuùng ta baèng vaøo pheùp thieàn ñònh. Vaø 

ñaây chính laø chuû tröông cuûa caû Thieàn laãn kinh Phaùp Hoa. 

Haønh giaû tu Thieàn seõ thöôûng thöùc ñöôïc höông thieàn toûa khaép trong 

Phaùp Hoa Tam Muoäi. Phaùp Hoa Tam Muoäi laø moät trong möôøi saùu moân 

tam muoäi trong kinh Phaùp Hoa, phaåm Dieäu AÂm Boà Taùt ñaõ traàn thuaät. 

Theo yù chæ cuûa toâng Thieân Thai, thì ba ñeå vieân dung laø “Phaùp,” quyeàn 

thaät khoâng hai laø “Hoa.” Ví nhö hoa sen khi caùnh hoa quyeàn chöa nôû, 

maø göông sen thaät ñaõ thaønh, göông vôùi caùnh ñoàng thôøi; nôi moät ñoùa 

hoa maø goàm ñuû yù nghóa quyeàn vaø thaät vaäy. Noùi theo toâng Tònh Ñoä thì 

töùc nieäm laø Phaät, töùc saéc laø taâm; moät caâu nieäm Phaät goàm ñuû taát caû ba 

ñeá, nhieáp caû thaät quyeàn. Neáu toû ngoä lyù naày maø nieäm Phaät, goïi laø tu 

haïnh Phaùp Hoa Tam Muoäi. Chuùng ta phaûi noùi raèng Dieäu Phaùp ñöôïc 

Phaät thuyeát giaûng trong kinh Phaùp Hoa ñöôïc xem nhö laø moät ñaïi luaân, 

ñöôïc giaûi thích nhö laø nhaân cuûa “Nhaát Thöøa,” bao goàm toaøn boä chaân lyù 

Phaät phaùp, so vôùi phaàn giaùo hay phöông tieän thuyeát maø Ñöùc Phaät ñaõ 

noùi tröôùc; tuy nhieân caû hai ñeàu bao goàm trong trong “Toaøn Chaân Giaùo” 

cuûa Ñöùc Phaät. Khi tu moân tam muoäi naày, haønh giaû tu tònh ñoä duøng hai 

oai nghi ngoài vaø ñi maø thay ñoåi ñeå nieäm Phaät; trong khi haønh giaû tu 

thieàn coù theå  quaùn Phaät cho ñeán khi naøo chöùng nhaäp vaøo chaùnh ñònh. 

Haønh giaû tu Thieàn thöôûng thöùc höông thieàn trong Tam Quaùn 

“Khoâng-Giaû-Trung”. Giaùo phaùp cuûa Phaùp Hoa, ñaëc bieät laø cuûa toâng 

Thieân Thai, daïy veà taùnh khoâng thöïc cuûa vaïn phaùp, phaù boû kieán chaáp 

thöôøng höõu, ngaõ khoâng, phaùp khoâng, höõu vi khoâng, voâ vi khoâng. Toâng 

Thieân Thai ñaõ döïng leân ba ñeá “Khoâng Giaû Trung”.  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 duøng “Khoâng” ñeå phaù boû 

aûo töôûng cuûa caûm quan: Khoâng dó phaùp nhaát thieát phaùp (khoâng ñeå phaù 
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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 duøng “Giaû” ñeå chaám döùt nhöõng laäu hoaëc: 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 

duøng “Trung” ñeå phaù boû aûo giaùc khôûi leân töø voâ minh: 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. 

Veà caùch phaù tröø Nguõ AÁm, höông thieàn cuõng toûa khaép trong kinh 

Phaùp Hoa. Theo Phaät giaùo, coù naêm nhoùm caáu thaønh moät con ngöôøi 

(nguõ uaån). Nguõ uaån laø naêm thöù laøm thaønh con ngöôøi. Thöù nhaát laø “Saéc 

uaån” hay tính vaät theå goàm boán yeáu toá, raén, loûng, nhieät vaø di ñoäng; caùc 

giaùc quan vaø ñoái töôïng cuûa chuùng. Thöù nhì laø “Thoï uaån” hay tính tri 

giaùc goàm taát caû caùc loaïi caûm giaùc sung söôùng, khoù chòu hay döûng döng. 

Thöù ba laø “Töôûng uaån” hay yù thöùc chia caùc tri giaùc ra laøm saùu loaïi 

(saéc, thinh, höông, vò, xuùc, vaø nhöõng aán töôïng tinh thaàn). Thöù tö laø 

“Haønh uaån” hay khaùi nieäm hay haønh ñoäng bao goàm phaàn lôùn nhöõng 

hoaït ñoäng taâm thaàn, yù chí, phaùn xeùt, quyeát taâm, vaân vaân.Thöù naêm laø 

“Thöùc uaån” hay nhaän thöùc bao goàm saùu loaïi yù thöùc naûy sinh töø söï tieáp 

xuùc cuûa giaùc quan töông öùng vôùi moät ñoái töôïng tri giaùc. Nguõ uaån laø caên 

ñeá cuûa moïi si meâ laøm cho chuùng sanh xa rôøi Phaät Taùnh haèng höõu cuûa 

mình. Nguõ uaån ñöôïc coi nhö laø nhöõng ma quaân choáng laïi vôùi Phaät tính 

nôi moãi con ngöôøi. Saéc cuøng boán yeáu toá tinh thaàn cuøng nhau keát hôïp 

thaønh ñôøi soáng. Phaøm phu khoâng nhìn nguõ uaån nhö laø nhöõng hieän töôïng 

maø chuùng ta laïi nhìn chuùng nhö moät thöïc theå do bôûi taâm meâ môø löøa doái 

chuùng ta, do ham muoán baåm sinh cuûa chuùng ta cho nhöõng thöù treân laø 

cuûa ta ñeå thoûa maõn caùi “Ngaõ” quan troïng cuûa chuùng ta. Chính vì theá 

maø Ñöùc Phaät daïy: “Neáu chòu nhaãn naïi vaø coù yù chí, baïn seõ thaáy ñöôïc boä 

maët thaät cuûa söï vaät. Neáu baïn chòu quay vaøo noäi taâm vaø quaùn chieáu beà 

saâu cuûa taâm khaûm, chuù taâm nhaän xeùt moät caùch khaùch quan, khoâng lieân 

töôûng ñeán baûn ngaõ, vaø chòu trau doài nhö vaäy trong moät thôøi gian, baïn 
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seõ thaáy nguõ uaån khoâng phaûi laø moät thöïc theå maø laø moät loaït caùc tieán 

trình vaät chaát vaø tinh thaàn. Roài baïn seõ khoâng coøn laàm laãn caùi beà ngoaøi 

vôùi caùi thöïc. Baïn seõ thaáy nguõ uaån phaùt sinh vaø bieán ñi moät caùch lieân 

tuïc vaø nhanh choùng. Chuùng luoân luoân bieán ñoåi töøng phuùt töøng giaây, 

khoâng bao giôø tónh maø luoân ñoäng, khoâng bao giôø laø thöïc theå maø luoân 

bieán hieän.” Haønh giaû tu Thieàn neân luoân thaáy baûn chaát thöïc söï cuûa naêm 

uaån naày vaø luoân nhôù lôøi Phaät daïy veà nhöõng caùch phaù tröø nguõ uaån trong 

kinh Phaùp Hoa, bao goàm caùch phaù tröø saéc aám trong phaåm Döôïc Vöông, 

thoï aám trong phaåm Dieäu AÂm, töôûng aám trong phaåm Quaùn Theá AÂm, 

haønh aám trong phaåm Ñaø La Ni, vaø thöùc aám trong phaåm Dieäu Trang 

Nghieâm Vöông nhö sau: “Saéc töông ñoàng vôùi moät ñoáng boït bieån, tho ï 

nhö boït nöôùc, töôûng moâ taû nhö aûo aûnh, haønh nhö caây chuoái vaø thöùc nhö 

moät aûo töôûng.” Neáu chuùng ta tu haønh y theo lôøi Phaät daïy, chaéc chaén 

chuùng ta seõ trieät tieâu ñöôïc saéc aám, thoï aám, töôûng aám, haønh aám vaø thöùc 

aám moät caùch deã daøng. 

 

Meditation In the Lotus Sutra 

 

The sutra bears the name of “Lotus” flower, the noblest symbol in 

Buddhism. There are three special qualities in the lotus flowers. First, 

the petals are made to bear the fruit, in the same manner with 

expedient teachings are expounded in order to reveal the true teaching. 

Second, when the lotus flower opens, the fruit is seen therein, in the 

same manner we find the true teaching latent in the expedient 

teachings. Third, when the fruit is ripened, at the same time the flower 

also falls. In the same manner, when the true teaching is established, 

the expedient teachings are no longer necessary. The lotus flower 

represents purity because it is not dirtied by the filth of the mud in 

which it grows. Thus, lotus is a symbol of the true nature of beings, 

which remains unstained by the mud of the world of samsara. This 

nature is realized through enlightenment or bodhi. In pictures, lotus is a 

form of the seat or throne of the Buddha. Those who follow the 

Buddha’s teachings aim to be like the lotus. They hope to remain pure 

in a world of impure temptations. Zen practitioners should remember 

that the lotus blossoms symbolize how we rise above the mire of life to 

become pure through our practice. Yet just as the lotus blossoms grow 
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out of, but we are not independent of the mire, we should never 

remove ourselves from the suffering or ignore the world in the name of 

practice. Just as lotus blossoms grow in the heart of the summer, we 

need to turn the bothersome troubles and defilement of our lives into 

opportunities to further our practice and cultivation. Therefore, ancient 

virtues taught: “In the pond, there is nothing prettier than the lotus, 

green leaves, white flowers and yellow buds, yellow buds, white 

flowers and green leaves, the lotus has its roots in the mud, it blooms 

into perfect beauty and purity in the sunlight.” The Sutra named 

“Lotus” or the Lotus Sutra is one of the most important sutras of 

Mahayana Buddhism. The period between the Second Council and the 

first century B.C., Mahayana literature developed in India, and the 

emergence of a number of important texts. After that, hundreds of 

Mahayana sutras were composed in Sanskrit. Sutra of the Lotus 

Flower, sutra of the Lotus of the Good Dharma, written in the first 

century A.D., one of the most important sutras of Mahayana Buddhism 

because it contains the essential teachings of Mahayana, including the 

doctrines of the transcendental nature of the buddha and of the 

possiblity of universal liberation. In many ways, the Lotus is the 

foundation sutra of the Mahayana tradition. It has great influence in the 

Mahayana Buddhist world, not only in India, but also in China, Japan, 

and Vietnam, where it is the favorite text of the T’ien-T’ai, Nichiren 

and some other schools. Moreover, it expounds the way of great 

compassion, the lotus sutra represents the essence of the Mahayana 

tradition’s fundamental orientation, which is great compassion. It is 

considered in the Mahayana as that sutra that contains the complete 

teaching of the Buddha. The Lotus Sutra is a discourse of the Buddha 

on Vulture Peak Mountain. Dharma Flower Sutra or the Maha 

Saddharma-pundarika Sutra, or the Lotus Sutra, is one of the greatest 

sutras taught by the Buddha. Its significance is that the Buddha united 

all three vehicles of Sravaka-Yana (Sound-Hearer Vehicle), Pratyeka-

Buddha-Yana, and Bodhisattva-Yana and said there is only one vehicle 

and that is the vehicle of Buddhahood. In it the Buddha shows that 

there are many methods through which a being can attain 

enlightenment such as shravaska, pratyekabuddha and bodhisattva, etc. 

These are only expedients adapted to varying capabilities of beings. In 

reality, there is only one vehicle: Buddhayana (Buddha vehicle), which 
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leads all beings to enlightenment, including Mahayana and Hinayana. 

The Saddharma-pundarika sutra represents the period of transition 

from Hinayana to Mahayana Buddhism. A large part of this sutra is 

devoted to proving that Hinayana Buddhism was preached by the 

Buddha for the benefit of people of lower intelligence, to whom the 

whole truth was not divulged. Hinayana Buddhists were adivised to 

practise the thirty-seven limbs of enlightenment in order to rid 

themselves of moral impurities, to comprehend the Four Noble Truths 

and the Law of Causation, and to realize the absence of soul or 

individuality whereby they can reach a place of rest or nirvana. The 

Buddha then advises those who had reached perfection in these 

attainments, to exert themselves further in their future existences in 

order to acquire the merits and virtues prescribed for the Bodhisattvas 

for the attainment of Buddhahood. The sutra was translated into 

Chinese by Kumarajiva. We should bear in mind that the Lotus Sutra 

was originally translated into Chinse by Dharmaraksa in 268 and 

Kumarajiva in 383 in seven volumes of twenty-seven chapters. Fa-

Hsien, in quest of another chapter, started for India in 475 A.D. When 

he reached Khotan, he found the chapter on Devadatta, a treacherously 

acting cousin of the Buddha. He eturned and requested Fa-I, an Indian 

monk, to translate it. This translation was later added to the earlier text. 

Thus, there are twenty-eight chapters in the present text. In 601A.D., 

Jnanagupta and Dharmagupta also translated this sutra into Chinese. 

Although the Lotus sect was one time a branch of the Pure Land 

school, its doctrine is based on the Lotus Sutra, thus it is called the 

Lotus school, and its followers try to overcome all passions by strictly 

observing precepts and reciting or calling upon the name of Amitabha, 

hoping after death, they will be welcomed by Amitabha Buddha in the 

Pure Land, Zen practitioners can still follow the Buddha’s teachings on 

how to eliminate the “Five Aggregates” to purify themselves.   

The Lotus Sutra emphasizes the perfection of wisdom, emptiness, 

the role of morality and compassion for Zen practitioners. The Lotus 

Sutra or the Sutra on the Lotus of the Good Dharma is one of the most 

popular and influential discourses of Mahayana Buddhism, especially 

in China, Japan, and Vietnam. Extant in Sanskrit, its oldest parts 

probably date from the first century B.C. or later. It is a beautiful and 

lucid text, set in verse and elaborated in prose (it is generally assumed 
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that the verse pre-dates the prose). The Lotus Sutra is delivered by the 

Buddha at Vulture Peak Rock, near Rajagriha, present day Rajgir, in 

front of a great assembly of disciples and teachers. Using various 

parables he explains that there is only one vehicle to salvation, 

emphasizing the importance of the skilful use of means in teaching and 

perfecting wisdom. The role of morality, emptiness and compassion is 

stressed in the path of the Bodhisattva. The sutra supposedly has 

magical powers in its own right, and great merit accrues for those who 

extol and disseminate it. Buddha knowledge of of the transmigratory 

forms of all beings. According to the Lotus Sutra, there are four 

purposes of the Buddha’s appearing, that the Buddha’s knowledge 

might be. Zen practitioners should always remember that according to 

the Lotus Sutra, there are four purposes of the Buddha’s appearing, that 

the Buddha’s knowledge might be. These are Revealed-Proclaimed-

Understood-Entered. In other words, these include opening the 

knowledge and vision of the Buddha, demonstrating the knowledge and 

vision of the Buddha, awakening to the knowledge and vision of the 

Buddha, and entering into the knowledge and vision of the Buddha. 

The Lotus Sutra also emphasizes the Enlightenment of the Ultimate 

Truth in Zen. How extensively and intensively the concept of 

Enlightenment influenced the development of Mahayana Buddhism 

may be seen in the composition of the Lotus Sutra 

(Saddharmapundarika), which is really one of the profoundest 

Mahayana protests against the Theravada conception of the Buddha's 

Enlightenment. According to the Theravada, the Buddha attained 

enlightenment at Gaya while meditating under the Bodhi-tree, for they 

regarded the Buddha as a mortal being like themselves, subject to 

historical and psychological conditions. But the Mahayanists could not 

be satisfied with such a realistic common sense interpretation of the 

personality of the Buddha; they saw something in it which went deep 

into their hearts and wanted to come in immediate touch with it. What 

they sought was finally given and they found that the idea of the 

Buddha's being a common soul was a delusion, that the Tathagata 

arrived in his Supreme Perfect Enlightenment many hundred thousand 

myriads of kotis of aeons ago, and that all those historical facts in his 

life which are recorded in the Agama or Nikaya literature are his 

skilful devices to lead creatures to full ripeness and go in the Buddha 
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Way. In other words, this means that Enlightenment is the absolute 

reason of the universe and the essence of Buddhahood, and therefore 

that to obtain Enlightenment is to realize in one's inner consciousness 

the ultimate truth of the world which for ever is. While the Lotus Sutra 

emphasizes the Buddha-aspect of Enlightenment, Zen directs its 

attention mainly to the Enlightenment-aspect of Buddhahood. When 

the Enlightenment-aspect of Buddhahoodis considered intellectually, 

we have the philosophy of Buddhist dogmatics, which is studied by 

scholars of the T'ien-T'ai, Avatamsaka, Dharmalakshana, and other 

schools. Zen approaches it from the practical side of life, that is, to 

work out Enlightenment in life itself. The final aim of Zen is the 

Enlightenment of the ultimate Truth, so the position of Zen in 

cultivation is to comprehend the truth of Enlightenment. Therefore, 

Zen practitioners must exercise some other mental power than 

intellection, if they are at all in possession of such power. All 

discoursing fails to help practitioners reach the goal, and yet we have 

an unsatiated aspiration after the unattainable. Zen practitioners have 

applied themselves most earnestly to the solution of the problem and 

have finally come to see that they have after all within themselves 

what they need in their own cultivation as long as they try their best. 

This is the power of intuition possessed by spirit and able to 

comprehend spiritual truth which will show us all the secrets of life 

making up the content of the Buddha's Enlightenment. It is not an 

ordinary intellectual process of reasoning, but a power that will grasp 

something most fundamental in an instant and in the directest way, 

which Buddhism calls it "Prajna". And what Zen Buddhism aims at in 

its relation to the doctrine of Enlightenment is to awaken Prajna by the 

exercise of meditation. In the Saddharma-pundarika Sutra, the Buddha 

taught: "O Sariputra, the true Law understood by the Tathagata cannot 

be reasoned, is beyond the pale of reasoning. Why? For the Tathagata 

appears in the world to carry out one great object, which is to make all 

beings accept, see, enter into, and comprehend the knowledge and 

insight gained by the Tathagata, and also to make them enter upon the 

path of knowledge and insight attained by the Tathagata... Those who 

learn it from the Tathagata also reach his Supreme Perfect 

Enlightenment. If such was the one great object of the Buddha's 

appearance on earth, how do we get into the path of insight and realize 
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Supreme Perfect Enlightenment? And if this Dharma of Enlightenment 

is beyond the limits of the understanding, no amount of philosophizing 

will ever bring us nearer the goal. How do we then learn it from the 

Tathagata? Decidedly not from his mouth, nor from the records of his 

sermons, nor from the ascetic practice, but from our own inner 

consciousness through the exercise of dhyana. And this is the doctrine 

of both Zen and the Saddharma-pundarika Sutra." 

Zen practitioners will enjoy the Zen fragrance that spread all over 

the Lotus-Blossom Samadhi. The Lotus-Blossom Samadhi is one of the 

sixteen samadhis explained in Chapter 24 of the Lotus Sutra. 

According to the T’ien-T’ai School, the ‘three truths’ (emptiness, 

conditional existence, the Middle Way) perfectly fused, are “Dharma,” 

while the Expedient and the True, being non-dual, are “blossom.” For 

example, when the petals (the Expedient) of the lotus blossom are not 

yet opened, its seeds (the True) are already formed; the seeds and the 

petals exist simultaneously. Thus, in a single flower, the full meaning 

of the True and the Expedient is examplified. In Pure Land 

terminology, we would say, “recitation is Buddha,” “form is Mind,” and 

one utterance of the Buddha’s name includes the “three truths,” 

encompassing the True and the Expedient. If we recite the Buddha’s 

name while understanding this principle, we are practicing the Lotus 

Blossom Samadhi. We must say that the wonderful truth as found in the 

Lotus Sutra is the One Vehicle Dharma, which is said to contain 

Buddha’s complete truth as compared with his previous partial, or 

expedient teaching, but both are included in this perfect truth. In 

cultivating this samadhi, the practitioner of Buddha Recitation 

alternates between sitting, walking, and  reciting Amitabha Buddha, 

while a Zen practitioner can visualize the good image of the Buddha to 

the point where he or she can enter samadhi.   

Zen practitioners enjoy the Zen fragrance in the Three 

Observations of “Unreality-Reality-Middle”. The teaching in the Lotus 

Sutra, especially in the T’ien-T’ai sect, which regards everything as 

unreal or immaterial, which also denies that there can be any static 

existence. The T’ien-T’ai sect established the three prongs of 

“Unreality-Reality-Middle”. 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, utilizing “Unreality” to destroy 



361 

 

illusions: The 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, utilizing “Reality” to eliminate defilements: 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 defilements of the world 

and establishes salvation from all evils. Third, utilizing “Middle” to 

destroy hallucination arsing from ignorance: 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. 

Regarding methods of elimination of the Five Aggregates, Zen 

fragrance spreads all over  in the Lotus Sutra. According to Buddhism, 

there are five aggregates which make up a human being. First, “Form” 

or aggregate of matter (material or physical factors), which includes 

four elements of our own body and other material objects such as 

solidity, fluidity, heat and motion comprise matter. The aggregate of 

form includes the five physical sense organs and the corresponding 

physical objects of the sense organs (the eyes and visible objects, the 

ears and sound, the nose and smell, the tongue and taste, the skin and 

tangible objects). Second, “Feeling or sensation” or aggregate of 

feeling. Aggregate of feeling or sensation of three kinds pleasant, 

unpleasant and indifferent. When an object is experienced, that 

experience takes on  one of these emotional tones, either of pleasure, 

of displeasure or  of indifference. Third, “Thinking” or Thought, 

cognition or perception. Aggregate of perception includes activity of 

recognition or identification or attaching of a name to an object of 

experience. Perceptions include form, sound, smell, taste, body. Fourth, 

“Aggregate of mental formation” or impression. This mental formation 

is a conditioned response to the object of experience including volition, 

attention, discrimination, resolve, etc. Fifth, “Aggregate of 

consciousness” or consciousnes, which includes the six types of 

consciousness (seeing, hearing, smelling, tasting, touching and mental 

consciousness). Awareness or sensitivity to an object, i.e. the 

consciousness associates with the physical factors when the eye and a 
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visible object come into contact, an awareness of a visible object 

occurs in our mind. Consciousness or a turning of a mere awareness 

into personal experience is a combined function of feeling, perception 

and mental formation. The five skandhas are the roots of all ignorance. 

They keep sentient beings from realizing their always-existing 

Buddha-Nature. The five aggregates are considered as maras or 

demons fighting against the Buddha-nature of men. In accordance with 

the Dharma, life is comprised of five aggregates (form, feeling, 

perception, mental formation, consciousness). Matter plus the four 

other mental factors as feeling, perception, mental formation and 

consciousness combined together from life. We, normal people, do not 

see the five aggregates as phenomena but as an entity because of our 

deluded minds, and our innate desire to treat these as a self in oder to 

pander to our self-importance. Therefore, the Buddha taught: “If you 

have patience and the will to see things as they truly are. If you would 

turn inwards to the recesses of your own minds and note with just bare 

attention (sati), not objectively without projecting an ego into the 

process, then cultivate this practice for a sufficient length of time, then 

you will see these five aggregates not as an entity but as a series of 

physical and mental processes. Then you wil not mistake the 

superficial for the real. You will then see that these aggregates arise 

and disappear in rapid succession, never being the same for two 

consecutive moments, never static but always in a state of flux, never 

being but always becoming.” Zen practitioners should always see the 

real nature of these five aggregates and should always remember the 

Teaching of the Buddha on how to eliminate these aggregates in the 

Lotus Sutra, including the method of elimination of form aggregate in 

chapter Bhaisajyaraja-samudgata (Bodhisattva of Healing), elimination 

of feeling in chapter Wonderful Sound, elimination of perception in 

chapter Avalokitesvara, elimination of mental formations in chapter 

Dharani, and elimination of consciousness in chapter Subhavyuha as 

follows:  “Matter is equated to a heap of foam, feeling is like a bubble, 

perception is described as a mirage, mental formations are like a 

banana tree and consciousness is just an illusion.” If we practice in 

accordance the Buddha’s teachings, then surely we can easily 

eliminate the grasping of form, of feelings, of perceptions, of mental 

formations, and of consciousness.  
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Chöông Hai Möôi Baûy 

Chapter Twenty-Seven 

 

Thieàn Trong Kinh Trung Boä 

 

Kinh Trung Boä goàm nhöõng baøi thuyeát giaûng khoâng daøi khoâng ngaén. 

Kinh noùi veà nhöõng lôøi daïy vaø ñöùc haïnh cuûa Ñöùc Phaät Thích Ca cuõng 

nhö caùc ñeä töû cuûa Ngaøi, veà Giaùo lyù caên baûn cuûa Phaät giaùo nguyeân 

thuûy, Töù ñeá, Thaäp nhò nhaân duyeân. Kinh naày ñöôïc Ngaøi Xaù Lôïi Phaát 

truøng tuïng trong laàn Ñaïi Hoäi Keát Taäp Kinh Ñieån ñaàu tieân ngay sau khi 

Phaät nhaäp dieät. Ñaây laø phaàn thöù hai trong Taïng Kinh Pali, töông öùng 

vôùi kinh Trung A Haøm ñöôïc vieát baèng chöõ Baéc Phaïn. Kinh goàm 152 

baøi thuyeát giaûng trong taïng Pali, maø ngöôøi ta noùi ña soá laø do Ñöùc Phaät 

Thích Ca Maâu Ni thuyeát giaûng. Trong khi taïng Trung Hoa goàm 222 

quyeån dòch töø taïng Sanskrit ñaõ thaát laïc. Hai baûn Phaïn vaø Pali coù 97 

quyeån gioáng nhau. Baûn kinh baèng chöõ Baéc Phaïn ñöôïc ngaøi A Nan 

truøng tuïng trong laàn keát taäp kinh ñieån laàn thöù nhaát. Theo kinh Trung 

Boä, taäp 22, Phaùp chæ taát caû moïi phöông caùch tu haønh ñöôïc daïy bôûi Ñöùc 

Phaät maø cuoái cuøng ñöa ñeán cöùu caùnh giaùc ngoä. Chö phaùp laø phöông 

tieän ñöa ñeán cöùu caùnh, chöù töï chuùng khoâng phaûi laø cöùu caùnh. Giaùo 

phaùp cuûa Ñöùc Phaät cuõng gioáng nhö chieác beø, ñöôïc duøng ñeå ñi qua beân 

kia bôø. Taát caû chuùng ta ñeàu phaûi leä thuoäc vaøo chieác beø Phaät phaùp naøy 

ñeå vöôït thoaùt doøng soâng sanh töû. Chuùng ta gaéng söùc baèng tay chaân, 

baèng trí tueä ñeå ñaït ñeán bæ ngaïn. Khi cöùu caùnh bæ ngaïn ñaõ ñeán, thì beø 

cuõng phaûi boû laïi sau löng. Giaùo phaùp khoâng phaûi laø cöùu caùnh maø chæ laø 

phöông tieän thoâi. Theo Kinh AÅn duï Con Raén, Ñöùc Phaät daïy: “Giaùo 

phaùp cuûa ta nhö chieác beø ñeå vöôït qua chöù khoâng phaûi ñeå naém giöõ.” 

Cuõng theo Kinh Trung Boä, Ñöùc Phaät daïy: “Phaùp maø ta giaûng daïy chæ laø 

chieác beø. Ngay caû Phaùp aáy coøn phaûi xaû boû, huoáng laø phi phaùp. Chieác 

beø Phaùp aáy chæ neân ñöôïc duøng ñeå ñaùo bæ ngaïn, chöù khoâng neân giöõ laïi.” 

Haønh giaû seõ tìm thaáy höông Thieàn toûa khaép trong Trung Boä Kinh. 

Thöù Nhaát Laø Höông Thôm Cuûa Caùi Vui Chöùng Ñaïo Roát Raùo Cuûa 

Ñôøi Soáng Ngöôøi Tu Phaät: Daàu cho pheùp tu taäp Thieàn ñònh coù theå ñem 

ñeán cho haønh giaû nhöõng hoan laïc sieâu theå chaát naøo ñi nöõa, ñöùc Phaät 

vaãn xem nhöõng nieàm vui aáy khoâng theå saùnh vaøo ñaâu vôùi caùi vui chöùng 

ñaïo roát raùo cuûa ñôøi soáng ngöôøi tu Phaät; neân caàn xaû boû töøng nieàm vui 
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moät, neáu khoâng thì haønh giaû phaûi vöôùng maéc vaø bò chöôùng ngaïi treân 

ñöôøng caàu tueä giaùc Baùt Nhaõ. Chæ baèng tueä giaùc aáy môùi chöùng ñöôïc taâm 

giaûi thoaùt, hoaëc trôû veà vôùi baûn chaát nguyeân thuûy cuûa chính mình. Vaø 

giaûi thoaùt ôû ñaây, ñöùc Phaät muoán noùi laø thoaùt ly taát caû moïi hình thöùc 

chaáp tröôùc, caû veà theå chaát laãn tinh thaàn. Neân trong Kinh Trung Boä, soá 

138, ñöùc Phaät noùi: "Ñöøng ñeå taâm oâng dao ñoäng bôûi ngoaïi vaät, maø cuõng 

ñöøng ñeå bò leäch höôùng bôûi nhöõng töôûng nieäm beân trong. Haõy xa lìa taát 

caû moïi chaáp tröôùc, taát caû sôï seät. Ñoù laø con ñöôøng vöôït qua noãi khoå 

sanh töû luaân hoài." 

Thöù Nhì Laø Höông Thôm Cuûa Vieäc Xaû Boû Chín Loaïi Ngaõ Chaáp 

Cuûa Haønh Giaû: Heã coøn chaáp tröôùc, daàu chæ laø moät maûy may, daàu ôû 

ñaâu, ôû trong hay ôû ngoaøi, thì caùi toâi vaãn coøn nguyeân goác, vaø chaéc chaén 

coøn taïo nghieäp löïc môùi, cuõng nhö loâi cuoán chuùng ta vaøo voøng sanh töû 

luaân hoài khoâng bieát ñaâu laø cuøng taän. Chaáp laø moät hình thöùc aùm aûnh 

hoaëc aûo aûnh hoaëc töôûng töôïng maø Kinh Trung Boä ñaõ ghi laïi chín loaïi 

chaáp ngaõ, toaøn do voïng töôûng taïo ra, vaø töï nhieân ñöa ñeán chaáp tröôùc 

baèng moïi caùch. Chuùng goàm nhöõng yù töôûng naøy: 'Toâi laø,' 'Toâi laø caùi aáy,' 

'Toâi seõ hieän höõu,' 'Toâi seõ khoâng hieän höõu,' 'Toâi seõ coù saéc,' 'Toâi seõ voâ 

saéc,' 'Toâi seõ coù töôûng,' 'Toâi seõ khoâng coù töôûng,' 'Toâi seõ khoâng coù töôûng 

cuõng khoâng khoâng coù töôûng.' Chuùng ta phaûi vöùt boû taát caû nhöõng voïng 

töôûng aáy, nhöõng khaùi nieäm ngaõ chaáp ngaõ maïn aáy, ñeå chöùng ñeán cöùu 

caùnh toái haäu cuûa ñôøi soáng tu Phaät. Heã xaû tröø ñöôïc thí chuùng ta heát 

chuoác laáy saàu haän, heát baïc ñaõi ngöôøi vaø vöôùng phaûi lo sôï, töùc laø ñöôïc 

an taâm, töùc laø chöùng ñaéc Nieát Baøn, vaø chöùng vaøo thöïc teá vaø thöïc taïi 

cuûa vaïn höõu. Moät khi hueä ñaõ phaùt leân thì giôùi cuõng boû luoân, ñònh cuõng 

boû laïi sau löng, chæ coøn laïi moät traïng thaùi tænh taùo cuûa taâm thöùc trong 

aáy chæ coù tuøy caûm maø öùng duïng. 

Thöù Ba Laø Höông Thôm Cuûa Vieäc Tu Chaùnh Phaùp Thöôïng Xaû 

Haø Huoáng Phi Phaùp: Moät aån duï noåi tieáng veà chieác beø, tuy coù leõ hôi 

khoù hieåu ñoái vôùi nhöõng hoïc giaû quen soáng trong khoâng khí trí thöùc ñoái 

nghòch, nhöng coù theå bieåu minh roõ raøng giaùo lyù xaû chaáp cuûa ñöùc Phaät: 

"Cuõng nhö moät chieác beø, taát caû caùc phaùp coøn phaûi buoâng boû huoáng laø 

phi phaùp," ñaây chính laø ñieåm then choát caên baûn trong toaøn boä lòch söû 

giaùo ñieàu Phaät giaùo. Trieát hoïc "Baùt Nhaõ Ba La Maät Ña," maø vaøi ngöôøi 

xem nhö laø hoaøn toaøn leäch höôùng trong tinh thaàn Phaät giaùo nguyeân 

thuûy, cuõng khoâng khoan nhöôïng baát cöù tröôøng phaùi naøo trong coâng 

cuoäc xaû chaáp, nhö trong Kinh Kim Cang chaúng haïn. Thaät vaäy, caùi 



365 

 

"khoâng" cuûa caùc boä kinh Baùt Nhaõ chaúng gì khaùc hôn laø baøi trieát luaän 

veà giaùo lyù xaû chaáp. Kinh Kim Cang noùi nhö vaày: "Nhö Lai thöôøng daïy 

raèng caùc thaày tyø khöu neân bieát phaùp ta noùi ra ví nhö chieác beø ñöa qua 

soâng: phaùp coøn neân boû huoáng nöõa laø chaúng phaûi phaùp." Trong thí duï 

chieác beø, Kinh Trung Boä, taäp 22, giaûng roäng ra nhö sau: "Naøy caùc thaày 

tyø khöu, lôøi ta daïy ví nhö chieác beø, ñeå ñöa qua, khoâng phaûi ñeå mang 

giöõ. Haõy nhôù kyõ lôøi ta ñaây. Ví nhö coù ngöôøi suoát ngaøy ñi ñöôøng meät 

nhoïc gaëp phaûi moät con soâng roäng nöôùc saâu; bôø soâng beân naøy ñaày lo sôï 

vaø hieåm ngheøo, coøn bôø beân kia thì yeân oån, khoâng sôï seät, nhöng khoâng 

coù ghe thuyeàn ñöa qua soâng, maø cuõng khoâng coù caàu baét noái hai bôø. Ví 

nhö ngöôøi aáy nghó buïng nhö vaày 'Quaû thaät soâng thì roäng nöôùc thì saâu, 

bôø beân naøy ñaày lo sôï vaø hieåm ngheøo, coøn bôø beân kia thì yeân oån khoâng 

sôï seät, nhöng khoâng coù thuyeàn maø cuõng khoâng coù caàu ñöa ta qua bôø 

beân kia. Sao ta khoâng thöû goùp nhaët nhöõng lau saäy, nhöõng que caønh chaø 

laù, keát laïi laøm beø xem sao? Roài ngoài treân beø, ta duøng tay duøng chaân maø 

cheøo, cheøo eâm xuoâi qua bôø beân kia.' Theo ñoù, naøy caùc thaày tyø khöu, ví 

nhö ngöôøi aáy löôïm laët nhöõng lau saäy, nhöõng que caønh chaø laù, keát laïi 

laøm beø, roài duøng tay duøng chaân maø cheøo, cheøo eâm xuoâi qua bôø beân 

kia. Baáy giôø soâng qua roài, bôø ñaõ ñeán roài, ví nhö ngöôøi aáy noùi vaày: 'Quaû 

thaät chieác beø aáy ñaõ giuùp ta neân vieäc lôùn. Nhôø noù chuyeân chôû ta, vaø 

duøng tay duøng chaân laøm cheøo, ta môùi cheøo qua eâm ñöôïc ñeán bôø beân 

kia; baây giôø phoûng nhö ta ñoäi chieác beø treân ñaàu hoaëc mang noù treân vai, 

vaø cöù theá maø leân ñöôøng ñi ñaâu tuøy thích?' Caùc thaày tyø khöu nghó sao? 

Ngöôøi aáy duøng beø nhö vaäy coù khoân ngoan khoâng?" Caùc vò tyø khöu ñaùp: 

"Baïch Theá Toân, nhöùt ñònh laø khoâng." Ñöùc Phaät daïy: "Vaäy neáu laø ngöôøi 

khoân ngoan, ngöôøi aáy phaûi xöû trí laøm sao vôùi chieác beø? Naøy caùc tyø 

khöu, ngöôøi aáy neân nghó nhö vaày: 'Quaû thaät chieác beø aáy ñaõ giuùp toâi neân 

vieäc. Nhôø ngoài treân beø, vaø cheøo baèng tay chaân maø toâi qua eâm ñöôïc bôû 

beân kia. Giôø ñaây neáu toâi boû laïi chieác beø aáy beân bôø, hoaëc vöùt noù chìm 

xuoáng nöôùc, vaø toâi laïi tieáp tuïc leân ñöôøng?' Caùc thaày tyø khöu, neáu laøm 

vaäy, ngöôøi aáy ñaùng laø ngöôøi khoân ngoan kheùo xöû trí vôùi chieác beø. 

Cuõng nhö vaäy ñoù, caùc thaày tyø khöu, giaùo phaùp ta daïy caùc thaày ví nhö 

chieác beø, coát ñeå ñöa qua, khoâng phaûi ñeå mang giöõ. Thaáu roõ ví duï aáy, 

thì ñoái vôùi phaùp, caùc thaày coøn phaûi buoâng xaû huoáng nöõa laø phi phaùp." 

Thöù Tö Laø Höông Thôm Cuûa Vieäc Thaáy Vaïn Höõu Ñuùng Nhö 

Thöïc: Vì vaäy lôøi daïy cuûa ñöùc Phaät trong Kinh Trung Boä, quyeån 22, coù 

theå ñöôïc toùm taét nhö sau: Thaáy vaïn höõu ñuùng nhö thöïc cuõng töùc laø 
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chöùng ñeán söï töï do tuyeät ñoái; hoaëc noùi khaùc hôn, khi ta xaû tröø taát caû 

duïc voïng tai haïi xaây döïng leân töø voïng töôûng ngaõ chaáp, vaø taâm chöùng 

giaûi thoaùt, ñoù laø laàn ñaàu tieân ta thöùc tænh treân thöïc taïi ñuùng nhö "töï noù 

laø nhö theá". Caû hai söï kieän, thaáy bieát vaø töï do, voán lieân heä maät thieát 

vôùi nhau, coù caùi naøy khoâng coù caùi kia laø vieäc khoâng theå nghó, khoâng 

theå xaûy ra ñöôïc; treân thöïc teá, ñoù laø hai phöông dieän cuûa moät thöïc 

nghieäm ñoàng nhaát, vaø chæ bò taùch ñoâi trong phaïm vi kieán thöùc höõu haïn 

cuûa ta. Trí khoâng thieàn chaúng phaûi trí; thieàn khoâng trí chaúng phaûi thieàn. 

Giaùc ngoä laø danh töø chæ söï ñoàng nhaát thöïc nghieäm cuûa trí hueä vaø thieàn 

ñònh, cuûa caùi thaáy bieát nhö thöïc, cuûa söï xaû boû chieác beø phaùp, döôùi baát 

cöù teân goïi naøo. Chính ñoù laø aùnh saùng caàn phaûi coù ñeå thaáu roõ ñoaïn kinh 

sau ñaây: "Do vaäy, caùc thaày tyø khöu, daàu laø saéc chaát naøo, vaät chaát hay 

theå xaùc, daàu ôû quaù khöù, vò lai hay hieän taïi, daàu ôû trong hay ôû ngoaøi, 

daàu thoâ thieån hay tinh teá, daàu tieän hay quyù, xa hay gaàn, saéc naøo cuõng 

phaûi quaùn thaáy ñuùng nhö thöïc trong aùnh saùng cuûa chaùnh trí, nghóa laø 

quaùn saùt nhö vaày: 'Caùi naøy khoâng phaûi laø cuûa toâi. Toâi khoâng phaûi laø caùi 

naøy. Caùi naøy khoâng phaûi laø töï ngaõ cuûa toâi.' Nhöõng uaån coøn laïi laø thoï, 

töôûng, haønh, thöùc, cuõng nhö vaäy ñoù. Ngöôøi naøo quaùn thaáy theá gian nhö 

vaäy thì lìa theá gian, vaø nhö theá laø thoaùt ly taát caû duïc voïng tai haïi, 

chöùng ñeán töï do. Ñoù laø ngöôøi gaït boû xong chöôùng ngaïi, laáp caïn heát haøo 

luõy, laø ngöôøi ñaõ baït tröø, ñaõ töï do, ñaõ hoaøn taát cuoâc chieán ñaáu, ñaõ truùt 

boû gaùnh naëng, ñaõ giaûi thoaùt." 

Thöù Naêm Laø Höông Thôm Trôû Thaønh Ngöôøi Cheá Ngöï Nhöõng 

Ñieân Ñaûo Voïng Töôûng, Boùng Toái vaø Voâ Minh: Trung Boä Kinh thuaät 

laïi cuoäc hoûi ñaïo cuûa Phaät vôùi caùc nhaø tö töôûng Soá Luaän coù phaàn hôi 

khaùc vôùi lôøi thuaät trong thi keä cuûa caùc nhaø Ñaïi Thöøa, nhöng caùch naøy 

laïi hoã trôï toát hôn cho söï hieåu bieát cuûa chuùng ta veà söï Giaùc ngoä cuûa ñöùc 

Phaät. Lyù do ñöùc Phaät khoâng thoûa maõn vôùi giaùo lyù cuûa hai vò thaày U ra 

la vaø Uaát Ñaàu Lam (U ra la vaø Uaát Ñaàu Lam laø hai vò thaày cuûa Boà taùt 

Só Ñaït Ta. Hai nhaø tu khoå haïnh maø Thaùi Töû Coà Ñaøm ñaõ tìm ñeán ñaàu 

tieân sau khi Ngaøi rôøi boû cung ñieän cuûa vua cha ñeå ra ñi tìm ñöôøng cöùu 

vôùt nhaân loaïi. Caùc ñaïo sö maø thaùi töû Só Ñaït Ña ñaõ ñeán hoûi ñaïo sau khi 

Ngaøi xuaát gia vaø tröôùc khi Ngaøi thaønh Phaät. Uaát Ñaø Ca La Ma Töû ñaõ 

ñaït ñeán taàng thieàn phi töôûng phi phi töôûng xöù. Uaát Ñaàu Lam Phaát cuõng 

chính laø thaày daïy cuûa naêm anh em Kieàu Traàn Nhö tröôùc kia) ñöôïc dieãn 

ra nhö vaày: "Giaùo lyù aáy khoâng ñöa ñeán phaûn tænh, ñeán xaû tröø, ñeán yeân 

tònh, ñeán thaâm ngoä, ñeán dieäu giaùc, ñeán Nieát Baøn, maø chæ ñaït ñeán caûnh 
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giôùi hö voâ." Nhö vaäy ñöùc Phaät hieåu Nieát Baøn laø theá naøo, vì treân maët 

chöõ nghóa, Nieát Baøn laø huûy dieät, hoaëc tòch dieät (daäp taét), nhöng trong 

kinh Trung Boä ñöùc Phaät laïi gheùp noù chung vôùi nhöõng thaønh ngöõ nhö 

dieäu giaùc, thaâm ngoä, phaûn tænh (taùi thaåm ñònh) vaø töông phaûn vôùi hö 

voâ? Cöù xeùt theo nhöõng danh phaåm aáy, khoâng coù gì phaûi ngôø vöïc Nieát 

Baøn laø moät quan nieäm raát thöïc tieãn chæ vaøo moät chöùng nghieäm naøo ñoù 

coù theå xaùc ñònh ñöôïc. Khi ñöùc Phaät trôû laïi bôø soâng Ni Lieân Thieàn, raûi 

coû laøm toïa cuï, ngoài kieát giaø döôùi boùng caây maùt vaø yeân laëng. Ngaøi ñaõ 

theä nguyeän neáu khoâng chöùng ñaïo quyeát khoâng rôøi nôi naøy. Vôùi chí 

quyeát nhö vaäy, cuoái cuøng ñöùc Phaät chöùng quaû Chaùnh Ñaúng Chaùnh Giaùc 

sau bao nhieâu kieáp lao taâm khoå trí taàm caàu. Söï chöùng ñaéc naøy coù khaùc 

vôùi nhöõng laàn chöùng tröôùc khi ñöùc Phaät hoûi ñaïo ôû hai vò A Ra La vaø 

Uaát Ñaø La hay khoâng? Chính ñöùc Phaät ñaõ dieãn taû nhö sau: "Naøy caùc ñoà 

ñeä, baáy giôø ta cuõng phaûi sanh ra, nhöng xeùt thaáy coù sanh thì coù khoå neân 

ta höôùng tôùi an tònh voâ thöôïng maø ta ñaõ chöùng ñeán, ngay caû caûnh Nieát 

Baøn voâ sanh nöõa. Chính ta cuõng phaûi thaønh truï vaø suy hoaïi, nhöng xeùt 

thaáy coù thaønh truï vaø suy hoaïi thì coù khoå neân ta höôùng tôùi caûnh an tònh 

voâ thöôïng cuûa Nieát Baøn voán khoâng thaønh truï vaø suy hoaïi; caûnh an tònh 

maø ta ñaõ chöùng ñeán, vaø ngay caû Nieát Baøn khoâng coù thaønh truï vaø suy 

hoaïi nöõa. Chính ta cuõng phaûi beänh taät, nhöng xeùt thaáy coù beänh taät thì 

coù khoå neân ta höôùng tôùi caûnh an tònh voâ thöôïng cuûa Nieát Baøn voán 

khoâng beänh taät; caûnh an tònh maø ta ñaõ chöùng ñeán, vaø ngay caû Nieát Baøn 

khoâng coù beänh taät nöõa. Chính ta cuõng phaûi cheát ñi, nhöng xeùt thaáy coù 

cheát thì coù khoå neân ta höôùng tôùi caûnh an tònh voâ thöôïng cuûa Nieát Baøn 

voán khoâng coù cheát; caûnh an tònh maø ta ñaõ chöùng ñeán, vaø ngay caû Nieát 

Baøn khoâng coù cheát nöõa. Chính ta cuõng maéc phaûi öu phieàn, nhöng xeùt 

thaáy coù öu phieàn thì coù khoå neân ta höôùng tôùi caûnh an tònh voâ thöôïng 

cuûa Nieát Baøn voán voâ öu; caûnh an tònh maø ta ñaõ chöùng ñeán, vaø ngay caû 

Nieát Baøn voâ öu nöõa. Chính ta cuõng maéc phaûi nhieãm oâ, nhöng xeùt thaáy 

coù nhieãm oâ thì coù khoå neân ta höôùng tôùi caûnh an tònh voâ thöôïng cuûa Nieát 

Baøn voán voâ nhieãm; caûnh an tònh maø ta ñaõ chöùng ñeán, vaø ngay caû Nieát 

Baøn voâ nhieãm nöõa. Baáy giôø, ta thaáy ta bieát: 'Ta tin quyeát ñaõ giaûi quyeát 

xong. Ñaây laø laàn sanh cuoái cuøng cuûa ta. Khoâng bao giôø ta trôû laïi kieáp 

soáng naøy nöõa.'" Theo Thieàn sö D.T. Suzuki trong boä Thieàn Luaän, Taäp I, 

Nieát Baøn maø khoâng sanh töû, khoâng nhieãm oâ, khoâng öu phieàn, thoaùt 

ngoaøi beänh taät, ngoaøi "thaønh truï hoaïi khoâng", thì döôøng nhö quaù tieâu 

cöïc, nhöng neáu khoâng coù gì laø khaúng ñònh heát ôû nhöõng phuû nhaän aáy aét 
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ñöùc Phaät khoâng theå nghæ yeân trong caûnh "an tònh voâ thöôïng" aáy cuûa 

Nieát Baøn, vaø tin quyeát ôû cöùu caùnh giaûi thoaùt nhö vaäy ñöôïc. Do vaäy, 

chuùng ta coù theå thaáy caùi maø ñöùc Phaät phuû nhaän chính laø Voâ minh, caên 

nguyeân cuûa sanh töû, vaø voâ minh aáy chæ coù theå ñaùnh baït ñöôïc baèng taát 

caû khí löïc bình sanh cuûa yù chí, chôù khoâng phaûi baèng hö luaän, baèng traàm 

tö. YÙ chí ñöôïc xaùc ñònh nhö vaäy, taát caû nhöõng ham muoán, caûm nghó vaø 

duïng coâng, taát caû ñeàu döùt heát caùi meâ ñaém vò ngaõ, heát gaây nhaân cho 

nhöõng nhieãm oâ, phieàn tröôïc, vaø ñuû thöù nhöõng chöôùng ngaïi khaùc nhö 

phaàn nhieàu ñöôïc ñeà caäp trong vaên hoïc Phaät giaùo, veà Ñaïi thöøa cuõng nhö 

Tieåu thöøa. Trong yù nghóa aáy, ñöùc Phaät laø ngöôøi cheá ngöï, khoâng phaûi 

cheá ngöï caùi hö voâ khoâng töôûng, maø laø cheá ngöï nhöõng ñieân ñaûo voïng 

töôûng, boùng toái vaø Voâ Minh. 

 

Meditation in the Middle Length Discourses 

 

Middle Length Discourses (Majjhima Nikaya) in the Pali Canon, or 

the Collection of Middle-Length Sayings. The Middle Length 

Discourses in the Pali Canon. The sutra preached by the Buddha about 

his life as well as those of his disciples’, fundamental doctrine of the 

Hinayana Buddhism, the Four Noble Truths and the Dependent 

Origination. This collection was recited by Sariputra at the First 

Buddhist Council. This is the second section of the Pali Sutta-Pitaka 

(Basket if Discourses), corresponding to the Sanskrit Madhyama-

agama. It contains 152 sermons in Pali, most of which are attributed to 

Sakyamuni Buddha. Chinese translation of the lost Sanskrit version of 

222 sutras, 97 are common to both. This collection was recited by 

Ananda at the first Buddhist Council. According to Middle Length 

Discourses, Volume 22, dharma refers to all the methods of cultivation 

taught by the Buddha which lead to ultimate enlightenment. They are 

means that lead to an end, not an end themselves. The Buddha’s 

teaching is likened a raft for going the other shore. All of us depend on 

the raft of Dharma to cross the river of birth and death. We strive with 

our hands, feet, and wisdom to reach the other shore. When the goal, 

the other shore, is reached, then the raft is left behind. The form of 

teaching is not final dogma but an expedient method. According to the 

Discourse on the Water Snake’s Parable, the Buddha taught: “My 
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teaching is like a raft for crossing over, not for carrying.” Also 

according to the Middle Length Saying, the Buddha taught: “The 

dharma that I teach is like a raft. Even Dharma should be relinquished, 

how much the more that which is not Dharma? The Raft of Dharma is 

for crossing over, not for retaining.” Practitioners will find the Zen 

Fragrance spreads all over in the Middle Length Discourses.  

First, the Fragrance of the Ultimate Goal of Buddhist Life: 

Whatever supersensual pleasures one may experience in the 

meditation exercises, the Buddha considered them to be far short of the 

ultimate goal of Buddhist life; every one of such pleasures had to be 

abandoned as it would entangle the mind and interrupt its ascending 

course to the awakening of prajna. It was through this awakening alone 

that the consciousness of emancipation or going back to one's original 

spiritual abode could be attained. And by emancipation here the 

Buddha meant to be free from all forms of attachment, both sensual 

and intellectual. So says he is in the Majjhima Nikaya (Middle Length 

Discourses), 138: Let not thy mind be disturbed by external objects, nor 

let it go astray among thy own ideas. Be free from attachments, and 

fear not. This is the way to overcome the suffering of birth and death. 

As long as there is the slightest trace of attachment anywhere, 

outwardly or inwardly, there remains the substratum of selfhood, and 

this is sure to create a new force of karma and involve us in the eternal 

cycle of birth-and-death.  

Second, the Fragrance of Practitioners' Getting Rid of Nine 

Wrong Speculations of Selfhood: This attachment is a form of 

obsession or illusion or imagination. Nine of such self-conceited 

illusions are mentioned in the Nikaya, all of which come out of the 

wrong speculations of selfhood and naturally lead to attachment in one 

way or another. They are the ideas that 'I am,' 'I am that,' 'I shall be,' 'I 

shall not be,' 'I shall have form,' 'I shall be without form,' 'I shall have 

thought,' 'I shall be without thought,' 'I shall neither have thought nor be 

without thought.' We have to get rid of all these 'Mannitams', arrogant, 

self-asserting conceptions, in order to reach the final goal of Buddhist 

life. For when they are eliminated, we cease to worry, to harbour 

hatred, to be belabouring, and to be seized with fears; which is 

tranquilization (santi), and Nirvana, and the seeing into the reality and 

truth of things. When 'Prajna' is awakened in us, morality is abandoned, 
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meditation left behind, and there remains only an enlightened state of 

consciousness in which spirit moved as it listed."  

Third, the Fragrance of the Cultivation of All Dharmas Indeed 

Must Be Abandoned, Much More Un-dharmas: The well-known simile 

of the raft which may seem somewhat unintelligible to some of the 

Buddhist critics who are used to an altogether different 'intellectual 

landscape,' is a good illustration of the Buddhist teaching of non-

attachment. The teaching, "Like unto a raft, all dharmas indeed must 

be abandoned, much more un-dharmas!" is really the most fundamental 

keynote running through the whole course of the history of Buddhist 

dogmatics. The philosophy of "Prajna-paramita," which is considered 

by some quite deviating from the spirit of primitive Buddhism, is in no 

way behind in upholding this doctrine of non-attachment; for instance, 

as we see in the Vajracchedika Sutra. In fact, the theory of Sunyata as 

expounded in all the Prajna Sutras is no more than philosophizing on 

the doctrine of non-attachment." In Majjhima Nikaya, Volume 22, the 

simile itself runs as follows: "In the simile of a raft do I teach my 

doctrine to you, O monks, which is designed for escape, not for 

retention. Listen attentively and remember well what I am going to 

say. Suppose that a man coming upon a long journey finds in his way a 

great broad water, the hither side beset with fears and dangers, but the 

further side secure and free from fears, and no boat wherewith to cross 

the flood nor any bridge leading from this to the other shore. And 

suppose this man to say to himself: 'Verily this is a great and wide 

water, and the hither side is full of fears and dangers, but the further 

side secure and free from fears; and there is neither boat nor bridge to 

take me from this to that further shore. How if gather some reeds and 

twigs and leaves and bind them together into a raft; and then, supported 

on that raft, and labouring with hands and feet, cross in safety to that 

other shore? Accordingly, O monks, suppose this man go gather 

together reeds and twigs and leaves and branches and bind them 

together into a raft, and launching forth upon it and labouring with 

hands and feet, attain in safety the other shore. And now, the flood 

crossed, the further shore attained, suppose the man should say: 'Very 

serviceable indeed has this my raft been to me. Supported by this raft 

and working with hands and feet, I am safely crossed to this other 

shore; how now if I lift the raft up on my head or lay it upon my 
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shoulder, and so proceed withersoever I wish?' What do you think, O 

monks? So doing, would this man be acting rightly as regards his raft?" 

No, verily, Lord! The Buddha continued: "And what then ought this 

man to do if he would act rightly as regards the raft? Thus, O monks, 

ought the man to consider: 'Truly this raft has been serviceable to me! 

Supported by this raft and exerting hands and feet, I am crossed in 

safety to this further shore. How now if I lay the raft up on the bank or 

leave it to sink in the water and so proceed upon my journey? So doing, 

O monks, the man would be acting rightly as regards his raft.' In like 

manner also do I teach my doctrine to you in the simile of a raft, which 

is meant, O monks, for escape and not for retention. Understanding the 

simile of the raft, O monks, you must leave dharmas behind, how much 

more undharmas!"  

Fourth, the Fragrance of Seeing Things As They Really Are: So 

the teaching of the Buddha in the Majjhima Nikaya, volume 22, can be 

summed up as follows: Seeing things thus or 'yathabhutam' is the same 

as the attainment of perfect spiritual freedom; or we may say that when 

we are detached from evil passions based upon the wrong idea of 

selfhood and when the heart grows conscious of its own emancipation, 

we are then for the first time fully awakened to the truth as it really is. 

These two events, seeing and being freed, are mutually dependent, so 

intimately that the one without the other is unthinkable, is impossible; 

in fact they are two aspects of one identical experience, separated only 

in our limited cognition. Prajna without jhana is no prajna, and jhana 

without prajna is no jhana. Enlightenment is the term designating the 

identification-experience of prajna, of seeing 'yathabhutam' and 

abandoning the dhrama-raft of every denomination. In this lightshould 

the following be understood: "Therefore,  O monks, whatever of matter 

or body there is, whether of the past, of the future, or of the present 

time, whether internal or external, whether coarse or fine, mean or 

exalted, far or near, all matter or body is to be regarded as it really is, 

in the light of perfect knowledge, thus: 'This is not of me,' 'This am I 

not,' 'This is not mySelf.' So with the rest of the five aggregates: 

sesations, concepts, formative principle, and consciousness. One who 

thus seeing the world turns away from the world is truly freed from evil 

passions and has the consciousness of freedom. Such is called one who 

has the obstacles removed, trenches filled, one who has destroyed, is 
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free, one whose fight is over, who has laid down his burden, and is 

detached. In short, he has every quality of the Enlightened, in whom 

the will and the intellect are harmoniously blended."   

Fifth, the Fragrance of Becoming the Conqueror of Confusion, 

Darkness, and Ignorance: The Majjhima Nikaya's account of the the 

Buddha's interview with the Samkhya thinkers somewhat differs from 

the Mahayana's poet's, but in a way gives a better support to our 

understanding as regards the Buddha's Enlightenment. The reason why 

he was not satisfied with the teaching and discipline of Alara Kalama 

and Uddaka (Alara Kalama and Uddaka, two famous masters to whom 

the youthful Prince Gautama first went for spiritual help on leaving his 

father’s home to save mankind. The teachers under whom prince 

Siddhartha after leaving the world and before he became the Buddha, 

received instructions. The state reached by Uddaka-Ramaputta was 

that at which neither thought nor non-thought exists. Udraka-

Ramaputra was also the master of Kaundinya, Asvajit, Dasabala-

Kasyapa, Mahanaman-Kulika, and Bhadrika before they met Prince 

Siddhartha) is stated to be this: "This doctrine does not lead to turning 

away, to dispassion, to cessation, to quietude, to perfect penetration, to 

supreme awakening, to Nirvana, but only to attainment to the Realm of 

Nothingness." What did then the Buddha understand by Nirvana which 

literally means annihilation or cessation, but which is grouped here 

with such terms as awakening, turning away, and penetration, and 

contrasting to nothingness? There is no doubt, as far as we can judge 

from these qualifications, that Nirvana is a positive conception pointing 

to a certain determinable experience. When he came up to the bank of 

the Nairanjana and took his seat of soft grass on a shady, peaceful spot, 

he made up his mind not to leave the place until he realized in himself 

what he had been after ever since his wandering away from home. 

Thus resolved, the Buddha finally came to realize Supreme 

Enlightenment for which he had laboured for ever so many lives. How 

this vary from his former attainments under Alara Kalama and 

Uddaka? The Buddha expresses himself as follows: "Then, disciples, 

myself subject to birth, but perceiving the wretchedness of things 

subject to birth and seeking after the incomparable security of Nirvana, 

which is birthless, to that incomparable security I attained, even to 

Nirvana which is birthless. Myself subject to growth and decay, but 
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perceiving the wretchedness of things subject to growth and decay and 

seeking after the incomparable security of Nirvana which is free from 

growth and decay, to that incomparable security I attained, even 

Nirvana which is free from growth and decay. Myself subject to 

disease, but perceiving the wretchedness of things subject to disease 

and seeking after the incomparable security of Nirvana which is free 

from disease, to that incomparable security I attained, even Nirvana 

which is free from disease. Myself subject to death, but perceiving the 

wretchedness of things subject to death and seeking after the 

incomparable security of Nirvana which is deathless, to that 

incomparable security I attained, even Nirvana which is deathless. 

Myself subject to sorrow, but perceiving the wretchedness of things 

subject to sorrow and seeking after the incomparable security of 

Nirvana which is sorrowless, to that incomparable security I attained, 

even Nirvana which is sorrowless. Myself subject to stain, but 

perceiving the wretchedness of things subject to stain and seeking after 

the incomparable security of Nirvana which is stainless, to that 

incomparable security I attained, even Nirvana which is stainless. Then 

I saw and knew: 'Assured am I of deliverance; this is my final birth; 

never more shall I return to this life!'" According to Zen master D.T. 

Suzuki in Essays in Zen Buddhism, Volume I (161), when Nirvana is 

qualified as birthless, deathless, stainless, sorrowless, and free from 

growth and decay and disease, it looks negativistic enough. But if there 

were nothing affirmed even in these negations, the Buddha could not 

rest in "incomparable security" of Nirvana and been assured of final 

emancipation. What thus the Buddha denied, we can see, was 

Ignorance as to the true cause of birth and death, and this Ignorance 

was dispelled by the supreme effort of the will and not by mere 

dialectic reasoning and contemplation. The will was asserted and the 

intellect was awakened to its true significance. All the desires, 

feelings, thoughts, and strivings thus illuminated cease to be egoistic 

and are no more the cause of defilements and fetters and many other 

hindrances, of which so many are referred to in all Buddhist literature. 

Mahayana and Hinayana. In this sense the Buddha is the Jina, 

Conqueror, not an empty conqueror over nothingness, but the 

conqueror of confusion, darkness, and Ignorance.  
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Chöông Hai Möôi Taùm 

Chapter Twenty-Eight 

 

Thieàn Trong Kinh Tröôøng Boä 

 

Töø Pali "Nikaya" ñoàng nghóa vôùi “Agama” trong Baéc Phaïn Sanskrit 

chæ “Tröôøng Boä Kinh.” Ñaây laø boä kinh thöù nhaát trong 5 boä trong Kinh 

Taïng Pali, goàm 32 baøi giaûng daøi cuûa Ñöùc Phaät, thænh thoaûng cuûa moät 

ñaïi ñeä töû cuûa Ngaøi. Gaàn nhö kinh Tröôøng A Haøm trong kinh ñieån Ñaïi 

Thöøa, hieän coøn vaên baûn baèng chöõ Haùn vôùi 27 baøi giaûng. Kinh Tröôøng 

Boä laø moät trong nhöõng kinh ñieån Phaät giaùo xöa nhaát do Ñöùc Phaät Thích 

Ca Maâu Ni thuyeát giaûng veà nhöõng coâng ñöùc cuûa Phaät, söï tu haønh cuûa 

Phaät giaùo, vaø nhöõng vaán ñeà giaùo lyù quan troïng ñaëc bieät ñoái vôùi Phaät töû 

taïi gia trong boån phaän laøm cha meï, laøm con caùi, laøm thaày, laøm troø, vaân 

vaân. Kinh ñöôïc hai vò Phaät Ñaø Da Xaù vaø Truùc Nieäm Phaät dòch sang 

Hoa ngöõ. Trong Tröôøng Boä, Kinh Ma-ha-leâ, trong ñoù coù ghi Ma-ha-leâ 

hoûi ñöùc Phaät veà muïc ñích tu taäp Thieàn ñònh cuûa caùc ñeä töû, vaø sau ñaây 

laø khaùi löôïc lôøi Phaät daî: "Ngöôøi Phaät töû khoâng tu taäp thieàn ñònh nhaèm 

chöùng pheùp thaàn thoâng nhö thieân nhaõn thoâng hay thieân nhó thoâng. Coù 

nhöõng phaùp coøn cao dieäu hôn, thuø thaéng hôn, nhö ñoaïn ñöùt tam kieát söû 

(kieán, nghi vaø giôùi thuû kieát), vaø ñaït ñöôïc traïng thaùi taâm ñöa ñeán trí tueä 

cao dieäu hôn trong ñôøi soáng taâm linh. Khi ñaït ñöôïc trí tueä naøy thì taâm 

trôû neân thanh tònh, thoaùt khoûi söï nhieãm tröôïc cuûa Voâ Minh, vaø trí tueä 

giaûi thoaùt khôûi leân. Nhöõng caâu hoûi nhö treân cuûa oâng veà maïng caên (hoàn) 

vaø thaân theå (xaùc) laø nhöõng thöù nhaøn roãi voâ boå; vì moät khi ñaït ñöôïc trí 

tueä voâ thöôïng, vaø oâng thaáy bieát 'nhö thöïc', nghóa laø ñöôïc giaûi thoaùt 

khoûi trieàn phöôïc, nhieãm oâ, vaø sanh dieät; nhöõng caâu hoûi laøm cho oâng 

baän bòu luùc naøy seõ hoaøn toaøn khoâng coù giaù trò, vaø oâng seõ khoâng coøn ñaët 

ra chuùng nöõa. Vì vaäy khoâng caàn coù caâu traû lôøi cuûa ta cho nhöõng caâu hoûi 

naøy." Haønh giaû tu Thieàn neân ñeå yù cho thaät kyõ cuoäc ñoái thoaïi naøy giöõa 

ñöùc Phaät vaø Ma-ha-leâ ñeå coù theå thaáy roõ moái lieân heä giöõa giaùc ngoä vaø 

vaán ñeà cuûa linh hoàn. Khoâng caàn phaûi töï hoûi taïi sao ñöùc Phaät laïi khoâng 

döùt khoaùt giaûi quyeát caâu hoûi luoân ñöôïc ngöôøi ta ñaët ra, maø chæ phôùt lôø 

khi ngaøi noùi ñeán chuyeän gì ñoù roõ raøng laø khoâng coù chuùt lieân heä gì vôùi 

vaán ñeà chính ôû ñaây. Ñoù laø moät trng nhöõng tröôøng hôïp buoäc chuùng ta 

phaûi töï mình ñi saâu vaøo chaân töôùng cuûa Voâ Minh. 
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Meditation in the Long-Work Sutras 

 

The term Nikaya in Pali is equivalent to Agama in Sanskrit which 

means “Long Discourses,” or Collection of Long Discourses 

(Dialogues). This is the first of the five sections of the Pali Canon’s 

Sutta-pitaka or Basket of Discourses, which contains thirty-four long 

discourses attributed to Sakyamuni Buddha, and sometime his 

immediate disciples. It is mostly the same as the Sanskrit Dirghagama 

in Mahayana sutras, now extant only in Chinese (twenty-seven 

discourses are common to both). Long Collection (Digha-Nikaya), one 

of the oldest Buddhist sutras expounded by the Buddha Sakyamuni, 

explained the Buddha’s merits and virtues and the life of the historical 

Buddha, Buddhist philosophical theories, and theories particularly 

important for laypeople as parents, children, teachers, students, and so 

on. In the Digha-Nikaya, Mahali Sutta, in which Mahali asks the 

Buddha as to the object of meditation in the religious life practiced by 

his disciples, and the following is the gist of his answer: "The Buddhists 

do not practice self-concentration in order to acquire any miraculous 

power such as hearing heavenly sounds or seeing heavenly sights. 

There are things higher and sweeter than that, one of which is the 

complete destruction of the Three Bonds (delusion of self, doubt, and 

trust in the efficacy of good works and ceremonies) and the attainment 

of such state of mind as to lead to the insight of the higher things in 

one's spiritual life. When this insight is gained the heart grows serene, 

is released from the taint of Ignorance, and there arises the knowledge 

of emancipation. Such questions as are asked by you, O Mahali, 

regarding the identity of body and soul, are idle ones; for when you 

attain to the supreme insight and see things as they are in themselves, 

that is, emancipated from the Bonds, Taints, and Deadly Flows; those 

questions that are bothering you at the moment will completely lose 

their value and no more be asked in the way you do. Hence no need of 

my answering your questions." Zen practitioners should pay very close 

attention to this dialogue between the Buddha and Mahali so you can 

see that it well illustrates the relation between Enlightenment and the 

problem of soul. There is no need of wondering why the Buddha did 
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not definitely solve the ever-recurring question instead of ignoring it in 

the manner as he did and talking about something apparently in no 

connection with the point at issue. This is one of the instances by which 

we must try to see into the meaning of Ignorance.  
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Phaàn Boán (A) 

Tu Taäp Thieàn Ñaïi Thöøa  

 

 

 

 

 

 

Part Four (A) 

Cultivation of the Mahayana Zen  
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Chöông Hai Möôi Chín 

Chapter Twenty-Nine 

 

Ñaïi Thöøa Thieàn 

 

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.” 

 

II. Kieán Giaûi Ñaïi Thöøa: 

Trong Phaät giaùo, Ñaïi Thöøa laø coã xe lôùn, moät trong hai nhaùnh lôùn 

Phaät giaùo (Tieåu thöøa vaø Ñaïi thöøa). Ñaïi thöøa xuaát hieän vaøo khoaûng theá 

kyû thöù I tröôùc CN, noùi laø coã xe lôùn vì toâng chæ cuûa noù laø giuùp ñöôïc 

nhieàu ngöôøi cuøng giaûi thoaùt. Kyø thaät chuû ñích cuûa Ñaïi thöøa laø cöùu ñoä 

nhöùt thieát chuùng sanh. Moät trong nhöõng ñieåm toái quan troïng cuûa Phaät 

giaùo Ñaïi thöøa laø noù nhaán maïnh ñeán giaù trò cuûa ngöôøi taïi gia. Noù cho 

raèng nhöõng ngöôøi theá tuïc cuõng coù theå ñaït tôùi ñaïi giaùc vaø Nieát baøn neáu 

ngöôøi aáy chòu coá coâng tu haønh. Nhöõng heä phaùi Ñaïi thöøa chính laø Hoa 

Nghieâm, Thieân Thai, Thieàn vaø Tònh Ñoä Baéc Toâng. Neân ñeå yù laø Phaät 

giaùo Ñaïi Thöøa laø Phaät Giaùo truyeàn veà phöông Baéc qua Trung Hoa, 
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Moâng Coå, Ñaïi Haøn, Nhaät vaø Vieät Nam. Ñaïi Thöøa Phaùp khoâng nhöõng 

laø moät trieát lyù vaø taâm lyù phaùt trieån cao ñoä vaø thaâm saâu, maø noù cuõng laø 

moät coã xe naêng ñoäng ñeå ñaït thaønh Phaät quaû. Giaùo phaùp tu taäp caên baûn 

cuûa Ñaïi Thöøa laø vieäc tu taäp Luïc Ñoä Ba La Maät, trong ñoù trí tueä vieân 

maõn laø caùi ñænh cao nhaát, vì söï hieåu bieát tröïc tieáp saâu saéc veà taùnh 

khoâng seõ bieán ñoåi vieäc thöïc haønh boá thí, trì giôùi, nhaãn nhuïc, tinh taán vaø 

thieàn ñònh thaønh vieân maõn. Vai troø cuûa trí tueä vieân maõn thaät laø ñoäc ñaùo 

trong saùu ñöùc haïnh vieân maõn, vì döôùi aùnh saùng cuûa trí tueä vieân maõn, 

chuùng ta thaáy roõ taùnh khoâng cuûa chuû theå, khaùch theå cuõng nhö haønh 

ñoäng cuûa naêm ñöùc haïnh kia. Thí duï nhö trong vieäc boá thí, chính trí tueä 

vieân maõn khieán cho chuùng ta hieåu ñöôïc tính khoâng cuûa chuû theå hay 

ngöôøi cho, tính khoâng cuûa khaùch theå hay ngöôøi nhaän, vaø tính khoâng cuûa 

taëng vaät. Töông töï, trong ñöùc haïnh vieân maõn cuûa trì giôùi, nhaãn nhuïc, 

tinh taán, vaø thieàn ñònh, chính laø do söï hieåu bieát trí tueä vieân maõn maø 

chuùng ta coù theå hieåu ñöôïc söï thanh tònh hay tính khoâng cuûa chuû theå, 

khaùch theå, vaø haønh ñoäng hieän dieän  trong töøng phaïm vi haønh ñoäng. 

Haønh trì saùu ñöùc haïnh vieân maõn ñöa ñeán vieäc thuû ñaéc coâng ñöùc vaø 

kieán thöùc. Ñöùc haïnh boá thí, trì giôùi, vaø nhaãn nhuïc vieân maõn seõ daãn ñeán 

söï tích luõy coâng ñöùc; trong khi thieàn ñònh vaø trí tueä vieân maõn laïi daãn 

ñeán söï tích luõy kieán thöùc  caàn thieát cho vieäc tu taäp; ñöùc haïnh tinh taán 

caàn thieát cho caû coâng ñöùc vaø kieán thöùc. Caû hai thöù coâng ñöùc vaø kieán 

thöùc ñeàu toái caàn thieát cho vieäc tu taäp ñeå ñaït thaønh Phaät quaû. Ngoaøi ra, 

boán taâm voâ löôïng hay boán ñöùc haïnh phaùt sinh ra caùc ñöùc haïnh cöùu ñoä 

vò tha. Chuùng laø nhöõng ñaïi nguyeän cuûa nhöõng baäc giaùc ngoä muoán giaûi 

thoaùt chuùng sanh. Nhöõng baäc giaùc ngoä naày duøng ñuû moïi phöông tieän 

thieän xaûo ñeå ñoä mình ñoä ngöôøi. Trong khi ñoù, Thieàn Ñaïi Thöøa  hay toái 

thöôïng thöøa thieàn 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 Kinh Phaùp Baûo Ñaøn, chöông chín, Tieát 

Giaûn thöa vôùi Luïc Toå: “Theá naøo laø kieán giaûi Ñaïi thöøa?” Toå ñaùp: “Minh 

cuøng vôùi voâ minh, phaøm phu thaáy hai, ngöôøi trí roõ suoát taùnh noù khoâng 

hai, taùnh khoâng hai töùc laø thaät taùnh; thaät taùnh ôû phaøm phu maø chaúng 

giaûm, ôû Hieàn Thaùnh maø chaúng taêng, truï trong phieàn naõo maø khoâng 

loaïn, ôû trong thieàn ñònh maø chaúng laëng leõ, chaúng ñoaïn chaúng thöôøng, 

chaúng ñeán chaúng ñi, chaúng ôû khoaûng giöõa vaø trong ngoaøi, khoâng sanh 

khoâng dieät, taùnh töôùng nhö nhö, thöôøng truï chaúng ñoåi goïi laø ñaïo.” Tieát 
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Giaûn thöa: “Thaày noùi chaúng sanh chaúng dieät ñaâu khaùc vôùi ngoaïi ñaïo?” 

Toå baûo: “Ngoaïi ñaïo noùi chaúng sanh chaúng dieät laø ñem caùi dieät ñeå döøng 

caùi sanh, laáy caùi sanh ñeå baøy caùi dieät, dieät vaãn chaúng dieät, sanh noùi 

khoâng sanh. Ta noùi chaúng sanh chaúng dieät laø voán töï khoâng sanh. Ta noùi 

chaúng sanh chaúng dieät laø voán töï khoâng sanh, nay cuõng chaúng dieät, cho 

neân khoâng ñoàng vôùi ngoaïi ñaïo. Neáu oâng muoán bieát taâm yeáu, chæ taát caû 

thieän aùc troïn chôù suy nghó, töï nhieân ñöôïc vaøo taâm theå thanh tònh, laëng 

leõ thöôøng tòch, dieäu duïng haèng sa.” Tieát Giaûn nhôø chæ daïy, hoaùt nhieân 

ñaïi ngoä, leã töø trôû veà cung daâng bieåu taâu leân nhöõng lôøi cuûa Toå. Ngaøy 

moàng ba thaùng chín naêm aáy nhaø Vua coù chieáu töôûng duï sö raèng: “Thaày 

töø vì giaø beänh, vì traåm maø tu haønh, laøm phöôùc ñieàn cho ñaát nöôùc, Thaày 

cuõng nhö Ngaøi Tònh Danh giaû beänh nôi thaønh Tyø Da ñeå xieån döông Ñaïi 

Thöøa, truyeàn taâm chö Phaät, noùi phaùp baát nhò. Tieát Giaûn truyeàn laïi lôøi 

Thaày chæ daïy tri kieán Nhö Lai, traåm chöa ñöôïc nhieàu coâng ñöùc laønh, 

gieo ñöôïc haït gioáng laønh ñôøi tröôùc, môùi gaëp Thaày ra ñôøi, ñoán ngoä phaùp 

thöôïng thöøa, caûm aân ñöùc Thaày, ñaàu ñoäi khoâng thoâi, cuøng daâng chieác 

Ma Naïp Ca Sa vaø baùt thuûy tinh, saéc cho Thöù Söû Thieàu Chaâu söûa sang 

laïi chuøa vaø ban hieäu chuøa cuõ Thaày ôû laø chuøa Quoác AÂn. 

 

III. Phaùp Khí Ñaïi Thöøa: 

Muïc Quang Xaï laø teân cuûa moät vò Thieàn sö Trung Hoa vaøo theá kyû 

thöù IX. Hieän nay chuùng ta khoâng coù nhieàu taøi lieäu chi tieát veà Thieàn sö 

Muïc Quang Xaï; tuy nhieân, coù moät cuoäc ñoái thoaïi giöõa Sö vaø Thieàn sö 

Hoaøng Baù Hy Vaän trong Truyeàn Ñaêng Luïc, quyeån IX. Trong khi ñi daïo 

nuùi Thieân Thai, Sö Muïc Quang Xaï gaëp Thieàn sö Hoaøng Baù, noùi 

chuyeän vôùi nhau nhö ñaõ quen bieát töø laâu. Hai ngöôøi ñoàng haønh, gaëp 

moät khe suoái ñaày nöôùc chaûy maïnh, sö loät muõ choáng gaäy ñöùng laïi. Muïc 

Quang Xaï thuùc Hoaøng Baù ñoàng qua. Hoaøng Baù baûo: “Huynh caàn qua 

thì töï qua.” Muïc Quang Xaï lieàn veùn y, böôùc treân soùng nhö ñi treân ñaát 

baèng. Qua ñeán bôø, Muïc Quang Xaï xaây laïi hoái: “Qua ñaây! Qua ñaây!” 

Hoaøng Baù baûo: “Baäy! Vieäc aáy töï bieát. Neáu toâi sôùm bieát seõ chaët baép 

ñuøi huynh.” Muïc Quang Xaï khen: “Thaät laø phaùp khí Ñaïi Thöøa, toâi 

khoâng bì kòp.” Noùi xong, khoâng thaáy Muïc Quang Xaï ñaâu nöõa. 

 

IV. Nhö Lai Thieàn:  

YÙ Nghóa Cuûa Nhö Lai Thieàn: Thieàn Nhö Lai theo phöông caùch tu 

taäp Luïc Ñoä Ba La Maät ñöôïc daïy trong truyeàn thoáng kinh ñieån Ñaïi 
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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. Thieàn Nhö Lai 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 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. 

Tu Taäp Nhö Lai Thieàn: Phöông phaùp thoâng thöôøng ñeå thöïc 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: Thöù nhaát, 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. Thöù nhì, 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. Thöù ba, 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, 
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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. 

 

V. 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 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.” 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.” 
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The Mahayana Zen 

 

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 

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.” 

 

II. The Views and Understanding of the Great Vehicle: 

In Buddhism, Great Vehicle of salvation or Northern schools of 

Buddhism that emphasize the compassionate action of Bodhisattvas. 

The greater vehicle, one of the two great schools of Buddhism 

(Hinayana and Mahayana). The Mahayana arose in the first century 

BC. It is called Great Vehicle because its objective is the salvation of 

all beings. It opens the way of liberation to a great number of people 

and indeed, expresses the intentionto liberate all beings. One of the 

most critical in Mahayana is that it stresses the value on laypersons. It 

emphasizes that laypersons can also attain nirvana if they strive to free 

themselves from worldly bondages. Major Mahayana sects include 

Hua-Yen, T’ien T’ai, Zen and the Pure Land. It should be noted that 

Mahayana spread from India to Tibet, China, Korea and Viet Nam. 
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Mahayana doctrine is not only a highly developed and profound 

philosophy and psychology, it is also an accessible, dynamic vehicle for 

achievement of Buddhahod.  The basic practice doctrine of Mahayana 

Buddhism is the cultivation of the six paramitas; among them, the 

perfection of wisdom is the crown of the six perfections, for it is the 

penetrative, direct understanding of emptiness will transform the 

practices of generosity, morality, patience, energy, and meditation into 

perfections.  The role of the perfection of wisdom is unique among the 

six perfections, for it is in the light of the perfection of wisdom that we 

see the emptiness of the subject, object, as well as action of the other 

five perfections. For example, in the perfection of generosity, it is the 

perfection of wisdom that causes us to understand the emptiness of the 

subject of the action of giving or the giver, the emptiness of the object 

of giving or the recipient, and the emptiness of the gift.  Similarly, in 

the perfections of morality, patience, energy, and meditation, it is 

through understanding the perfection of wisdom that one understands 

the purity or emptiness of the subject, object, and action present in 

every sphere of action. The practice of the six paramitas results in the 

accomplishment of the two accumulations of merit and knowledge. The 

perfection of generosity, morality, and patience result in the 

accumulation of merit; while those of meditation and wisdom result in 

the accumulationof knowledge; the perfection of energy is necessary in 

both accumulations of merit and knowledge. These two accumulations 

is very necessary for the cultivation and achievement of the 

Buddhahood. Besides, four infinite minds or four perfections of virtues 

may also be termed stereological or altruistic perfections.  They are 

great vows of the enlightened ones with intention to free all sentient 

beings. These Enlightened Beings use all kinds of  skillful means to 

save themselves as well as to save others. Meanwhile, Mahayana 

meditation 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 the 

Flatform Sutra, Chapter Nine, Hsieh Chien said, “What are the views 

and understanding of the Great vehicle?” The Master said, “The 

common person sees light and darkness as two, but the wise person 
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comprehends that their nature is non-dual. The non-dual nature is the 

real nature. The real nature does not decrease in common people nor 

increase in worthy sages. In afflictions, it is not confused and in 

Dhyana concentration, it is not still. It is neither cut off nor permanent. 

It does not come or go. It is not inside, outside, or in the middle. It is 

not produced or destroyed. The nature and mark is ‘thus, thus.’ It 

permanently dwells and does not change. It is called the ‘Way.’” Hsieh 

Chien said, “How does your explanation of the self-nature as neither 

produced nor destroyed differ from that of other religions?” The Master 

answered, “As non-production and non-extinction are explained by 

other religions, extinction ends production and production reveals 

extinction. Their extinction is not extinction and what they call 

production is not production. My explanation of non-production and 

non-extinction is this: originally there was no production and now there 

is no extinction. For this reason my explanation differs from that of 

other religions. If you wish to know the essentials of the mind, simply 

do not think of good or evil. You will then enter naturally the clear, 

pure substance of the mind, which is deep and permanently still, and 

whose wonderful abilities are as numerous as the sand grains in the 

Ganges River.” Hsieh Chien received this instruction and was suddenly 

greatly enlightened. He bowed, took leave and returned to the palace 

to report the Master’s speech. That year on the third of the ninth month 

a proclamation was issued (by the King) in praise of the Master. It 

read: “The Master has declined our invitation because of old age and 

illness. He cultivates the Way for us and is a field of blessings for the 

country. The Master is like Vimalakirti, who pleaded illness in Vashali. 

He spreads the great fruit widely, transmitting the Buddha-mind and 

discoursing on the non-dual Dharma. Hsieh Chien has conveyed the 

Master’s instruction, the knowledge and vision of the Tathagata. It 

must be due to accumulated good acts, abundant blessings and good 

roots planted in former lives that we now have met with the Master 

when he appears in the world and have suddenly been enlightened to 

the Supreme Vehicle. We are extremely grateful for his kindness, 

which we receive with bowed heads and now offer in return a Mo Na 

robe and crystal bowl as gifts. We order the Magistrate of Shao Chou 

to rebuild the temple buildings and convert the Master’s former 
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dwelling place into a temple to be called ‘Kuo-EÂn’ or the Country’s 

Kindness.” 

 

III. A Vessel For the Mahayana: 

Zen master Mu-kuang She, name of a Chinese Zen master in the 

ninth century. We do not have detailed documents on this Zen Master; 

however, there is a dialogue between him and Zen master Huang-po in 

The Records of the Transmission of the Lamp (Ch’uan-Teng-Lu), 

Volume IX. While on his journey to Mount T’ien-T’ai, Mu-kuang She 

met Zen master Huang-Po. They talked and laugh, just as though they 

were old friends who had long known one another.  Their eyes 

gleamed with delight as they then set off traveling together. Coming to 

the fast rapids of a stream, they removed their hats and took up staffs to 

walk across. Mu-kuang She tried to lead Huang-Po across, saying: 

“Come over! Come over!” Huang-Po said: “If Elder Brother wants to 

go across, then go ahead.” Mu-kuang She then began walking across 

the top of the water, just as though it were dry land. Mu-kuang She 

turned to Huang-Po and said: “Come across! Come across!” Huang-Po 

yelled: Ah! You self-saving fellow! If I had known this before I would 

have chopped off your legs!” Mu-kuang She cried out: “You’re truly a 

vessel for the Mahayana, I can’t compare with you!” And so saying, he  

vanished. 

 

IV. The Tathagata Zen: 

The Meanings of 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. 

Tathagata Zen is one of the four Dhyanas. This is the highest kind of 

Dhyana practiced by the Mahayana believers of Buddhism. The 

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 
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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.    

The Cultivation of Tathagata Zen: Ordinary method of practicing 

Tathagata Zen. The below process of meditation is common to all 

Buddhist schools including Hinayana as well as Mahayana: First, 

practitioners should 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. Second, 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. 

Third, 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.   

 

V. Patriarchal Zen:  

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 
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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.’ 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 Ba Möôi  

Chapter Thirty 

 

Nhöõng Ñaëc Ñieåm Cuûa Thieàn 

 

I. Thieàn Ñònh Giuùp Giöõ Cho Caùi Taâm Bình Tónh Vaø Khoâng 

Dao Ñoäng Trong Moïi Hoaøn Caûnh: 

Thoâng thöôøng maø noùi, thieàn ñònh coù nghóa laø giöõ caùi taâm bình tónh 

vaø khoâng dao ñoäng trong moïi hoaøn caûnh. Nhöng thieàn ñònh cuõng coù 

nghóa laø söï thöïc haønh caàn thieát ñeå ñaït ñöôïc muïc ñích aáy. Noùi caùch 

khaùc, noù chæ söï quan saùt hay taäp trung taâm vaøo moät ñoái töôïng ñoäc nhaát 

khi ngoài yeân laëng moät mình. Vaäy thì chuùng ta neân taäp trung vaøo ñieàu 

gì? Ñaây laø caâu hoûi quan troïng, vaø quaû thöïc ñieàu naøy laø ñieåm maø toân 

giaùo khaùc vôùi trieát lyù hay ñaïo ñöùc. Cho duø chuùng ta coù theå kieân trì taäp 

trung vaøo moät ñieàu gì ñoù, chuùng ta cuõng khoâng theå giaûi thoaùt moät caùch 

tuyeät ñoái khoûi khoå ñau neáu chuùng ta chæ chuù taâm vaøo ñoái töôïng tröïc 

tieáp vôùi moät thaùi ñoä quy ngaõ. Thí duï nhö chuùng ta noã löïc tö duy veà moät 

ñieàu coù tính chaát vò kyû nhö mong caàu khoâng bò khoù khaên raéc roái veà 

coâng vieäc laøm aên hay mong caàu döôïc laønh beänh, thì roõ raøng chuùng ta 

khoâng theå coù luùc naøo ñöôïc giaûi thoaùt khoûi lo aâu vì taâm chuùng ta luùc 

naøo cuõng bò dao ñoäng bôûi coâng vieäc laøm aên vaø beänh taät. Loaïi taäp trung 

taâm thöùc naøy khoâng phaûi laø thieàn ñònh maø chæ laø söï ñaáu tranh vôùi aûo 

töôûng maø thoâi. Hoài töôûng laïi veà caùch haønh söû cuûa chuùng ta trong quaù 

khöù maø töï pheâ phaùn veà ñieàu maø ta nghó laø sai vaø quyeát ñònh söûa chöõa 

noù laø moät loaïi thieàn ñònh. Chuùng ta coù theå goïi ñoù laø thieàn ñònh theo 

quan ñieåm ñaïo ñöùc. Ñaây laø caùch tu taäp raát toát, coù lôïi ích cho vieäc thaêng 

tieán tính haïnh cuûa chuùng ta. Suy nghó saâu xa hôn nhö theá veà moät ñeà taøi 

laø thieàn ñònh maø khoâng coù yù nieäm quy ngaõ. Doø saâu vaøo nhöõng vaán ñeà 

nhö söï thaønh hình cuûa theá giôùi, loái soáng cuûa con ngöôøi, vaø xaõ hoäi lyù 

töôûng, ñoù laø thieàn ñònh töø quan ñieåm trieát hoïc. Loaïi thieàn ñònh naøy 

cuõng laø moät caùch thöïc haønh toát nhaèm giuùp naâng cao taùnh haïnh cuûa 

mình, taïo theâm chieàu saâu cho tö töôûng vaø laïi laøm lôïi ích cho xaõ hoäi. 

Tuy nhieân, ñieàu ñaùng tieác laø chuùng ta khoâng theå ñaït ñöôïc traïng thaùi 

taâm thöùc bình an (Nieát Baøn) thöïc söï qua caùc hình thöùc thieàn ñònh vöøa 

keå. Sôû dó nhö theá laø vì chuùng ta chæ coù theå ñi xa tôùi möùc maø tri thöùc con 
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ngöôøi cho pheùp tuy raèng chuùng ta coù theå tö duy nghieâm tuùc veà chuùng ta 

vaø tuy raèng chuùng ta coù theå doø saâu moät caùch trieát lyù vaøo con ñöôøng cuûa 

theá giôùi vaø cuûa ñôøi ngöôøi. Neáu chuùng ta baûo raèng con ngöôøi khoâng theå 

töï daãn daét mình ñeán Nieát Baøn duø cho con ngöôøi tö duy veà caùch haønh söû 

cuûa mình, hoái haän veà caùch haønh söû sai traùi vaø quyeát ñònh thöïc haønh 

thieän haïnh, thì vaán ñeà sau ñaây cuõng töï nhieân khôûi leân: “Ñaønh raèng khi 

suy nghó veà ñaïo ñöùc, xaõ hoäi vaø nhöõng quyeát ñònh thöïc haønh thieän haïnh, 

thì vaán ñeà sau ñaây cuõng seõ töï nhieân khôûi leân: “Haún laø nhö theá khi suy 

nghó veà ñaïo ñöùc, xaõ hoäi vaø nhöõng quyeát ñònh döïa treân nhöõng suy nghó 

nhö vaäy. Nhöng suy nghó veà mình döôùi aùnh saùng cuûa giaùo lyù cuûa Ñöùc 

Phaät vaø quyeát ñònh phöông höôùng haønh ñoäng cuûa mình theo giaùo lyù aáy,  

ñoù khoâng phaûi laø con ñöôøng ñöa ñeán Nieát Baøn hay sao?” Kyø thaät, ñaây 

laø quaù trình maø chuùng ta phaûi theo ñeå tieán tôùi Nieát Baøn, nhöng caùch 

thöùc ñeå ñaït ñöôïc Nieát Baøn khoâng deã daøng nhö theá. Neáu ñoù chæ laø vaán 

ñeà hieåu bieát vaø kieåm soaùt caùi taâm coù yù thöùc nhöng hôøi hôït beân ngoaøi 

thì vaán ñeà seõ töông ñoái ñôn giaûn. Haàu heát moïi ngöôøi chuùng ta ñeàu coù 

theå kieåm soaùt taâm thöùc mình nhôø tu taäp giaùo lyù nhaø Phaät. Nhöng con 

ngöôøi cuõng coù moät caùi taâm maø con ngöôøi khoâng nhaän bieát ñöôïc. Con 

ngöôøi khoâng naém baét ñöôïc noù vì khoâng heà coù yù thöùc veà noù. Con ngöôøi 

khoâng theå kieåm soaùt noù vì khoâng theå naém baét noù ñöôïc. Loaïi taâm naøy 

goïi laø “A Laïi Da” hay “Maït Na” theo Phaïn ngöõ vaø töông öùng vôùi tieàm 

thöùc theo thuaät ngöõ khoa hoïc. Taát caû nhöõng gì maø ngöôøi ta ñaõ kinh 

nghieäm, suy nghó vaø caûm nhaän trong quaù khöù vaãn toàn taïi trong chieàu 

saâu cuûa tieàm thöùc. Caùc nhaø taâm lyù hoïc coâng nhaän raèng tieàm thöùc 

khoâng nhöõng chæ gaây aûnh höôûng lôùn vaøo tính chaát vaø chöùc naêng taâm lyù 

con ngöôøi maø coøn taïo ra nhieàu roái loaïn khaùc nhau. Vì noù thöôøng ôû beân 

ngoaøi taàm cuûa ta neân chuùng ta khoâng theå kieåm soaùt tieàm thöùc chæ baèng 

caùch tö duy vaø thieàn ñònh suoâng ñöôïc. 

 

II. Thieàn Quaùn Laø Caùch Chaéc Chaén Nhaát Ñeå Kieåm Soaùt Vaø 

Tònh Taâm: 

Baïn neân kieåm soaùt thaân taâm moïi luùc, chöù khoâng chæ luùc ngoài thieàn. 

Luùc naøo thaân taâm chuùng ta cuõng phaûi thanh tònh vaø tænh thöùc. Thieàn laø 

chaám döùt voïng nieäm; tuy nhieân, neáu baïn khoâng coù khaû naêng chaám döùt 

voïng nieäm thì baïn neân coá gaéng taäp trung taâm cuûa baïn vaøo moät tö töôûng 

hay moät ñoái töôïng quaùn töôûng maø thoâi. Ñieàu naøy coù nghóa laø baïn neân 

bieát baïn ñang nghó gì hay ñang laøm gì trong nhöõng giaây phuùt hieän taïi 
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naøy. Trong thieàn khoâng coù loøng ham muoán, duø chæ laø ham muoán caùi 

“ñònh”, vì moät khi ñaõ coù ham muoán thì seõ coù söï phaán ñaáu hay söï thoâi 

thuùc ñeå thaønh ñaït, vaø ñaây chính laø yù nieäm veà moät caùi taâm bò ñieàu kieän 

hoùa. Khi baïn coù khaû naêng quan saùt vaø bieát roõ chính baïn, aáy laø baïn ñang 

thöïc taäp thieàn quaùn. Khi baïn bieát con ñöôøng baïn ñi, baïn aên caùi gì vaø aên 

nhö theá naøo, baïn noùi caùi gì vaø noùi nhö theá naøo... aáy laø baïn ñang thöïc 

taäp thieàn quaùn vaäy. Khi taâm baïn chöùa ñöïng chuyeän taøo lao, haän thuø 

hay ganh gheùt, baïn bieát taâm baïn ñang dung chöùa nhöõng thöù aáy, ñoù laø 

baïn ñang thöïc taäp thieàn vaäy. Thieàn khoâng laø caùi gì khaùc vôùi sinh hoaït 

haèng ngaøy cuûa baïn. Neáu moãi ngaøy baïn boû ra moät hay hai tieáng ñeå vaøo 

phoøng ngoài thieàn roài sau ñoù baïn quay ngay veà laøm moät keû löôøng gaït, 

thì baïn vaø keû suoát ngaøy löôøng gaït coù gì khaùc nhau ñaâu? Nhö vaäy chaân 

thieàn phaûi laø moät loaïi thieàn maø baïn coù theå thieàn baát cöù luùc naøo trong 

cuoäc sinh hoaït haèng ngaøy cuûa baïn. Vaø nhö vaäy thieàn khoâng coù baét ñaàu 

laïi cuõng khoâng coù chaám döùt. Theo Thieàn sö Ñoäc Theå trong Tyø Ni Nhaät 

Duïng Thieát Yeáu: “Vöøa môùi thöùc daäy vaøo ban saùng, toâi mong cho moïi 

ngöôøi choùng ñaït ñöôïc traïng thaùi tænh thöùc lôùn, hieåu bieát thoâng suoát 

möôøi phöông. Khi muùc nöôùc röûa tay, toâi mong cho moïi ngöôøi coù nhöõng 

baøn tay trong saïch ñeå ñoùn nhaän chaân lyù. Moãi khi maëc aùo, röûa chaân, ñi 

caàu, traûi chieáu, gaùnh nöôùc, hay suùc mieäng... Toâi ñeàu mong cho ai naáy 

ñeàu coù ñöôïc thaân taâm tænh thöùc vaø thanh tònh.” Tuy nhieân, ñeå thöïc hieän 

ñöôïc taâm tænh thöùc vaø thaân thanh tònh, chuùng ta neân thöïc haønh toïa thieàn 

moãi ngaøy. Khi ngoài thieàn neân ngoài thaúng thôùm vaø luoân nghó raèng mìng 

ñang ngoài treân phaùp toïa Boà Ñeà vaäy. Trong luùc toïa thieàn, nhöõng caûm 

thoï vaø yù töôûng coù theå khôûi daäy trong ta. Neáu chuùng ta khoâng duøng 

nhöõng phöông phaùp quaùn nieäm hôi thôû hay nieäm Phaät thì chuùng seõ keùo 

chuùng ta ra khoûi söï tænh thöùc. Nhöng theo doõi hay ñeám hôi thôû hay 

nieäm Phaät khoâng chæ laø caùch nhaèm xua ñuoåi tö töôûng vaø caûm thoï taïp 

nhaïp, maø chuùng coøn laø caùch noái thaân vaø taâm vaø laø cöûa ñi vaøo trí tueä. 

Khi coù taïp nieäm khôûi leân, chuùng ta chæ caàn tieáp tuïc theo doõi, hay ñeám 

hôi thôû, hay nieäm Phaät, chöù ñöøng coù yù xua ñuoåi, gheùt boû hay e sôï 

nhöõng taïp nieäm naøy. Chuùng ta chæ caàn nhaän dieän laø coù taïp nieäm hay coù 

caûm thoï ñau nhöùc ñang phaùt hieän nôi ta. Neáu taïp nieäm coøn toàn taïi, ta 

tieáp tuïc nhaän bieát laø taïp nieäm tieáp tuïc toàn taïi. Neáu caûm thoï ñau nhöùc 

khôûi leân, chuùng ta nhaän bieát coù ñau nhöùc. Neáu caûm thoï ñau nhöùc tieáp 

tuïc toàn taïi, thì ta nhaän dieän noù coøn toàn taïi. Ñieàu thieát yeáu laø ñöøng ñeå 

cho baát cöù caûm thoï hay taïp nieäm naøo khôûi leân maø mình khoâng nhaän 
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bieát. Nhö vaäy Thieàn laø söï tænh thöùc veà moïi vieäc xaûy ra. Thieàn laø thöùc 

aên cho thaân taâm, ñaëc bieät laø Thieàn toïa. Thaân theå cuõng nhôø thieàn toïa 

maø nheï nhaøng vaø an laïc hôn. Töø söï quaùn taâm ñi ñeán thaáy taùnh seõ 

khoâng gian nan vaát vaû. Thieàn ñoøi hoûi moät hình thöùc kyû luaät cao toät, 

khoâng phaûi laø söï goø eùp hay söï baét chöôùc, maø laø söï thöôøng xuyeân thaáy 

bieát veà chính baïn vaø nhöõng gì quanh baïn. Neáu baïn duøng phöông caùch 

goø eùp hay baét chöôùc trong cuoäc haønh thieàn cuûa baïn, baïn chæ laø ngöôøi 

naáu caùt maø muoán thaønh côm maø thoâi vì luùc ñoù chính söï goø eùp hay söï 

baét chöôùc trôû thaønh moät gaùnh naëng khaùc cho taâm baïn. Neân nhôù raèng 

moät caùi taâm haønh thieàn laø moät caùi taâm thöôøng xuyeân töï bieát chính 

mình, nghóa laø caùi taâm tænh thöùc, saùng suoát vaø voâ ngaïi. Nhö vaäy nhöõng 

ai mong coù ñöôïc chöùng nghieäm saâu hôn, lôùn hôn hay sieâu vieät hôn, chæ 

laø nhöõng con ngöôøi khoâng bieát tí gì veà chaân thieàn, vì moät caùi taâm tænh 

thöùc, saùng suoát vaø voâ ngaïi thì taïi sao laïi caàn ñeán chöùng nghieäm? Phaät 

töû chaân thuaàn neân luoân nhôù raèng neáu baïn khôûi taâm haønh thieàn, baïn seõ 

khoâng bao giôø coù ñöôïc moät cuoäc thieàn chaân chính, vì chính caùi taâm 

muoán thieàn aáy noù coù khaû naêng phaù naùt cuoäc thieàn thaät söï cuûa baïn. 

Thieàn khoâng phaûi laø moät caùi gì caùch bieät vôùi nhöõng sinh hoaït haèng 

ngaøy cuûa baïn, maø noù chính laø tinh hoa cuûa nhöõng sinh hoaït aáy. 

 

III. Bí Maät Cuûa Thieàn Laø Soáng YÙ Thöùc Trong Töøng Giaây Töøng 

Phuùt Cuûa Söï Soáng: 

Bí maät cuûa thieàn laø soáng yù thöùc trong töøng giaây töøng phuùt cuûa söï 

soáng, vaø giöõ cho maët trôøi tænh thöùc saùng toû, chieáu roïi treân taát caû nhöõng 

gì xaûy ñeán veà phöông dieän taâm lyù cuõng nhö veà theå chaát, trong moïi 

hoaøn caûnh khôûi leân. Khi uoáng traø, taâm cuûa chuùng ta phaûi coù maët trong 

söï uoáng traø, noùng laïnh, ngon dôû chæ töï mình bieát laáy. Trong Phaät giaùo, 

thieàn quaùn laø moät tieán trình troïn ñôøi. Caù bôi loäi trong nöôùc, nhöng 

chuùng khoâng bieát chuùng ñang bôi trong nöôùc. Töøng phuùt, töøng luùc 

chuùng ta hít thôû khoâng khí, nhöng chuùng ta khoâng yù thöùc ñieàu naày. 

Chuùng ta chæ yù thöùc ñöôïc khoâng khí khi chuùng ta khoâng coù noù. Töông 

töï nhö vaäy, chuùng ta luoân nghe aâm thanh cuûa tieáng thaùc nöôùc, gioù thoåi, 

möa rôi, chim hoùt. Taát caû nhöõng thöù naày laø nhöõng baøi thuyeát phaùp 

tuyeät vôøi vaø soáng ñoäng. Chuùng chính laø aâm thanh cuûa ñöùc Nhö Lai 

ñang giaûng phaùp cho chuùng ta. Chuùng ta nghe nhieàu baøi thuyeát giaûng 

moïi luùc, nhöng chuùng ta laøm ngô nhö ñieác. Neáu chuùng ta thaät söï ñang 

soáng trong tænh thöùc, baát cöù luùc naøo chuùng ta nghe, thaáy, ngöûi, neám, 
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xuùc chaïm, chuùng ta seõ nhaän bieát vaø noùi vôùi chính chuùng ta “AØ, ñaây laø 

moät baøi giaûng tuyeät vôøi!” Vaøo luùc ñoù, chuùng ta seõ thaáy raèng khoâng coù 

kinh saùch naøo daïy chuùng ta hay hôn caùi kinh nghieäm vôùi thieân nhieân 

maø chuùng ta ñang soáng trong ñoù. Cuõng nhö chuùng ta phaûi thôû vaø phaûi 

aên moãi ngaøy. Caû hai thöù thôû vaø aên ñeàu quan troïng cho ñôøi soáng, thì 

thieàn quaùn cuõng theá, vì thieàn quaùn khieán cho ñôøi soáng cuûa chuùng ta 

ñöôïc thaêng baèng, cuõng nhö giuùp chuùng ta hieåu ñöôïc chính mình vaø baûn 

chaát cuoäc ñôøi. Noù cung caáp moät neàn moùng vöõng chaéc cho söï dung hoøa 

giöõa mình vaø ngöôøi, cuõng nhö giöõa mình vaø vuõ truï. Nhö vaäy thieàn quaùn 

khoâng phaûi laø vaán ñeà töøng ngaøy, töøng tuaàn, töøng thaùng hay töøng naêm, 

maø laø troïn ñôøi. Neáu chuùng ta quyeát taâm tu taäp moät caùch maïnh meõ, thì 

chaéc chaéc chuùng ta seõ ñaït ñöôïc muïc ñích toái thöôïng cuûa mình laø thaønh 

Phaät, thaønh töïu trí tueä vieân maõn vaø voâ löôïng töø bi.  

 

IV. Thieàn Taäp Khoâng Phaûi Laø Nhöõng Noã Löïc Phaân Tích Vaø 

Suy Dieãn:  

Thieàn taäp khoâng phaûi laø nhöõng noã löïc phaân tích vaø suy dieãn. Löôõi 

göôm phaân tích vaø suy dieãn ôû ñaây khoâng coù choã ñöùng. Khi chuùng ta 

naáu nöôùng chuùng ta caàn phaûi theo doõi loø löûa beân döôùi caùi noài. Khi 

nhöõng tia naéng cuûa maët trôøi chieáu roïi xuoáng tuyeát, tuyeát seõ tan chaûy. 

Khi moät con gaø maùi aáp tröùng, nhöõng con gaø con seõ töø töø thaønh hình cho 

ñeán khi chuùng saün saøng moå beå caùi voû beân ngoaøi ñeå chui ra. Ñoù laø 

nhöõng hình aûnh  coù theå ñöôïc ñem ra laøm thí duï cho taùc duïng cuûa thieàn 

taäp. Thieàn toâng cho raèng söï giaûi thoaùt khoâng theå tìm thaáy trong vieäc 

nghieân cöùu kinh saùch. Tuy nhieân, ñieàu naày khoâng coù nghóa laø Thieàn 

toâng khoâng hoïc taäp kinh saùch Phaät. Traùi laïi, nhöõng giaùo thuyeát cuûa hoï 

duøng ñeán raát nhieàu trích daãn töø kinh ñieån nhö Kinh Kim Cang vaø Kinh 

Laêng Giaø. Thieàn laø moät trong nhöõng phöông caùch ñieàu hoøa thaân vaø taâm 

toát nhaát. Ñieàu thaân töùc laø laøm cho thaân khoâng loaïn ñoäng. Ñieàu taâm laø 

laøm cho taâm khoâng khôûi leân voïng töôûng, maø thöôøng thöôøng thanh tònh. 

Heã taâm thanh tònh thì taän hö khoâng vaø khaép caû phaùp giôùi, moïi thöù ñeàu 

naèm trong töï taùnh. Töï taùnh bao haøm moïi thöù, dung naïp moïi thöù, vaø 

chính noù laø Phaät taùnh xöa nay cuûa mình. Vì vaäy moân ñoà cuûa Thieàn 

toâng tin chaéc raèng vieäc nghieân cöùu kinh saùch chæ ñoùng moät vai troø thöù 

yeáu so vôùi söï ñoøi hoûi nôi coâng phu thieàn ñònh vaø chöùng ngoä. 
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V. Muïc Ñích Cuûa Thieàn Quaùn Laø Ñeå Thaáy Ñöôïc Maët Muõi Cuûa 

Thöïc Taïi: 

Thieàn quaùn giuùp cho taâm cuûa chuùng ta khoâng coøn quaù baän bòu vôùi 

ngoaïi vaät, vaø khieán cho chuùng ta taän höôûng söï thanh tònh thaät söï töø beân 

trong, vaø töø ñoù chuùng ta coù theå hieåu ñöôïc  luaät chi phoái vaïn höõu. Trong 

Phaät giaùo, chöõ ‘Phaùp’ coù nghóa laø luaät, con ñöôøng cuûa vaïn höõu, hay söï 

bieán chuyeån cuûa moïi hieän töôïng. Phaùp cuõng coù nghóa laø nhöõng yeáu toá 

vaät lyù vaø taâm lyù taïo neân con ngöôøi; moïi yeáu toá trong taâm nhö yù nghó, 

caùi nhìn, tình caûm, taâm thöùc; vaø nhöõng yeáu toá taïo neân vaät chaát, vaân 

vaân. Ngöôøi tu taäp thieàn ñònh trong Phaät giaùo chæ coù nhieäm vuï laø tìm 

hieåu nhöõng phaùp vöøa noùi treân trong thaân vaø taâm cuûa mình, yù thöùc ñöôïc 

töøng yeáu toá, cuõng nhö hieåu ñöôïc luaät bieán chuyeån vaø söï lieân heä cuûa 

chuùng. Ngöôøi tu taäp chaân thuaàn laø phaûi kinh nghieäm ñöôïc theå chaân thaät 

cuûa nhöõng thöù naày töøng giaây töøng phuùt. Thieàn khoâng phaûi chæ 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.  

Theo Phaät giaùo, muïc ñích cuûa thieàn quaùn laø ñeå thaáy ñöôïc maët muõi 

cuûa thöïc taïi, thöïc taïi naøy chính laø taâm cuûa ñoái töôïng nhaän thöùc cuûa 

taâm. Khi chuùng ta noùi taâm vaø caûnh, laäp töùc chuùng ta bò keït ngay vaøo vuõ 

truï veà khaùi nieäm nhò nguyeân. Neáu chuùng ta duøng chöõ taâm vaø ñoái töôïng 

cuûa taâm, chuùng ta coù theå traùnh ñöôïc nhöõng thieät haïi gaây neân bôûi löôõi 

kieám cuûa phaân bieät nhò nguyeân. Taùc duïng cuûa thieàn quaùn cuõng gioáng 

nhö löûa döôùi caùi noài ñang naáu, hay nhöõng tia naéng maët trôøi ñang chieáu 

roïi treân tuyeát, hay hôi aám cuûa con gaø maùi ñang aáp tröùng. Trong caû ba 

tröôøng hôïp, khoâng coù noã löïc phaân tích hay suy dieãn maø chæ coù coâng phu 

taäp trung beàn bæ. Chuùng ta chæ coù theå laøm cho thöïc taïi hieån loä, chöù 

chuùng ta khoâng theå naøo dieãn taû ñöôïc thöïc taïi baèng toaùn hoïc, baèng hình 

hoïc, trieát hoïc hay baát cöù hình thöùc tri thöùc naøo cuûa chuùng ta. Haønh giaû 

tu thieàn phaûi neân luoân nhôù lôøi Ñöùc Phaät daïy trong kinh Kim Cang: “Taát 

caû moïi söï vaät treân ñôøi laø khoâng thaät. Neáu thaáy taát caû hình töôùng khoâng 
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phaûi hình töôùng, laø thaáy ñöôïc thöïc taùnh cuûa vaïn höõu.” Vì vaäy neáu 

chuùng ta chaáp vaøo hình töôùng cuûa söï vaät, chuùng ta khoâng thaáu roõ ñöôïc 

chaân lyù. Hay noùi caùch khaùc, chuùng ta khoâng theå naøo thaáy roõ ñöôïc maët 

muõi cuûa thöïc taïi. Thaät vaäy, moïi söï vaät treân ñôøi laø khoâng thaät vaø hình 

töôùng khoâng phaûi hình töôùng, taát caû ñeàu töø taùnh thaáy bieát maø ra. Neáu 

thaáy ñöôïc nhö vaäy laø chuùng ta thaáy ñöôïc thöïc taùnh cuûa vaïn höõu.   

Luïc Toå Hueä Naêng noùi: “Boån lai voâ nhaát vaät.” Khi sanh vaø dieät caû 

hai ñeàu döùt baët roài, thì caûnh giôùi tónh laëng naày laø chaân haïnh phuùc. 

Nhöng kyø thaät, khoâng coù söï tónh laëng vaø khoâng coù chaân haïnh phuùc. 

Neáu chuùng ta thaáy taát caû hình töôùng chaúng phaûi hình töôùng, töùc thaáy 

theå taùnh moïi hieän töôïng söï vaät. Nhöng kyø thaät, khoâng coù theå taùnh vaø 

hieän töôïng söï vaät. Saéc töùc laø khoâng, khoâng töùc laø saéc. Nhöng kyø thaät, 

khoâng saéc khoâng khoâng. Chuùng ta coù theå thaáy ñöôïc maøu saéc khoâng? 

Chuùng ta coù theå nghe aâm thanh khoâng? Chuùng ta coù theå xuùc chaïm 

khoâng? Ñaây laø saéc hay ñaây laø khoâng? Neáu chuùng ta chæ oùi moät chöõ laø 

ñaõ sai. Vaø neáu chuùng ta khoâng noùi gì caû chuùng ta cuõng sai luoân. Vaäy 

thì chuùng ta phaûi laøm sao? Sanh dieät, buoâng noù xuoáng! Voâ thöôøng, 

buoâng noù xuoáng! Saéc khoâng, buoâng noù xuoáng! Theá laø ñuû laém cho moät 

ñôøi haønh thieàn! Xuaân ñeán tuyeát tan, sanh dieät chæ laø nhö theá. Gioù ñoâng 

thoåi, keùo maây möa ôû höôùng taây; voâ thöôøng vaø thöôøng chæ laø nhö theá. 

Khi chuùng ta baät ñeøn leân, caû phoøng trôû neân saùng suûa. Toaøn boä chaân lyù 

laø nhö theá. Saéc laø saéc, khoâng laø khoâng.  

 

VI. Thieàn Ñònh Chính Laø Nhöõng Ñoaù Hoa Tueä Giaùc Vaø Hoa Bi 

Maãn: 

Khi thöïc taäp lieân tuïc, thieàn quaùn seõ laøm naåy nôû tueä giaùc nôi baïn 

cuøng luùc vôùi nhöõng ñoùa hoa cuûa loøng bi maãn, tha thöù, hoan hyû vaø 

buoâng xaû. Baïn bieát buoâng xaû vì baïn khoâng coù nhu caàu naém giöõ cho 

rieâng mình. Baïn khoâng coøn laø caùi “ta” nhoû beù vaø deã tan vôõ caàn phaûi 

baûo troïng baèng ñuû moïi caùch nöõa. Baïn trôû thaønh hoan hyû bôûi vì caùi vui 

cuûa tha nhaân cuõng laø caùi vui cuûa baïn, ngöôøi baïn ñong ñaày hyû laïc vaø 

khoâng coøn ganh gheùt ích kyû nöõa. Thoaùt ñöôïc söï luyeán chaáp vaøo taø kieán 

vaø thaønh kieán, con ngöôøi cuûa baïn seõ ñong ñaày sö khoan dung roäng 

löôïng. Caùnh cöûa bi maãn cuûa baïn ñöôïc môû roäng ra, vaø baïn cuõng bieát 

ñau noãi ñau cuûa chuùng sanh muoân loaøi. Keát quaû laø baïn laøm baát cöù thöù 

gì coù theå laøm ñöôïc haàu laøm vôi ñi nhöõng noãi ñau khoå aáy. Haønh thieàn laø 

töï taäp loaïi tröø nhöõng ganh gheùt, saân haän, vaø vò kyû, ñoàng thôøi phaùt trieån 
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tình thöông ñeán vôùi moïi ngöôøi. Chuùng ta ai cuõng coù thaân xaùc vaø ñôøi 

soáng cuûa rieâng mình, nhöng chuùng ta vaãn coù theå soáng haøi hoøa vôùi moïi 

ngöôøi vaø giuùp ñôû laãn nhau trong khaû naêng cuûa chính mình. 

 

VII.Tu Taäp Thieàn Ñònh Laø Tu Taäp Haïnh Phuùc Töï Laøm Chuû 

Laáy Mình:  

Haønh giaû ñöøng bao giôø voäi vaõ thöïc taäp “Töù Khoâng Ñònh Thieàn.” 

Ñöøng bao giôø eùp buoäc thaân taâm cuûa chính mình, maø phaûi töû teá vôùi 

chính mình. Phaûi soáng thaät bình thöôøng vaø tænh thöùc. Neáu baïn coù chaùnh 

nieäm laø baïn coù taát caû! Moät phuùt thieàn quaùn phaûi laø moät phuùt an bình vaø 

haïnh phuùc. Neáu thieàn quaùn khoâng ñem laïi an laïc cho baïn, laø baïn ñaõ 

thöïc taäp sai ñöôøng roài. Thieàn quaùn mang laïi haïnh phuùc. Haïnh phuùc 

naøy, tröôùc tieân ñeán töø yeáu toá baïn töï laøm chuû laáy baïn, chöù khoâng coøn bò 

loâi keùo vaøo thaát nieäm. Neáu baïn theo doõi hôi thôû vaø cho pheùp nuï cöôøi 

nôû treân moâi mình, tænh thöùc caûm thoï vaø tö töôûng cuûa baïn, thì nhaát cöû 

nhaát ñoäng cuûa thaân theå baïn seõ töï nhieân trôû neân meàm maïi vaø buoâng xaû, 

söï hoøa hôïp seõ coù maët taïi ñoù, vaø chaân haïnh phuùc seõ khôûi leân. Giöõ cho 

taâm mình coù maët trong moãi giaây phuùt hieän taïi, ñoù laø caên baûn cuûa thieàn 

taäp. Khi thöïc hieän ñöôïc ñieàu naøy, töùc laø chuùng ta ñang soáng troïn veïn 

vaø thaâm saâu ñôøi soáng cuûa chuùng ta, maø nhöõng ngöôøi soáng trong thaát 

nieäm khoâng theå naøo coù ñöôïc. 

 

VIII.YÙ Nieäm Caên Baûn Cuûa Thieàn Toâng Laø Ñoàng Nhaát Tính 

Cuûa Höõu & Voâ: 

Thoùi thöôøng, choã khoâng thaáy nghe thì cho laø voâ, coøn choã thaáy nghe 

laïi cho laø höõu. Chaúng haïn, moät ngöôøi quaùn saùt trong taùm vaïn kieáp thì 

thaáy chuùng sanh; nhöng tröôùc taùm vaïn kieáp thì baët khoâng thaáy nghe gì 

caû. Höõu vaø Voâ hay Coù vaø khoâng. Trong thieàn, khoâng phaùn ñoaùn coâng 

aùn theo tieâu chuaån “Höõu vaø Voâ” laø moät trong möôøi lôøi khuyeân veà thieàn 

coâng aùn cuûa Thieàn Sö Thoái AÅn. Hieän höõu vaø khoâng hieän höõu, chuùng 

sanh vaø khoâng chuùng sanh, hai yù kieán ñoái laäp nhau laø caên baûn cuûa moïi 

taø kieán. Trong Trung Ñaïo thì caû hai kieán “höõu” vaø “voâ’ ñeàu laø taø kieán. 

YÙ nieäm caên baûn cuûa Thieàn toâng laø ñoàng nhaát tính cuûa höõu vaø voâ. 

“Chaân töôùng voâ töôùng,” “Phaùp moân voâ moân,” “Thaùnh trí voâ trí.” Söï hoã 

töông ñoàng hoùa giöõa hai yù töôûng ñoái laäp nhö ñen vaø traéng, thieän vaø baát 

thieän, thanh tònh vaø nhieãm oâ, vaân vaân, laø keát quaû cuûa thaâm nhaäp thieàn 
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tö duy saâu thaúm. “Phaùp thaân khoâng töôùng, nhöng hoùa hieän moïi hình 

töôùng.” “Kim khaåu khoâng lôøi, nhöng phaùt hieän moïi lôøi.” Nhöõng yù nieäm 

cuøng loaïi ñoù thöôøng baét gaëp trong Thieàn toâng. 

 

IX. Traïng Thaùi Taâm Ñaït Ñöôïc Do Thieàn Taäp Cao Ñoä: 

Taâm chuùng ta luoân bò nhöõng voïng töôûng khuaáy ñoäng, voïng töôûng 

veà lo aâu, sung söôùng, thuø haän, baïn thuø, vaân vaân, neân chuùng ta khoâng 

laøm sao coù ñöôïc caùi taâm an tònh. Traïng thaùi taâm ñaït ñöôïc do thieàn taäp 

laø 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. Moät khi chuùng ta 

ñaõ ñaït ñöôïc traïng thaùi tònh löï do thieàn taäp cao ñoä, chuùng ta seõ tìm thaáy 

ñöôïc chaân taùnh beân trong, noù chaúng coù gì môùi meõ. Tuy nhieân, khi vieäc 

naày xaõy ra thì giöõa ta vaø Phaät khoâng coù gì sai khaùc nöõa. Ñeå daãn ñeán 

thieàn ñònh cao ñoä, haønh giaû phaûi tu taäp boán giai ñoaïn tónh taâm trong 

Thieàn: Thöù nhaát laø xoùa boû duïc voïng vaø nhöõng yeáu toá nhô baån baèng 

caùch tö duy vaø suy xeùt. Trong giai ñoaïn naày taâm thaàn traøn ngaäp bôûi 

nieàm vui vaø an laïc. Thöù nhì laø giai ñoaïn suy tö laéng dòu, ñeå noäi taâm 

thanh thaûn vaø tieán laàn ñeán nhaát taâm baát loaïn (truï taâm vaøo moät ñoái 

töôïng duy nhöùt trong thieàn ñònh). Thöù ba laø giai ñoaïn buoàn vui ñeàu xoùa 

traéng vaø thay vaøo baèng moät traïng thaùi khoâng coù caûm xuùc; con ngöôøi 

caûm thaáy tænh thöùc, coù yù thöùc vaø caûm thaáy an laïc. Thöù tö laø giai ñoaïn 

cuûa söï thaûn nhieân vaø tænh thöùc. 

 

Special Characteristics of Meditation 

 

I. Meditation Means to Maintain a Cool and Un-Agitated Mind 

Under All Circumstances:  

Ordinarily speaking, meditation means to maintain a cool and un-

agitated mind under all circumstances. But it also means the practice 

necessary in order to attain this result. In other words, it indicates the 

idea of contemplation, or concentration of the mind on a single object 

while sitting quietly alone. On what should we concentrate? That is the 

important question. And this indeed is the point at which religion 

differs from philosophy and morality. However hard we may 

concentrate on something, we cannot become absolutely free from our 
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sufferings as long as we are absorbed only in immediate phenomena 

with a self-centered attitude. For example, we devote ourselves to 

thinking of such a selfish matter as wishing to be rid of uneasiness and 

irritation concerning the management of our business, or wishing to 

recover from illness, it is obvious that we cannot be freed from such 

trouble for a moment, because our mind is swayed by our business or 

our illness. This kind of mental absorption is not meditation but a mere 

struggling with illusion. To reflect our past conduct, criticizing 

ourselves for what we think to be wrong and determining to correct it, 

is a kind of meditation from a moral point of view. This is a very fine 

practice that is useful for improving our character. To think still more 

deeply than this about a subject is meditation without a self-centered 

idea. To probe deeply into such matters as the formation of the world, 

the way of human life, and the ideal society, this is meditation from the 

philosophical point of view. This kind of meditation is also a fine 

practice that enhances our character, adding depth to our ideas and in 

turn benefiting society. However, regrettably, we cannot obtain a true 

state of mental peace or Nirvana through the forms of meditation 

mentioned above. This is because we can go only as far as the range of 

human knowledge permits, however sternly we may reflect on 

ourselves and however deeply we may probe philosophically into the 

ideal way of the world and human life. If we say that man cannot lead 

himself to Nirvana even though he reflects on his conduct, repents of 

wrong conduct, and determines to practice good conduct, the following 

questions will naturally arise: “That must be so when reflecting on 

morality and society and making resolutions on basis of that reflection. 

But is it not the way to Nirvana on oneself in the light of the Buddha’s 

teachings and to determine one’s actions according to them?” Indeed, 

this is one process by which we progress toward Nirvana, but the way 

to attain Nirvana is not as easy as that. If it were only a matter of 

understanding and controlling one’s superficial, conscious mind, the 

problem would be relatively simple. Most people can control their 

conscious mind by means of the Buddha’s teachings through practice of 

religious disciplines. But man also has a mind of which he is not aware. 

He cannot grasp it because he is unconscious of it. He cannot control it 

because of being unable to grasp it. This kind of mind is called “alaya” 

or “Manas” in Sanskrit and corresponds to the subconscious mind in 
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scientific terminology. All that one has experienced, thought, and felt 

in past remains in the depth of one’s subconscious mind. Psychologists 

recognize that the subconscious mind not only exerts a great influence 

on the man’s character and his mental functions but even causes 

various disorders. Because it is normally beyond our reach, we cannot 

control the subconscious mind by mere reflection and meditation. In 

fact, karma contributes a considerable problem to current practice of 

meditation. 

 

II. Rapture, the Surest Way to Mind-Control and Purification:  

Rapture, the surest way to mind-control and purification. However, 

you should control your body and mind at all times, not only when you 

sit in meditation. Your body and mind must be pure and mindful at all 

times. Meditation means the ending of thought; however, if you are 

unable to end your thought, you should try to concentrate your mind 

just in one thought or one object of contemplation. That means you 

should know what you’re thinking or what you’re doing at the present 

time. In Zen, there is no desire, even it’s a desire of “mindfulness”, for 

if there is a desire, there must be a struggle or an urge for achievement, 

and this is the concept of a conditioned mind. When you are able to 

watch and know yourself, you are practicing meditation. When you 

know the way you walk, what and how you eat, what and how you say, 

that means you’re practicing meditation. When you have gossip, hate, 

jealousy, etc., in your mind, you know that you’re haboring gossip, hate 

and jealousy, you’re practicing meditation. Thus, meditation is not 

something different from your daily life activities. If you set aside an 

hour or so to sit in a room to meditate then come out of it and go right 

back to be a cheater, you are nothing different from (or better than) a 

full-time cheater. So a real meditation is a kind of meditation in which 

you can meditate at any time in your daily life activities. And thus, 

meditation has no beginning nor end. According to Zen master Doc The 

in the Essential Discipline for Daily Use: “Just awakened, I hope that 

everybody will attain great awareness and see in complete clarity. 

Washing my hands, I hope that everybody will have pure hands to 

receive reality. When puting my robe, washing the dishes, going to the 

bathroom, folding the mat, carrying buckets of water, or brushing 

teeth... I also hope that everyone will have mindfulness and purity in 
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both the body and mind.” However, in order to achieve mindfulness for 

the mind and purity for the body, we should practice sitting meditation 

everyday. When sitting in meditation, you should sit upright and always 

think that you are sitting on the Bodhi spot. During sitting meditation, 

various feelings and thoughts may arise. If we dont’t practice 

mindfulness of the breath or Buddha recitation, these feelings and 

thoughts will soon lure us away from mindfulness. But following or 

counting the breath or Buddha recitation aren’t simply means by which 

to chase away odd thoughts and feelings. They are also means to unite 

body and mind and to open the gate to wisdom. When a feeling or an 

odd thought arise, we should continue to follow or to count our breath, 

or to recite the Buddha’s name. We should not chase them away, 

neither hate them, nor worry about them. We should simply 

acknowledge their presence. When an odd thought arises, we should 

recognize it; if it still exists, we should recognize that it still exists, 

continues to exist. When a feeling of pain arises, we should recognize 

it; if it continues to exist, we should recognize that it continues to exist. 

The essential thing is not to let any feeling or thought arise without 

recognizing them in mindfulness. Meditation means mindfulness of 

whatever happening. Meditation is nourishment for our body and mind, 

especially sitting meditation. Through sitting meditation, our bodies 

obtain harmony, feel lighter, and are more at peace. The path from 

observation of our mind to seeing into our own nature won’t be too 

rough. Meditation requires the highest form of discipline, not a 

constraint, nor an imitation, but a constant awareness of you and your 

surroundings. If you use methods of constraints or imitation in 

practicing meditation, you’re only the person who tries to cook sand for 

food, for at that very moment effort of constraints and imitation 

becomes another wearisome burden for yourself. We should always 

remember that a mind of constant awareness is a mind that is awake, 

intelligent and free. Thus, those who wish to seek for wider, deeper, 

and transcendental experience are those who know nothing about 

meditation, for why should a mind of constant awareness need any kind 

or any form of experience? Devout Buddhists should always remember 

that once you set out to meditate, you never have a real meditation, for 

a mind desiring meditation will be able to destroy your real meditation. 
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Meditation is not a separate thing from your daily life activities, it is 

the essence of your daily life activities. 

 

III. The Secret of Meditation Is to Be Conscious of Each Second 

of Our Existence:  

The secret of meditation is to be conscious of each second of your 

existence and to keep the sun of awareness continually shining, in both 

the physical and psychological realms, in all circumstances, on each 

thing that arises. While drinking a cup of tea, our mind must by fully 

present in the act of drinking the tea. Only you yourself know whether 

the tea is hot or cold, tasteful or tasteless. In Buddhism, meditation is a 

lifetime process. Fish swim in the water, but they don’t know they are 

in water. Every minute, every moment we breathe in air, but we do it 

unconsciously. We would only be conscious of air only if we were 

without it. In the same way, we are always hearing the sounds of water 

falls, wind, rain, bird-singing, and so forth. All these sounds are 

wonderful and lively sermons. They are the voice of the Buddha 

himself preaching to us. We hear many sermons, all the time, but we 

are deaf to them. If we were really alive in mindfulness, whenever we 

heard, saw, smelled, tasted, touched, we would say to ourselves “Ah, 

this is a fine sermon!” At that time, we would see that there is no 

scripture that teaches so well as this experience with nature. Just as we 

breathe and eat every day. Both breathing and eating are important for 

life, and so is meditation, for meditation keeps our life in balance and 

helps us understand ourselves and the nature of life. It provides a 

secure foundation for harmony between ourselves and others, and 

between ourselves and the universe. So meditation is not a matter of 

days, weeks, months, or years, but of a whole lifetime. When we  have 

a strong determination in practice, there is no doubt that we will reach 

our final goal, the state of Buddhahood, the realization of perfect 

wisdom and infinite compassion.  

 

IV. The Practice of Meditation Is Not an Exercise in Analysis or 

Reasoning:  

The practice of meditation is not an exercise in analysis or 

reasoning. The sword of logic has no place in the practice of 
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awareness, concentration, and understanding, and those of stopping and 

looking. When we cook we must monitor the fire under the pot. When 

the sun’s rays beat down on the snow, the snow slowly melts. When a 

hen sits on her eggs, the chicks inside gradually take form until they 

are ready to peck their way out. These are images which illustrate the 

effect of practicing meditation. The Zen sect insists that salvation could 

not be found by study of books. However, this does not mean that Zen 

followers do not study Buddhist books at all. On the contrary, their own 

teachings are saturated with references to such works as the Vajra-

Sutra and the Lankavatara Sutra, the two favorites of the Zen sect. 

Meditation is one of the best methods to tame our bodies and to 

regulate our minds. Taming the body keeps it from acting in random, 

impulsive ways. Regulating the mind means not allowing it to indulge 

in idle thoughts, so it is always pure and clear. Then wherever we go, 

to the ends of space or the limits of the Dharma Realm, we are still 

right within our self-nature. Our inherent nature contains absolutely 

everything. Nothing falls outside of it. It is just our fundamental 

Buddha-nature. Thus, Zen followers strongly believe that the study of 

sutras should play only a subordinate role compared with the demands 

of dhyana and spiritual realization.    

 

V. The Aim of Zen Practice Is to See the True Face of Reality:  

Zen meditation helps us free our mind from the excessive 

occupation with outward things and let us enjoy the true rest and quiet 

that comes from within, and therefore, we can understand the law that 

governs everything. In Buddhism, ‘Dharma’ means the law, the way 

things are, or the process of all phenomena. Dharma also means 

psychic and physical elements  which comprise all beings; the elements 

of minds such as thoughts, visions, emotions, consciousness; and the 

elements of matter, and so on. The responsibilities of a Zen practitioner 

is only to explore these ‘dharmas’ within us, to be aware of each of 

them, as well as understand the law governing their process and 

relationship. A devout Zen practitioner should experience in every 

moment the truth of out nature. Meditation is not only 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 
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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 

products of our relative consciousness or intelligent faculty can play 

any part in Zen.  

According to Buddhism, the aim of this practice is to see the true 

face of reality, which is mind and mind-object. When we speak of mind 

and of the outside world, we immediately are caught in a dualistic 

conception of the universe. If we use the words mind and mind-object, 

we can avoid the damage done by the sword of conceptualized 

discrimination. The effect of meditation is like the fire under the pot, 

the sun’s rays on the snow, and the hen’s warmth on her eggs. In these 

three cases, there is no attempt at reasoning or analysis, just patient 

and continuous concentration. We can allow the truth to appear, but we 

cannot describe it using math, geometry, philosophy, or any other 

image of our intellect. Zen practitioners should always remember the 

Buddha's teachings in the Diamond Sutra: “All things that appear in the 

world are transient. If we view all appearances as non-apprearance, 

then we will see the true nature of everything.” So if we are attached 

to the form of anything, we don’t understand the truth. But, what is the 

original mind? According to Buddhism, orginal mind is the ‘No’ mind, 

the mind that is stuck and cannot budge. It is like trying to break 

through a steel wall or trying to climb a silver mountain. All thinking is 

cut off. According to the Mahaparinirvana Sutra, “all formations are 

impermanent; this is the law of appearing and disappearing. When 

appearing and disappearing disappear, then this stillness is bliss.” This 

means that when there is no appearance or disappearance in our mind, 

that mind is bliss. This is a mind devoid of all thinking.   

The Sixth Patriarch said: “Orignially there is nothing at all.” When 

appearing and disappearing disappear, then this stillness is bliss. But 

there is no stillness and no bliss. If we view all appearance as 

nonappearance, then we will see true nature of all things. But there is 

no true nature and no things. Form is emptiness, emptiness is form. But 

there is no emptiness and no form. Can we see colors? Can we hear 

sounds? Can we touch things? Is this form or is it emptiness? If we say 

even one word, we are wrong. And if we say nothing, we are wrong 
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too. So, what can we do?  Appearing and disappearing, put it down! 

Impermanence and permanence, put it down! Form and emptiness, put 

it down! That is enough for our whole life of meditation! Spring comes 

and the snow melts: appearing and disappearing are just like this. The 

east wind blows the rainclouds west: impermanence and permanence 

are just like this. When we turn on the lamp, the whole room becomes 

bright:  all truth is just like this. Form is form, emptiness is emptiness. 

 

VI. Meditation Itself Means Flowers of Insight and Flowers of 

Compassion:  

As you continue practicing, the flower of insight will blossom in 

you, along with the flowers of compassion, tolerance, happiness, and 

letting go. You can let go, because you do not need to keep anything 

for yourself. You are no longer a fragile and small “self” that needs to 

be preserved by all possible means. Since the happiness of others is 

also your happiness, you are now filled with joy, and you have no 

jealousy or selfishness. Free from attachment to wrong views and 

prejudices, you are filled with tolerance. The door of your compassion 

is wide open, and you also suffer the sufferings of all living beings. As 

a result, you do whatever you can to relieve these sufferings. To 

practice meditation is to train ourselves to eliminate hatred, anger, and 

selfishness and to develop loving-kindness towards all. We have our 

physical bodies and our own lives, but still we can live in harmony with 

each other and help each other to the best of our ability.  

 

VII.Zen Practice Means Cultivation of the Happiness of 

Mastering of Yourself:  

Practitioner should never rush to practice the Four Formless 

Meditations. Never force your body or your mind. Be kind to yourself. 

Live your daily life simply with awareness. If you are mindful, you 

have everything; you are everything! A minute of meditation is a 

minute of peace and happiness. If meditation is not pleasant for you, 

you are not practicing correctly. Meditation brings happiness. This 

happiness comes, first of all, from the fact that you are master of 

yourself, no longer caught up in forgetfulness. If you follow your 

breathing and allow a half-smile to blossom, mindful of your feelings 



409 

 

and thoughts, the movements of your body will naturally become more 

gentle and relaxed, harmony will be there, and true happiness will 

arise. Keeping our mind present in each moment is the foundation of 

meditation practice. When we achieve this, we live our lives fully and 

deeply, seeing things that others, in forgetfulness, do not. 

 

VIII.The Basic Idea of Zen Is the Identity of Becoming and Non-

Becoming:  

Usually, people regard as non-existence those that cannot be seen, 

and as existence those that can be seen. For example, a person 

contemplates an interval of eighty thousand eons, he can see living 

beings; but earlier than eighty thousand eons is a time of stillness in 

which he cannot hear or see anything. Existence and non-existence. In 

Zen, "not to judge the koan with dualistic standard of existence and 

non-existence" is one of the ten advices regarding the Zen koan from 

Zen Master T’ui-Yin. Existence or non-existence, Being or non-being; 

these two opposite views, opinions or theories are the basis of all 

erroneous views. Both views of existence and non-existence are 

erroneous in the opinion of upholders of the Middle Path. The basic 

idea of Zen is the identity of becoming and non-becoming. “The true 

state is no special state;” “The gate of Dharma is no gate;” “Holy 

knowledge is no knowledge.” The mutual identification of two opposed 

ideas, such as black and white, good and evil, pure and impure, or the 

like, results from deep meditation. “The ideal body has no form, yet 

any form may come out of it.” “The golden mouth has no word, yet any 

word may come out of it.” Ideas of a similar nature are often 

encountered. 

 

IX. A State of Mind Achieved Through Higher Meditation:  

Our minds are constantly occupied with a lot of false thoughts, 

thoughts of worry, happiness, hatred and anger, friends and enemies, 

and so on, so we cannot discover the Buddha-nature within. The state 

of mind of ‘Higher Meditation’ is 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. Once we achieve a state of quietude through 
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higher meditation, we will discover our real nature within; it is nothing 

new. However, when this happens, then there is no difference between 

us and the Buddha. In order to achieve the state of quietude through 

higher meditation, Zen practtioners should cultivate four basic stages in 

Dhyana: First, the relinquishing of desires and unwholesome factors 

achieved by conceptualization and contemplation. In this stage, the 

mind is full of joy and peace. Second, in this phase the mind is  resting 

of conceptualization, the attaining of inner calm, and approaching the 

one-pointedness of mind (concentration on an object of meditation). 

Third, in this stage, both joy and sorrow disappear and replaced by 

equanimity; one is alert, aware, and feels well-being. Fourth, in this 

stage, only equanimity and wakefulness are present. 
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Chöông Ba Möôi Moát 

Chapter Thirty-One 

 

Nhöõng Ñaëc Tính Khaùc Cuûa Thieàn 

 

I. Thieàn Giuùp Haønh Giaû Tònh Truï & Ñaït Ñöôïc Trí Tueä Minh 

Saùt: 

Trong taát caû caùc truyeàn thoáng Phaät giaùo ñeàu coù hai phaåm tính caên 

baûn trong coâng phu thieàn ñònh: tònh truù vaø quaùn saùt. Noùi chung, thieàn 

tònh truù ñöôïc thöïc taäp nhaèm giaûi thoaùt taâm khoûi nhöõng tieáng ruø rì töø 

beân trong vaø phaùt trieån söùc taäp trung. Trong caû hai truyeàn thoáng Ñaïi 

Thöøa vaø Nguyeân Thuûy, hôi thôû ñöôïc vaän duïng laøm ñoái töôïng cuûa thieàn 

taäp, vaø haønh giaû tu taäp ñeå ñöôïc moät taâm thöùc tænh giaùc, taäp trung vaøo 

söï caûm thoï cuûa hôi thôû töøng giaây töøng phuùt. Luùc môùi khôûi ñaàu coá gaéng 

taäp trung, taâm thöùc chuùng ta loän xoän vôùi nhöõng tieáng oàn aøo cuûa taïp 

nieäm. Coù moät soá phöông caùch thieàn ñònh nhaèm giuùp giaûi quyeát trôû ngaïi 

naøy. Chuùng ta coù theå thö giaõn töøng phaàn trong thaân theå song song vôùi 

vieäc xeû boû nhöõng taïp nieäm laøm taâm mình phaân taùn. Moät phöông caùch 

khaùc, haønh giaû chæ ñôn thuaàn ghi nhaän söï coù maët cuûa nhöõng yù töôûng 

hay nhöõng caûm thoï ñang khôûi leân, nhöng khoâng ñeå taâm cuõng khoâng 

truyeàn theâm söùc maïnh cho chuùng. Laøm ñöôïc nhö vaäy thì nhöõng yù töôûng 

vaø nhöõng caûm thoï töï khôûi leân roài cuõng töï laëng xuoáng. Moät phöông caùch 

khaùc nöõa laø nieäm hoàng danh Ñöùc Phaät (teân baát cöù Ñöùc Phaät naøo maø 

mình muoán nieäm) trong hôi thôû vaøo, thôû ra nhaèm giuùp taäp trung taâm yù. 

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 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 
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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. Tueä Minh Saùt laø trí tueä vôùi caùi thaáy moät caùch ñaëc bieät hay khaùc 

thöôøng, caùi thaáy vöôït ra ngoaøi caùi thaáy thoâng thöôøng, hay tueä nhaõn. 

Khoâng phaûi caùi nhìn treân beà maët, hay nhìn phôùt qua. Khoâng phaûi chæ 

thaáy thoaùng qua caùi daùng maø nhìn söï vaät ñuùng theo boái caûnh cuûa söï 

vaät, töùc laø nhìn döôùi aùnh saùng cuûa ba ñaëc töôùng, hay ba daáu hieäu ñaëc 

thuø cuûa caùc phaùp höõu vi, caùc hieän töôïng sinh toàn. Ñoù laø voâ thöôøng hay 

bieán ñoåi, khoå ñau hay baát toaïi nguyeän, vaø voâ ngaõ hay khoâng coù moät caùi 

töï ngaõ tröôøng toàn vónh cöûu. Ñoù laø phaùp thieàn tueä, laáy thieàn ñònh laøm 

neàn taûng, phaùp thieàn maø theo ñoù haønh giaû goät röûa ñeán möùc taän cuøng 

caùc bôïn nhô trong taâm, loät boû aûo kieán veà caùi “ta,” nhìn thaáy thöïc töôùng 

cuûa vaïn phaùp vaø chöùng ngoä Nieát Baøn. Nhö vaäy “thieàn tueä” laø giaùo 

phaùp ñaëc thuø cuûa chính Ñöùc Phaät, tröôùc kia chöa töøng ñöôïc nghe thaáy, 

moät chöùng nghieäm duy nhaát maø chæ coù Ñöùc Boån Sö môùi coù, hoaøn toaøn 

rieâng bieät cho Phaät giaùo vaø chöa ai bieát tröôùc thôøi Ñöùc Phaät Só Ñaït Ña 

Coà Ñaøm. 

 

II. Thieàn Ñònh Chæ Laø Moät Trong Nhöõng Phöông Thuoác: 

Thieàn ñònh treân caùc phaùp hieån nhieân töï noù khoâng theå nhoå heát goác 

reã taát caû caùc aùc phaùp trong loøng chuùng ta. Noù khoâng phaûi laø moät linh 

döôïc, tröø taát caû moïi beänh, nhöng chæ laø moät trong nhöõng phöông thuoác 

trong tuû thuoác cuûa Ñaïi Y Sö. Noù ñöôïc duøng ñeå trôï löïc cho söùc maïnh 

tinh thaàn ñeán ñoä khi ñöôïc nhaéc laïi khaù ñaày ñuû, coù theå gaây ra thoùi quen 

coi taát caû moïi söï moät caùch voâ ngaõ. Caùi gaùnh naëng cuûa theá giôùi seõ ñöôïc 

giaûm tröø moät caùch töông xöùng. Sri Aurobindo, trong taùc phaåm “Caên 

Baûn Du Giaø” ñaõ moâ taû raát ñuùng hieäu quaû maø söï thieàn ñònh treân caùc 

phaùp coù theå xaûy ra cho haønh vi cuûa chuùng ta. “Trong taâm trí bình laëng, 

chính thöïc theå cuûa taâm theå vaéng laëng, vaø vaéng laëng ñeán noãi khoâng coù 

gì xaùo troän noù. Neáu nhöõng tö töôûng hoaëc ñoäng tính ñeán, chuùng khoâng 

phaùt khôûi töø taâm thöùc, nhöng chuùng du nhaäp töø beân ngoaøi vaø ñi qua taâm 

thöùc nhö nhöõng caùnh chim bay qua baàu trôøi laëng gioù. Chuùng ñi qua, 

khoâng xaùo troän, khoâng ñeå laïi daáu veát naøo. Daàu cho muoân ngaøn aûnh 

töôïng hay nhöõng bieán coá taøn khoác nhaát coù ñi qua, söï vaéng laëng thanh 

bình vaãn coøn ñoù, nhö theå söï caáu taïo cuûa taâm laø moät thöïc theå thanh bình 

vónh cöûu vaø baát dieät. Moät taâm thöùc ñaõ thaønh töïu ñöôïc söï bình laëng naøy 

coù theå baét ñaàu haønh ñoäng, duø haønh ñoäng moät caùch döõ doäi vaø maõnh lieät, 
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vaãn giöõ ñöôïc söï bình laëng caên baûn, töï mình khoâng taïo ra moät caùi gì, 

nhöng ñoùn nhaän töø treân cao vaø cho noù moät hình thöùc taâm linh khoâng 

coäng theâm baát cöù caùi gì cuûa rieâng mình, moät caùch laëng leõ, traàm tónh, duø 

vôùi nieàm haân hoan cuûa chaân lyù vaø quyeàn löïc haïnh phuùc vaø aùnh saùng 

cuûa con ñöôøng noù ñi qua.” 

 

III. Thieàn Giuùp Chuùng Ta Khoâng Ñoàng Hoùa Chuùng Ta Vôùi Caùi 

Khoâng Phaûi Chuùng Ta: 

Ngöôøi Phaät töû luoân nhôù lôøi Phaät khuyeân daïy: “Luoân nhìn vaïn söï 

vaïn vaät baèng caùi nhìn khaùch quan chöù khoâng phaûi chuû quan, vì chính 

caùi nhìn khaùch quan chuùng ta môùi thaáy ñöôïc baûn maët thaät cuûa vaïn 

höõu.” Theo kinh Nieäm Xöù, ñaëc bieät laø Taâm Nieäm Xöù bao haøm phöông 

phaùp nhìn söï vaät moät caùch khaùch quan, thay vì chuû quan. Ngay caû toaøn 

boä phaùp Töù Nieäm Xöù cuõng phaûi ñöôïc thöïc haønh moät caùch khaùch quan, 

chöù khoâng ñöôïc coù moät phaûn öùng chuû quan naøo. Ñieàu naøy coù nghóa laø 

ta chæ quan saùt suoâng, chöù khoâng vaán vöông dính maéc vôùi ñeà muïc, vaø 

cuõng khoâng thaáy mình coù lieân heä tôùi ñeà muïc. Chæ coù vaäy chuùng ta môùi 

coù khaû naêng nhìn thaáy hình aûnh thaät söï cuûa söï vaät, thaáy söï vaät ñuùng 

trong boái caûnh cuûa noù, ñuùng nhö thaät söï söï vaät laø vaäy, chöù khoâng phaûi 

chæ thaáy beà ngoaøi caïn côït, hình nhö söï vaät laø nhö vaäy. Khi quan saùt vaät 

gì moät caùch chuû quan thì taâm chuùng ta dính maéc trong aáy, vaø chuùng ta 

coá gaéng ñoàng hoùa mình vôùi noù. Chuùng ta coá gaéng suy xeùt, öôùc ñoaùn, 

ñaùnh giaù, khen cheâ vaø pheâ bình vaät aáy. Quan saùt nhö vaäy laø söï quan saùt 

cuûa chuùng ta bò toâ maøu. Vì vaäy trong tu Phaät, chuùng ta ñöøng bao giôø 

quaùn chieáu vôùi thaønh kieán, ñònh kieán, öa, gheùt vaø öôùc ñoaùn hay yù nieäm 

ñaõ ñònh tröôùc. Ñaëc bieät laø trong thieàn quaùn, quaùn saùt vaø tænh thöùc phaûi 

ñöôïc thöïc taäp moät caùch khaùch quan, gioáng nhö mình laø ngöôøi ngoaøi 

nhìn vaøo maø khoâng coù baát luaän thaønh kieán naøo. Phaät töû chôn thuaàn 

phaûi laéng nghe lôøi chæ daïy cuûa Ñöùc Phaät: “Trong caùi thaáy phaûi bieát 

raèng chæ coù söï thaáy, trong caùi nghe chæ coù söï nghe, trong xuùc caûm phaûi 

bieát raèng chæ coù söï xuùc caûm, vaø trong khi hay bieát, chæ coù söï hay bieát.” 

Chæ vôùi caùi nhìn khaùch quan thì yù nieäm “Toâi ñang thaáy, ñang nghe, 

ñang ngöûi, ñang neám, ñang xuùc chaïm vaø ñang yù thöùc” ñöôïc loaïi tröø. 

Quan nieäm veà “caùi ta” hay aûo kieán veà moät baûn ngaõ bò tan bieán. Chuùng 

ta ñaõ thaáy beänh taät taâm linh cuûa chuùng ta do thoùi quen ñoàng hoùa chuùng 

ta vôùi caùi khoâng phaûi chuùng ta mang laïi. Töï ngaõ chuùng ta thích nghi taát 

caû nhöõng loaïi maûnh vuïn cuûa vuõ truï vaøo trong nhöõng söï vaät ngöôøi ta coù 
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theå nhìn thaáy hay sôø moù. Trong nhöõng vaät phuï thuoäc naøy baûn ngaõ chaân 

thaät cuûa chuùng ta xa laï vôùi chính noù, vaø vì moãi moät vaø taát caû raøng buoäc 

chuùng ta coù theå taïo ra, chuùng ta phaûi chuoäc laïi baèng moät söï lo sôï töông 

ñöông, maø chuùng ta phaàn naøo ñaõ yù thöùc ñöôïc. Ñöùc Phaät daïy raèng 

chuùng ta chæ coù theå laønh maïnh, chuùng ta coù theå thoaùt caùi voøng sanh töû 

kinh khuûng naøy khi chuùng ta dieät tröø  ñöôïc nhöõng söï gia taêng ñoù. 

 

IV. Thieàn Giuùp Chuùng Ta Thuû Höõu Caøng Ít Caøng Toát: 

Söï cheá ngöï nhöõng vaät phuï thuoäc chuùng ta seõ yeáu daàn ñeán moät möùc 

ñoä naøo ñoù bôûi söï thöïc haønh nhöõng quy luaät laønh maïnh cuûa ñöùc haïnh. 

Phaät töû ñöôïc khuyeán khích thuû höõu caøng ít caøng toát, töø boû nhaø cöûa, gia 

ñình, chuoäng soáng ngheøo naøn  hôn giaøu sang, thích cho hôn thích nhaän, 

vaân vaân. Theâm vaøo ñoù, kinh nghieäm thieàn ñònh cuõng höôùng veà muïc 

tieâu naøy. Daàu raèng traïng thaùi nhaäp ñònh töông ñoái ngaén nguûi, song aûnh 

höôûng cuûa noù coøn tieáp tuïc lay chuyeån loøng tin töôûng vaøo thöïc taïi toái 

haäu cuûa saéc giôùi. Keát quaû khoâng traùnh ñöôïc cuûa söï tu taäp thieàn ñònh 

ñeàu ñaën laø nhöõng söï vaät theá gian thöôøng lieân tuïc ñöôïc nhaän ra nhö 

moäng, huyeãn, baøo, aûnh, khoâng coù thöïc tính vaø chaân tính maø ngöôøi ta 

thöôøng gaùn cho chuùng. Tuy vaäy, ngöôøi ta tin töôûng raèng giôùi vaø ñònh töï 

chuùng khoâng theå hoaøn toaøn nhoå reã vaø phaù huûy neàn taûng cuûa nieàm tin 

cuûa chuùng ta vaøo caù tính. Theo “Coå Phaùi Trí Tueä,” duy coù trí tueä môùi 

coù theå xua ñuoåi  ñöôïc aûo töôûng cuûa caùc tính ra khoûi tö töôûng cuûa chuùng 

ta maø thoâi. Chæ coù trí tueä môùi coù theå xua ñuoåi ñöôïc aûo töôûng cuûa caù 

taùnh ra khoûi tö töông cuûa chuùng ta, nôi maø noù ñaõ toàn taïi bôûi moät thoùi 

quen laâu ñôøi. Khoâng phaûi haønh ñoäng, cuõng khoâng phaûi thieàn ñònh, 

nhöng chæ coù tö töôûng môùi coù theå tröø khöû ñöôïc aûo töôûng naèm trong tö 

töôûng. 

 

V. Thieàn Giuùp Chuùng Ta Phaân Bieät Phaùp Voâ Vi Vaø Phaùp Höõu 

Vi: 

Chuùng ta khoå ñau vaø phieàn naõo vì chuùng ta ñoàng hoùa chuùng ta vôùi 

nhöõng phaùp höõu vi, vaø haønh ñoäng nhö vaäy neáu caùi gì xaûy ra cho chuùng 

cuõng xaûy ra cho chuùng ta. Baèng thieàn ñònh thöôøng xuyeân, chuùng ta phaûi 

khöôùc töø vaø töø boû taát caû tröø caùi cao caû nhaát, laø voâ vi phaùp. Noùi caùch 

khaùc, chuùng ta töï phaân hoùa chuùng ta vôùi taát caû caùc phaùp höõu vi. Ngöôøi 

ta noùi raèng neáu chuùng ta saép ñaët ñeå haønh ñoäng nhö vaäy moät caùch 
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thöôøng xuyeân vaø hoaøn toaøn, töï ngaõ chuùng ta seõ bò tieâu huûy, vaø Nieát 

Baøn töï ñoäng thay theá. 

 

VI. Thieàn Giuùp Haønh Giaû Quay Veà Taâm Baûn Lai: 

Thieàn laø laøm cho taát caû duïc voïng tieâu tröø, töø ñoù taâm coù theå quay veà 

taâm baûn lai. Taâm baûn lai laø tröôùc khi suy nghó. Ñang khôûi sanh suy 

nghó, lieàn coù ñoái nghòch. Tröôùc suy nghó khoâng coù ñoái nghòch. Ñaây môùi 

ñích thöïc laø tuyeät ñoái, khoâng coù ngoân ngöõ hay vaên töï. Neáu chuùng ta môû 

mieäng ra, laäp töùc chuùng ta sai lieàn. Vì vaäy, tröôùc khi suy nghó laø taâm 

saùng suoát. Taâm saùng suoát khoâng trong khoâng ngoaøi. Ñöùc Phaät daïy 

trong kinh Kim Cang: “Taát caû söï vaät treân ñôøi ñeàu hö doái khoâng thaät. 

Neáu thaáy taát caû töôùng chaúng phaûi töôùng, lieàn thaáy Nhö Lai.” Vaäy neáu 

chuùng ta chaáp vaøo hình töôùng cuûa baát cöù thöù gì, töùc laø chuùng ta khoâng 

theå naøo thaáu roõ chaân lyù. Nhöng taâm baûn lai laø taâm gì? Theo Phaät giaùo, 

taâm baûn lai laø taâm ‘khoâng’, laø taâm bò dính chaët vaø khoâng theå bò lay 

chuyeån. Noù gioáng nhö coá gaéng xuyeân thuûng moät böùc töôøng theùp hoaëc 

coá leo leân moät ngoïn nuùi baïc. Taát caû moïi voïng töôøng ñeàu bò ñoaïn dieät. 

Theo Kinh Ñaïi Baùt Nieát Baøn, “taát caû moïi söï thaønh hình ñeàu voâ thöôøng; 

laø phaùp sanh dieät. Khi sanh dieät khoâng coøn, thì tòch dieät laø vui.” Coù 

nghóa laø khi khoâng coù söï sanh dieät trong taâm chuùng ta, thì caùi taâm ñoù laø 

vui söôùng haïnh phuùc. Ñaây laø caùi taâm khoâng suy töôûng. Luïc Toå Hueä 

Naêng noùi: “Boån lai voâ nhaát vaät.” Khi sanh vaø dieät caû hai ñeàu döùt baët 

roài, thì caûnh giôùi tónh laëng naày laø chaân haïnh phuùc. Nhöng kyø thaät, 

khoâng coù söï tónh laëng vaø khoâng coù chaân haïnh phuùc. Neáu chuùng ta thaáy 

taát caû hình töôùng chaúng phaûi hình töôùng, töùc thaáy theå taùnh moïi hieän 

töôïng söï vaät. Nhöng kyø thaät, khoâng coù theå taùnh vaø hieän töôïng söï vaät. 

Saéc töùc laø khoâng, khoâng töùc laø saéc. Nhöng kyø thaät, khoâng saéc khoâng 

khoâng. Chuùng ta coù theå thaáy ñöôïc maøu saéc khoâng? Chuùng ta coù theå 

nghe aâm thanh khoâng? Chuùng ta coù theå xuùc chaïm khoâng? Ñaây laø saéc 

hay ñaây laø khoâng? Neáu chuùng ta chæ oùi moät chöõ laø ñaõ sai. Vaø neáu 

chuùng ta khoâng noùi gì caû chuùng ta cuõng sai luoân. Vaäy thì chuùng ta phaûi 

laøm sao? Sanh dieät, buoâng noù xuoáng! Voâ thöôøng, buoâng noù xuoáng! Saéc 

khoâng, buoâng noù xuoáng! Theá laø ñuû laém cho moät ñôøi haønh thieàn! Xuaân 

ñeán tuyeát tan, sanh dieät chæ laø nhö theá. Gioù ñoâng thoåi, keùo maây möa ôû 

höôùng taây; voâ thöôøng vaø thöôøng chæ laø nhö theá. Khi chuùng ta baät ñeøn 

leân, caû phoøng trôû neân saùng suûa. Toaøn boä chaân lyù laø nhö theá. Saéc laø saéc, 

khoâng laø khoâng. 
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VII.Yeáu Tính Toái Haäu Cuûa Thieàn Laø Ñaït Ngoä:  

Muïc tieâu cuûa thieàn laø ngoä, laø söï laõnh hoäi thöïc taïi moät caùch tröïc 

tieáp, khoâng baèng bieän bieät suy tö, khoâng vôùi phieàn naõo vaø trí thöùc hoùa, 

söï thöïc hieän moái quan heä cuûa chính mình vaø vuõ truï. Caùi kinh nghieäm 

môùi naøy laø söï laëp laïi söï laõnh hoäi tieàn trí thöùc, laäp töùc cuûa ñöùa treû, 

nhöng treân moät möùc ñoä môùi, möùc ñoä phaùt trieån vaø vieân maõn lyù trí, 

khaùch quan tính, caù tính cuûa con ngöôøi. Trong khi kinh nghieäm cuûa moät 

ñöùa treû, caùi kinh nghieäm laäp töùc vaø nhaát tính, naèm tröôùc caùi kinh 

nghieäm phaân ly vaø chia cheû chuû-khaùch theå, caùi kinh nghieäm giaùc ngoä 

laïi naèm sau noù. Ngöôøi naøo chöa coù kinh nghieäm naøy khoâng bao giôø coù 

theå hieåu thieàn moät caùch ñaày ñuû ñöôïc. Vì ngöôøi ta chöa coù kinh nghieäm 

giaùc ngoä, neân ngöôøi ta chæ noùi veà thieàn moät caùch tieáp caän beân ngoaøi maø 

thoâi, chöù khoâng ñöôïc ñuùng theo caùch phaûi noùi töø söï vieân maõn cuûa kinh 

nghieäm. Nhö vaäy muïc tieâu caên baûn cuûa thieàn laø gì? Theo Thieàn sö D. 

T. Suzuki trong Thieàn Luaän, Thieàn töï yeáu tính laø moät ngheä thuaät nhìn 

vaøo baûn tính cuûa hieän höõu cuûa mình, vaø noù chæ con ñöôøng töø heä luïy ñeán 

töï do. Ta coù theå noùi raèng Thieàn giaûi thoaùt taát caû nhöõng tinh löïc coá höõu 

vaø töï nhieân taøng tröõ trong moãi chuùng ta, maø trong nhöõng hoaøn caûnh 

bình thöôøng chuùng ta bò tuø tuùng vaø boùp meùo ñeán noãi chuùng ta khoâng 

tìm ñöôïc loái hoaït ñoäng thích öùng naøo caû. Do ñoù Thieàn cöùu chuùng ta ra 

khoûi ñieân loaïn vaø taøn pheá; vaø noù thuùc ñaåy chuùng ta boäc loä caùi khaû naêng 

haïnh phuùc vaø yeâu thöông. 

 

Other Characteristics of Meditation 

 

I. Meditation Helps Practitioners With Calming Abiding & 

Attaining Wisdom of Special Insight:  

In all Buddhist traditions, two principal qualities are developed in 

meditation: calming abiding (samatha) and special insight (vipassana). 

Generally, calm abiding is practiced first to free the mind from its 

internal chatter and to develop concentration. In both Mahayana and 

Theravada traditions, the breath is taken as the object of meditation, 

and one trains the mind to be alert and focused on the sensation of the 

breath in each moment. When initially trying to concentrate, the mind 

is cluttered with mental noise. Several techniques are applied to help 
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solve this problem. One may relax each part of the body, and while 

doing so, let go of a distracting thought. In another technique, one 

simply acknowledges the presence of the thoughts and emotions which 

arise, but doesn’t give them attention and energy. In this way, they 

settle of their own accord. Another technique, one may recite the name 

of the Buddha on the in- and out-breaths to help focus one’s 

concentration (the name of any Buddha one likes to recite). 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).  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. Wisdom of special 

insight therefore means, seeing beyond what is ordinary, clear vision. It 

is not surface seeing or skimming, not seeing mere appearances, but 

seeing things in their proper perspective, that is in terms of the three 

characteristics or signs of phenomenal existence: impermanence or 

change; suffering or unsatisfactoriness and non-self or egolessness 

(anicca, dukkha and anatta). 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 the ego-illusion and to see 

reality and experience Nirvana. Meditation on special insight, 

therefore, is a typical doctrine of the Buddha himself, not heard by him 

before, a unique experience of the Master, exclusively Buddhist, which 

was not in existence prior to Siddhartha Gautama, the Buddha.  

 

II. Meditation Is Just One of the Medicines:  

The meditation on dharmas by itself alone can obviously not uproot 

all the evil in our hearts. It is not a panacea, a cure-all, but just one of 

the medicines in the chest of the Great Physician. It is, however, bound 

to contribute to our mental health to the extent that, when it is repeated 

often enough, it may set up the habit of viewing all things 
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impersonally. The burden of the world should be correspondingly 

diminished. Sri Aurobindo, in his Bases of Yoga has well set out the 

effect which meditation on dharmas may have on our perspective: “In 

the calm mind, it is the substance of the mental being that is still, so 

still that nothing disturbs it. If thoughts or activities come, they do not 

arise at all out of the mind, but they come from outside and cross the 

mind as a flight of birds crosses the sky in a windless air. It passes, 

disturbs nothing, leaving no trace. Even if a thousand images, or the 

most violent events pass across it, the calm stillness remains as if the 

very texture of the mind were a substance of eternal and indestructible 

peace. A mind that has achieved this calmness can begin to act, even 

intensely and powerfully, but it will keep its fundamental stillness, 

originating nothing from itself, but receiving from Above and giving it a 

mental form without adding anything of its own, calmly, 

dispassionately, though with the joy of the Truth and the happy power 

and light of its passage.” 

 

III. Meditation Helps Us Not to Identify Ourselves With What We 

Are Not:  

Buddhists should always remember the Buddha’s advice: “You 

should always have an objective not a subjective view on all things, for 

this will help you to be able to see things as they really are.” In the 

Satipatthana Sutta, contemplation of mind is especially concerned with 

an objective view, not a subjective one. Even the practice of all the 

four types of contemplation (of body, feelings, mind, and mental 

objects) should be done objectively without any subjective reaction. 

We should never be an interested observer, but a bare observer. Then 

only can we see the object in its proper perspective, as it really is, and 

not as it appears to be. When we observe a thing subjectively, our mind 

gets involved in it, we tend to identify ourselves with it. We judge, 

evaluate, appraise and comment on it. Such subjective observation 

colors our view. Thus, in Buddhist practice, we should cultivate and 

contemplate without any biases, prejudices, likes, dislikes and other 

preconceived considerations and notions. Especially in meditation, 

contemplation and mindfulness should be practiced in an objective way 

as if we were observing the object of outside. Sincere Buddhists should 

always remember the Buddha’s teachings: “In what is seen there 
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should be to you only the seen; in the heard there should be only the 

heard; in what is sensed there should be only the sensed; in what is 

cognized there should be only the cognized.” Only with objective 

looking, the idea of “I am seeing, hearing, smelling, tasting, touching, 

and cognizing” is removed. The “I” concept as well as the ego-illusion 

is also eliminated. We see that our mental ill-health goes back to the 

habit of identifying ourselves with what we are not. Our personality 

appropriates all sorts of pieces of the Universe in things one can see or 

touch. In these belongings our true self gets estranged from itself, and 

for each and every attachment which we may form we pay the penalty 

of a corresponding fear, of which we are more or less aware. The 

Buddha teaches that we can get well, that we can escape this terrible 

round of Birth-and-Death only by getting rid of these accretions.   

 

IV. Meditation Helps Us Possess As Little As Possible:  

To some extent the hold which belongings have upon us is 

weakened by the practice of sound rules of moral conduct. The 

Buddhist is advised to possess as little as possible, to give up home and 

family, to cherish poverty rather than wealth, to prefer giving to 

getting, etc. In addition, the experience of trance works in the same 

direction. Although the state of trance itself is comparatively 

shortlived, nevertheless the memory of it must continue to shake the 

belief in the ultimate reality of the sensory world. It is the inevitable 

result of the habitual practice of trance that the things of our common-

sense world appear delusive, deceptive, remote and dreamlike, and 

that they are deprived of the character of solidity and reliability which 

is usually attributed to them. It is, however, believed that morality and 

trance cannot by themselves completely uproot and destroy the 

foundation of our belief in individuality. According to the doctrine of 

the Old Wisdom School, wisdom alone is able to chase the illusion of 

individuality from our thoughts where it has persisted from age-old 

habit. Not action, not trance, but only thought can kill the illusion which 

resides in thought.  
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V. Meditation Helps Us Distinguishes an Unconditional World 

From the World of Conditioned Things:  

One distinguishes an unconditional world from the world of 

conditioned things. We suffer and afflict because we identify ourselves 

with conditioned things, and act as if what happens to them happened 

to us. By persistent meditation, we must reject and renounce 

everything but the highest, which is the Unconditioned alone. In other 

words, we de-identify ourselves from all conditioned things. The 

assumption is that if and when we manage to do so habitually and 

completely, our individual self become extinct, and Nirvana 

automatically takes its place.       

 

VI. Zen Helps Practitioners Returning to Original Mind:  

Zen is letting go of all desires, so that the mind can return to its 

original status. Original mind is before thinking. After thinking, there 

are opposites. Before thinking, there are no opposites. This is exactly 

the absolute, where there are no words or speech. If we open our 

mouth, we are immediately wrong. So before thinking is clear mind. In 

clear mind there is no inside and no outside. The Buddha taught in the 

Diamond Sutra: “All things that appear in the world are transient. If we 

view all appearances as non-apprearance, then we will see the true 

nature of everything.” So if we are attached to the form of anything, 

we don’t understand the truth. But, what is the original mind? 

According to Buddhism, orginal mind is the ‘No’ mind, the mind that is 

stuck and cannot budge. It is like trying to break through a steel wall or 

trying to climb a silver mountain. All thinking is cut off. According to 

the Mahaparinirvana Sutra, “all formations are impermanent; this is the 

law of appearing and disappearing. When appearing and disappearing 

disappear, then this stillness is bliss.” This means that when there is no 

appearance or disappearance in our mind, that mind is bliss. This is a 

mind devoid of all thinking. The Sixth Patriarch said: “Orignially there 

is nothing at all.” When appearing and disappearing disappear, then 

this stillness is bliss. But there is no stillness and no bliss. If we view all 

appearance as nonappearance, then we will see true nature of all 

things. But there is no true nature and no things. Form is emptiness, 

emptiness is form. But there is no emptiness and no form. Can we see 

colors? Can we hear sounds? Can we touch things? Is this form or is it 
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emptiness? If we say even one word, we are wrong. And if we say 

nothing, we are wrong too. So, what can we do?  Appearing and 

disappearing, put it down! Impermanence and permanence, put it 

down! Form and emptiness, put it down! That is enough for our whole 

life of meditation! Spring comes and the snow melts: appearing and 

disappearing are just like this. The east wind blows the rainclouds west: 

impermanence and permanence are just like this. When we turn on the 

lamp, the whole room becomes bright:  all truth is just like this. Form is 

form, emptiness is emptiness.  

 

VII.The Ultimate Essence of Zen Is the Acquisition of 

Enlightenment:   

The ultimate aim of Zen is enlightenment, the immediate, un-

reflected grasp of reality, without affective contamination and 

intellectualization, the realization of the relation of oneself to the 

Universe. This new experience is a repetition of the pre-intellectual, 

immediate grasp of the child, but on a new level, that the full 

development of man’s reason, objectively, individuality. While the 

child’s experience, that of immediacy and oneness, lies before the 

experience of alienation and the subject-object split, the enlightenment 

experience lies after it. One who has not had this experience can never 

fully understand Zen. Since one has not experienced enlightenment, 

one can only talk about Zen in a tangential way, and not as it ought to 

be talked about, out of the fullness of experience. So what is the basic 

goal of Zen? According to D. T. Suzuki in The Essays of Zen, Zen in its 

essence is the art of seeing into the nature of one’s being, and it points 

the way from bondage to freedom.” We can say that Zen liberates all 

the energies properly and naturally stored in each of us, which are in 

ordinary circumstances cramped and distorted so that they find no 

adequate channel for activity. It is the object of Zen, therefore, to save 

us going crazy or being crippled. This is what we mean by freedom, 

giving free play to all creative and benevolent impulses inherently 

lying in our hearts. Generally, we are blind to this fact, that we are in 

possession of all the necessary faculties that will make us happy and 

loving towards one another. So Zen is the art of seeing into the nature 

of one’s being; it is a way from bondage to freedom; it liberates our 
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natural energies. So it prevents us from going crazy or being crippled; 

and it impels us to express our faculty for happiness and love.    
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Chöông Ba Möôi Hai 

Chapter Thirty-Two 

 

Vai Troø Cuûa Taâm  

Trong Tu Taäp Thieàn Ñaïi Thöøa 

 

I. Toång Quan Veà Taâm Trong Phaät Giaùo:  

Taâm laø moät teân khaùc cuûa A Laïi Da Thöùc (vì noù tích taäp haït gioáng 

cuûa chö phaùp hoaëc huaân taäp caùc haït gioáng töø chuûng töû chuûng phaùp maø 

noù huaân taäp). Khoâng gioáng nhö xaùc thaân vaät chaát, caùi taâm laø phi vaät 

chaát. Chuùng ta nhaän thöùc ñöôïc nhöõng tö töôûng vaø caûm nghó cuûa chuùng 

ta cuøng nhieàu ñieàu khaùc baèng tröïc giaùc, vaø chuùng ta keát luaän söï hieän 

höõu cuûa chuùng baèng pheùp loaïi suy. Taâm laø goác cuûa muoân phaùp. Trong 

Taâm Ñòa Quaùn Kinh, Ñöùc Phaät daïy: “Trong Phaät phaùp, laáy taâm laøm 

chuû. Taát caû caùc phaùp ñeàu do taâm sanh.” Taâm taïo ra chö Phaät, taâm taïo 

thieân ñöôøng, taâm taïo ñòa nguïc. Taâm laø ñoäng löïc chính laøm cho ta sung 

söôùng hay ñau khoå, vui hay buoàn, traàm luaân hay giaûi thoaùt. Trong 

Thieàn, töø naày chæ hoaëc laø tinh thaàn cuûa moät ngöôøi theo nghóa toaøn boä 

nhöõng söùc maïnh veà yù thöùc, tinh thaàn, traùi tim, hay taâm hoàn, hoaëc laø söï 

hieän thöïc tuyeät ñoái, tinh thaàn thaät söï naèm beân ngoaøi nhò nguyeân cuûa 

taâm vaø vaät. Ñeå cho haønh giaû deã hieåu hôn veà Taâm, caùc vò thaày Phaät 

giaùo thöôøng chia Taâm ra laøm nhieàu giai taàng, nhöng ñoái vôùi Thieàn, 

Taâm laø moät toaøn theå vó ñaïi, khoâng coù nhöõng thaønh phaàn hay phaân boä. 

Caùc ñaëc tính theå hieän, chieáu dieäu vaø voâ töôùng cuûa Taâm hieän höõu ñoàng 

thôøi vaø thöôøng haèng, baát khaû phaân ly trong caùi toaøn theå. Noùi caùch khaùc, 

ngoaïi tröø taâm ra, khoâng coøn thöù gì khaùc. Taâm, Phaät, chuùng sanh khoâng 

sai khaùc. Haønh giaû tu Thieàn neân luoân nhôù raèng treân ñôøi naøy khoâng coù 

caùi gì heát ngoaøi yù thöùc, vì caùc hieän töôïng chæ laø nhöõng phoùng chieáu cuûa 

yù thöùc maø thoâi. 

Taâm con ngöôøi luoân taùn loaïn hay taâm phoùng daät vaø ñuoåi theo luïc 

traàn khoâng ngöøng nghæ. Coù ai ñoù hoûi vò Thieàn sö laøm sao nhìn vaøo töï 

taùnh cuûa mình. Vò Thieàn sö ñaùp: “Laøm sao thaáy ñöôïc? Vì neáu coù moät 

caùi loàng vôùi saùu cöûa soå vaø moät con khæ trong ñoù. Neáu coù ai goïi ‘khæ ôi,’ 

con khæ lieàn traû lôøi, vaø neáu coù ai khaùc laïi goïi nöõa ‘khæ ôi’ thì khæ laïi traû 

lôøi. Vaø cöù theá noù tieáp tuïc traû lôøi. Taâm con ngöôøi laïi cuõng nhö theá aáy”. 
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Nhôø thieàn ñònh maø chuùng ta coù ñöôïc caùi taâm ñònh tónh. Taâm cuûa ngöôøi 

tu phaûi thanh tònh. Ngöôøi tu khoâng neân caàu khaû naêng döï tri hay söï bieát 

tröôùc. Söï bieát tröôùc chaúng mang laïi ñieàu gì hay ho, maø ngöôïc laïi chæ 

gaây theâm phieàn phöùc cho chuùng ta maø thoâi. Noù khieán cho chuùng ta 

phaân taâm, khoâng taäp trung tinh thaàn ñöôïc, do ñoù voïng töôûng seõ roái bôøi 

vaø phieàn naõo seõ choàng chaát theâm. Neáu khoâng caàu söï bieát tröôùc, chuùng 

ta seõ khoâng coù phieàn naõo, taâm khoâng bò chöôùng ngaïi.  

 

II. Taâm Laø Ñoái Töôïng Cuûa Thieàn Quaùn 

Theo Baùt Nhaõ Taâm Kinh, Ñöùc Phaät daïy: “Bôûi khoâng chöôùng ngaïi, 

neân khoâng sôï haõi, vieãn ly heát moïi moäng töôûng ñieân ñaûo, ñoù laø Nieát 

Baøn cöùu caùnh.” Ñaây môùi chính laø taâm cuûa haønh giaû treân böôùc ñöôøng tu 

Ñaïo. Thöù Nhaát, Taâm Laø Moät Ñoái Töôïng Phieàn Toaùi Cho Haønh Giaû: 

Taâm caûnh hay taâm thaàn (traïng thaùi taâm). Moät ñoái töôïng vaät theå coù gaây 

phieàn toaùi hay khoâng thöôøng thöôøng tuøy thuoäc vaøo traïng thaùi taâm hôn 

laø vaøo chính ñoái töôïng ñoù. Neáu chuùng ta cho raèng noù laø phieàn toaùi, thì 

noù phieàn toaùi. Neáu chuùng ta khoâng cho raèng noù phieàn toaùi thì noù khoâg 

phieàn toaùi. Taát caû ñeàu tuøy thuoäc vaøo traïng thaùi taâm. Thí duï nhö ñoâi khi 

trong thieàn quaùn chuùng ta bò tieáng ñoäng quaáy nhieãu. Neáu chuùng ta 

nöông theo vaø maéc keït vaøo chuùng, chuùng seõ quaáy roái thieàn quaùn cuûa 

chuùng ta. Tuy nhieân, neáu chuùng ta döùt boû chuùng khoûi taâm cuûa chuùng ta 

ngay khi chuùng vöøa môùi khôûi leân, thì chuùng seõ khoâng taïo söï quaáy 

nhieãu. Neáu chuùng ta luoân ñoøi hoûi moät caùi gì ñoù töø cuoäc soáng, thì chuùng 

ta seõ khoâng bao giôø thoûa maõn. Nhöng neáu chuùng ta chaáp nhaän cuoäc ñôøi 

laø caùi maø chuùng ta ñang laø hay ñang coù, thì chuùng ta seõ luoân bieát ñuû. 

Coù ngöôøi tìm haïnh phuùc trong vaät chaát; ngöôøi khaùc laïi cho raèng coù theå 

coù haïnh phuùc maø khoâng caàn ñeán vaät chaát. Taïi sao laïi nhö vaäy? Bôûi vì 

haïnh phuùc laø moät traïng thaùi cuûa taâm, khoâng theå ño ñöôïc baèng soá löôïng 

taøi saûn. Neáu chuùng ta bieát ñuû vôùi nhöõng gì chuùng ta ñang laø hay ñang 

coù, thì chuùng ta seõ luoân coù haïnh phuùc. Ngöôïc laïi neáu chuùng ta khoâng 

haøi loøng vôùi nhöõng gì chuùng ta ñang laø hay ñang coù, thì baát haïnh luoân 

ngöï trò trong ta. Tham duïc khoâng coù ñaùy, vì duø ñoå vaøo bao nhieâu thì 

tham duïc vaãn luoân troáng roãng. Kinh Tö ù Thaäp Nhò Chöông daïy: “Moät 

keû ñaày tham duïc duø soáng treân trôøi cuõng khoâng thaáy ñuû; moät ngöôøi ñaõ 

lìa tham duïc duø phaûi ôû döôùi ñaát vaãn thaáy haïnh phuùc.” Theo kinh Laêng 

Giaø, coù ba loaïi taâm thöùc. Thöù Nhì, Khoâng Ai Coù Theå Chaïy Troán Khoûi 

Taâm: Theo Tyø Kheo Piyananda trong Nhöõng Haït Ngoïc Trí Tueä Phaät 
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Giaùo, baïn khoâng theå chaïy troán khoûi taâm. Vôùi thieàn baïn coù theå huaán 

luyeän cho taâm bình tónh vaø thoaùt khoûi nhöõng xaùo troän beân trong hay 

beân ngoaøi. AÙp duïng taäp trung tænh thöùc vôùi nhöõng hoãn loaïn beân trong 

vaø maâu thuaãn tinh thaàn, quan saùt hay chuù taâm ñeán taát caû nhöõng traïng 

thaùi thay ñoåi cuûa taâm. Khi taâm ñöôïc phaùt trieån ñuùng caùch, noù seõ mang 

laïi nieàm vui vaø haïnh phuùc nhaát. Neáu taâm bò xao laõng noù seõ mang laïi 

cho baïn trôû ngaïi vaø khoù khaên khoâng theå keå xieát. Taâm kyõ luaät raát maïnh 

meõ vaø höõu hieäu. Ngöôøi trí huaán luyeän taâm hoï nhö ngöôøi ta huaán luyeän 

ngöïa vaäy. Vì theá baïn neân quan saùt taâm mình. Thieàn Quaùn Laøm Nhieäm 

Vuï Quan Saùt Maø Khoâng Choáng Cöï Laïi Nhöõng Thay Ñoåi Nôi Taâm: 

Khi baïn ngoài moät mình baïn neân quan saùt nhöõng thay ñoåi nôi taâm. Chæ 

neân quan saùt maø khoâng choáng cöï laïi hay troán chaïy hay kieåm soaùt 

nhöõng thay ñoåi aáy. Khi taâm ñang ôû traïng thaùi tham duïc, neân tænh thöùc 

bieát mình ñang coù taâm tham duïc. Khi taâm ñang ôû traïng thaùi saân haän 

hay khoâng saân haän, neân tænh thöùc bieát mình ñang coù taâm saân haän hay 

taâm khoâng saân haän. Khi taâm taäp trung hay taâm moâng lung, baïn neân tænh 

thöùc bieát mình ñang coù taâm taäp trung hay taâm moâng lung. Baïn neân 

luoân nhôù nhieäm vuï cuûa mình laø quan saùt nhöõng hoaøn caûnh thay ñoåi maø 

khoâng ñoàng hoùa vôùi chuùng. Nhieäm vuï cuûa baïn laø khoâng chuù taâm vaøo 

hoaøn caûnh beân ngoaøi maø chuù taâm vaøo chính baïn. Quaû laø khoù khaên, 

nhöng coù theå laøm ñöôïc. Chuùng Ta Neân Quan Saùt Taâm Mình Trong 

Ñôøi Soáng Haèng Ngaøy: Quan saùt taâm trong taát caû moïi hoaøn caûnh. Quan 

saùt söï laøm vieäc cuûa taâm nhöng khoâng ñoàng nhaát hay baøo chöõa cho tö 

töôûng cuûa baïn, khoâng xaây böùc maøn thaønh kieán, khoâng mong chôø töôûng 

thöôûng hay thoûa maõn. Quan saùt thaáy nhöõng caûm giaùc ham muoán, saân 

haän, ganh gheùt, vaø nhieàu traïng thaùi baát thieän khaùc phaùt sanh vaø laøm 

ñaûo loän söï quaân bình cuûa taâm, töø ñoù tieáp tuïc haønh thieàn ñeå loaïi boû 

chuùng. Moät Khi Taâm Ñaõ An Ñònh, Chuùng Ta Coù Theå Ñi Vaøo Phoá Chôï 

Moät Caùch Töï Taïi: An ñònh taâm laø ñieàu raát quan troïng. Haønh giaû tu 

thieàn phaûi luoân nhôù raèng caøng mong muoán toû ngoä, mình caøng xa toû 

ngoä. Neáu chuùng ta muoán tìm moät nôi lyù töôûng ñeå haønh thieàn, chuùng ta 

seõ khoâng tìm ñöôïc choã naøo vöøa yù ñaâu. Tuy nhieân, neáu chuùng ta caét ñöùt 

moïi suy töôûng vaø trôû veà vôùi caùi sô taâm, caùi sô taâm ñoù seõ laø söï toû ngoä 

chaân thaät nhaát. Neáu chuùng ta giöõ ñöôïc taâm khoâng, thì baát cöù ñaâu cuõng 

laø Nieát Baøn. Vì vaäy chuùng ta phaûi maïnh meõ giöõ kín mieäng, khoâng noùi 

thay cho tu taäp. Chuùng ta phaûi hoïc tröïc tieáp töø trôøi xanh, maây traéng, nuùi 

non thaät yeân tónh , vaø ngay caû nôi phoá chôï oàn aøo naùo nhieät. taát caû laø 
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nhö thò. Ñoù laø vò thaày lôùn nhaát cuûa chuùng ta. Hy voïng taát caû chuùng ta 

ñeàu tröôùc tieân phaù ñöôïc töï ngaõ vaø tìm veà caùi taâm trong saùng trong moïi 

luùc.  

 

III.Thieàn Quaùn & Taâm Chuùng Sanh:  

Vôùi phaøm nhaân, taâm (nhaûy nhoùt loaïn ñoäng) nhö con vöôïn, yù (chaïy 

lung tung) nhö con ngöïa. Thaät vaäy, taâm con ngöôøi loaïn ñoäng nhö con 

vöôïn. Coù ai ñoù hoûi vò Thieàn sö laøm sao nhìn vaøo töï taùnh cuûa mình. Vò 

Thieàn sö ñaùp: “Laøm sao thaáy ñöôïc? Vì neáu coù moät caùi loàng vôùi saùu cöûa 

soå vaø moät con khæ trong ñoù. Neáu coù ai goïi ‘khæ ôi,’ con khæ lieàn traû lôøi, 

vaø neáu coù ai khaùc laïi goïi nöõa ‘khæ ôi’ thì khæ laïi traû lôøi. Vaø cöù theá noù 

tieáp tuïc traû lôøi. Taâm con ngöôøi laïi cuõng nhö theá aáy.” Thaät vaäy, taâm trí 

con ngöôøi aûnh höôûng saâu ñaäm treân cô theå. Neáu ñeå taâm ta hoaït ñoäng toäi 

loãi vaø nuoâi döôõng tö töôûng baát thieän, taâm coù theå gaây ra nhöõng thaûm 

hoïa. Taâm coù theå gieát chuùng sanh, nhöng taâm coù theå chöõa khoûi thaân 

beänh. Khi taâm trí ñöôïc taäp trung veà nhöõng tö töôûng laønh maïnh vôùi coá 

gaéng  vaø hieåu bieát chính ñaùng, hieäu quaû maø noù coù theå sinh ra raát roäng 

lôùn. Taâm trí vôùi tö töôûng trong saùng vaø laønh maïnh thöïc söï ñöa ñeán moät 

cuoäc soáng khoûe maïnh thoaûi maùi. Chính vì theá maø Ñöùc Phaät daïy: 

“Khoâng coù keû thuø naøo laøm haïi chuùng ta baèng tö töôûng tham duïc, ñoá kî, 

ganh gheùt, vaân vaân. Moät ngöôøi khoâng bieát ñieàu chænh taâm mình cho 

thích hôïp vôùi hoaøn caûnh thì chaúng khaùc gì thaây ma trong quan taøi. Haõy 

nhìn vaøo noäi taâm vaø coá gaéng tìm thaáy laïc thuù trong loøng vaø baïn seõ thaáy 

moät suoái nguoàn voâ taän laïc thuù trong noäi taâm saün saøng cho baïn vui 

höôûng. Chæ khi taâm trí ñöôïc keàm cheá vaø giöõ ñuùng treân con ñöôøng chính 

ñaùng cuûa söï tieán boä nhòp nhaøng thöù töï thì noù seõ trôû neân höõu ích cho sôû 

höõu chuû vaø cho xaõ hoäi. Taâm phoùng tuùng böøa baõi seõ laø moái nguy cô. Taát 

caû söï taøn phaù gieo raéc treân theá giôùi naày ñeàu do söï taïo thaønh loaøi ngöôøi 

maø taâm trí khoâng ñöôïc huaán luyeän, keàm cheá, caân nhaéc vaø thaêng baèng. 

Bình tónh khoâng phaûi laø yeáu ñuoái. Moät thaùi ñoä bình tónh luoân thaáy trong 

con ngöôøi coù vaên hoùa. Chaúng khoù khaên gì cho moät ngöôøi giöõ ñöôïc bình 

tónh tröôùc nhöõng ñieàu thuaän lôïi, nhöng giöõ ñöôïc bình tónh khi gaëp vieäc 

baát oån thì thöïc laø khoù khaên voâ cuøng. Baèng söï bình tónh vaø töï chuû, con 

ngöôøi xaây ñöôïc söùc maïnh nghò löïc. 

Taâm bò aûnh höôûng bôûi söï baát an, khieâu khích, noùng giaän, caûm xuùc, 

vaø lo laéng. Khoâng neân ñi ñeán moät quyeát ñònh voäi vaøng naøo ñoái vôùi baát 

cöù vaán ñeà gì khi baïn ñang ôû trong moät taâm traïng baát an hay bò khieâu 
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khích, ngay caû luùc baïn thoaûi maùi aûnh höôûng bôûi caûm xuùc, vì quyeát ñònh 

trong luùc caûm xuùc baïn coù theå phaûi hoái tieác veà sau naày. Noùng giaän laø keû 

thuø teä haïi nhaát cuûa chính baïn. Taâm laø ngöôøi baïn toát nhaát, maø cuõng laø 

keû thuø teä haïi nhaát. Baïn phaûi coá gaéng tieâu dieät nhöõng ñam meâ cuûa 

tham, saân, si tieàm aån trong taâm baèng caùch tu taäp giôùi ñònh hueä. Bí 

quyeát cuûa ñôøi soáng haïnh phuùc vaø thaønh coâng laø phaûi laøm nhöõng gì caàn 

laøm ngay töø baây giôø, vaø ñöøng lo laéng veà quaù khöù cuõng nhö töông lai. 

Chuùng ta khoâng theå trôû laïi taùi taïo ñöôïc quaù khöù vaø cuõng khoâng theå tieân 

lieäu moïi thöù coù theå xaõy ra cho töông lai. Chæ coù khoaûng thôøi gian maø 

chuùng ta coù theå phaàn naøo kieåm soaùt ñöôïc, ñoù laø hieän taïi.  

Haõy trau doài taâm baèng loøng töø aùi. Neáu coù theå an uûi ngöôøi khaùc 

baèng nhöõng lôøi leõ dòu daøng ñeå laøm cho hoï an loøng vaø haïnh phuùc thì taïi 

sao chuùng ta khoâng laøm? Neáu chuùng ta coù theå giuùp ñôû ngöôøi khaùc baèng 

cuûa caûi thì duø vieäc baùc aùi naày nhoû  nhoi ñeán theá naøo ñi nöõa noù cuõng 

khoâng theå nghó baøn ñöôïc. Trau doài taâm baèng caùch laáy aân traû oaùn. 

Trong Nhöõng Haït Ngoïc Trí Tueä Phaät Giaùo, Hoøa Thöôïng 

Dhammananda ñaõ khaúng ñònh: “Neáu baïn khoâng muoán coù keû thuø, tröôùc 

tieân baïn phaûi gieát keû thuø lôùn nhaát chính nôi baïn, ñoù laø söï noùng giaän 

cuûa baïn. Hôn nöõa, neáu baïn haøm hoà haønh ñoäng coù nghóa laø baïn ñaõ laøm 

ñuùng nhöõng öôùc voïng cuûa keû thuø baïn, voâ tình baïn ñaõ sa vaøo baãy cuûa 

hoï. Baïn khoâng neân nghó raèng baïn chæ hoïc hoûi ñöôïc töø nhöõng ngöôøi taùn 

döông, giuùp ñôõ vaø thaân caän gaàn guõi baïn. Coù nhieàu ñieàu baïn coù theå hoïc 

hoûi ñöôïc töø keû thuø; baïn khoâng neân nghó raèng hoï hoaøn toaøn sai vì hoï laø 

keû thuø cuûa baïn. Keû thuø cuûa baïn ñoâi khi coù nhieàu ñöùc tính toát maø baïn 

khoâng ngôø ñöôïc. Baïn khoâng theå naøo loaïi boû keû thuø baèng caùch laáy oaùn 

baùo oaùn. Neáu laøm nhö vaäy baïn seõ taïo theâm keû thuø maø thoâi. Phöông 

phaùp toát nhaát vaø ñuùng nhaát ñeå choáng laïi keû thuø laø mang loøng thöông 

yeâu ñeán hoï. Baïn coù theå nghó raèng ñieàu ñoù khoâng theå laøm ñöôïc hay voâ 

lyù. Nhöng phöông phaùp ñoù ñaõ ñöôïc ngöôøi trí ñaùnh giaù raát cao. Khi baïn 

baét ñaàu bieát moät ngöôøi naøo ñoù raát giaän döõ vôùi baïn, tröôùc nhaát baïn haõy 

coá gaéng tìm hieåu nguyeân nhaân chính cuûa söï thuø haèn ñoù; neáu laø loãi cuûa 

baïn thì baïn neân thöøa nhaän vaø khoâng ngaàn ngaïi xin loãi ngöôøi ñoù. Neáu laø 

do söï hieåu laàm giöõa hai ngöôøi thì baïn neân giaûi baøy taâm söï vaø coá gaéng 

laøm saùng toû cho ngöôøi ñoù. Neáu vì ganh gheùt hay caûm nghó xuùc ñoäng 

naøo ñoù, haõy ñem loøng töø aùi ñeán cho ngöôøi aáy ñeå baïn coù theå aûnh höôûng 

ngöôøi ñoù baèng naêng löôïng tinh thaàn.  
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Trau doài ñoä löôïng vaø khieâm toán nôi taâm. Haõy trau doài ñoä löôïng, vì 

ñoä löôïng giuùp baïn traùnh nhöõng phaùn xeùt voäi vaøng, thoâng caûm vôùi 

nhöõng khoù khaên cuûa ngöôøi khaùc, traùnh pheâ bình nguïy bieän ñeå nhaän 

thöùc raèng caû ñeán ngöôøi taøi ba nhaát cuõng khoâng theå khoâng sai laàm; 

nhöôïc ñieåm maø baïn tìm thaáy nôi ngöôøi cuõng coù theå laø nhöôïc ñieåm cuûa 

chính baïn. Khieâm nhöôøng khoâng phaûi laø nhu nhöôïc, maø khieâm nhöôøng 

laø caùi thöôùc ño cuûa ngöôøi trí ñeå hieåu bieát söï khaùc bieät giöõa caùi hieän taïi 

vaø caùi seõ ñeán. Chính Ñöùc Phaät ñaõ baét ñaàu söù meänh hoaèng phaùp cuûa 

Ngaøi baèng ñöùc khieâm cung laø loaïi boû taát caû nieàm kieâu haõnh cuûa moät vò 

hoaøng töû. Ngaøi ñaõ ñaït Thaùnh quaû nhöng chaúng bao giôø Ngaøi maát caùi 

hoàn nhieân, vaø chaúng bao giôø Ngaøi bieåu loä taùnh keû caû hôn ngöôøi. Nhöõng 

lôøi bình luaän vaø nguï ngoân cuûa Ngaøi chaúng bao giôø hoa myõ hay phoâ 

tröông. Ngaøi vaãn luoân coù thì giôø ñeå tieáp xuùc vôùi nhöõng ngöôøi heøn keùm 

nhaát. Kieân nhaãn vôùi taát caû moïi chuyeän. Noùng giaän ñöa ñeán röøng raäm 

khoâng loái thoaùt. Trong khi noùng giaän chaúng nhöõng chuùng ta laøm böïc 

boäi vaø laøm ngöôøi khaùc khoù chòu voâ cuøng, maø chuùng ta coøn laøm toån 

thöông chính mình, laøm yeáu ñi theå chaát vaø roái loaïn taâm. Moät lôøi noùi 

coäc caèn gioáng nhö moät muõi teân töø caây cung baén ra khoâng bao giôø coù 

theå laáy laïi ñöôïc duø cho baïn coù xin loãi caû ngaøn laàn.   

 

Roles of Minds In  Practicing of  

the Mahayana Meditation 

 

I. An Overview of Mind in Buddhism:  

“Mind” is another name for Alaya-vijnana. Unlike the material 

body, immaterial mind is invisible. We are aware of our thoughts and 

feelings and so forth by direct sensation, and we infer their existence in 

others by analogy. The mind is the root of all dharmas. In 

Contemplation of the Mind Sutra, the Buddha taught: “All my tenets 

are based on the mind that is the source of all dharmas." The mind has 

brought about the Buddhas, the Heaven, or the Hell. It is the main 

driving force that makes us happy or sorrowful, cheerful or sad, 

liberated or doomed. In Zen, it means either the mind of a person in the 

sense of all his powers of consciousness, mind, heart and spirit, or else 

absolutely reality, the mind beyond the distinction between mind and 

matter. It is for the sake of giving practitioners an easier understanding 
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of Mind, Buddhist teachers usually divide the mind into aspects or 

layers, but to Zen, Mind is one great Whole, without parts or divisions. 

The manifestating, illuminating, and nonsubstantial characteristics of 

Mind exist simultaneously and constantly, inseparable and indivisible 

in their totality. In other words, outside the mind, there is no other 

thing. Mind, Buddha, and all the living, these three are not different 

(the Mind, the Buddha and sentient beings are not three different 

things). Zen practitioners should always remember that nothing exists 

outside the mind (consciousness), since all phenomena are projections 

of consciousness. 

 

II. Minds As Objects of Meditation Practices: 

According to the Heart Sutra, the Buddha taught: “Because there is 

no impediment, he leaves distorted dream-thinking far behind; 

ultimately Nirvana!” This, then, should be the mind of a cultivator. 

First, Mind Is a Troublesome Objective For Practitioners: Mental 

intelligence or spirit of mind. Whether something objective is 

troublesome or not often depends on the state of mind rather than the 

object itself. If we think that it is trouble, then it is trouble. If we do not 

think that it is trouble, then it is not trouble. Everything depends on the 

mind. For example, sometimes during meditation we are interrupted by 

outside noises. If we dwell on them and cling to them, they will disturb 

our meditation, but if we dismiss them from our minds as soon as they 

arise, then they will not cause a disturbance. If we are always 

demanding something out of our life, then we will never be content. 

But if we accept life as it is, then we know contentment. Some people 

seek happiness through material things; other people can be happy 

without many material things. Why? Because happiness is also a state 

of mind, not a quantitive measure of possessions. If we are satisfied 

with what we are and have now, then we are happy. But if we are not 

satisfied with what we are and have now, that is where unhappiness 

dwells. The desire is bottomless, because no matter how much is put 

into it, it can never be filled up, it always remains empty. The Sutra in 

Forty Two Chapters taught: “Though a person filled with desires dwells 

in heaven, still that is not enough for him; though a person who has 

ended desire dwells on the ground, still he is happy.” According to the 

Lankavatara Sutra, there are three states of mind or consciousness, or 
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three kinds of perception. Second, No One Can Run Away From the 

Mind: According to Bikkhu Piyananda in The Gems of Buddhism 

Wisdom, you cannot run away from your mind. By meditation, you can 

train the mind to keep calm and be free from disturbances either from 

within or outside. Apply concentrated awareness to the internal 

confusions and mental conflicts, and observe or pay attention to all the 

changing states of your mind. When the mind is properly developed, it 

brings happiness and bliss. If the mind is neglected, it runs you into 

endless troubles and difficulties. The disciplined mind is strong and 

effective, while the wavering mind is weak and ineffective. The wise 

train their minds as thoroughly as a horse-trainer train their horses. 

Therefore, you should watch you mind. The Duty of Meditation Is to 

Observe the Changing States in Mind, Not to Fight With the Mind: 

When you sit alone, you should observe the changing conditions of the 

mind. The task is only a matter of observing the changing states, not 

fighting with the mind, or avoid it, or try to control it. When the mind is 

in a state of lust, be aware that we are having a mind of lust. When the 

mind is in a state of hatred or when it is free from hatred, be aware that 

we are having a mind of hatred or free from hatred. When you have the 

concentrated mind or the scattered mind, you should be aware that we 

are having a concentrated or a scattered mind. You should always 

remember that your job is to observe all these changing conditions 

without identifying yourself with them. Your job is to turn your 

attention away from the outside world and focus in yourself. This is 

very difficult, but it can be done. We Should Watch Our Mind in Daily 

Life: To observe your mind in all kinds of situations. To observe the 

working of your mind without identifying with or finding justification 

for your thoughts, without erecting the screen of prejudice, without 

expecting reward or satisfaction. To observe the senses of desire, 

hatred, jealousy and other unwholesome states that arise and upset the 

balance of the mind. Continue meditation practices to check and 

eliminate these harmful elements. Once We Have the Fixed Mind, We 

Can Go to the Noisy Market At Ease: It is very important for us to fix 

our own mind. Zen practitioner should always remember that the more 

we want enlightenment, the further away it will be. If we to find a good 

place to practice Zen, no place we find will be good enough. However, 

if we cut off all thinking and return to beginner’s mind, that itself will 
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be enlightenment. If we keep true empty mind, then any place we are 

is Niravana. So we must strongly keep a closed mouth, not to talk in 

place of practicing. We must learn directly from the blue sky, the white 

clouds, the deep quiet mountains, and the noisy market places. They 

are just like this. That is our true great teacher. We hope to kill our 

strong self first and find clear mind all the time.  

 

III.Meditation and Beings’ Mind: 

With ordinary people, the mind is like a monkey, the thought is like 

a horse. As a matter of fact, the mind as intractable as a monkey (as a 

restless monkey). Someone asks a Zen master on how to look into 

one’s self-nature. The Zen master replies: “How can? For if there is a 

cage with six windows, in which there is a monkey. Someone calls at 

one window, ‘O, monkey,’ and he replies. Someone else calls at 

another window, and again he replies. And so on. Human’s mind is no 

different from that monkey.” As a matter of fact, man’s mind 

influences his body profoundly. If allowed to function viciously and 

entertain unwholesome thoughts, mind can cause disaster, it can even 

kill a being, but it can cure a sick body. When the mind is concentrated 

on right thoughts with right effort and understanding the effect it can 

produce is immense. A mind with pure and wholesome thoughts really 

does lead to healthy relaxed living. Thus, the Buddha taught: “No 

enemy can harm one so much as one’s own thoughts of craving, 

thoughts of hate, thoughts of jealousy, and so on. A man who does not 

know how to adjust his mind according to circumstances would be like 

a corpse in a coffin. Turn your mind to yourself, and try to find pleasure 

within yourself, and you will always find therein an infinite source of 

pleasure ready for your enjoyment. It is only when the mind is 

controlled and is kept to the right road of orderly progress that it 

becomes useful for its possessor and for society. A disorderly mind is a 

liability both to its owner and to others. All the havoc in the world is 

created by men who have not learned the way of mind control, balance 

and poise. Calmness is not weakness. A calm attitude at all times 

shows a man of culture. It is not too difficult for a man to be calm when 

things are favourable, but to be calm when things are going wrong is 

difficult indeed. Calmness and control build up a person’s strength and 

character.  
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The mind is influenced by bad mood, provoke, emotion, and worry. 

You should not come to any hasty decision regarding any matter when 

you are in a bad mood or when provoked by someone, not even when 

you are in good mood influenced by emotion, because such decision or 

conclusion reached during such a period would be a matter you could 

one day regret. Angry is the most dangerous enemy. Mind is your best 

friend and worst woe. You must try to kill the passions of lust, hatred 

and ignorance that are latent in your mind by means of morality, 

concentration and wisdom. The secret of happy, successful living lies in 

doing what needs to be done now, and not worrying about the past and 

the future. We cannot go back into the past and reshape it, nor can we 

anticipate everything  that may happen in the future. There is one 

moment of time over which we have some conscious control and that is 

the present.    

Let’s cultivate our minds with loving-kindness. If we can console 

others with kinds words that can make them feel peaceful and happy, 

why don’t we do that?  If we can help others with worldly possessions, 

however, scanty that charity may be, it is inconceivable. Cultivate the 

mind by returning good for evil. In The Gems of Buddhism Wisdom, 

Most Venerable Dhammanada confirmed: “If you want to get rid of 

your enemies you should first kill your anger which is the greatest 

enemy within you. Furthermore, if you act inconsiderately, you are 

fulfilling the wishes of your enemies by unknowingly entering into 

their trap.  You should not think that you can only learn something from 

those who praise and help you and associate with you very close. 

There are many things you can learn from your enemies also; you 

should not think they are entirely wrong just because they happen to be 

your enemies. You cannot imagine that sometimes your enemies also 

possess certain good qualities.  You will not be able to get rid of your 

enemies by returning evil for evil. If you do that then you will only be 

inviting more enemies. The best and most correct method of 

overcoming your enemies is by radiating your kindness towards them. 

You may think that this is impossible or something nonsensical. But this 

method is very highly appreciated by all wise people. When you come 

to know that there is someone who is very angry with you, you should 

first try to find out the main cause of that enmity; if it is due to your 

mistake you should admit it and should not hesitate to apologize to him. 
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If it is due to certain misunderstandings between both of you, you must 

have a heart to heart talk with him and try to enlighten him. If it is due 

to jealousy or some other emotional feeling you must try to radiate 

your loving-kindness towards him so that  you will be able to influence 

him through your mental energy. 

Cultivate your mind with tolerance, humility, and patience. 

Cultivate tolerance, for tolerance helps you to avoid hasty judgments, 

to sympathize with other people’s troubles, to avoid captious criticism, 

to realize that even the finest human being is not infallible; the 

weakness you find in other people can be found in yourself too. 

Humility is not weakness, humility is the wise man’s measuring-rod for 

learning the difference between what is and what is yet to be. The 

Buddha himself started his ministry by discarding all his princely pride 

in an act of humility. He attained sainthood during his life, but never 

lost his naturalness, never assumed superior airs. His dissertations and 

parables were never pompous. He had time for the most humble men. 

Be patient with all. Anger leads one through a pathless jungle. While it 

irritates and annoys others, it also hurts oneself, weakens the physical 

body and disturbs the mind. A harsh word, like an arrow discharged 

from a bow, can never be taken back even if you would offer a 

thousand apologies for it. 
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Chöông Ba Möôi Ba 

Chapter Thirty-Three 

 

Phaät Taùnh Theo  

Quan Ñieåm Thieàn Ñaïi Thöøa 

 

I. Toång Quan & YÙ Nghóa Cuûa Taùnh: 

Taùnh coù nghóa laø chuûng töû döïa vaøo goác baûn. Taùnh khoâng theå söûa 

ñoåi ñöôïc. Trong Phaät giaùo, taùnh thöôøng ñöôïc duøng ñeå chæ caùi nguyeân lyù 

toái haäu cuûa söï hieän höõu cuûa moät vaät hay moät ngöôøi hay caùi maø noù vaãn 

coøn toàn taïi cuûa moät vaät khi ngöôøi ta laáy heát taát caû nhöõng gì thuoäc veà 

vaät aáy hay ngöôøi aáy ñi maø taùnh aáy vaãn thuoäc veà ngöôøi aáy hay vaät aáy 

moät caùch baát ngôø ngöôøi ta coù theå hoûi veà caùi maø noù coù tính caùch baát ngôø 

vaø caùi coù taùnh taát yeáu trong söï taïo thaønh moät caù theå rieâng bieät. Duø 

khoâng neân hieåu “taùnh” nhö laø moät thöïc theå rieâng leû, nhö moät haït nhaân 

coøn laïi sau khi boùc heát caùc lôùp voû beân ngoaøi, hay nhö moät linh hoàn 

thoaùt khoûi thaân xaùc sau khi cheát. Taùnh coù nghóa laø caùi maø neáu khoâng 

coù noù thì khoâng theå coù söï hieän höõu naøo caû, cuõng nhö khoâng theå naøo 

töôûng töôïng ra noù ñöôïc. Nhö caùch caáu taïo tö daïng cuûa noù gôïi yù, noù laø 

moät traùi tim hay moät caùi taâm soáng ôû beân trong moät caù theå. Theo caùch 

töôïng tröng, ngöôøi ta coù theå goïi noù laø “löïc thieát yeáu.” Theo Phaät giaùo, 

taùnh töùc thò taâm, maø taâm töùc thò Phaät. Taùnh laø taâm, taâm laø Phaät. Taâm 

vaø taùnh laø moät khi “ngoä,” nhöng khi “meâ” thì taâm taùnh khoâng ñoàng. 

Phaät taùnh vónh haèng nhöng taâm luoân thay ñoåi. Taùnh nhö nöôùc, taâm nhö 

baêng; meâ khieán nöôùc ñoùng baêng, khi ngoä thì baêng tan chaûy trôû laïi 

thaønh nöôùc. 

Trong Phaùp Baûo Ñaøn Kinh, Luïc Toå Hueä Naêng ñònh nghóa chöõ 

“Taùnh” theo caùch nhö sau: “Taùnh hay taâm laø laõnh thoå,” ôû ñaây taùnh laø 

vua: vua ngöï trò treân laõnh thoå cuûa mình; choã naøo coù taùnh, choã ñoù coù 

vua; taùnh ñi, vua khoâng coøn nöõa, khi taùnh ôû thì thaân taâm coøn, khi naøo 

taùnh khoâng ôû thì thaân vaø taâm hoaïi dieät. Ñöùc Phaät phaûi ñöôïc thaønh töïu 

trong taùnh chôù ñi tìm ngoaøi thaân. Veà vieäc naøy Luïc Toå Hueä Naêng ñaõ noã 

löïc ñem ñeán cho chuùng ta söï hieåu bieát roõ raøng veà caùi maø ngaøi nghe 

ñöôïc baèng “Taùnh.” Taùnh laø löïc thoáng trò toaøn theå con ngöôøi chuùng ta, 

noù laø nguyeân lyù cuûa söï soáng cuûa chuùng ta, caû veà theå xaùc laãn tinh thaàn. 
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Söï hieän dieän cuûa Taùnh laø nguyeân nhaân cuûa söï soáng, caû veà theå xaùc laãn 

tinh thaàn, theo nghóa cao nhaát cuûa noù. Khi Taùnh khoâng ôû nöõa, taát caû 

ñeàu cheát, ñieàu naøy khoâng coù nghóa laø taùnh laø moät vaät gì ngoaøi thaân vaø 

taâm, nôi noù vaøo ñeå laøm chuùng hoaït ñoäng vaø ra ñi vaøo luùc cheát. Tuy 

nhieân, caùi Taùnh kyø dieäu naøy khoâng phaûi laø moät loaïi lyù luaän tieân 

nghieäm, maø laø moät thöïc taïi  coù theå kinh nghieäm ñöôïc vaø noù ñöôïc Luïc 

Toå Hueä Naêng chæ danh döôùi hình thöùc “Töï Taùnh, hay baûn taùnh rieâng 

cuûa caùi “mình” trong suoát Phaùp Baûo Ñaøn Kinh. Theo Phaät giaùo, giaùc 

taùnh chính laø Phaät taùnh. Giaùc taùnh coøn ñöôïc goïi laø Chaân taùnh hay Phaät 

taùnh. Giaùc taùnh laø taùnh giaùc ngoä saún coù ôû moãi ngöôøi, hieåu roõ ñeå döùt boû 

moïi thöù meâ muoäi giaû doái. Trong Lieân Taâm Thaäp Tam Toå, Ñaïi Sö Haønh 

Saùch ñaõ khaúng ñònh: “Taâm, Phaät, vaø Chuùng sanh khoâng sai khaùc. 

Chuùng sanh laø Phaät chöa thaønh; A Di Ñaø laø Phaät ñaõ thaønh. Giaùc taùnh 

ñoàng moät chôù khoâng hai. Chuùng sanh tuy ñieân ñaûo meâ laàm, song Giaùc 

Taùnh chöa töøng maát; chuùng sanh tuy nhieàu kieáp luaân hoài, song Giaùc 

Taùnh chöa töøng ñoäng. Chính theá maø Ñaïi Sö daïy raèng moät nieäm hoài 

quang thì ñoàng veà nôi baûn ñaéc.” 

Phaùp Tính Toâng Chia Taát Caû Chuùng Sanh Ra Laøm Naêm Tính: 

Thöù nhaát laø Thanh Vaên Taùnh: Ñaây laø nhöõng ngöôøi coù chuûng töû voâ laäu 

coù theå sanh quaû voâ sanh A La Haùn, döùt ñoaïn luaân hoài sanh töû, nhöng 

khoâng theå ñaït ñöôïc Phaät quaû. Thöù nhì laø Duyeân Giaùc Taùnh: Ñaây laø 

nhöõng ngöôøi coù chuûng töû voâ laäu sanh ra Bích Chi Phaät, döùt ñoaïn luaân 

hoài sanh töû, nhöng chöa coù theå ñaït ñeán quaû vò Phaät. Thöù ba laø Boà Taùt 

Taùnh: Ñaây laø nhöõng ngöôøi coù chuûng töû voâ laäu, döùt ñoaïn sanh töû ñeå naûy 

sanh quaû Phaät. Thöù tö laø Baát Ñònh Taùnh: Ñaây laø nhöõng ngöôøi coù vaøi 

chuûng töû voâ laäu, nhöng chöa döùt sanh töû luaân hoài. Thöù naêm laø Voâ taùnh: 

Ñaây laø nhöõng keû ngoaïi ñaïo khoâng tín haønh nhaân quaû neân khoâng coù taâm 

Phaät, hoaëc laø loaøi höõu tình coù ñuû chuûng töû höõu laäu cuûa trôøi vaø ngöôøi, 

khoâng coù voâ laäu chuûng töû cuûa baäc tam thöøa, cho neân maõi maõi xoay vaàn 

trong voøng luïc ñaïo. Theo Kinh Vieân Giaùc Cuõng Coù Naêm Loaïi Taùnh: 

Thöù nhaát laø Phaøm Phu Tính: Daàu laø nhöõõng ngöôøi toát nhöng vaãn chöa 

ñoaïn tröø ñöôïc chuûng töû höõu laäu. Thöù nhì laø Nhò Thöøa Tính: Nhöõng baäc 

chæ ñoaïn tröø ñöôïc hoaëc kieán vaø tö kieán töùc laø söï chöôùng, chöù chöa ñoaïn 

tröø ñöôïc lyù chöôùng hay traàn sa voâ minh. Thöù ba laø Boà Taùt Tính: Baäc ñaõ 

töø töø ñoaïn tröø ñöôïc caû hai söï vaø lyù chöôùng. Thöù tö laø Baát Ñònh Taùnh: 

Nhöõng keû vôùi nhöõng taâm tính baát ñònh nhö sau: khoâng quyeát ñònh, 
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khoâng coá ñònh, khoâng oån ñònh, vaø khoâng chaéc chaén. Thöù naêm laø Voâ 

Taùnh: Voâ taùnh hay taùnh cuûa haøng ngoaïi ñaïo, khoâng coù Phaät taùnh. 

 

II. Sô Löôïc Veà Phaät Taùnh: 

Theo quan ñieåm Phaät giaùo Ñaïi thöøa, thì Phaät taùnh laø baûn taùnh chaân 

thaät, khoâng lay chuyeån vaø thöôøng haèng cuûa chuùng sanh moïi loaøi. Theo 

haàu heát caùc kinh ñieån Ñaïi thöøa, moïi sinh vaät ñeàu coù Phaät taùnh vaø caùi 

Phaät taùnh naøy thöôøng truï vaø khoâng thay ñoåi trong moïi kieáp luaân hoài. 

Ñieàu naøy coù nghóa laø moïi sinh vaät ñeàu coù theå thaønh Phaät. Tuy nhieân, 

chæ vì söï suy töôûng caáu ueá vaø nhöõng chaáp tröôùc maø chuùng sanh khoâng 

chöùng nghieäm ñöôïc caùi Phaät taùnh aáy maø thoâi. Nhaân chaùnh nieäm vaø 

giaùc ngoä trong moïi chuùng sanh, tieâu bieåu cho khaû naêng thaønh Phaät cuûa 

töøng caù nhaân. Chính choã moïi chuùng sanh ñeàu coù Phaät taùnh, neân ai cuõng 

coù theå ñaït ñöôïc ñaïi giaùc vaø thaønh Phaät, baát keå chuùng sanh aáy ñang 

trong caûnh giôùi naøo. Baûn theå toaøn haûo, hoaøn bò voán coù nôi söï soáng höõu 

tình vaø voâ tình. Theo giaùo thuyeát nhaø Thieàn thì moïi chuùng sanh, moïi 

vaät ñeàu coù Phaät taùnh, nhöng khoâng bieát vaø khoâng soáng vôùi taùnh naøy 

nhö moät baäc giaùc ngoä luoân haèng soáng vôùi noù. Theo Baïch AÅn, moät 

Thieàn sö Nhaät Baûn noåi tieáng, Baûn taùnh cuûa Phaät laø ñoàng nhaát vôùi ñieàu 

maø ngöôøi ta goïi laø “Hö Khoâng.” Maëc duø Phaät taùnh naèm ngoaøi moïi 

quan nieäm vaø töôûng töôïng, chuùng ta coù theå ñaùnh thöùc noù trong chuùng ta 

vì chính baûn thaân cuûa chuùng ta cuõng laø moät phaàn coá höõu cuûa Phaät taùnh. 

Trong kinh Phaùp Hoa, Ñöùc Phaät daïy: “Taát caû chuùng sanh voán coù Phaät 

taùnh.” Toaøn boä ñôøi soáng toân giaùo cuûa chuùng ta baét ñaàu baèng söï theå 

nghieäm naøy. Tænh thöùc veà Phaät taùnh cuûa mình vaø mang noù ra aùnh saùng 

töø chieàu saâu thaúm cuûa taâm thöùc, nuoâi döôõng vaø phaùt trieån noù moät caùch 

maïnh meû laø böôùc ñaàu cuûa ñôøi soáng toân giaùo. Neáu moät ngöôøi coù Phaät 

taùnh thì nhöõng ngöôøi khaùc cuõng coù. Neáu moät ngöôøi coù theå chöùng 

nghieäm baèng taát caû taâm mình veà Phaät taùnh, thì ngöôøi aáy phaûi töï nhieân 

hieåu raèng ngöôøi khaùc cuõng coù Phaät taùnh gioáng nhö vaäy. 

“Buddhata” laø thuaät ngöõ Baéc Phaïn duøng ñeå chæ “Phaät taùnh.” Töø 

Phaät giaùo Ñaïi Thöøa naøy duøng ñeå chæ thöïc taùnh khoâng thay ñoåi vaø cuoái 

cuøng cuûa vaïn höõu. Töø naøy thöôøng ñöôïc xem nhö töông ñöông vôùi 

“Khoâng taùnh” vaø ñöôïc ñònh nghóa moät caùch ñôn giaûn nhö laø söï thieáu 

vaéng moät baûn chaát khoâng thay ñoåi vaø ñöôïc xaùc ñònh roõ raøng. Theo moâ 

thöùc naøy, vì taát caû chuùng sanh ñeàu khoâng coù moät baûn chaát khoâng thay 

ñoåi, neân luoân thay ñoåi, vaø vì vaäy coù khaû naêng thaønh Phaät. Phaät taùnh 
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coøn ñöôïc goïi laø Chaân taùnh. Giaùc taùnh laø taùnh giaùc ngoä saún coù ôû moãi 

ngöôøi, hieåu roõ ñeå döùt boû moïi thöù meâ muoäi giaû doái. Trong Lieân Taâm 

Thaäp Tam Toå, Ñaïi Sö Haønh Saùch ñaõ khaúng ñònh: “Taâm, Phaät, vaø 

Chuùng sanh khoâng sai khaùc. Chuùng sanh laø Phaät chöa thaønh; A Di Ñaø 

laø Phaät ñaõ thaønh. Giaùc taùnh ñoàng moät chôù khoâng hai. Chuùng sanh tuy 

ñieân ñaûo meâ laàm, song Giaùc Taùnh chöa töøng maát; chuùng sanh tuy nhieàu 

kieáp luaân hoài, song Giaùc Taùnh chöa töøng ñoäng. Chính theá maø Ñaïi Sö 

daïy raèng moät nieäm hoài quang thì ñoàng veà nôi baûn ñaéc.” Tuy nhieân, 

trong caùc truyeàn thoáng Ñaïi Thöøa khaùc, ñaëc bieät laø ôû vuøng Ñoâng AÙ, 

khaùi nieäm veà moät moâ thöùc coù tính thöïc theå hôn ñöôïc ñöa ra vaø ñöôïc 

xem nhö laø baûn taùnh caên baûn cuûa moïi thöïc theå, moät baûn chaát thöôøng 

haèng maø taát caû chuùng sanh ñeàu coù raèng taát caû ñeàu coù theå thaønh Phaät. 

Thí duï nhö trong truyeàn thoáng Thieàn toâng Nhaät Baûn, baûn chaát naøy ñöôïc 

moä taû nhö laø “chaân ngaõ” cuûa moïi ngöôøi, vaø Thieàn ñaõ phaùt trieån kyõ 

thuaät thieàn quaùn qua ñoù haønh giaû coù theå phaùt trieån söï chöùng nghieäm veà 

caùi chaân ngaõ aáy. Khaùi nieäm naøy khoâng tìm thaáy trong Phaät giaùo 

Nguyeân Thuûy, voán khoâng thöøa nhaän yù töôûng moïi chuùng sanh ñeàu coù 

theå thaønh Phaät, maø truyeàn thoáng naøy cho raèng chæ coù nhöõng caù nhaân 

xuaát chuùng môùi coù theå thaønh Phaät maø thoâi vaø nhöõng ngöôøi khaùc neân 

baèng loøng vôùi vieäc chöùng ñaéc Nieát Baøn nhö moät vò A La Haùn hay moät 

vò Bích Chi Phaät. 

 Phaät Taùnh laø baûn theå toaøn haûo, hoaøn bò voán coù nôi söï soáng höõu 

tình vaø voâ tình. Phaät taùnh trong moãi chuùng sanh ñoàng ñaúng vôùi chö 

Phaät. Chuûng töû tónh thöùc vaø giaùc ngoä nôi moïi ngöôøi tieâu bieåu cho khaû 

naêng tónh thöùc vaø thaønh Phaät. Baûn theå toaøn haûo vaø hoaøn bò saún coù moãi 

chuùng sanh. Phaät taùnh aáy saún coù trong moãi chuùng sanh, taát caû ñeàu coù 

khaû naêng giaùc ngoä; tuy nhieân, noù ñoøi hoûi söï tu taäp tinh chuyeân ñeå gaët 

ñöôïc quaû Phaät. Lyù do cuûa Phaät taùnh goàm trong söï ñoaïn tröø hai thöù 

phieàn naõo. Phaät taùnh khoâng nhaän hình phaït cuûa ñòa nguïc vì noù laø hö 

khoâng, noù khoâng coù hình töôùng, chæ coù nhöõng thöù coù hình töôùng môùi 

chòu thoï hình nôi ñòa nguïc. Phaät taùnh chæ cho caùc loaøi höõu tình, vaø Phaùp 

Taùnh chæ chung cho vaïn höõu; tuy nhieân, treân thöïc teá cuõng chæ laø moät, 

nhö laø traïng thaùi cuûa giaùc ngoä (noùi theo quaû) hay laø khaû naêng giaùc ngoä 

(noùi theo nhaân). Phaät taùnh thöôøng truï, baát sanh baát dieät, baát bieán. Caùt 

soâng Haèng luoân naèm doïc theo doøng nöôùc, Phaät taùnh cuõng nhö theá, luoân 

phuø hôïp theo doøng Nieát Baøn. Moïi chuùng sanh ñeàu coù Phaät Taùnh, nhöng 

do bôûi tham, saân, si, hoï khoâng theå laøm cho Phaät Taùnh naày hieån loä ñöôïc. 
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“Buddhata” laø moät thuaät ngöõ quan troïng trong nhaø Thieàn, duøng ñeå chæ 

caùi thöïc chaát cô baûn ñaõ töø laâu bò che môø bôûi luyeán chaáp vaøo khaùi nieäm 

tö töôûng vaø ngoân ngöõ. Thuaät ngöõ ñöôïc duøng trong moät trong nhöõng 

coâng aùn noåi tieáng nhaát cuûa nhaø Thieàn, ñoù laø “Baûn lai dieän muïc töø thôøi 

cha meï chöa sanh ta ra laø caùi gì?” Phaät taùnh laø traïng thaùi maø caùi gì 

cuõng chaúng coù. Phaät giaùo thöôøng noùi: “Phaûn boån hoaøn nguyeân.” Coù 

nghóa laø chuùng ta xöa nhö theá naøo thì trôû laïi nhö theá ñoù. Tuy nhieân, khi 

xöa baûn lai nhö theá naøo? Luùc xöa caùi gì cuõng chaúng coù. Cho neân baây 

giôø hoaøn nguyeân töùc laø quay trôû laïi traïng thaùi maø caùi gì cuõng chaúng coù. 

Theo Phaät giaùo Ñaïi Thöøa, kieán taùnh hay thaáy Phaät taùnh, hay thaáy 

ñöôïc töï taùnh vaø thaønh Phaät. Ñaây laø caâu noùi raát thoâng duïng trong nhaø 

thieàn. Kieán 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. 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. Cuõng theo Phaät giaùo Ñaïi Thöøa, nhöõng 

ngöôøi khoâng coù duyeân laønh (khoâng troàng caên laønh) ôû kieáp tröôùc khoâng 

thaáy caû hai thöù öùng thaân vaø baùo thaân. Haøng phaøm phu vaø nhò thöøa, do 

caùi bieát phaân bieät neân chæ thaáy ñöôïc öùng thaân cuûa Phaät; trong khi Boà 

Taùt vaø Ñaïi Thöøa, khoâng coøn phaân bieät neân thaáy caû öùng thaân vaø baùo 

thaân Phaät.   

 

III. Phaät Taùnh Vaø Phaùp Taùnh:  

Phaïn ngöõ Buddhata hay Buddhitattva coù nghóa laø Phaät taùnh, traïng 

thaùi giaùc ngoä cuûa Phaät hay baûn theå toaøn haûo, hoaøn bò voán coù nôi söï 

soáng höõu tình vaø voâ tình. Phaät taùnh trong moãi chuùng sanh ñoàng ñaúng 

vôùi chö Phaät. Chuûng töû tænh thöùc vaø giaùc ngoä nôi moïi ngöôøi tieâu bieåu 

cho khaû naêng tænh thöùc vaø thaønh Phaät. Baûn theå toaøn haûo vaø hoaøn bò saún 

coù moãi chuùng sanh. Phaät taùnh aáy saún coù trong moãi chuùng sanh, taát caû 

ñeàu coù khaû naêng giaùc ngoä; tuy nhieân, noù ñoøi hoûi söï tu taäp tinh chuyeân 

ñeå gaët ñöôïc quaû Phaät. Trong thieàn, vieäc ñaït tôùi Phaät tính laø leõ toàn taïi 

vaø muïc ñích cao nhaát cuûa moïi chuùng sanh. Bôûi leõ moïi chuùng sanh ñeàu 

coù Phaät tính, vaán ñeà ôû ñaây khoâng phaûi laø chuyeän ñaït ñöôïc baát cöù thöù 

gì, maø laø chuùng ta coù theå thaáy vaø soáng vôùi baûn tính toaøn thieän ban ñaàu 
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cuûa chuùng ta trong cuoäc soáng haèng ngaøy cuõng ñoàng nghóa vôùi vieäc 

thaønh Phaät vaäy. Trong Hoaøng Baù Ngöõ Luïc, Thieàn sö Hoaøng Baù daïy: 

"Phaät taùnh baûn lai cuûa chuùng ta khoâng moät maûy may mang tính khaùch 

theå. Noù troáng roãng, hieän dieän khaép nôi, tónh laëng vaø thanh tònh; ñoù laø 

moät nieàm vui an bình, raïng rôõ vaø huyeàn bí, vaø chæ coù vaäy thoâi. Haõy 

nhaäp saâu vaøo noù baèng caùch töï thöùc tænh laáy mình. Noù ôû ngay tröôùc maët 

baïn ñoù, troïn veïn vaø vieân maõn. Ngoaøi noù ra, taát caû chæ laø soá khoâng. 

Ngay caû khi baïn ñaõ laàn löôït vöôït qua töøng chaëng coâng phu ñuû ñeå ñöa 

moät vò Boà Taùt thaønh Phaät, cuoái cuøng, baát chôït, baïn ñaït ñeán toaøn giaùc, 

baïn cuõng chæ chöùng ngoä ñöôïc Phaät taùnh voán ñaõ luoân coù trong baïn; vaø 

trong nhöõng giai ñoaïn sau ñoù, baïn cuõng seõ khoâng theâm ñöôïc moät chuùt 

gì vaøo ñoù." Theo Baïch AÅn, moät Thieàn sö Nhaät Baûn noåi tieáng, Baûn taùnh 

cuûa Phaät laø ñoàng nhaát vôùi ñieàu maø ngöôøi ta goïi laø “Hö Khoâng.” Maëc 

duø Phaät taùnh naèm ngoaøi moïi quan nieäm vaø töôûng töôïng, chuùng ta coù 

theå ñaùnh thöùc noù trong chuùng ta vì chính baûn thaân cuûa chuùng ta cuõng laø 

moät phaàn coá höõu cuûa Phaät taùnh. Charlotte Joko Beck vieát laïi moät caâu 

chuyeän lyù thuù trong quyeån 'Thieàn Trong Ñôøi Soáng Haèng Ngaøy': Ñaây laø 

caâu chuyeän veà ba ngöôøi ngaém nhìn moät vò Taêng ñöùng treân ñænh ñoài. 

Sau khi nhìn moät hoài laâu, moät ngöôøi noùi: "Ñaây chaéc haún laø moät ngöôøi 

chaên cöøu ñang ñi tìm moät con cöøu bò laïc." Ngöôøi thöù hai noùi: "Khoâng, 

anh ta chaúng heà nhìn quanh, toâi nghó raèng anh ta ñang ñôïi moät ngöôøi 

baïn." Ngöôøi thöù ba noùi: "Coù leõ ñoù laø moät vò Taêng. Toâi daùm caù oâng ta 

ñang thieàn ñònh." Ba ngöôøi tieáp tuïc tranh caõi veà chuyeän vò Taêng ñang 

laøm gì, vaø sau roát, hoï quyeát giaûi quyeát cho ra leõ, neân hoï leo leân ñænh 

ñoài, ñeán gaàn vò Taêng vaø hoûi: "Coù phaûi oâng ñang tìm kieám moät con cöøu 

hay khoâng?" "Khoâng, toâi khoâng ñi tìm cöøu." "Vaäy chaéc oâng ñang chôø 

moät ngöôøi baïn?" "Khoâng, toâi chaúng chôø ai." "Vaäy chaéc oâng ñang thieàn 

quaùn?" "Khoâng, khoâng phaûi theá. Toâi ñöùng ñaây vaø toâi ñöùng ñaây. Toâi 

chaúng laøm gì caû." Thaáy ñöôïc Phaät taùnh ñoøi hoûi chuùng ta phaûi hoaøn toaøn 

hieän höõu trong moïi luùc, cho daàu chuùng ta ñang laøm gì, ñi tìm con cöøu, 

ñang chôø ngöôøi baïn hay ñang thieàn quaùn, chuùng ta vaãn ñöùng nôi ñaây, 

vaøo luùc naøy ñaây, vaø khoâng laøm gì caû. 

Phaät taùnh chæ cho caùc loaøi höõu tình, vaø Phaùp Taùnh chæ chung cho 

vaïn höõu; tuy nhieân, treân thöïc teá cuõng chæ laø moät, nhö laø traïng thaùi cuûa 

giaùc ngoä (noùi theo quaû) hay laø khaû naêng giaùc ngoä (noùi theo nhaân). Phaùp 

Taùnh laø baûn theå noäi taïi cuûa chö phaùp hay chaân thaân cuûa Phaät ñaõ chöùng 

lyù theå phaùp taùnh. Chôn taùnh tuyeät ñoái cuûa vaïn höõu laø baát bieán, baát 
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chuyeån vaø vöôït ra ngoaøi moïi khaùi nieäm phaân bieät. Thöù nhaát, Phaùp taùnh 

coù nghóa laø theá giôùi giaùc ngoä, ñoù laø Phaùp giôùi cuûa Ñöùc Phaät. Phaùp giôùi 

duy taâm. Chö Phaät ñaõ xaùc chöùng ñieàu naøy khi caùc Ngaøi thaønh töïu Phaùp 

Thaân... voâ taän vaø ñoàng ñaúng vôùi Phaùp Giôùi, trong ñoù thaân cuûa caùc Ñöùc 

Nhö Lai toûa khaép. Phaùp taùnh laø phaùp giôùi toûa khaép hö khoâng vuõ truï, 

nhöng noùi chung coù 10 Phaùp giôùi. Möôøi phaùp giôùi naøy laø luïc phaøm töù 

Thaùnh. Möôøi phaùp giôùi naøy khoâng chaïy ra ngoaøi voøng suy töôûng cuûa 

baïn. Phaùp taùnh coøn ñöôïc goïi döôùi nhieàu teân khaùc nhau: phaùp ñònh, 

phaùp truï, phaùp giôùi, phaùp thaân, thöïc teá, thöïc töôùng, khoâng taùnh, Phaät 

taùnh, voâ töôùng, chaân nhö, Nhö Lai taïng, bình ñaúng taùnh, ly sanh taùnh, 

voâ ngaõ taùnh, hö ñònh giôùi, baát bieán dò taùnh, baát tö nghì giôùi, vaø töï taùnh 

thanh tònh taâm, vaân vaân. Ngoaøi ra, coøn coù nhöõng ñònh nghóa khaùc lieân 

quan ñeán Phaùp taùnh. Thöù nhaát laø Phaùp Taùnh Chaân Nhö. (Phaùp taùnh vaø 

chaân nhö, khaùc teân nhöng töï theå gioáng nhau). Thöù nhì laø Phaùp taùnh 

phaùp thaân. Chaân thaân cuûa Phaät ñaõ chöùng lyù theå phaùp taùnh. Thöù ba laø 

Phaùp Taùnh Sôn laø Phaùp taùnh nhö nuùi, coá ñònh, khoâng lay chuyeån ñöôïc. 

Thöù tö laø Phaùp Taùnh Tuøy Duyeân. Phaùp taùnh tuøy duyeân hay chaân nhö 

tuøy duyeân. Theå cuûa phaùp taùnh tuøy theo nhieãm duyeân maø sanh ra, coù 

theå laø tónh hay ñoäng; khi ñoäng thì hoaøn caûnh beân ngoaøi trôû neân oâ 

nhieãm, maø gaây neân phieàn naõo; khi tónh laø khoâng oâ nhieãm hay nieát baøn. 

Khi tónh nhö taùnh cuûa nöôùc, khi ñoäng nhö taùnh cuûa soùng. 

Trong Tu Taâm, Thieàn sö Hoaøng Mai Hoaèng Nhaãn daïy: "Theo Thaäp 

Caûnh Kinh, trong con ngöôøi moïi chuùng sanh ñeàu coù moät Phaät taùnh baát 

hoaïi, nhö vaàng maët trôøi, troøn ñaày, bao la vaø voâ haïn, nhöng vì bò che laáp 

bôûi maây ñen nguõ uaån, Phaät taùnh khoâng saùng leân ñöôïc, gioáng nhö moät 

chieác ñeøn naèm beân döôùi ñaùy bình. Khi maây vaø söông muø giaêng phuû nôi 

nôi, theá giôùi chìm trong boùng toái, nhöng ñieàu ñoù khoâng coù nghóa laø maët 

trôøi ñaõ bò huûy hoaïi. Taïi sao khoâng coù aùnh saùng? AÙnh saùng khoâng bao 

giôø bò huûy hoaïi maø chæ bò maây vaø söông muø che khuaát. Caùi taâm thanh 

tònh cuûa moïi chuùng sanh cuõng vaäy, chæ bò che khuaát bôûi nhöõng ñaùm 

maây u aùm, cuûa nhöõng aùm aûnh veà caùc ñoái töôïng, nhöõng tö töôûng ñoäc 

ñoaùn, nhöõng saàu naõo taâm lyù, nhöõng quan ñieåm vaø yù kieán. Neáu baïn coù 

theå giöõ caùi taâm tónh laëng ñeå khoâng moät tö töôûng buoâng lung naøo coù theå 

phaùt khôûi, thöïc töôùng nieát baøn seõ töï nhieân hieän ra. Nhö theá, chuùng ta 

bieát ñöôïc raèng caùi taâm coá höõu cuûa con ngöôøi töø boån lai voán thanh tònh." 

Cuõng trong Tu Taâm, Thieàn sö Hoaèng Nhaãn daïy, "Phaät taùnh boån lai 

thanh tònh. Moät khi chuùng ta bieát raèng Phaät taùnh trong moïi chuùng sanh 
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voán thanh tònh nhö maët trôøi aån sau nhöõng ñaùm maây, neáu chuùng ta giöõ 

cho chaân taâm caên baûn trong saùng toaøn haûo, maây muø cuûa nhöõng tö nieäm 

buoâng lung seõ tan bieán vaø maët trôøi trí tueä xuaát hieän; coù caàn phaûi nghieân 

cöùu theâm tri kieán cuûa nhöõng ñau khoå sanh töû, hoaëc hoïc thuyeát naøy noï, 

vaø nhöõng chuyeän quaù khöù, hieän taïi, töông lai hay khoâng? Gioáng nhö 

khi lau buïi treân taám göông; veû trong suoát seõ hieän ra ngay khi nhöõng haït 

buïi bieán maát. Nhö vaäy baát cöù thöù gì maø baïn hoïc trong caùi taâm voâ minh 

ñeàu khoâng coù giaù trò. Neáu baïn coù theå giöõ ñöôïc söï tænh thöùc nhaïy beùn 

moät caùch trong saùng, taát caû nhöõng gì hoïc ñöôïc trong caùi taâm chaân thöïc 

cuûa baïn seõ laø nhöõng caùi hoïc chaân thaät. Nhöng daàu toâi coù goïi noù laø caùi 

hoïc chaân thaät, cuoái cuøng chaúng coù gì ñöôïc hoïc caû. Taïi sao vaäy? Taïi vì 

caû caùi ngaõ vaø Nieát Baøn voán troáng roãng; khoâng coù hai, maø cuõng khoâng 

coù moät. Nhö theá chaúng coù thöù gì ñöôïc hoïc; nhöng daàu cho vaïn phaùp 

chuû yeáu laø khoâng taùnh, caàn phaûi giöõ caùi chaân taâm trong saùng toaøn haûo, 

bôûi vì khi ñoù nhöõng tö nieäm meâ hoaëc khoâng khôûi hieän, vaø loøng tö kyû vaø 

tính tö höõu bieán maát. Kinh Nieát Baøn noùi: 'Nhöõng ai bieát raèng Phaät 

khoâng giaûng daïy ñieàu gì, ngöôøi ta goïi hoï laø nhöõng baäc toaøn thöùc.' Ñaây 

laø caùch chuùng ta giöõ ñöôïc chaân taâm caên baûn laø nguoàn goác cuûa moïi kinh 

ñieån." 

Thieàn sö Philip Kapleau vieát trong quyeån Giaùc Ngoä Thieàn: "Phaät 

taùnh voâ giôùi taùnhTheo quan ñieåm cuûa Phaät taùnh, ñoàng tính hay löôõng 

tính, ñaøn oâng hay ñaøn baø, laø ñieàu khoâng quan troïng. Khi baïn ñaït ñeán 

caûnh giôùi coù theå ñeå cho Phaät taùnh töï bieåu hieän, hoaëc baïn ñaõ vöôït qua 

ñöôïc quan nieäm nhò nguyeân ta vaø ngöôøi, cuõng coù nghóa laø nam hay nöõ 

seõ khoâng coù vaán ñeà giôùi tính khoâng chuaån möïc, khoâng coù söï phaân chia 

giôùi tính 'ñuùng'. Hoaït ñoäng tình duïc sai quaáy, theo ñònh nghóa, phaûi xuaát 

phaùt töø caùi töï tö töï kyû, töø moái quan taâm ích kyû ñeán ham muoán cuûa 

rieâng mình. Ñeå coù moái quan heä gaén boù, chuùng ta phaûi quan taâm ñeán 

ngöôøi khaùc. Nhöng neáu tröôùc heát, baïn chæ tìm caùch thoûa maõn cho rieâng 

mình, aáy chính laø hoaït ñoäng tình duïc sai quaáy. Cho daàu laø ñoàng tính 

hay löôõng tính, baïn khoâng coù gì phaûi xaáu hoå. neáu baïn khoâng caûm nhaän 

ñöôïc caùi Nhaát Theå, vaø bieåu hieän noù trong cuoäc soáng haèng ngaøy, xeùt veà 

maët taâm linh, ñoù môùi laø ñieàu duy nhaát khieán baïn phaûi xaáu hoå... Giôùi 

luaät thöù ba caám taø daâm. Taø daâm, maëc daàu vaãn coù moät ñònh nghóa phaùp 

lyù, cuõng coù nghóa raèng trong luùc soáng vôùi moät ngöôøi khaùc trong moät 

moái quan heä oån thoûa, ngöôøi ta laøm oâ ueá moái quan heä aáy baèng caùch 

ñoàng thôøi coù quan heä vôùi moät ngöôøi khaùc." 
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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, 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.” 

 

Buddha-Nature In the Point of View of  

the Mahayana Zen 

 

I. An Overview & Meanings of Nature: 

Nature means fundamental nature behind the manifestation or 

expression. Nature is unchangeable. In Buddhism, nature stands in 

most cases for the ultimate constituent, or something ultimate in the 

being of a thing or a person, or that which is left after all that 

accidentally belongs to a thing is taken away from it. It may be 

questioned what is accidental and what is essential in the constitution 

of an individual object. Though it must not be conceived as an 

individual entity, like a kernel or nucleus which is left when all the 

outer casings are removed, or like a soul which escapes from the body 

after death. Nature means something without which no existence is 

possible, or thinkable as such. As its morphological construction 

suggests, it is ‘a heart or mind which lives’ within an individual. 

Figuratively, it may be called ‘vital force.’ According to Buddhism, 

nature is the mind, and mind is Buddha. Mind and nature are the same 

when awake and understanding, but differ when the illusion. Buddha-

nature is eternal, but mind is not eternal; the nature is like water, the 

mind is like ice; illusion turns nature to mental ice form, awakening 

melts it back to its proper nature. 

In the Platform Sutra, the Sixth Patriarch Hui Neng defined 

‘nature’ as follows: “The nature, or mind or heart is the dominion, 

nature is the lord: the rules over his dominion, there is ‘nature’ and 

there is the ‘lord’; nature departs, and the lord is no more; nature is and 

the body and mind subsists, nature is not and the body and mind is 
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destroyed. The Buddha is to be made within nature and not to be 

sought outside the body. In this, Hui-Neng attempts to give us a clearer 

understanding of what he means by ‘nature.’ Nature is the dominating 

force over our entire being; it is the principle of vitality, physical and 

spiritual. Not only the body but also the mind in its highest sense is 

active because of nature being present in them. When ‘nature’ is no 

more, all is dead, though this does not mean that ‘nature’ is something 

apart from the body and mind, which enters into it to actuate it, and 

depart at the time of death. This mysterious nature, however, is not a 

logical a priori but an actuality which can be experienced, and it is 

designated by Hui-Neng as “self-nature” or “self-being,” throughout 

his Platform Sutra. According to Buddhism, the true nature means the 

Buddha nature. The Buddhata is also called True Nature or Buddha 

Nature. The enlightened mind free from all illusion. The mind as the 

agent of knowledge, or enlightenment. In the Thirteen Patriarchs of 

Pureland Buddhism, the Tenth Patriarch Ching-She confirmed: “Mind, 

Buddha, and Sentient Beings, all three are not any different. Sentient 

beings are Buddhas yet to be attained, while Amitabha is Buddha who 

has attained. Enlightened Nature is one and not two. Even though we 

are delusional, blind, and ignorant, but even so our Enlightened Nature 

has never been disturbed. Thus, once seeing the light, all will return to 

the inherent enlightenment nature.” 

The Dharmalaksana Sect Divided Nature Into Five Different 

Groups: First, Sravakas for Arhats, who are able to attain non-return to 

mortality, but are unable to reach Buddhahood. Second, Pratyeka-

buddhas for Pratyeka-buddhahood, who are able to attain to non-return 

to mortality, but are unable to reach Buddhahood. Third, Bodhisattva 

for Buddhahood. Fourth, the indefinite, who have some unconditioned 

seeds, but are not able to attain to non-return to mortality. Fifth, those 

who have no Buddha-mind. They are outsiders who have not the 

Buddha-mind, or men and devas with passions and devoid of natures 

for enlightenment, hence destined to remain in the six paths of 

transmigration. According to Complete Enlightenment Sutra, There 

Are Five Kinds of Nature: First, the nature of ordinary good people. 

Second, the nature of Sravakas and Pratyeka-buddhas. Third, the 

Bodhisattvas’ nature. The fourth nature is the indefinite nature. Those 

with the following natures: undeterminate,  unfixed, unsettled, and 
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uncertain. The fifth nature is the nature of heretics or outsiders who 

have no Buddha-mind. 

 

II. A Summary of the Buddha Nature: 

According to the Mahayana view, Buddha-nature is the true, 

immutable, and eternal nature of all beings. According to almost all 

Mahayana sutras, all living beings have the Buddha-nature. The 

Buddha-nature dwells permanently and unalterably throughout all 

rebirths. That means all can become Buddhas. However, because of 

their polluted thinking and attachments, they fail to realize this very 

Buddha-nature. The seed of mindfulness and enlightenment in every 

person, representing our potential to become fully awake. Since all 

beings possess this Buddha-nature, it is possible for them to attain 

enlightenment and become a Buddha, regardless of what level of 

existence they are. Buddha-Nature, True Nature, or Wisdom Faculty 

(the substratum of perfection, of completeness, intrinsic to both sentient 

and insentient life). According to Zen teaching, every sentient being or 

thing has Buddha-nature, but not being aware of it or not living with 

this awareness as an  awakened one does. According to Hakuin, a 

famous Japanese Zen master, Buddha-nature is identical with that 

which is called emptiness. Although the Buddha-nature is beyond all 

conception and imagination, it is possible for us to awaken to it because 

we ourselves are intrinsically Buddha-nature. In the Lotus Sutra, the 

Buddha taught: “All sentient beings have the Buddha-nature innately.” 

Our entire religious life starts with this teaching. To become aware of 

one’s own Buddha-nature, bringing it to light from the depths of the 

mind, nurturing it, and developing it vigorously is the first step of one’s 

religious life. If one has the Buddha-nature himself, others must also 

have it. If one can realize with his whole heart that he has the Buddha-

nature, he comes spontaneously to recognize that others equally 

possess it. Anyone who cannot recognize this has not truly realized his 

own Buddha-nature.  

“Buddhata” is a Sanskrit term which means “Buddha-nature.” This 

Mahayana Buddhist term that refers to the final, unchanging nature of 

all reality. This is often equated with emptiness (sunyata) and defined 

as simply an absence of any fixed and determinate essence. According 

to this formulation, because sentient beings have no fixed essence, 
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they are able to change, and thus have the potential to become 

Buddhas. The Buddha Nature is also called True Nature. The 

enlightened mind free from all illusion. The mind as the agent of 

knowledge, or enlightenment. In the Thirteen Patriarchs of Pureland 

Buddhism, the Tenth Patriarch Ching-She confirmed: “Mind, Buddha, 

and Sentient Beings, all three are not any different. Sentient beings are 

Buddhas yet to be attained, while Amitabha is Buddha who has 

attained. Enlightened Nature is one and not two. Even though we are 

delusional, blind, and ignorant, but even so our Enlightened Nature has 

never been disturbed. Thus, once seeing the light, all will return to the 

inherent enlightenment nature.” In other Mahayana traditions, 

however, particularly in East Asia, the concept is given a more 

substantialist formulation and is seen as the fundamental nature of all 

reality, an eternal essence that all beings possess, and in virtue of 

which they can all become Buddhas. In Japanese Zen tradition, for 

example, it is described as true self of every individual, and Zen has 

developed meditation techniques by which practitioners might develop 

experiential awareness of it. The concept is not found in Theravada 

Buddhism, which does not posit the idea that all beings have the 

potential to become Buddhas, rather, Nikaya Buddhist traditions hold 

that only certain exceptional individuals may become Buddhas and that 

others should be content to attain Nirvana as an Arhat or Pratyeka-

Buddha. 

Buddha-Nature, True Nature, or Wisdom Faculty (the substratum 

of perfection, of completeness, intrinsic to both sentient and insentient 

life). The seed of mindfulness and enlightenment in every person, 

representing our potential to become fully awakened and eventually a 

Buddha. The substratum of perfection, of completeness, intrinsic to 

both sentient and insentient life.  The reason of Buddhahood consists in 

the destruction of the twofold klesa or evil passions. The Buddha-

nature does not receive punishment  in the hells because it is void of 

form, or spiritual or above the formal or material (only things with 

forms can enter the hells). Buddha-nature, which refers to living 

beings, and Dharma-nature, which concerns  chiefly things in general, 

are practically one as either the state  of enlightenment (as a result) or 

the potentiality of becoming enlightened (as a cause). The eternity of 

the Buddha-nature. The Buddha-nature is immortal and immutable. As 
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the sands the Ganges which always arrange themselves along the 

stream, so does the essence of Buddhahood, always conform itself to 

the stream of Nirvana. All living beings have the Buddha-Nature, but 

they are unable to make this nature appear because of their desires, 

hatred, and ignorance. “Buddhata” is an important term in Zen 

Buddhism, which refers to one’s buddha-nature (buddhata), the 

fundamental reality that is obscured by attachment to conceptual 

thoughts and language. The term is used in one of the best-known 

Koans, “What is your original face before your parents were born? 

Buddha-nature is the state of nothingness. In Buddhism we always talk 

about returning to the origin. We want to return to the way we were 

originally. What were things like originally? There was nothing at all! 

Now we want to go back to the state of nothingness. 

According to the Mahayana Buddhism, to see one’s own nature and 

become a Buddha, or to behold the Buddha-nature to reach the 

Buddhahood or to attain enlightenment. This is a very common saying 

of the Zen school or Intuitive school. 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. This is one 

of the eight fundamental principles, intuitional or relating to direct 

mental vision of the Zen School. Also according to the Mahayana 

Buddhism, those who did not cultivate good roots in their past lives, see 

neither nirmanakaya nor sambhogakaya of the Buddha. Due to clinging 

to discrimination, ordinary people and Hinayana see only the 

nirmanakaya or body of incarnation of the Buddha; while Bodhisattvas 

and Mahayana, without clinging to discrimination, see both the body of 

incarnation (nirmanakaya) and the spiritual body or body in bliss 

(sambhogakaya) of the Buddha. 

 

III. Buddha-Nature and Dharma Nature: 

The Sanskrit term Buddhata or Buddhitattva means the state of the 

Buddha's enlightenment, the Buddha-Nature, the True Nature, or the 
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Wisdom Faculty (the substratum of perfection, of completeness, 

intrinsic to both sentient and insentient life). The Buddha-nature within 

(oneself) all beings which is the same as in all Buddhas. Potential bodhi 

remains in every gati, all have the capacity for enlightenment; 

however, it requires to be cultivated in order to produce its ripe fruit. 

The seed of mindfulness and enlightenment in every person, 

representing our potential to become fully awakened and eventually a 

Buddha. The substratum of perfection, of completeness, intrinsic to 

both sentient and insentient life. In Zen, the attainment of 

enlightenment or becoming a Buddha is the highest aim of all beings. 

Since all beings possess this Buddha-nature, the question here is not to 

attain anything, but to be able to see and live with our originally 

perfect nature in our daily activities  means th same thing with 

becoming a Buddha. Zen Master Huang-Po taught in The Zen 

Teaching of Huang-Po: "Our original Buddha-Nature is, in highest 

truth, devoid of any atom of objectivity. It is void, omnipresent, silent, 

pure; it is glorious and mysterious peaceful joy; and that is all. Enter 

deeply into it by awaking to it yourself. That which is before you is it, 

in all its fullness, utterly complete. There is naught beside. Even if you 

go through all the stages of a Bodhisattva's progress towards 

Buddhahood, one by one; when at last, in a single flash, you attain to 

full realization, you will only be realizing the Buddha-Nature which 

has been with you all the time; and by all the foregoing stages you will 

have added to it nothing at all." According to Hakuin, a famous 

Japanese Zen master, Buddha-nature is identical with that which is 

called emptiness. Although the Buddha-nature is beyond all conception 

and imagination, it is possible for us to awaken to it because we 

ourselves are intrinsically Buddha-nature. Charlotte Joko Beck wrote 

an interesting story in Everyday Zen: "There's a story of three people 

who are watching a monk standing on top of a hill. After they watch 

him for a while, one of the three says, 'He must be a shepherd looking 

for a sheep he's lost.' The second person says, 'No, he's not looking 

around. I think he must be waiting for a friend.' And the third person 

says, 'He's probably a monk. I'll bet he's meditating.' They begin 

arguing over what this monk is doing, and eventually, to settle the 

squabble, they climb up the hill and approach him. 'Are you looking for 

a sheep?' 'No, I don't have any sheep to look for.' 'Oh, then you must be 
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waiting for a friend.' 'No, I'm not waiting for anyone.' 'Well, then you 

must be meditating.' 'Well, no. I'm just standing here. I'm not doing 

anything at all... Seeing Buddha-nature requires that we... completely 

be each moment, so that whatever activity we are engaged in, whether 

we're looking for a lost sheep, or waiting for a friend, or meditating, we 

are standing right here, right now, doing nothing at all.'"  

Buddha-nature, which refers to living beings, and Dharma-nature, 

which concerns  chiefly things in general, are practically one as either 

the state  of enlightenment (as a result) or the potentiality of becoming 

enlightened (as a cause). The nature of the dharma is the absolute, the 

true nature of all things which is immutable, immovable and beyond all 

concepts and distinctions. Dharmata (phaùp taùnh)  or Dharma-nature, or 

the nature underlying all things has numerous alternative forms. The 

nature of the dharma is the enlightened world, that is, the totality of 

infinity of the realm of the Buddha. The Dharma Realm is just the One 

Mind. The Buddhas certify to this and accomplish their Dharma 

bodies… “Inexhaustible, level, and equal is the Dharma Realm, in 

which the bodies of all Thus Come Ones pervade.” The nature of 

dharma is a particular plane of existence, as in the Ten Dharma 

Realms. The Dharma Realms pervade empty space to the bounds of 

the universe, but in general, there are ten: four sagely dharma realms 

and six ordinary dharma realms. These ten dharma realms do not go 

beyond the current thought you are thinking. Dharma-nature is called 

by many different names: inherent dharma or Buddha-nature, abiding 

dharma-nature, realm of dharma (dharmaksetra), embodiment of 

dharma (dharmakaya), region of reality, reality, immaterial nature 

(nature of the void), Buddha-nature, appearance of nothingness 

(immateriality), bhutatathata, Tathagatagarbha, universal nature, 

immortal nature, impersonal nature, realm of abstraction, immutable 

nature, realm beyond thought, and  mind of absolute purity, or 

unsulliedness, and so on. Besides, there are other defintions that are 

related to Dharma-nature. First, Dharma-nature and bhutatathata 

(different names but the nature is the same). Second, Dharma-Nature 

or  dharmakaya. Third, Dharma-nature as a mountain, fixed and 

immovable. Fourth, Dharma-nature in its phenomenal character. The 

dharma-nature in the sphere of illusion. Bhutatathata in its phenomenal 

character; the dharma-nature may be static or dynamic; when dynamic 
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it may by environment either become sullied, producing the world of 

illusion, or remain unsullied, resulting in nirvana. Static, it is like a 

smooth sea; dynamic, to its waves. 

In Minding Mind, Zen master Hongren taught: "According to The 

Ten Stages Scripture, there is an indestructible Buddha-nature in the 

bodies of living beings, like the orb of the sun, its body luminous, round 

and full, vast and boundless; but because it is covered by the dark 

clouds of the five clusters, it cannot shine, like a lamp inside a pitcher. 

When there are clouds and frog everywhere, the world is dark, but that 

does not mean the sun has decomposed. Why is there no light? The 

light is never destroyed; it is just enshrouded by clouds and fog. The 

pure mind of all living beings is like this, merely covered up by the 

dark clouds of obsession with objects, arbitrary thoughts, psychological 

afflictions, and views and opinions. If you can just keep the mind still 

so that errant thought does not arise, the reality of nirvana will 

naturally appear. This is how we know the inherent mind is originally 

pure." 

Also in Minding Mind, Zen Master Hongren said, "Buddha-nature 

in all beings is originally pure. Once we know that the Buddha-nature 

in all beings is as pure as the sun behind the clouds, if we just preserve 

the basic true mind with perfect clarity, the clouds of errant thoughts 

will come to an end, and the sun of insight will emerge; what is the 

need for so much more study of knowledge of the pains of birth and 

death, of all sorts of doctrines and principles, and of the affairs of past, 

present, and future? It is like wiping the dust off a mirror; the clarity 

appears spontaneously when the dust is all gone. Thus whatever is 

learned in the present unenlightened mind is worthless. If you can 

maintain accurate awareness clearly, what you learn in the uncontrived 

mind is true learning. But even though I call it real learning, ultimately 

there is nothing learned. Why? Because both the self and nirvana are 

empty; there is no more two, not even one. Thus there is nothing 

learned; but even though phenomena are essentially empty, it is 

necessary to preserve the basic true mind with perfect clarity, because 

then delusive thoughts do not arise, and egoism and possessiveness 

disappear. The Nirvan Scripture says, 'Those who know the Buddha 

does not preach anything are called fully learned.' This is how we know 

that preserving the basic true mind is the source of all scriptures." 
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Zen Master Philip Kapleau wrote in Awakening to Zen: "Buddha-

nature is without gender. From the point of view of Buddha-nature, it 

doesn't matter whether one is homosexual or heterosexual, male or 

female. To the degree that one allows one's Buddha-nature to express 

itself, to the degree that one overcomes the duality of self-another, 

which also means male and female, there can be no improper 

sexuality, no 'right' gender. Improper sexuality must, by definition, 

spring from egotistical self-seeking, from selfish concern with one's 

own desires. To have any relationship at all, one must have a certain 

concern for the other. But if one is primarily seeking only to 

satisfyoneself, this is improper sexuality. Whether one is homosexual 

or heterosexual, one need not feel any shame. If one fails to feel a 

Oneness, or Unity, and to express it in daily life, this, spiritually 

speaking, is alone cause for shame... The third precept... means to 

refrain from adultery. And adultery, too, although it may be defined 

legally, means that while one is living in a viable relationship with one 

person, one does not sully that relationship by concomitantly having a 

relationship with another person." 

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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Chöông Ba Möôi Boán 

Chapter Thirty-Four 

 

Thaân Phaät Theo  

Quan Ñieåm Thieàn Ñaïi Thöøa 

 

I. Toång Quan & YÙ Nghóa Cuûa Thaân Phaät:  

Nhieàu ngöôøi nghó thaân Phaät laø nhuïc thaân cuûa Ngaøi. Kyø thaät thaân 

Phaät chính laø söï Giaùc Ngoä Boà Ñeà. Thaân aáy khoâng coù hình töôùng cuõng 

khoâng coù vaät chaát, khoâng phaûi laø nhuïc thaân ñöôïc nuoâi döôõng baèng thöïc 

phaåm phaøm phu. Ñoù laø thaân vónh haèng maø chaát lieäu cuûa noù laø trí tueä.  

Vì vaäy thaân Phaät chaúng bao giôø bieán maát khi söï Giaùc ngoä Boà Ñeà vaãn 

coøn toàn taïi. Söï Giaùc Ngoä Boà Ñeà xuaát hieän nhö aùnh ñuoác trí tueä khieán 

cho chuùng sanh giaùc ngoä vaø tu chöùng ñeå ñöôïc sanh vaøo theá giôùi cuûa 

chö Phaät. Theo Caùc Truyeàn Thoáng Ñaïi Thöøa, Coù Baûy Söï Thuø Thaéng 

Cuûa Thaân Phaät: Baûy loaïi voâ thöôïng nôi Ñöùc Phaät. Thöù nhaát laø nôi 

Phaät thaân coù ba möôi hai haûo töôùng vaø taùm möôi boán daáu hieäu toát. Thöù 

nhì laø nôi Phaät phaùp. Thöù ba laø Phaät hueä. Thöù tö laø Phaät Toaøn. Thöù 

naêm laø Thaàn löïc Phaät. Thöù saùu laø khaû naêng ñoaïn khoå giaûi thoaùt cuûa 

Ñöùc Phaät. Thöù baûy laø Phaät Nieát Baøn. Ngoaøi ra, coøn nhieàu söï thuø thaéng 

khaùc cuûa Thaân Phaät. Theo Quan Ñieåm Cuûa Ñaïi Chuùng Boä Trong Dò 

Boä Toâng Luaân Luaän, Thaân Phaät Laø Thanh Tònh Khoâng Theå Nghó 

Baøn: Thöù nhaát laø thaân Nhö Lai laø sieâu vieät treân taát caû. Thöù nhì laø thaân 

Nhö Lai khoâng coù thöïc theå cuûa theá gian. Thöù ba laø taát caû lôøi noùi cuûa 

Nhö Lai laø nhaèm thuyeát phaùp. Thöù tö laø Nhö Lai giaûi thích roõ raøng hieän 

töôïng cuûa chö phaùp. Thöù naêm laø Nhö Lai daïy taát caû caùc phaùp nhö 

chuùng ñang laø. Thöù saùu laø Nhö Lai coù saéc thaân. Thöù baûy laø khaû naêng 

cuûa Nhö Lai laø voâ taän. Thöù taùm laø thoï maïng cuûa Nhö Lai laø voâ haïn. 

Thöù chín laø Nhö Lai khoâng bao giôø meät moûi trong vieäc cöùu ñoä chuùng 

sanh. Thöù möôøi laø Nhö Lai khoâng nguû. Thöù möôøi moät laø Nhö Lai vöôït 

leân treân nhu caàu nghi vaán. Thöù möôøi hai laø Nhö Lai thöôøng thieàn ñònh, 

khoâng noùi moät lôøi, tuy nhieân, Ngaøi chæ duøng ngoân ngöõ cho phöông tieän 

thuyeát phaùp. Thöù möôøi ba laø Nhö Lai hieåu ngay töùc khaéc taát caû nhöõng 

vaán ñeà. Thöù möôøi boán laø vôùi trí tueä Nhö Lai, Ngaøi thoâng hieåu taát caû caùc 



454 

 

phaùp chæ trong moät saùt na. Thöù möôøi laêm laø Nhö Lai khoâng ngöøng saûn 

sanh dieät taän trí vaø voâ sanh trí cho ñeán khi ñaït ñöôïc Nieát Baøn.  

 

II. Caùc Loaïi Thaân Phaät Trong Giaùo Thuyeát Phaät Giaùo:  

Theo Giaùo Thuyeát Ñaïi Thöøa, Chö Phaät Coù Ba Thaân: 1) Phaùp thaân 

hay baûn taùnh thaät cuûa Phaät, hay chaân thaân cuûa Phaät, ñoàng nhaát vôùi hieän 

thöïc sieâu vieät, vôùi thöïc chaát cuûa vuõ truï. Söï ñoàng nhaát cuûa Phaät vôùi taát 

caû caùc hình thöùc toàn taïi. Ñaây cuõng laø bieåu hieän cuûa luaät maø Phaät ñaõ 

giaûng daïy, hoaëc laø hoïc thuyeát do chính Phaät Thích Ca thuyeát giaûng; 2) 

ÖÙng thaân hay Baùo Thaân hay thaân höôûng thuï. Thaân theå Phaät, thaân theå 

cuûa höôûng thuï chaân lyù nôi “Thieân ñöôøng Phaät.” Ñaây cuõng chính laø keát 

quaû cuûa nhöõng haønh ñoäng thieän laønh tröôùc kia; vaø 3) Hoùa thaân hay 

thaân ñöôïc Phaät duøng ñeå hieän leân vôùi con ngöôøi, nhaèm thöïc hieân yù 

muoán ñöa taát caû chuùng sanh leân Phaät. Ñaây cuõng chính laø hieän thaân cuûa 

chö Phaät vaø chö Boà Taùt traàn theá. Ba thaân Phaät khoâng phaûi laø moät maø 

cuõng khoâng khaùc. Vì trình ñoä cuûa chuùng sanh coù khaùc neân hoï thaáy Phaät 

döôùi ba hình thöùc khaùc nhau. Coù ngöôøi nhìn thaáy phaùp thaân cuûa Phaät, 

laïi coù ngöôøi nhìn thaáy baùo thaân, laïi coù ngöôøi khaùc nhìn thaáy hoùa thaân 

cuûa Ngaøi. Laáy thí duï cuûa moät vieân ngoïc, coù ngöôøi thaáy theå chaát cuûa 

vieân ngoïc troøn ñaày, coù ngöôøi thaáy aùnh saùng tinh khieát chieáu ra töø vieân 

ngoïc, laïi coù ngöôøi thaáy ngoïc töï chieáu beân trong ngoïc, vaân vaân. Kyø thaät, 

khoâng coù phaåm chaát cuûa ngoïc vaø aùnh saùng seõ khoâng coù aùnh saùng phaûn 

chieáu. Caû ba thöù naøy taïo neân veû haáp daãn cuûa vieân ngoïc. Ñaây laø ba loaïi 

thaân Phaät. Moät vò Phaät coù ba loaïi thaân hay ba bình dieän chôn nhö. Theo 

trieát hoïc Du Giaø, ba thaân laø Phaùp thaân, Baùo thaân, vaø Hoùa thaân. Tam 

Thaân Phaät, trong ñoù Phaùp Thaân laø laõnh vöïc chuyeân moân, Baùo Thaân vôùi 

söï luyeän taäp ñeå thaâu thaäp ñöôïc laõnh vöïc chuyeân moân naày, vaø Hoùa 

Thaân vôùi söï aùp duïng laõnh vöïc chuyeân moân trong cuoäc soáng haèng ngaøy. 

Theo Kinh Laêng Giaø, Coù Boán Loaïi Thaân Phaät: Hoùa Phaät (Phaùp 

thaân), Coâng Ñöùc Phaät (Baùo thaân), Trí hueä Phaät, vaø Nhö nhö Phaät (Hoùa 

thaân). Theo Duy Thöùc Luaän, coù boán loaïi thaân Phaät: Töï Tính Thaân 

(Phaùp Thaân), Tha Thuï Duïng Thaân (Baùo Thaân), Töï Thuï Duïng Thaân 

(Baùo Thaân), vaø Bieán Hoùa Thaân (Hoùa Thaân). Theo Toâng Thieân Thai, 

Coù Boán Loaïi Thaân Phaät: Phaùp Thaân, Baùo Thaân, ÖÙng Thaân, vaø Hoùa 

Thaân. Toâng naày cho raèng baùo thaân Phaät hay thaân taùi sanh cuûa Phaät. 

Thaân ñöôïc laäp thaønh do bôûi nghieäp baùo cuûa chuùng ta goïi laø baùo thaân. 

Thieân Thai cho raèng öùng thaân laø thaân Phaät öùng vôùi cô duyeân khaùc nhau 
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maø hoùa hieän. ÖÙng thaân Phaät töông öùng vôùi chaân nhö. Cuõng Theo 

Tröôøng Phaùi Thieân Thai, Thaân Phaät Coù Naêm Loaïi: Thöù nhaát laø Nhö 

Nhö Trí Phaùp Thaân. Ñaây laø caùi thöïc trí ñaõ chöùng ngoä lyù nhö nhö. Thöù 

nhì laø Coâng ñöùc phaùp thaân. Ñaây laø heát thaûy coâng ñöùc thaønh töïu. Thöù ba 

laø Töï phaùp thaân, coøn goïi laø ÖÙng thaân hay Töï thaân. Thöù tö laø Bieán hoùa 

thaân hay Bieán hoùa phaùp thaân. Thöù naêm laø Hö khoâng thaân hay Hö 

khoâng phaùp thaân. Lyù nhö nhö lìa taát caû töôùng cuõng nhö hö khoâng. Theo 

Kinh Hoa Nghieâm, Thaân Phaät Coù Naêm Loaïi: Thöù nhaát laø Phaùp taùnh 

sanh thaân. Thaân Nhö Lai do phaùp taùnh sanh ra. Thöù nhì laø Coâng ñöùc 

phaùp thaân. Thaân do muoân ñöùc cuûa Nhö Lai maø hôïp thaønh. Thöù ba laø 

Bieán hoùa phaùp thaân: Thaân bieán hoùa voâ haïn cuûa Nhö Lai, heã coù caûm laø 

coù hieän, coù cô laø coù öùng. Thöù tö laø Thöïc töôùng phaùp thaân hay thöïc thaân 

hay thaân voâ töôùng cuûa Nhö Lai. Thöù naêm laø Phaùp thaân Nhö Lai roäng 

lôùn nhö hö khoâng: Hö khoâng phaùp thaân, hay Phaùp thaân Nhö Lai roäng 

lôùn traøn ñaày khaép caû hö khoâng. Phaùp thaân cuûa Nhö Lai dung thoâng caû 

ba coõi, bao truøm taát caû caùc phaùp, sieâu vieät vaø thanh thònh. 

Theo Kinh Thuû Laêng Nghieâm, quyeån Saùu, Ñöùc Quaùn Theá AÂm Boà 

Taùt ñaõ baïch tröôùc Phaät veà ba möôi hai öùng thaân cuûa ngaøi nhö sau: 

“Baïch Theá Toân! Bôûi toâi cuùng döôøng Ñöùc Quaùn Theá AÂm Nhö Lai, nhôø 

Phaät daïy baûo cho toâi tu phaùp ‘Nhö huyeãn vaên huaân vaên tu kim cöông 

tam muoäi’ vôùi Phaät ñoàng moät töø löïc, khieán toâi thaân thaønh 32 öùng, vaøo 

caùc quoác ñoä.” Ba möôi hai öùng thaân dieäu tònh, vaøo caùc quoác ñoä, ñeàu do 

caùc phaùp tam muoäi vaên huaân, vaên tu, söùc nhieäm maàu hình nhö khoâng 

laøm gì, tuøy duyeân öùng caûm, töï taïi thaønh töïu. Theo Kinh Phaùp Baûo Ñaøn, 

Luïc Toå Hueä Naêng ñaõ daïy veà Vieân Maõn Baùo Thaân Phaät nhö sau: “Naày 

thieän tri thöùc! Sao goïi laø Vieân Maõn Baùo Thaân Phaät? Thí nhö trong moät 

ngoïn ñeøn hay tröø ngaøn naêm toái, moät nieäm trí hueä coù theå dieät muoân naêm 

ngu. Chôù suy nghó veà tröôùc, ñaõ qua khoâng theå ñöôïc. Thöôøng phaûi nghó 

veà sau, moãi nieäm moãi nieäm troøn saùng, töï thaáy baûn taùnh. Thieän aùc tuy laø 

khaùc maø baûn taùnh khoâng coù hai, taùnh khoâng coù hai ñoù goïi laø taùnh Phaät. 

ÔÛ trong thaät taùnh khoâng nhieãm thieän aùc, ñaây goïi laø Vieân Maõn Baùo 

Thaân Phaät. Töï taùnh khôûi moät nieäm aùc thì dieät muoân kieáp nhôn laønh, töï 

taùnh khôûi moät nieäm thieän thì ñöôïc haèng sa aùc heát, thaúng ñeán Voâ 

Thöôïng Boà Ñeà, nieäm nieäm töï thaáy chaúng maát boån nieäm goïi laø Baùo 

Thaân.” 

Trong Tieåu Thöøa, Phaät taùnh laø caùi gì tuyeät ñoái, khoâng theå nghó baøn, 

khoâng theå noùi veà lyù taùnh, maø chæ noùi veà nguõ phaàn phaùp thaân hay nguõ 
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phaàn coâng ñöùc cuûa giôùi, ñònh, tueä, giaûi thoaùt, vaø giaûi thoaùt tri kieán. Ñaïi 

Thöøa Tam Luaän Toâng cuûa Ngaøi Long Thoï laáy thöïc töôùng laøm phaùp 

thaân. Thöïc töôùng laø lyù khoâng, laø chaân khoâng, laø voâ töôùng, maø chöùa 

ñöïng taát caû caùc phaùp. Ñaây laø theå tính cuûa phaùp thaân. Phaùp Töôùng Toâng 

hay Duy Thöùc Toâng ñònh nghóa phaùp thaân theå tính nhö sau: Phaùp thaân 

coù ñuû ba thaân vaø Phaùp thaân trong ba thaân. Nhaát Thöøa Toâng cuûa Hoa 

Nghieâm vaø Thieân Thai thì cho raèng “Phaùp Thaân” laø chaân nhö, laø lyù vaø 

trí baát khaû phaân. Chaân Ngoân Toâng thì laáy luïc ñaïi laøm Phaùp Thaân Theå 

Tính. Thöù nhaát laø Lyù Phaùp Thaân, laáy nguõ ñaïi (ñaát, nöôùc, löûa, gioù, hö 

khoâng) laøm trí hay caên baûn phaùp thaân. Thöù nhì laø Trí Phaùp Thaân, laáy 

taâm laøm Trí Phaùp Thaân. Theå Taùnh cuûa Phaùp Thaân laø baûn theå noäi taïi 

cuûa chö phaùp (chaân thaân cuûa Phaät ñaõ chöùng lyù theå phaùp taùnh). Chôn 

taùnh tuyeät ñoái cuûa vaïn höõu laø baát bieán, baát chuyeån vaø vöôït ra ngoaøi 

moïi khaùi nieäm phaân bieät. 

 

III. Ba Thaân Phaät Trong Haàu Heát Caùc Tröôøng Phaùi Chính Cuûa 

Phaät Giaùo: 

Theo Giaùo Thuyeát Ñaïi Thöøa, Chö Phaät Coù Ba Thaân: Thöù nhaát laø 

Phaùp thaân: Kinh Baùt Nhaõ Ba La Maät Ña duy trì khaùi nieäm raèng Phaùp 

thaân laø do phaùp taïo thaønh. Vì vaäy Phaùp thaân laø nguyeân lyù vaø taùnh chaát 

caên baûn cuûa söï giaùc ngoä. Baûn taùnh thaät cuûa Phaät, ñoàng nhaát vôùi hieän 

thöïc sieâu vieät, vôùi thöïc chaát cuûa vuõ truï. Söï ñoàng nhaát cuûa Phaät vôùi taát 

caû caùc hình thöùc toàn taïi. Ñaây cuõng laø bieåu hieän cuûa luaät maø Phaät ñaõ 

giaûng daïy, hoaëc laø hoïc thuyeát do chính Phaät Thích Ca thuyeát giaûng. 

Coøn moät loái giaûi thích cho raèng phaùp thaân chính laø “Toái Thaéng Quang 

Phaät” cuûa Ñöùc Tyø Loâ Giaù Na. Thöù nhì laø ÖÙng thaân hay Baùo Thaân: Baùo 

thaân laø thaân cuûa trí tueä vieân maõn hay laø thaân cuûa söï khôûi ñaàu giaùc ngoä. 

Ñaây laø thaân höôûng thuï. Thaân theå Phaät, thaân theå cuûa höôûng thuï chaân lyù 

nôi “Thieân ñöôøng Phaät.” Ñaây cuõng chính laø keát quaû cuûa nhöõng haønh 

ñoäng thieän laønh tröôùc kia. Baùo thaân coøn ñöôïc xem laø laø thaân cuûa Ngaøi 

Sôû Löu Phaät, coù nghóa laø “Thaønh Tònh Phaät.” Thöù ba laø Hoùa thaân: Hoùa 

thaân laø söï theå hieän loøng bi maãn vôùi chuùng sanh moïi loaøi. Thaân ñöôïc 

Phaät duøng ñeå hieän leân vôùi con ngöôøi, nhaèm thöïc hieân yù muoán ñöa taát 

caû chuùng sanh leân Phaät. Ñaây cuõng chính laø hieän thaân cuûa chö Phaät vaø 

chö Boà Taùt traàn theá. Hoùa thaân coøn ñöôïc bieát laø thaân cuûa Ñöùc Phaät 

Thích Ca Maâu Ni, coù nghóa laø “Tòch Tònh Phaät.” 
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Trong nhaø Thieàn, ba theå cuûa Phaät chæ ba trình ñoä veà söï thöïc chöùng: 

Phaùp thaân laø yù thöùc vuõ truï, moät khaùi nieäm thoaùt ra ngoaøi taùnh duy lyù. 

ÖÙng thaân hay Baùo Thaân laø Theå nghieäm xuaát thaàn do ñaïi giaùc ñem laïi. 

Hoùa thaân coù nghóa laø thaân Phaät saùng choùi, do Phaät Thích Ca hieän thaân. 

Theo Kim Cang thöøa hay Maät toâng Phaät giaùo, khía caïnh cuûa theá giôùi 

ñöôïc nhìn qua 3 bình dieän cuûa theá tuïc: hình töôùng, caûm xuùc vaø höõng 

hôø. Coù nhöõng möùc ñoä nhaän thöùc roõ raøng theo Maät giaùo veà caùc bình 

dieän naøy, ñoù laø nguyeân lyù cuûa 3 thaân, hay laø “tam thaân.” Kaya laø tieáng 

Baéc Phaïn coù nghóa laø “thaân.” Giöõa ba thaân vaø ba bình dieän cuûa nhaän 

thöùc coù moät söï töông öùng vôùi nhau. Trong ngoân ngöõ cuûa Maät giaùo, bình 

dieän cuûa hình töôùng töông öùng vôùi hoùa thaân hay thaân cuûa söï bieán hieän; 

bình dieän caûm xuùc töông öùng vôùi baùo thaân, thaân cuûa söï an laïc voâ bieân; 

vaø bình dieän höõng hôø vôùi Phaùp thaân, hay thaân cuûa voâ bieân phaùp giôùi. 

Giöõa söï trình baøy cuûa Maät giaùo vaø söï trình baøy cuûa theá gian khoâng coù 

moät söï caêng thaúng choáng traùi naøo. Hôn nöõa, giaùo lyù Maät giaùo veà ba 

thaân cho chuùng ta thaáy chuùng ta coù theå laøm vieäc tröïc tieáp vôùi ba bình 

dieän hình töôùng, caûm xuùc vaø voâ minh qua söï töông öùng vôùi ba thaân ñeàu 

coù ñuû ñaày trong moãi chuùng ta. Trong quaù trình hoïc hoûi Maät giaùo, chuùng 

ta phaûi laøm vieäc ñoàng thôøi moät luùc vôùi ba thaân qua söï lieân heä cuûa 

chuùng vôùi vò Kim Cang ñaïo sö, ngöôøi bieåu töôïng cuûa ba thaân. Ba thaân 

khoâng phaûi laø moät nguyeân lyù tröøu töôïng, maø chuùng ta coù theå laøm vieäc 

tröïc tieáp vôùi chuùng baèng söï caûm nhaän, taâm linh vaø sieâu vieät. Khi chuùng 

ta ñaõ thaønh töïu bình dieän hình töôùng moät vò thaày, bình dieän cuûa hoùa 

thaân, chuùng ta seõ thaønh töï baùo thaân. Treân bình dieän naøy nhöõng caûm xuùc 

seõ ñöôïc bieán ñoåi vaø trôû thaønh ñeà taøi cuûa tu taäp. Hôn nöõa, chuùng ta baét 

ñaàu chuaån bò cho Phaùp thaân, thaân cuûa moät khoâng gian roäng môû vaø 

xuyeân suoát moïi vaät. Khi chuùng ta saép söûa hoïc Maät giaùo, ñieàu caàn thieát 

laø phaûi hieåu nguyeân lyù veà “tam thaân” cuûa hieän töôïng vaø hieän thöïc. 

Trong truyeàn thoáng Maät giaùo, böôùc ñaàu tieân laø ñoái maët vôùi hoùa thaân, 

bình dieän cuûa hình töôùng. Sau ñoù chuùng ta phaûi nhaän ra söï lieân quan 

giöõa naêm gia ñình Phaät vôùi hoùa thaân hay vôùi bình dieän cuûa caûm xuùc. 

Hôn nöõa, söï vöôït qua bình dieän cuûa hình töôùng vaø caûm xuùc cuõng raát laø 

caàn thieát, vì ñoù laø Phaùp thaân cao toät. Phaûi thaáy roõ taàm quan troïng cuûa 

söï lieân heä giöõa hình töôùng hay theá giôùi hieän höõu, vaø söï lieân heä vôùi vò 

ñaïo sö Kim Cang, vò thaày vó ñaïi, ñang soáng treân quaû ñaát naøy. Trong 

moät yù nghóa naøo ñoù vò ñaïo sö Kim Cang laø nhaø phuø thuûy, moät nhaø aûo 

thuaät: oâng ta ñaõ thaønh töïu caùi khoâng gian voâ bieân, vöôït qua bình dieän 
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cuûa caûm xuùc vaø soáng baèng moät xaùc thaân hoaøn toaøn xöông thòt. Phaùp 

thaân bieåu hieän cho söùc maïnh cuûa taùnh khoâng thaâm nhaäp vaø bao truøm 

taát caû, ñöôïc hieän thaân cuûa Ngaøi Phoå Hieàn. ÖÙng thaân hay Baùo Thaân tieâu 

bieåu cho nhöõng phaåm chaát cuûa “theå luaät.” Ña ây chính laø phaùp hieän treân 

thaân Phaät. Hoùa thaân laø söï hieän thaân coù yù thöùc cuûa theå luaät döôùi hình 

thöùc con ngöôøi. Trong Ñaïi thöøa, hieän thaân naày laø Ñöùc Phaät lòch söû, thì 

trong Kim Cang thöøa, hieän thaân naày laø baát cöù ai thöøa höôûng phaåm chaát 

taâm linh cuûa moät vò thaày ñaõ khuaát. 

Tam Thaân Theo Trieát Hoïc Du Giaø: Ba thaân hay ba bình dieän chôn 

nhö laø Phaùp thaân, Baùo thaân, vaø Hoùa thaân. Thöù nhaát laø Phaùp Thaân: 

Phaùp (dharma) ôû ñaây coù theå ñöôïc hieåu nhö laø “thöïc tính,” hoaëc laø 

“nguyeân lyù taïo luaät” hay ñôn giaûn hôn laø “luaät.” Thaân (kaya) nghóa laø 

“thaân theå” hay “heä thoáng.” Taäp hôïp Phaùp Thaân (Dharmakaya) coù nghóa 

ñen laø thaân theå hay moät ngöôøi hieän höõu nhö laø nguyeân lyù, vaø nay noù coù 

nghóa laø laø thöïc tính toái thöôïng maø töø ñoù caùc söï vaät coù ñöôïc söï hieän 

höõu vaø luaät taéc cuûa chuùng, nhöng thöïc tính naày töï noù voán vöôït khoûi 

moïi ñieàu kieän. Tuy nhieân Dharmakaya khoâng phaûi laø moät töø trieát hoïc 

suoâng nhö khi noù ñöôïc neâu ñònh baèng töø “kaya” laø töø gôïi leân yù nieäm veà 

nhaân tính, ñaëc bieät laø khi noù lieân heä vôùi Phaät tính moät caùch noäi taïi vaø 

moät caùch thieát yeáu, vì khoâng coù noù thì Ñöùc Phaät maát ñi toaøn boä söï hieän 

höõu cuûa Ngaøi. Phaùp Thaân cuõng coøn ñöôïc goïi laø Svabhavakaya, nghóa 

laø “caùi thaân theå töï tính” töï tính thaân, vì noù truù trong chính noù, noù vaãn 

giöõ nhö laø giöï töï tính cuûa noù. Ñaây chính laø yù nghóa cuûa khía caïnh tuyeät 

ñoái cuûa Ñöùc Phaät maø trong Ngaøi söï tòch laëng toaøn haûo laø thuø thaéng. 

Thöù nhì laø Baùo Thaân: Caùi thaân thöù hai laø Baùo Thaân, thöôøng ñöôïc dòch 

laø caùi thaân cuûa söï ñeàn buø hay söï vui höôûng. Theo nguyeân nghóa “söï vui 

höôûng: laø toát nhaát ñeå dòch “sambhoga” vì noù noù xuaát phaùt töø ngöõ caên 

“bhuj,” nghóa laø “aên,” hay “vui höôûng,” tieàn töø cuûa noù laø “sam,” nghóa 

laø “cuøng vôùi nhau” ñöôïc theâm vaøo ñoù. Sambhogakaya ñöôïc dòch sang 

Hoa ngöõ laø “Coäng Duïng Thaân” hay “Thoï Duïng Thaân,” hay “Thöïc 

Thaân.” Khi chuùng ta coù töø Baùo Thaân, caùi thaân cuûa söï khen thöôûng, ñeàn 

ñaùp daønh cho noù. Caùi thaân thoï duïng naày ñaït ñöôïc nhö laø keát quaû hay 

söï ñeàn ñaùp cho moät chuoãi tu taäp taâm linh ñaõ theå hieän xuyeân qua raát 

nhieàu kieáp. Caùi thaân cuûa söï ñeàn ñaùp, töùc laø caùi thaân ñöôïc an höôûng bôûi 

moät vò raát xöùng ñaùng töùc laø vò Boà Taùt Ma Ha Taùt. Ñöùc Phaät nhö laø caùi 

thaân thoï duïng thöôøng ñöôïc bieåu thò nhö laø moät hình aûnh bao goàm taát caû 

söï vinh quang cuûa Phaät tính; vì ôû trong Ngaøi, vôùi hình haøi, coù moät thöù 
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toát ñeïp thaùnh thieän do töø söï toaøn haûo cuûa ñôøi soáng taâm linh. Nhöõng neùt 

ñaëc tröng cuûa töøng vò Phaät nhö theá coù theå  thay ñoåi theo caùc boån 

nguyeän cuûa Ngaøi, ví duï, hoaøn caûnh cuûa Ngaøi, danh taùnh, hình töôùng, xöù 

sôû vaø sinh hoaït cuûa Ngaøi coù theå khoâng gioáng vôùi caùc vò Phaät khaùc; ñöùc 

Phaät A Di Ñaø coù Tònh Ñoä cuûa Ngaøi ôû phöông Taây vôùi taát caû moïi tieän 

nghi nhö Ngaøi mong muoán töø luùc khôûi ñaàu söï nghieäp Boà Taùt cuûa Ngaøi; 

vaø Ñöùc Phaät A Suùc cuõng theá, nhö ñöôïc mieâu taû trong boä Kinh mang teân 

Ngaøi laø A Suùc Phaät Kinh. Baùo Thaân thænh thoaûng cuõng ñöôïc goïi laø 

“ÖÙng Thaân.” Thöù ba laø Hoùa Thaân: Caùi thaân thöù ba laø Hoùa Thaân, nghóa 

laø “thaân bieán hoùa” hay ñôn giaûn laø caùi thaân ñöôïc mang laáy. Trong khi 

Phaùp Thaân laø caùi thaân quaù cao vôøi ñoái vôùi nhöõng chuùng sanh bình 

thöôøng, khieán nhöõng chuùng sanh naày khoù coù theå tieáp xuùc taâm linh ñöôïc 

vôùi noù, vì noù vöôït khoûi moïi hình thöùc giôùi haïn neân noù khoâng theå trôû 

thaønh moät ñoái töôïng cuûa giaùc quan. Nhöõng phaøm nhaân phaûi chòu sinh 

töû nhö chuùng ta ñaây chæ coù theå nhaän thöùc vaø thoâng hoäi vôùi caùi thaân 

tuyeät ñoái naøy nhôø vaøo nhöõng hình töôùng bieán hoùa cuûa noù maø thoâi. Vaø 

chuùng ta nhaän thöùc nhöõng hình töôùng naày theo khaû naêng cuûa chuùng ta 

veà taâm linh, trí tueä. Nhöõng hình töôùng naày xuaát hieän vôùi chuùng ta 

khoâng theo cuøng moät hình thöùc nhö nhau. Do ñoù maø chuùng ta thaáy 

trong Kinh Phaùp Hoa raèng Boà Taùt Quaùn Theá AÂm hoùa hieän thaønh raát 

nhieàu hình töôùng khaùc nhau tuøy theo loaïi chuùng sanh maø Ngaøi thaáy caàn 

cöùu ñoä. Kinh Ñòa Taïng cuõng ghi raèng Boà Taùt Ñòa Taïng mang nhieàu 

hình töôùng khaùc nhau ñeå ñaùp öùng nhöõng nhu caàu cuûa chuùng sanh. Quan 

nieäm veà Hoùa Thaân laø quan troïng, vì caùi theá giôùi töông ñoái naày ñoái laäp 

vôùi giaù trò tuyeät ñoái cuûa Nhö Nhö laø giaù trò voán chæ ñaït ñöôïc tôùi baèng 

caùi trí nhö nhö. Baûn theå cuûa Phaät tính laø Phaùp Thaân, nhöng heã chöøng 

naøo Ñöùc Phaät vaãn ôû trong baûn theå cuûa Ngaøi thì caùi theá giôùi cuûa nhöõng 

ñaëc thuø vaãn khoâng coù hy voïng ñöôïc cöùu ñoä. Vì theá Ñöùc Phaät phaûi töø boû 

truù xöù nguyeân boån cuûa Ngaøi vaø mang laáy hình töôùng maø caùc cö daân 

cuûa traùi ñaát naày coù theå nhaän thöùc vaø chaáp nhaän ñöôïc.  

Theo Thieàn Sö D.T. Suzki trong Thieàn Luaän, Taäp III, Thieàn Toâng 

Coù Ba Loaïi Phaät Thaân: Thöù nhaát laø Phaùp Thaân: Phaùp thaân laø töï theå 

cuûa heát thaûy chö Phaät vaø chuùng sanh. Do Phaùp thaân maø chö phaùp coù 

theå xuaát hieän. Khoâng coù Phaùp thaân seõ khoâng coù theá giôùi. Nhöng ñaëc 

bieät, Phaùp thaân laø baûn thaân yeáu tính cuûa heát thaûy moïi loaøi, ñaõ coù saün töø 

tröôùc. Theo nghóa naày, Phaùp thaân laø Phaùp taùnh (Dharmata) hay Phaät 

taùnh (Buddhata), töùc Phaät taùnh trong heát thaûy moïi loaøi. Thöù nhì laø Baùo 
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Thaân: Cuõng goïi laø Thoï Duïng Thaân, laø baûn thaân taâm linh cuûa caùc Boà 

Taùt, ñöôïc Boà Taùt thoï duïng nhö laø keát quaû do tu taäp caùc Ba La Maät. 

Caùc ngaøi töï mình thaønh töïu ñieàu naày tuøy theo ñònh luaät nhaân quaû treân 

phöông dieän ñaïo ñöùc, vaø trong ñaây caùc ngaøi giaûi tröø troïn veïn taát caû 

nhöõng sai laàm vaø oâ nhieãm trong caûnh giôùi cuûa naêm uaån. Thöù ba laø Hoùa 

Thaân: Cuõng goïi laø ÖÙng Hoùa Thaân hay Bieán Hoùa Thaân, phaùt sinh töø ñaïi 

bi taâm (mahakaruna) cuûa chö Phaät vaø chö Boà Taùt. Baèng lyù theå cuûa ñaïi 

bi maø caùc ngaøi höôùng tôùi chuùng sanh, caùc ngaøi khoâng bao giôø thoï duïng 

nhöõng keát quaû cuûa caùc haønh vi ñaïo ñöùc cuûa mình. Chí nguyeän thieát tha 

cuûa caùc ngaøi laø chia xeû nhöõng keát quaû naày cho taát caû chuùng sanh. Neáu 

Boà Taùt coù theå thay theá keû phaøm phu chòu khoå naõo, Boà Taùt thöïc hieän 

ngay. Neáu keû phaøm phu coù theå ñöôïc giaùc ngoä do Boà Taùt hoài höôùng 

coâng ñöùc cho mình, ngaøi seõ thöïc hieän ngay. Boà Taùt hoài höôùng coâng ñöùc 

vaø chòu khoå thay cho chuùng sanh nhôø Bieán Hoùa Thaân cuûa ngaøi. Hoùa 

thaân laø hình töôùng maø Ñöùc Phaät ñaõ xöû duïng khi muoán duøng thaân hình 

cuûa moät con ngöôøi ñeå ñi vaøo theá giôùi naày. Do ñoù, trong tính caùch khoâng 

gian, Boà Taùt chia thaân mình thaønh traêm nghìn koti voâ soá thaân. Ngaøi coù 

theå hoùa thaân laøm nhöõng loaøi boø bay maùy cöïa, laøm Thaùnh, laøm Ma 

vöông, neáu ngaøi thaáy ñoù laø cô duyeân thích hôïp ñeå cöùu vôùt theá gian ra 

khoûi söï keàm toûa cuûa voâ minh, phieàn naõo vaø ñuû moïi thöù nhieãm oâ baát 

tònh. 

Theo Nhieáp Luaän Toâng, Coù Ba Loaïi Phaät Thaân: Thöù nhaát laø Phaùp 

Thaân: Baûn taùnh laø lyù theå vaø trí tueä. Thöù nhì laø Baùo Thaân: Thoï duïng 

thaân, chæ thò hieän cho Boà Taùt. Thöù ba laø Hoùa Thaân: Bieåu hieän cho 

thöôøng nhaân ñeå hoï toân suøng. Hoùa thaân Phaät laø thaân vaät chaát maø chö 

Phaät thò hieän ñeå cöùu ñoä chuùng sanh. Theo Phaùp Töôùng Toâng, Coù Ba 

Loaïi Thaân Phaät: Saéc thaân, Phaùp moân thaân, vaø Thöïc töôùng thaân. Vì 

Nhieáp Luaän Toâng laø tieàn thaân cuûa Phaùp Töôùng Toâng, vì theá daàu teân 

cuûa nhöõng thaân Phaät trong Phaùp Töôùng Toâng coù teân khaùc vôùi Nhieáp 

Luaän Toâng, nghóa cuûa chuùng cuõng gioáng nhau. 

Theo toâng Thieân Thai, ba thaân Phaät ñöôïc coi nhö laø Phaät quaû; ñaây 

laø lyù thuyeát ñaëc tröng cuûa toâng Thieân Thai. Moãi Ñöùc Phaät giaùc ngoä 

vieân maõn ñeàu ñöôïc quan nieäm laø coù ba thaân: Phaùp Thaân, Thoï Duïng 

Thaân, vaø ÖÙng Hoùa Thaân. Tam Thaân Phaät, trong ñoù Phaùp Thaân laø laõnh 

vöïc chuyeân moân, Baùo Thaân vôùi söï luyeän taäp ñeå thaâu thaäp ñöôïc laõnh 

vöïc chuyeân moân naày, vaø Hoùa Thaân vôùi söï aùp duïng laõnh vöïc chuyeân 

moân trong cuoäc soáng haèng ngaøy. Veà Hoùa thaân hay ÖÙng thaân, töø ngöõ 
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“thaân,” theo nghóa thöôøng raát deã bò hieåu laàm vì noù gôïi ra yù töôûng veà 

moät hieän höõu theå xaùc. Tuy nhieân, theo Thieân Thai toâng thì ÖÙng Hoùa 

Thaân laø thaân theå xuaát hieän qua nhieàu hình thöùc hay thaân chuyeån hoùa 

cuûa chö Phaät. Khi muoán cöùu ñoä chuùng sanh, moät vò Phaät coù theå hoùa 

thaân vaøo moät thaân theå, nhö tröôøng hôïp Phaät Thích Ca Maâu Ni laø hoùa 

thaân cuûa Phaät Tyø Loâ Giaù Na. Hoùa thaân hay ÖÙng thaân goàm coù hai phaàn: 

Thöù nhaát laø thaân theå chæ rieâng cho caùc vò Boà Taùt sô cô. Thöù nhì laø thaân 

theå daønh cho nhöõng chuùng sanh döôùi haøng Boà Taùt sô cô. Baùo thaân Phaät 

laø baùo thaân cuûa söï thoï höôûng. Ñaây laø kinh nghieäm veà söï cöïc laïc cuûa 

giaùc ngoä, veà phaùp taâm cuûa Phaät vaø chö toå, vaø veà söï tu taäp taâm linh 

ñöôïc truyeàn töø theá heä naày qua theá heä khaùc. Phaät A Di Ñaø trong coõi Taây 

Phöông Cöïc Laïc töôïng tröng cho baùo thaân naày. Baùo thaân naày luoân 

ñang ngöï trò treân coõi Tònh Ñoä, chæ hieån hieän treân coõi trôøi chöù chaúng bao 

giôø hieån hieän trong coõi traàn, baùo thaân naày thöôøng ñöôïc chö Boà taùt giaùc 

ngoä thaùp tuøng. Theo toâng Thieân Thai, thoï duïng thaân laø hieän thaân höõu 

ngaõ vôùi chöùng ngoä chaân thaät, nghóa laø töï thaân ñaït ñöôïc do baùo öùng cuûa 

moät taùc nhaân laâu daøi. Thaân naày coù hai loaïi: Thöù nhaát laø Töï Thoï Duïng: 

Voâ löôïng coâng ñöùc chaân thöïc vaø vieân tònh thöôøng bieán saéc thaân cuûa 

caùc Ñöùc Nhö Lai do ba a taêng kyø kieáp tu taäp voâ löôïng phöôùc hueä tö 

löông maø khôûi leân. Thöù nhì laø Tha Thoï Duïng: Vi dieäu tònh coâng ñöùc 

thaân cuûa caùc Ñöùc Nhö Lai do bình ñaúng trí thò hieän ra, chö Boà Taùt truï 

nôi Thaäp Ñòa hieän ñaïi thaàn thoâng, chuyeån chaùnh phaùp luaân, xeù raùch 

löôùi nghi cuûa chuùng sanh khieán hoï thoï duïng ñöôïc phaùp laïc Ñaïi Thöøa. 

Phaùp thaân Phaät voâ saéc, baát bieán, sieâu vieät, khoâng theå nghó baøn vaø ñoàng 

nghóa vôùi “Taùnh khoâng.” Ñaây laø kinh nghieäm veà taâm thöùc vuõ truï, veà 

nhaát theå ôû beân kia moïi khaùi nieäm. Phaùp thaân ñöôïc thöøa nhaän voâ ñieàu 

kieän laø baûn theå cuûa taùnh vieân dung vaø toaøn haûo töï do phaùt sinh ra moïi 

hình thöùc höõu sinh hoaëc voâ sinh vaø traät töï luaân lyù. Phaät Tyø Loâ Giaù Na, 

töùc Quang Minh Bieán Chieáu Phaät, laø hieän thaân hình thaùi naày cuûa taâm 

thöùc vuõ truï. Theo toâng Thieân Thai, Phaùp thaân chính laø lyù nieäm, lyù taùnh 

hay chaân lyù, khoâng coù moät hieän höõu höõu ngaõ naøo. Noù ñoàng nhaát vôùi 

“Trung Ñaïo Ñeá.” 

 

IV. Chaân Thaân Phaät Hay Phaùp Thaân: 

Phaùp thaân hay Chaân thaân cuûa Phaät laø caùi thaân cuûa Phaùp, theo ñoù 

Dharma coù nghóa laø pheùp taéc, toå chöùc, cô caáu, hoaëc nguyeân lyù ñieàu 

haønh. Nhöng chöõ Dharma coøn coù nhieàu nghóa saâu xa hôn, nhaát laø khi 
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gheùp vôùi chöõ Kaya thaønh Dharmakaya. Noù gôïi leân moät caù theå, moät 

taùnh caùch ngöôøi. Chaân lyù toái cao cuûa ñaïo Phaät khoâng phaûi chæ laø moät 

khaùi nieäm tröøu töôïng nhö vaäy, traùi laïi noù soáng ñoäng vôùi taát caû yù nghóa, 

thoâng suoát, vaø minh maãn, vaø nhaát laø vôùi tình thöông thuaàn tuùy, goät saïch 

taát caû beänh taät vaø bôïn nhô cuûa con ngöôøi. Phaùp thaân hay chaân thaân cuûa 

Phaät, thaân thöù nhaát trong tam thaân Phaät. Phaùp thaân laø moät quan nieäm 

heä troïng trong giaùo lyù Phaät giaùo, chæ vaøo thöïc taïi cuûa muoân vaät hoaëc 

phaùp. Theo Thieàn Sö D.T. Suzuki trong Coát Tuûy Ñaïo Phaät, Phaùp Thaân 

khoâng coù trí vaø bi. Phaùp thaân töï noù laø trí hoaëc laø bi, tuøy luùc ta caàn nhaán 

maïnh ôû maët naày hay maët khaùc. Neáu ta hình dung Phaùp thaân nhö hình 

aûnh hoaëc phaûn aûnh cuûa chính ta saún coù veà con ngöôøi laø chuùng ta laàm. 

Phaùp thaân khoâng heà coù thöù thaân naøo möôøng töôïng nhö vaäy. Phaùp Thaân 

laø Taâm, laø mieáng ñaát cuûa haønh ñoäng, taïi ñoù bi vaø trí hoøa ñoàng trong 

nhau, chuyeån hoùa caùi naày thaønh caùi kia, vaø gaây thaønh nguoàn naêng löïc 

kích ñoäng theá giôùi giaùc quan vaø tri thöùc. Theo trieát hoïc Trung Quaùn, 

Phaùp laø baûn chaát cuûa vaät toàn höõu, laø thöïc taïi chung cöïc, laø Tuyeät ñoái. 

Phaùp thaân laø taùnh chaát caên baûn cuûa Ñöùc Phaät. Ñöùc Phaät duøng Phaùp 

thaân ñeå theå nghieäm söï ñoàng nhaát cuûa Ngaøi vôùi Phaùp hoaëc Tuyeät Ñoái, 

vaø theå nghieäm söï thoáng nhaát cuûa Ngaøi vôùi taát caû chuùng sanh. Phaùp thaân 

laø moät loaïi toàn höõu hieåu bieát, töø bi, laø ñaàu nguoàn voâ taän cuûa tình yeâu 

thöông vaø loøng töø bi. Khi moät ñeä töû cuûa Phaät laø Baùt Ca La saép tòch dieät, 

ñaõ baøy toû moät caùch nhieät thaønh söï mong muoán ñöôïc troâng thaáy Ñöùc 

Phaät taän maét. Ñöùc Phaät baûo Baùt Ca Leâ raèng: “Neáu ngöôi thaáy Phaùp thì 

ñoù chính laø thaáy ta, ngöôi thaáy Ta cuõng chính laø thaáy Phaùp.” 

Theo Caùc Truyeàn Thoáng Phaät Giaùo, Coù Hai Loaïi Phaùp Thaân: Thöù 

nhaát laø Toång Töôùng Phaùp Thaân. Thöù nhì laø Bieät Töôùng Phaùp Thaân. Laïi 

coù hai loaïi Phaùp thaân khaùc. Theo Giaùo Sö Junjiro Takakusu trong 

Cöông Yeáu Trieát Hoïc Phaät Giaùo, Coù Hai Loaïi Phaùp Thaân Laø Baûn 

Thaân Giaùo Phaùp vaø Baûn Thaân Lyù Theå: Thöù nhaát laø Baûn thaân giaùo 

phaùp:  Chæ cho giaùo ñieån toàn taïi laøm bieåu töôïng cho baûn thaân cuûa Phaät 

sau khi ngaøi khuaát boùng. Thöù nhì laø Baûn thaân lyù theå: Chæ cho giaùc ngoä 

nhö laø baûn thaân Voâ töôùng. Ngoaøi nhöõng Phaùp thaân vöøa keå treân, coøn coù 

nhöõng loaïi Phaùp thaân khaùc nhö: Phaùp Thaân Theå Taùnh hay theå taùnh cuûa 

phaùp thaân, bao goàm Tieåu Thöøa Phaùp Thaân Theå Taùnh vaø Ñaïi Thöøa 

Phaùp Thaân Theå Taùnh. Tieåu Thöøa Phaùp Thaân Theå Taùnh: Trong Tieåu 

Thöøa, Phaät taùnh laø caùi gì tuyeät ñoái, khoâng theå nghó baøn, khoâng theå noùi 

veà lyù taùnh, maø chæ noùi veà nguõ phaàn phaùp thaân hay nguõ phaàn coâng ñöùc 
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cuûa giôùi, ñònh, tueä, giaûi thoaùt, vaø giaûi thoaùt tri kieán. Ñaïi Thöøa Phaùp 

Thaân Theå Taùnh goàm coù Ñaïi Thöøa Tam Luaän Toâng cuûa Ngaøi Long Thoï 

laáy thöïc töôùng laøm phaùp thaân. Thöïc töôùng laø lyù khoâng, laø chaân khoâng, 

laø voâ töôùng, maø chöùa ñöïng taát caû caùc phaùp. Ñaây laø theå tính cuûa phaùp 

thaân. Phaùp Töôùng Toâng hay Duy Thöùc Toâng ñònh nghóa phaùp thaân theå 

tính nhö sau: Phaùp thaân coù ñuû ba thaân, vaø Phaùp thaân trong ba thaân. 

Nhaát Thöøa Toâng cuûa Hoa Nghieâm vaø Thieân Thai thì cho raèng “Phaùp 

Thaân” laø chaân nhö, laø lyù vaø trí baát khaû phaân. Chaân Ngoân Toâng thì laáy 

luïc ñaïi laøm Phaùp Thaân Theå Tính vôùi Lyù Phaùp Thaân: Laáy nguõ ñaïi (ñaát, 

nöôùc, löûa, gioù, hö khoâng) laøm trí hay caên baûn phaùp thaân, vaø Trí Phaùp 

Thaân: Laáy taâm laøm Trí Phaùp Thaân. Ngoaøi ra coøn coù nhöõng Phaùp thaân 

khaùc tyû nhö Phaùp thaân xaù lôïi cuûa Ñöùc Phaät, goàm nhöõng kinh ñieån, 

nhöõng baøi keä, vaø lyù trung ñaïo thöïc töôùng baát bieán maø Ñöùc Phaät töøng 

thuyeát giaûng. Phaùp Thaân Löu Chuyeån hay chaân Nhö laø theå cuûa phaùp 

thaân. Chaân Nhö coù hai nghóa baát bieán vaø tuøy duyeân. Theo nghóa tuøy 

duyeân maø bò raøng buoäc vôùi caùc duyeân nhieãm vaø tònh ñeå bieán sanh ra y 

baùo vaø chaùnh baùo trong thaäp giôùi (phaùp thaân troâi chaûy trong doøng 

chuùng sanh). Phaùp Thaân Nhö Lai, loaïi Phaùp thaân tuy khoâng ñeán khoâng 

ñi, nhöng döïa vaøo aån maät cuûa Nhö Lai Taïng maø hieån hieän laøm phaùp 

thaân. 

Theo Tröôøng Phaùi Thieân Thai, Coù Naêm Loaïi Phaùp Thaân: Thöù 

nhaát laø Nhö Nhö Trí Phaùp Thaân: The spiritual body of bhutatathata-

wisdom. Caùi thöïc trí ñaõ chöùng ngoä lyù nhö nhö. Thöù nhì laø Coâng ñöùc 

phaùp thaân: Heát thaûy coâng ñöùc thaønh töïu. Thöù ba laø ÖÙng thaân: Töï thaân 

hay töï phaùp thaân. Thöù tö laø Bieán hoùa thaân: Bieán hoùa phaùp thaân. Thöù 

naêm laø Hö khoâng thaân: Hö khoâng phaùp thaân, lyù nhö nhö lìa taát caû töôùng 

cuõng nhö hö khoâng. Theo Kinh Hoa Nghieâm, Coù Naêm Loaïi Phaùp 

Thaân: Thöù nhaát laø Phaùp taùnh sanh thaân: Thaân Nhö Lai do phaùp taùnh 

sanh ra. Thöù nhì laø Coâng ñöùc phaùp thaân: Thaân do muoân ñöùc cuûa Nhö 

Lai maø hôïp thaønh. Thöù ba laø Bieán hoùa phaùp thaân: Thaân bieán hoùa voâ 

haïn cuûa Nhö Lai, heã coù caûm laø coù hieän, coù cô laø coù öùng. Thöù tö laø Thöïc 

töôùng phaùp thaân: Thöïc thaân hay thaân voâ töôùng cuûa Nhö Lai. Thöù naêm 

laø Hö khoâng phaùp thaân: Phaùp thaân Nhö Lai roäng lôùn traøn ñaày khaép caû 

hö khoâng. Phaùp thaân cuûa Nhö Lai dung thoâng caû ba coõi, bao truøm taát caû 

caùc phaùp, sieâu vieät vaø thanh thònh. 
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V. Möôøi Töôùng Thaân Nhö Lai: 

Nhö Lai theo nghóa ñen laø nhö ñeán, hay nhö theá, chæ traïng thaùi giaùc 

ngoä. Nhö Lai coù theå ñöôïc hieåu laø “Giaùc ngoä nhö theá toâi ñeán” vaø duøng 

chung cho taát caû caùc Phaät hôn laø rieâng cho Phaät Thích Ca Maâu Ni. 

Ngöôøi ñaõ giaùc ngoä toaøn haûo cao nhaát (samyak-sambuddha). Baäc Nhö 

Lai sieâu vieät leân treân taát caû ña nguyeân taùnh vaø phaïm truø cuûa tö töôûng, 

coù theå coi laø khoâng phaûi vónh haèng maø cuõng khoâng phaûi laø phi vónh 

haèng. Ngaøi laø baäc khoâng theå truy taàm daáu tích. Theo Tröôøng Boä, Kinh 

Phuùng Tuïng, Nhö Lai thanh tònh thieän haønh veà thaân. Nhö Lai khoâng coù 

aùc haïnh veà thaân maø Nhö Lai phaûi gìn giöõ. Theo Kinh Hoa Nghieâm, 

Phaåm 37, Nhö Lai Xuaát Hieän, chö Boà Taùt thaáy möôøi töôùng thaân Nhö 

Lai Chaùnh Ñaúng Chaùnh Giaùc ôû taát caû caùc xöù. Töôùng Thaân Thöù Nhaát 

Cuûa Nhö Lai: Ñaïi Boà Taùt phaûi ôû voâ löôïng xöù maø thaáy thaân Nhö Lai. 

Vì chö ñaïi Boà Taùt chaúng neân ôû moät phaùp, moät söï, moät quoác ñoä, moät 

chuùng sanh maø thaáy Nhö Lai. Phaûi khaép taát caû nôi thaáy Nhö Lai. Ví 

nhö hö khoâng ñeán khaép taát caû choã saéc phi saéc, chaúng phaûi ñeán, chaúng 

phaûi chaúng ñeán. Vì hö khoâng chaúng coù thaân. Cuõng vaäy, thaân Nhö Lai 

khaép taát caû choã, khaép taát chuùng sanh, khaép taát caû phaùp, khaép taát caû 

quoác ñoä, chaúng phaûi ñeán, chaúng phaûi chaúng ñeán. Vì thaân Nhö Lai laø 

khoâng coù thaân. Vì chuùng sanh maø thò hieän thaân Phaät. Töôùng Thaân Thöù 

Hai Cuûa Nhö Lai: Ví nhö hö khoâng roäng raõi chaúng phaûi saéc maø hay 

hieån hieän taát caû saéc. Nhöng hö khoâng kia khoâng coù phaân bieät cuõng 

khoâng hyù luaän. Thaân cuûa Nhö Lai cuõng vaäy, vì do trí quang minh khaép 

chieáu saùng laøm cho taát caû chuùng sanh, theá gian, xuaát theá gian, caùc 

nghieäp thieän caên ñeàu ñöôïc thaønh töïu. Nhöng thaân Nhö Lai khoâng coù 

phaân bieät cuõng khoâng hyù luaän. Vì töø xöa ñeán nay, taát caû chaáp tröôùc, taát 

caû hyù luaän ñeàu ñaõ döùt haún. Töôùng Thaân Thöù Ba Cuûa Nhö Lai: Ví nhö 

maët nhöït moïc leân, voâ löôïng chuùng sanh ôû chaâu Dieâm Phuø Ñeà ñeàu ñöôïc 

lôïi ích. Nhöõng laø phaù toái laøm saùng, bieán öôùt thaønh khoâ, sanh tröôûng coû 

caây, thaønh thuïc luùa maï, choùi suoát hö khoâng, hoa sen nôû xoøe, ngöôøi ñi 

thaáy ñöôøng, keû ôû nhaø xong coâng vieäc. Vì maët nhöït khaép phoùng voâ 

löôïng quang minh. Nhö Lai trí nhöït cuõng nhö vaäy, duøng voâ löôïng söï 

khaép lôïi chuùng sanh. Nhöõng laø dieät aùc sanh laønh, phaù ngu laøm trí, ñaïi 

töø cöùu hoä, ñaïi bi ñoä thoaùt, laøm cho hoï taêng tröôûng caên löïc, giaùc phaàn, 

khieán hoï sanh loøng tin saâu chaéc, boû lìa taâm oâ tröôïc, khieán keû thaáy nghe 

chaúng hö nhaân quaû, khieán ñöôïc thieân nhaõn thaáy choã thoï sanh sau khi 
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cheát, khieán taâm voâ ngaïi chaúng hö caên laønh, khieán trí toû saùng mau nôû 

giaùc hoa, khieán hoï phaùt taâm thaønh töïu boån haïnh. Vì thaân maët nhöït trí 

hueä quaûng ñaïi cuûa Nhö Lai phoùng voâ löôïng quang minh chieáu saùng 

khaép nôi. Töôùng Thaân Thöù Tö Cuûa Nhö Lai: Ví nhö  maët nhöït moïc 

leân, tröôùc heát chieáu nhöõng nuùi lôùn nhö nuùi Tu Di vaân vaân, keá chieáu haéc 

sôn, keá chieáu cao nguyeân, sau roát chieáu khaép ñaïi ñòa. Maët nhöït chaúng 

nghó raèng ta tröôùc chieáu nôi ñaây roài sau chieáu nôi kia. Chæ do nuùi vaø 

maët ñaát coù cao vaø thaáp, neân chieáu coù tröôùc vaø sau. Ñöùc Nhö Lai Chaùnh 

Ñaúng Chaùnh Giaùc laïi cuõng nhö vaäy. Ngaøi thaønh töïu voâ bieân phaùp giôùi 

trí luaân, thöôøng phoùng voâ ngaïi trí hueä quang minh. Tröôùc chieáu chö ñaïi 

Boà Taùt, keá chieáu Duyeân Giaùc, keá chieáu Thanh Vaên, keá chieáu chuùng 

sanh coù thieän caên quyeát ñònh, tuøy theo taâm khí cuûa hoï maø thò hieän trí 

quaûng ñaïi, sau roát chieáu khaép taát caû chuùng sanh, nhaãn ñeán keû taø ñònh 

cuõng chieáu ñeán laøm nhôn duyeân lôïi ích thuôû vò lai khieán hoï ñöôïc thaønh 

thuïc. Nhöng Ñöùc Nhö Lai ñaïi trí nhöït quang chaúng nghó raèng ta phaûi 

chieáu Boà Taùt ñaïi haïnh, nhaãn ñeán sau roát seõ chieáu taø ñònh chuùng sanh. 

Hæ phoùng trí quang bình ñaúng chieáu khaép, voâ ngaïi, voâ chöôùng, voâ phaân 

bieät. Ví nhö maët nhöït maët nguyeät tuøy thôøi xuaát hieän, nuùi lôùn, hang toái 

chieáu khaép khoâng rieâng tö. Nhö trí hueä laïi cuõng nhö vaäy, chieáu khaép 

taát caû khoâng coù phaân bieät. Tuøy theo chuùng sanh caên khí sôû thích khoâng 

ñoàng maø trí hueä quang minh coù nhieàu thöù khaùc nhau. Töôùng Thaân Thöù 

Naêm Cuûa Ñöùc Nhö Lai: Ví nhö maët nhöït moïc leân, nhöõng keû sanh 

manh vì khoâng nhaõn caên neân troïn khoâng thaáy. Daàu khoâng thaáy, nhöng 

vaãn ñöôïc aùnh saùng maët nhöït laøm lôïi ích. Vì do maët nhöït maø bieát thôøi 

tieát ngaøy ñeâm, thoï duïng caùc thöù y phuïc, aåm thöïc, khieán thaân theå maïnh 

khoûe khoûi beänh taät. Nhö Lai trí nhöït laïi cuõng nhö vaäy. Nhöõng keû khoâng 

tin, khoâng hieåu, phaù giôùi, phaù kieán, taø maïng sanh soáng, vì khoâng tín 

nhaõn neân chaúng thaáy ñöôïc chö Phaät trí hueä. Daàu khoâng thaáy, nhöng 

vaãn ñöôïc söï lôïi ích nôi trí hueä cuûa Phaät. Vì do oai löïc cuûa Phaät laøm cho 

nhöõng chuùng sanh ñoù, caùc söï khoå nôi thaân vaø nhöõng phieàn naõo, nhôn 

khoå vò lai ñeàu ñöôïc tieâu dieät. Ñöùc Nhö Lai coù raát nhieàu quang minh 

laøm phöông tieän cöùu ñoä chuùng sanh. Coù quang minh teân laø tích taäp taát 

caû coâng ñöùc; coù quang minh teân laø chieáu khaép taát caû; coù quang minh 

teân laø thanh tònh töï taïi chieáu; coù quang minh teân laø xuaát ñaïi dieäu aâm; 

coù quang minh teân laø hieån khaép taát caû ngoân ngöõ khieán sanh hoan hyû; 

coù quang minh teân laø thò hieän caûnh giôùi töï taïi döùt haún taát caû nghi ngôø; 

coù quang minh teân laø trí voâ truï töï taïi chieáu khaép; coù quang minh teân laø 
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trí töï taïi döùt haún taát caû hyù luaän; coù quang minh teân laø tuøy sôû nghi xuaát 

dieäu aâm; coù quang minh teân laø xuaát aâm thanh töï taïi thanh tònh trang 

nghieâm quoác ñoä thaønh thuïc chuùng sanh. Moãi loå loâng cuûa Ñöùc Nhö Lai 

phoùng ra ngaøn thöù quang minh nhö vaäy naêm traêm quang minh chieáu 

khaép haï phöông, naêm traêm quang minh chieáu khaép thöôïng phöông caùc 

chuùng Boà Taùt ôû choã chö Phaät trong taát caû coõi. Nhöõng Boà Taùt ñoù thaáy 

quang minh naày ñoàng thôøi ñeàu ñöôïc caûnh giôùi Nhö Lai: möôøi ñaàu, 

möôøi maét, möôøi tai, möôøi muõi, möôøi löôõi, möôøi thaân, möôøi tay, möôøi 

chön, möôøi ñòa, möôøi trí ñeàu thanh tònh taát caû. Chö Boà Taùt ñoù tröôùc ñaõ 

thaønh töïu nhöõng xöù, nhöõng ñòa, khi thaáy quang minh naày thôøi laïi thanh 

tònh hôn, taát caû thieän caên thaûy ñeàu thaønh thuïc, höôùng ñeán nhöùt thieát trí. 

Haïng truï ôû nhò thöøa thôøi dieät taát caû phieàn naõo. Ngoaøi ra, moät phaàn sanh 

manh chuùng sanh, nhôø nhöõng quang minh naày, thaân ñaõ an laïc neân taâm 

hoï cuõng thanh tònh nhu nhuyeãn, ñieàu phuïc, kham tu nieäm trí. Caùc 

chuùng sanh nôi aùc ñaïo: ñòa nguïc, ngaï quyû, suùc sanh ñeàu ñöôïc khoaùi laïc 

giaûi thoaùt nhöõng khoå, khi maïng chung ñeàu ñöôïc sanh leân coõi trôøi hoaëc 

nhôn gian. Nhöõng chuùng sanh ñoù chaúng bieát do nhôn duyeân gì, do thaàn 

löïc naøo maø sanh veà ñaây. Haøng sanh manh kia nghó raèng ta laø Phaïm 

Thieân, ta laø Phaïm Hoùa. Baáy giôø Ñöùc Nhö Lai truï trong phoå töï taïi tam 

muoäi, phaùt ra saùu möôi thöù dieäu aâm maø baûo hoï raèng, caùc ngöôi chaúng 

phaûi laø Phaïm Thieân, Phaïm Hoùa, cuõng chaúng phaûi laø Ñeá Thích, Hoä Theá 

laøm ra, maø ñeàu do thaàn löïc cuûa Nhö Lai. Nhöõng chuùng sanh ñoù nghe 

lôøi treân ñeàu ñöôïc bieát ñôøi tröôùc vaø ñeàu raát hoan hyû. Vì taâm hoan hyû 

neân  töï nhieân hieän ra maây hoa öu ñaøm, maây höông, maây aâm nhaïc, maây 

y phuïc, maây loïng, maây traøng, maây phan, maây höông boät, maây chaâu 

baùu, traøng sö töû laàu caùc baùn nguyeät, maây ca ngaâm khen ngôïi, maây 

nhöõng ñoà trang nghieâm, ñeàu cuùng döôøng Ñöùc Nhö Lai vôùi loøng toân 

troïng. Vì nhöõng chuùng sanh ñoù ñöôïc tònh nhaõn. Ñöùc Nhö Lai thoï kyù voâ 

thöôïng Boà Ñeà cho hoï. Töôùng Thaân Thöù Saùu Cuûa Ñöùc Nhö Lai: Ví 

nhö maët nguyeät coù boán phaùp kyø ñaëc vò taèng höõu, thaân töôùng cuûa Ñöùc 

Nhö Lai laïi cuõng coù boán phaùp kyø ñaëc vò taèng höõu. AÙnh nguyeät che choùi 

quang minh cuûa taát caû tinh tuù, thì töôùng thaân cuûa Ñöùc Nhö Lai che choùi 

taát caû haøng Thanh Vaên Duyeân Giaùc, duø höõu hoïc hay voâ hoïc. AÙnh 

nguyeät hay theo thôøi gian maø hieän ra troøn khuyeát, nhöng aùnh nguyeät töï 

noù khoâng troøn khuyeát. Ñöùc Nhö Lai cuõng tuøy theo sôû nghi maø thò hieän 

thoï maïng daøi ngaén chaúng ñoàng, nhöng thaân Nhö Lai khoâng taêng giaûm. 

Maët nguyeät hieän roõ trong nöôùc ñöùng trong hay nôi ñaïi ñòa. Töôùng thaân 
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Ñöùc Nhö Lai ñeàu hieän boùng trong caên khí Boà Ñeà hay nôi chuùng sanh 

taâm tònh, hay khaép toaøn theá giôùi. Taát caû ngöôøi thaáy maët nguyeät ñeàu ñoái 

tröôùc maët hoï, chöù nguyeät luaân khoâng phaân bieät khoâng hyù luaän. Cuõng 

nhö vaäy, taát caû chuùng sanh, coù ai thaáy Nhö Lai, ñeàu cho raèng Ñöùc Nhö 

Lai chæ hieän tröôùc toâi. Nhö Lai theo sôû thích cuûa hoï maø thuyeát phaùp, 

theo ñòa vò cuûa hoï khieán ñöôïc giaûi thoaùt, theo choã ñaùng hoùa ñoä khieán 

ñöôïc thaáy Phaät. Nhöng thaân Nhö Lai vaãn khoâng phaân bieät, khoâng hyù 

luaän. Nhöõng ñieàu lôïi ích laøm ra ñeàu ñöôïc roát raùo. Töôùng Thaân Thöù 

Baûy Cuûa Ñöùc Nhö Lai: Ví nhö Ñaïi Phaïm Thieân Vöông duøng chuùt 

phöông tieän hieän thaân khaép Ñaïi Thieân theá giôùi. Taát caû chuùng sanh ñeàu 

thaáy Ñaïi Phaïm Thieân Vöông hieän ôû tröôùc mình. Nhöng Ñaïi Phaïm 

Thieân Vöông naày chaúng phaân thaân, cuõng khoâng coù caùc thöù thaân. Cuõng 

nhö vaäy, Ñöùc Nhö Lai khoâng coù phaân bieät, khoâng hyù luaän, cuõng chaúng 

phaân thaân, cuõng chaúng coù caùc thöù thaân. Nhöng tuøy sôû thích cuûa taát caû 

chuùng sanh maø thò hieän Phaät thaân, cuõng vaãn chaúng nghó raèng hieän ngaàn 

aáy thaân. Töôùng Thaân Thöù Taùm Cuûa Ñöùc Nhö Lai: Ví nhö y vöông 

kheùo bieát caùc thöù thuoác vaø nhöõng chuù luaän, ñeàu duøng ñöôïc taát caû 

nhöõng thöù thuoác coù ôû Dieâm Phuø Ñeà. Laïi do naêng löïc cuûa nhöõng thieän 

caên ñôøi tröôùc vaø söùc ñaïi minh chuù laøm phöông tieän, neân chuùng sanh 

ñöôïc thaáy y vöông ñeàu ñöôïc laønh maïnh. Y vöông naày bieát maïng saép 

cheát, nghó raèng sau khi ta cheát, taát caû chuùng sanh khoâng nôi nöông töïa. 

Nay ta phaûi neân vì hoï maø hieän phöông tieän. Luùc ñoù y vöông cheá thuoác  

thoa thaân mình duøng söùc minh chuù gia trì, neân daàu ñaõ cheát maø thaân 

chaúng raõ, chaúng heùo, chaúng khoâ, cöû chæ, nhìn, nghe khoâng khaùc luùc coøn 

soáng, phaøm coù chöõa trò ñeàu ñöôïc laønh maïnh. Cuõng nhö vaäy, Ñöùc Nhö 

Lai Chaùnh Ñaúng Chaùnh Giaùc voâ thöôïng y vöông traûi qua voâ löôïng traêm 

ngaøn öùc na do tha kieáp tu luyeän phaùp döôïc ñaõ ñöôïc thaønh töïu, tu hoïc 

taát caû phöông tieän thieän xaûo ñaïi minh chuù löïc ñeàu ñöôïc vieân maõn ñeán 

bæ ngaïn. Kheùo tröø dieät ñöôïc taát caû beänh phieàn naõo cuûa chuùng sanh, vaø 

truï thoï maïng traûi qua voâ löôïng kieáp. Thaân Phaät thanh tònh, khoâng tö löï, 

khoâng ñoäng duïng, taát caû Phaät söï khoâng heà thoâi nghæ. Chuùng sanh ñöôïc 

thaáy, caùc beänh phieàn naõo ñeàu ñöôïc tieâu dieät. Töôùng Thaân Thöù Chín 

Cuûa Ñöùc Nhö Lai: Ví nhö ñaïi haûi coù chaâu ñaïi ma ni teân laø taïng Tyø Loâ 

Giaù Na hoïp taát caû quang minh. Neáu coù chuùng sanh naøo chaïm phaûi 

quang minh cuûa chaâu naày thôøi ñoàng moät maøu vôùi böûu chaâu. Neáu ai 

ñöôïc thaáy chaâu naày thôøi maét ñöôïc thanh tònh. Tuøy quang minh naày 

chieáu ñeán choã naøo thôøi möa ma ni böûu teân laø an laïc, laøm cho chuùng 
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sanh khoûi khoå vaø ñöôïc vöøa yù. Thaân cuûa Ñöùc Nhö Lai laïi cuõng nhö vaäy, 

laø ñaïi böûu tuï, laø taïng ñaïi trí hueä taát caû coâng ñöùc. Neáu coù chuùng sanh 

naøo chaïm phaûi quang minh cuûa thaân Phaät thôøi ñoàng maøu vôùi thaân Phaät. 

Neáu ai ñöôïc thaáy thaân Phaät thôøi ñöôïc phaùp nhaõn thanh tònh. Tuøy choã 

naøo maø quang minh cuûa Phaät chieáu ñeán ñeàu laøm cho caùc chuùng sanh 

khoå khoù baàn cuøng, nhaãn deán ñaày ñuû söï vui Phaät Boà Ñeà. Nhö Lai phaùp 

thaân khoâng phaân bieät, cuõng khoâng hyù luaän maø hay laøm khaép taát caû 

chuùng sanh laøm Phaät söï lôùn. Töôùng Thaân Thöù Möôøi Cuûa Ñöùc Nhö 

Lai: Ví nhö ñaïi haûi coù ñaïi nhö yù ma ni böûu vöông teân laø taïng trang 

nghieâm taát caû theá gian. Thaønh töïu ñaày ñuû traêm vaïn coâng ñöùc. Tuøy böûu 

vöông naày ôû choã naøo thôøi laøm cho caùc chuùng sanh tai hoaïn tieâu tröø, sôû 

nguyeän ñaày ñuû. Nhöng chaúng phaûi chuùng sanh ít phöôùc ñöùc maø ñöôïc 

thaáy nhö yù böûu vöông naày. Cuõng vaäy, thaân Ñöùc Nhö Lai teân laø hay laøm 

cho taát caû chuùng sanh ñeàu ñöôïc hoan hyû. Neáu coù ai thaáy thaân Nhö Lai, 

nghe danh hieäu Nhö Lai, khen coâng ñöùc Nhö Lai thôøi ñeàu laøm cho 

thoaùt haún khoå hoaïn sanh töû. Giaû söû taát caû theá giôùi, taát caû chuùng sanh 

ñoàng thôøi chuyeân taâm muoán thaáy Ñöùc Nhö Lai, ñeàu laøm cho ñöôïc thaáy, 

sôû nguyeän ñöôïc ñaày ñuû. Chaúng phaûi chuùng sanh ít phöôùc ñöùc maø thaáy 

ñöôïc thaân Nhö Lai, chæ tröø thaàn löïc töï taïi cuûa Phaät gia hoä cho keû ñaùng 

ñöôïc ñieàu phuïc. Neáu coù chuùng sanh nhôn thaáy thaân Phaät beøn gieo caên 

laønh nhaãn ñeán thaønh thuïc, vì thaønh thuïc neân môùi khieán thaáy ñöôïc thaân 

Nhö Lai. Chö ñaïi Boà Taùt sôû dó luoân thaáy ñöôïc töôùng thaân Ñöùc Nhö Lai 

laø vì do taâm löôïng khaép möôøi phöông, vì sôû haønh voâ ngaïi nhö hö 

khoâng, vì vaøo ñi vaøo khaép phaùp giôùi, vì luoân truï nôi chaân thöïc teá, vì voâ 

sanh voâ dieät, vì bình ñaúng truï nôi tam theá, vì lìa haún moïi phaân bieät, vì 

an truï theä nguyeän toät heát thuôû vò lai, vì nghieâm tònh taát caû theá giôùi, vì 

moãi moãi thaân ñeàu trang nghieâm.  

 

VI. Möôøi Thaân Toaøn Thieän Cuûa Ñöùc Phaät: 

Theo Tröôøng Boä, Kinh Phuùng Tuïng, Nhö Lai thanh tònh thieän haønh 

veà thaân. Nhö Lai khoâng coù aùc haïnh veà thaân maø Nhö Lai phaûi gìn giöõ. 

Ñaây laø thaân toaøn thieän cuûa caùc ñöùc Nhö Lai. Theo caùc truyeàn thoáng 

Phaät giaùo, Ñöùc Phaät coù möôøi thaân toaøn thieän. Thöù Nhaát laø Boà ñeà thaân. 

Ñaây laø Chaùnh Giaùc Phaät hay Voâ Tröôùc Phaät. Vì thaønh töïu chaùnh giaùc 

neân khoâng dính maéc vaøo sanh töû; tuy nhieân vì truï ôû theá gian neân khoâng 

dính maéc vaøo Nieát Baøn. Thöù Nhì laø Nguyeän thaân hay Nguyeän Phaät. 

Ñaây laø thaân Phaät nguyeän sanh vaøo coõi trôøi Ñaâu Suaát. Thöù Ba laø Hoùa 
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thaân. Phaät laø hoùa thaân sanh laøm ngöôøi (laøm thaùi töû nôi cung vua). Thöù 

Tö laø Truù trì thaân. Truï trì Phaät vaø thaân sau khi thò tòch chæ coøn laïi xaù lôïi 

thaân maø truï trì vaøo Phaät phaùp. Thöù Naêm laø Töôùng haûo trang nghieâm 

thaân hay nghieäp baùo Phaät. Ñoù laø thaân Phaät coù voâ bieân töôùng haûo trang 

nghieâm, laø coâng ñöùc baùo ñaùp vaïn haïnh nghieäp nhaân. Thöù Saùu laø Theá 

löïc thaân (Taâm Phaät). Laáy caùi taâm töø bi cuûa Phaät ñeå nhieáp phuïc taát caû. 

Thöù Baûy laø Nhö YÙ thaân (YÙ sinh thaân) hay Nhö YÙ Phaät. Thaân Phaät ñoái 

vôùi chö vò Boà Taùt thò hieän tuøy theo yù muoán vaø nhu caàu cuûa chuùng sanh. 

Thöù Taùm laø Phuùc ñöùc thaân (Tam muoäi thaân). Thaân thöôøng truï tam 

muoäi hay thaân cuûa phuùc ñöùc cao nhaát. Thöù Chín laø Trí thaân (Tính 

Phaät). Ñaïi vieân trí voán coù nôi chö Phaät. Thöù Möôøi laø Phaùp thaân. Thaân 

Phaät tuyeät ñoái (cuoái cuøng).  

 

Buddhakaya in the Point of View of  

the Mahayana Zen 

 

I. An Overview & Meanings of Buddhakaya:  

A lot of people think of the Buddha’s body as his physical body. 

Truly, the Buddha’s body means Enlightenment. It is formless and 

without substance. It always has been and always will be. It is not a 

physical body that must be nourished by ordinary food. It is an eternal 

body whose substance is Wisdom. Therefore, Buddha will never 

disappear as long as Enlightenment exists. Enlightenment appears as 

the light of Wisdom that awakens people into a newness of life and 

causes them to be born into the world of Buddhas. According to the 

Mahayana Traditions, There Are Seven Surpassing Qualities of a 

Buddha: First, the Buddha’s body with thirty-two signs and eighty-four 

marks. Second, the Buddha’s dharma or universal law, the way of 

universal mercy. Third, the Buddha’s wisdom. Fourth, the Buddha’s 

perfection with perfect insight or doctrine. Fifth, the Buddha’s 

supernatural powers. Sixth, the Buddha’s ability to overcome hindrance 

and attain Deliverance. Seventh, the Buddha’s abiding place (Nirvana). 

Besides, there are many other surpassing qualities of a Buddha. 

According to the Doctrine of the Mahasanghika in the 

Samayabhedoparacanacakra, the Buddha-kaya is Inconceivably Pure: 

First, the Tathagata, the Buddha, or the Blessed One transcends all 
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worlds. Second, the Tathagata has no worldly substances. Third, all the 

words of the Tathagata preach the Dharma. Fourth, the Tathagata 

explains explicitly all things. Fifth, the Tathagata teaches all things as 

they are. Sixth, the Tathagata has physical form. Seventh, the Buddha’s 

authority is unlimited. Eighth, the life of the Buddha-body is limitless. 

Ninth, the Tathagata is never tired of saving beings. Tenth, the Buddha 

does not sleep. Eleventh, the Tathagata is above the need to ponder 

questions. Twelfth, the Tathagata, being always in meditation, utters no 

word, nevertheless, he preaches the truth for all beings by means of 

words and explanations. Thirteenth, the Tathagata understands all 

matters instantaneously. Fourteenth, the Tathagata gains complete 

understanding with his wisdom equal within a single thought-moment. 

Fifteenth, the Tathagata, unceasingly produce wisdom regarding 

destruction of defilements, and wisdom concerning non-origination 

until reaching Nirvana.  

 

II. Categories of Buddhakaya In Buddhist Teachings:  

According to Mahayana Doctrine, Buddhas Have Three Bodies: 1) 

Dharmakaya, or body of the great order, or true body of the Buddha. 

This is the true nature of the Buddha, which is identical with 

transcendental reality, the essence of the universe. The dharmakaya is 

the unity of the Buddha with every thing existing. It represents the law 

or dharma, the teaching expounded by the Buddha (Sakyamuni); 2) 

Sambhogakaya, or body of delight, the body of Buddhas who in a 

“Buddha-Paradise” enjoy the truth that they embody. This is also the 

result of previous good actions; and 3) Nirmanakaya, or body of 

transformation, or emanation body, the earthly body in which Buddhas 

appear to men in order to fulfill the buddhas’ resolve to guide all 

beings to advance to Buddhahood (liberation). The nirmanakaya is 

embodied in the earthly Buddhas and Bodhisattvas projected into the 

world through the meditation of the sambhogakayaas a result of their 

compassion. The three bodies are not one and yet not different. It is 

because the levels of understanding of human beings are different. 

Some see the dharma body, still others see the reward body, and still 

others see the response body. For example, some look at a pearl as a 

substance which is round and perfect, others see the pure light emitting 

by the pearl, still others see the pearl reflected within itself. Apart from 
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the substance of the pearl and the light, there is no pure light emitting, 

nor reflection inside the pearl. Thus the three are one. These are 

Buddha’s three-fold body. A Buddha has three bodies or planes of 

reality. According to the Yogacara philosophy, the Triple Body is 

Dharmakaya, Sambhogakaya, and Nirmanakaya. Dharmakaya or 

Dharma body (Law body) is likened to the field of a specific career; 

the Sambhogakaya or bliss-body is a person’s training by which that 

person acquires the knowledge of that specific career; and the 

Nirmanakaya or the body of transformation is likened the application 

of this knowledge in daily life to earn a living. 

According to the Lankavatara Sutra, There Are Four Kinds of 

Buddhakaya: Nirmakaya, Sambhogakaya, Buddha-wisdom or Great 

wisdom (Tathata-jnanabuddha), and Dharmakaya. According to the 

sastra on the Consciousness, there are four kinds of Buddhakaya: 

Nirmakaya, Sambhogakaya, Sambhogakaya, and Dharmakaya. 

According to the T’ien-T’ai Sect, there are four kinds of Buddhakaya: 

Nirmakaya, Sambhogakaya, Sambhogakaya, and Dharmakaya. This 

sect believes that the reward body, the sambhoga-kaya of a Buddha. 

The incarnation body of the Buddha, or retribution body in which he 

enjoys the reward of his labours. Our physical body is called the 

retribution body because we are on this earth, the Saha World or World 

of Endurance, as a result of good and evil karma. T’ien-T’ai believes 

that the transformation body of the Buddha is the manifested body, or 

any incarnation of Buddha. The transformation body of the Buddha is 

corresponding to the Buddha-incarnation of the Bhutatathata. Also 

According to the T’ien-T’ai Sect, There Are Five Kinds of Buddha-

kaya: The first Buddha-body is the spiritual body of wisdom. This is the 

spiritual body of bhutatathata-wisdom (Sambhogakaya). The second 

Buddha-body is the Sambhogakaya. The spiritual body of all virtuous 

achievement. The third Buddha-body is the Nirmakaya. The body of 

incarnation in the world, or the spiritual body of incarnation in the 

world. The fourth Buddha-body is the Nirmakaya, or the body of 

unlimited power of transformation. The fifth Buddha-body is the 

Dharmakaya. The body of unlimited space. According to the Flower 

Adornment Sutra, there are five kinds of Buddha-kaya: The first 

Buddha-body is the body or person of Buddha born from the dharma-

nature. The second Buddha-body is the dharmakaya evolved by 
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Buddha-virtue, or achievement. The third Buddha-body is the 

dharmakaya with unlimited powers of transformation. The fourth 

Buddha-body is the real dharmakaya. The fifth Buddha-body is the 

universal dharmakaya, the dharmakaya as being like space which 

enfolds all things, omniscient and pure. 

According to The Surangama Sutra, book Six, Avalokitesvara 

Bodhisattva vowed in front of the Buddha about his thirty-two response 

bodies as follows: “World Honored One, because I served and made 

offerings to the Thus Come One, Kuan Yin, I received from that Thus 

Come One a transmission of the vajra samadhi of all being like an 

illusion as one becomes permeated with hearing and cultivates hearing. 

Because I gained a power of compassion identical with that of all 

Buddhas, the Thus Come Ones, I became accomplished in thirty-two 

response-bodies and entered all lands.” The wonderful purity of thirty-

two response-bodies, by which one enters into all lands and 

accomplishes self-mastery by means of samadhi of becoming 

permeated with hearing and cultivating hearing and by means of the 

miraculous strength of effortlessness. According to the Dharma Jewel 

Platform Sutra, the Sixth Patriarch taught: “Good Knowing Advisor! 

What is the perfect, full Reward-body of the Buddha? Just as one lamp 

can disperse the darkness of a thousand years, one thought of wisdom 

can destroy ten thousand years of delusion. Do not think of the past; it 

is gone and can never be recovered. Instead think always of the future 

and in every thought, perfect and clear, see your own original nature. 

Although good and evil differ, the original nature is non-dual. That 

non-dual nature is the real nature. Undefiled by either good or evil, it is 

the perfect, full Reward-body of the Buddha. One evil thought arising 

from the self-nature destroys ten thousand aeons’ worth of good karma. 

One good thought arising from the self-nature ends evils as numerous 

as the sand-grains in the Ganges River. To reach the unsurpassed 

Bodhi directly, see it for yourself in every thought and do not lose the 

original thought. That is the Reward-body of the Buddha.”  

In Hinayana the Buddha-nature in its absolute side is described as 

not discussed, being synonymous with the five divisions of the 

commandments, meditation, wisdom, release, and doctrine. The 

Madhyamika School of Nagarjuna defines the absolute or ultimate 

reality as the formless which contains all forms, the essence of being, 
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the noumenon of the other two manifestations of the Triratna. The 

Dharmalaksana School defines the nature of the dharmakaya as: the 

nature or essence of the whole Triratna and the particular form of the 

Dharma in that trinity. The One-Vehicle Schools represented by the 

Hua-Yen and T’ien-T’ai sects, consider the nature of the dharmakaya 

to be the Bhutatathata, noumenon and wisdom being one and 

undivided. The Shingon sect takes the six elements as the nature of 

dharmakaya. First, takes the sixth elements (earth, water, fire, air, 

space) as noumenon or fundamental Dharmakaya. Second, takes mind 

(intelligence or knowledge) as the wisdom dharmakaya. The nature of 

the Dharmakaya is the absolute, the true nature of all things which is 

immutable, immovable and beyond all concepts and distinctions. 

Dharmata (phaùp taùnh) or Dharma-nature, or the nature underlying all 

things has numerous alternative forms. 

 

III. Trikayas In Most Main Schools of Buddhism: 

According to Mahayana Doctrine, Buddhas Have Three Bodies: 

The first body of the Buddha is the Dharmakaya: The Prajna-paramita 

Sutra maintains the conception that the Dharmakaya is produced by 

Dharmas. Thus, the Dharma body is the principle and nature of 

fundamental enlightenment. Body of the great order. The true nature of 

the Buddha, which is identical with transcendental reality, the essence 

of the universe. The dharmakaya is the unity of the Buddha with every 

thing existing. It represents the law or dharma, the teaching expounded 

by the Buddha (Sakyamuni). There is still another another explanation 

that the dharmakaya is the Dharma body of Vairocana Buddha, which 

translates as “All Pervasive Light.” The second body of the Buddha is 

the Sambhogakaya: The reward body is Perfect Wisdom, or initial 

enlightenment. This is the body of delight, the body of Buddhas who in 

a “buddha-paradise” enjoy the truth that they embody. This is also the 

result of previous good actions. The reward body is considered as the 

body of Nisyanda Buddha, which means “Fulfillment of Purity.” The 

third body of the Buddha is the Nirmanakaya: The transformation body 

is a compassionate appearance in response to living beings. Body of 

transformation, the earthly body in which Buddhas appear to men in 

order to fulfill the Buddhas’ resolve to guide all beings to advance to 

Buddhahood (liberation). The nirmanakaya is embodied in the earthly 
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Buddhas and Bodhisattvas projected into the world through the 

meditation of the sambhogakaya as a result of their compassion. The 

transformation body is also known as the body of Sakyamuni Buddha, 

which translates “Still and Silent.”    

In Zen the Three Bodies of Buddhas Are Three Level of Reality: 

Dharmakaya is the cosmic consciousness: The unified existence that 

lies beyond all concepts. Sambhogakaya is the experience of the 

ecstasy of enlightenment. Nirmanakaya means Buddha-body is radiant, 

personified by Sakyamuni Buddha. According to the Vijrayana or the 

Tantric Buddhism, the samsaric way of handling our world, in terms of 

the three levels of samsaric perception: body, emotions, and 

mindlessness. There is a definite tantric levels of perception, which is 

known as the principle of the three kayas, or the trikaya. Kaya is a 

Sanskrit word that simply means “body.” There is a correspondence 

between the three levels. In the language of tantra, the level of body 

corresponds to the kaya or body of manifestation, the nirmanakaya. 

The level of emotions corresponds to the body of complete joy, the 

sambhogakaya, and the level of bewilderment or ignorance 

corresponds to total space, the dharmakaya. There is no tension or 

contradiction between the samsaric and the tantric descriptions. Rather 

the tantric principle of the three kayas shows how we could relate to 

the levels of body, emotions, and bewilderment that already exist 

within our state of being. In studying tantra, we relate with all three 

kayas simultaneously by relating to the vajra master, who embodies all 

three. The three kayas are not abstract principles, but we can relate to 

them experientially, personally, spiritually, and transcendently, all at 

the same time. As we develop to the level of the teacher’s body, the 

level of nirmanakaya, then we begin to experience the sambhogakaya. 

At that level emotions are transmuted and are workable. Beyond that, 

we also begin to tune in to the dharmakaya, which is open, all 

pervading space. If we are going to study tantra, it is necessary to 

understand the trikaya principle of being and manifesting. In tantric 

practice the first step is to realize the level of body, the nirmanakaya. 

Then we see that the five Buddha families are related with the 

sambhogakaya or the level of emotions. Beyond that it is necessary to 

transcend both the bodily and the emotional level, which is the 

dharmakaya, high above. It is necessary to understand the importance 
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of relating with the body, or earthly existence, and relating with the 

vajra master, the great teacher who exists on earth. In some sense such 

a teacher is a magician, a conjurer: he has achieved total space, 

conquered the level of emotions, and he actually exists in an earthly 

body. Dharmakaya stands for the strength of fundamental truth of 

emptiness, the all-pervading supreme reality, enlightenment itself and 

embodied as Samantabhadra. Sambhogakaya represents the qualities 

of the dharmakaya. The nirmanakaya is the intentional embodiment of 

the dharmakaya in human form. In the Mahayana, Nirmanakaya means 

the historical Buddha Sakyamuni. In the Vajrayana, nirmanakaya 

means any person who possesses the spiritual capabilities of a teacher 

who has previously died.  

Three Kinds of Buddha-body According to the Yogacara 

Philosophy: The Triple Body or planes of reality is Dharmakaya, 

Sambhogakaya, and Nirmanakaya. The first body is the Dharmakaya: 

Dharma here may be understood in either way as “reality,” or as “law 

giving principle,” or simply as “law.” Kaya means “body” or “system.” 

The combination, dharmakaya, is then literally a body or person that 

exists as principle, and it has now come to mean the highest reality 

from which all things derive their being and lawfulness, but which in 

itself transcends all limiting conditions. However, Dharmakaya is not a 

mere philosophical word, as is indicated by the term “kaya,” which 

suggests the idea of personality, especially as it relates to Buddhahood. 

It belongs to the Buddha, it is what inwardly and essentially constitutes 

Buddhahood, for without it a Buddha loses altogether his being. 

Dharmakay is also known as Svabhavakaya, meaning “self-nature-

body”, for it abides in itself, it remains as such retaining its nature. It is 

this sense the absolute aspect of the Buddha, in whom perfect 

tranquility prevails. The second body is the Sambhogakaya: The second 

body is the Sambhogakaya, which is ordinarily translated as Body of 

Recompense, or Enjoyment. Literally, “enjoyment” is a better word for 

sambhoga, for it comes originally from the root “bhuj,” which means 

“to eat” or “to enjoy,” to which the prefix “sam” meaning “together” is 

added. Thus “sambhogakaya” is often translated into the Chinese as 

“Kung-Yung-Sheân,” or “Shou-Yung-Shen,” or “Chih-Sheân.” Since we 

have the term “sambhogakaya,” recompense or reward body for it. This 

body of Enjoyment is attained as the result of or as the reward for a 
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series of spiritual discipline carried on through so many kalpas. The 

body thus realized is the sambhogakaya, body of recompense, which is 

enjoyed by the well-deserving one, i.e., Bodhisatva-Mahasattva. The 

Buddha as the Body of Enjoyment is generally represented as a figure 

enveloped in all the glory of Buddhahood; for in Him incarnated there 

is everything good and beautiful and holy accruing from the perfection 

of the spiritual life. The particular features of each such Buddha may 

vary according to his original vows; for instance, his environment, his 

name, his form, his country, and his activity may not be the same; 

Amitabha Buddha has his Pure Land in the West with all the 

accommodations as he desired in the beginning of his career as 

Bodhisattva; and so with Akshobhya Buddha as described in the sutra 

bearing his name. The Body of Recompense is sometimes called 

“Ying-Sheân” or the Responding Body. The third body is the 

Nirmanakaya: The third Body is Nirmanakaya, usually translated as 

“Hua-Sheân,” which means “Body of Transformation,” or simply 

“Assumed Body.” The Dharmakaya is too exalted a body for ordinary 

mortals to come to any conscious contact with. As it transcends all 

forms of limitation, it cannot become an object of sense or intellect. 

We ordinary mortals can perceive and have communion with this body 

only through its transformed forms. And we perceive them only 

according to our capacities, moral and spiritual. They do not appear to 

us in the same form. We thus read in the Saddharma-Pundarika Sutra 

that the Bodhisattva Avalokitesvara transforms himself into so many 

different forms according to the kind of beings whose salvation he has 

in view at the moment. The Kshitigarbha Sutra also mentions that 

Kshitigarbha Bodhisattva takes upon himself a variety of forms in order 

to respond to the requirements of different sentient beings. The 

conception of the Nirmanakaya is significant, seeing that this world of 

relativity stands contrasted with the absolute value of Suchness which 

can be reached only by means of the knowledge of Suchness or 

Tathatajnana. The essence of Buddhahood is the Dharmakaya, but as 

long as the Buddha remains such, there is no hope for the salvation of a 

world of particulars. Thus the Buddha has to abandon his original 

abode, and must take upon himself such forms as are conceivable and 

acceptable to the inhabitants of this world.        
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According to Zen Master D.T. Suzuki in Essays in Zen Buddhism, 

Book III, in Zen, There Are Three Kinds of Buddha-body: The first 

body is the Dharmakaya: The Dharmakaya is the essence-being of all 

the Buddhas and also of all beings. What makes at all possible the 

existence of anything is the Dharmakaya, without which the world 

itself is inconceivable. But, especially, the Dharmakaya is the essence-

body of all beings which forever is. In this sense it is Dharmata or 

Buddhata, that is, the Buddha-nature within all beings. The second body 

is the Sambhogakaya: The Sambhogakaya is the spiritual body of the 

Bodhisattvas which is enjoyed by them as the fruit of their self-

discipline in all the virtues of perfection. This they acquire for 

themselves according the law of moral causation, and in this they are 

delivered at last from all the defects and defilements inherent in the 

realm of the five Skandhas. The third body is the Nirmanakaya: The 

Nirmanakaya is born of great loving heart (mahakaruna) of the 

Buddhas and Bodhisattvas. By reason of this love they have for all 

beings, they never remain in the self-enjoyment of the fruits of their 

moral deeds. Their intense desire is to share those fruits with their 

fellow-beings. If the ignorant could be saved by the Bodhisattva by his 

vicariously suffering for them, he would do so. If the ignorant could be 

enlightened by the Bodhisattva by turning his stock of merit over to 

them, he would do so. This turning over of merit and this vicarious 

suffering are accomplished by the Bodhisattva by means of his 

Nirmanakaya, transformation-body. Nirmanakaya is a body assumed 

by the Buddha in order to establish contact with the world in a human 

form. In this form, therefore, the Bodhisattva, spatially speaking, 

divides himself into hundreds of thousands of kotis of bodies. He can 

then be recognized in the form of a creeping caterpillar, in a sky-

scraping mountain, in the saintly figure of Saints, and even in the shape 

of a world-devouring Evil One (Mara), if he thinks it necessary to take 

this form in order to save a world that has passed into the hands of 

ignorance, evil passions, and all kinds of defilements and corruptions.      

According to Samparigraha School, There Are Three Kinds of 

Buddha-body: The first body is the Dharmakaya: Ideal body whose 

nature is principle and wisdom. The second body is the Sambhogakaya: 

Enjoyment or Reward-body which appears only for the Bodhisattva. 

The third body is the Nirmanakaya: Transformation-body which 
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manifests itself for ordinary people for their worship. The 

transformation body of the Buddha, the body-of-form of all Buddhas 

which is manifested for the sake of men who cannot yet approach the 

Dharmakaya (the formless True Body of Buddhahood). According to 

Dharmalaksana School, There Are Three Kinds of Buddha-body: The 

physical body of the Buddha, His psychological body with its vast 

variety, and His real body (Dharmakaya). For Samparigraha School 

was a forerunner of the Dharmalaksana School, so though these three 

Buddha-bodies in the Dharmalaksana School have different names, 

their meanings are similar as those in the Samparigraha School.  

According to the T’ien-T’ai, the Threefold Body of the Buddha is 

mentioned as Buddhahood. Every Buddha of Perfect Enlightenment is 

Supposed to Possess Three Bodies: Dharmakaya, Sambhogakaya, and 

Nirmanakaya. Dharmakaya or Dharma body (Law body) is likened to 

the field of a specific career; the Sambhogakaya or bliss-body is a 

person’s training by which that person acquires the knowledge of that 

specific career; and the Nirmanakaya or the body of transformation is 

likened the application of this knowledge in daily life to earn a living. 

For Nirmana-kaya, the term “body” in the ordinary sense is rather 

misleading because it conveys the idea of a bodily existence. 

However, according to the T’ien-T’ai Sect, Nirmanakaya means body 

of manifestation, or the body of transformation (incarnation). 

Transformation body or the incarnated body of the Buddha. The body 

in its various incarnation. In order to benefit certain sentient beings, a 

Buddha can incarnate himself into an appropriate visual body, such as 

that of Sakyamuni which is the transformation body of Vairocana 

Buddha. It is twofold: First, the body exclusively for Bodhisattvas of 

primary stage, that is, a superior body of Transformation. Second, the 

body for those who are prior to the primary stage. Sambhogakaya, the 

potentiality, the reward body of bliss or enjoyment, Celestial body or 

bliss-body of the Buddha, personification of eternal perfection in its 

ultimate sense. The experience of the rapture of enlightenment, of the 

Dharma-mind of the Buddha and the patriarchs, and of the spiritual 

practices which they have transmitted from generation to generation. 

Amitabha Buddha in his Western Paradise symbolizes this "bliss-body." 

It always resides in the Pure Land and never manifests itself in the 

mundane world, but only in the celestial spheres, acompanied by 
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Enlightened Bodhisattvas. According to the T’ien-T’ai Sect, the 

Enjoyment or Reward-body is the person embodied with real insight, 

i.e., the body attained as the value of a long causal action. There are 

two kinds of Sambhogakaya: First, Sambhogakaya for the Buddha’s 

own use, or bliss. Second, Sambhogakaya for the spiritual benefit of 

others. Dharmakaya, the Essence, the Absolute or Spiritual Body or 

Law Body. Dharma body of reality which is formless, unchanging, 

transcendental and inconceivable and synonymous with “Emptiness.” 

The dharma body includes meditation, wisdom, and nirvana (Theå, trí, 

duïng). This is the experience of cosmic consciousness, of oneness that 

is beyond every conception. The unconditioned dharmakaya is the 

substratum of completeness and perfection out of which arise all 

animate and inanimate forms and moral order. Vairocana Buddha, the 

“All-Illuminating One” embodies this aspect of universal 

consciousness. According to the T’ien-T’ai, Dharmakaya is the idea or 

Principle or Truth itself without any personal existence.    

 

IV. The Buddha's True Body or Dharmakaya: 

The Buddha's true body or Dharmakaya is usually rendered “Law-

body” where Dharma is understood in the sense of “law,” 

“organization,” “systematization,” or “regulative principle.” But really 

in Buddhism, Dharma has a very much more comprehensive meaning. 

Especially when Dharma is coupled with Kaya. Dharmakaya implies 

the notion of personality. The highest reality is not a mere abstraction, 

it is very much alive with sense and awareness and intelligence, and, 

above all, with love purged of human infirmities and defilements. 

Dharma body, the embodiment of truth and Law, the spiritual of true 

body, the transformation Body of the Buddha. The Body-of-form of all 

Buddhas which is manifested for the sake of men who cannot yet 

approach the Dharmakaya. Also called the formless true body of 

Buddhahood. The first of the Trikaya. Dharmakaya or the law body is 

an important conception in Buddhist doctrine of reality, or things. 

According to Zen Master D.T. Suzuki in the Essence of Buddhism, the 

Dharmakaya is not the owner of wisdom and compassion, he is the 

Wisdom or the Compassion, as either phase of his being is emphasized 

for some special reason. We shall miss the point entirely if we take him 

as somewhat resembling or reflecting the human conception of man. 
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He has no body in the sense we have a human body. He is spirit, he is 

the field of action, if we can use this form of expression, where wisdom 

and compassion are fused together, are transformed into each other, 

and become the principle of vitality in the world of sense-intellect. 

According to the Madhyamaka philosophy, Dharma is the essence of 

being, the ultimate Reality, the Absolute. The Dharmakaya is the 

esential nature of the Buddha. As Dharmakaya, the Buddha 

experiences his identity with Dharma or the Absolute and his unity with 

all beings. The Dharmakaya is a knowing and loving, an inexhaustible 

fountain head of love and compassion. When the Buddha’s disciple, 

Vakkali, was on his death, he addressed his desire to see the Buddha in 

person. On that occasion, the Buddha remarked: “He who sees the 

Dharma sees Me. He who sees Me sees the Dharma.”      

According to Buddhist Traditions, There Are Two Kinds of 

Dharmakaya: First, the unity of dharmakaya. Second, the diversity of 

dharmakaya. There are also other two kinds of Dharmakaya. 

According to Prof. Junjiro Takakusu in The Essentials of Buddhist 

Philosophy, Dharmakaya Has Two Senses: First, the Scripture-body: 

Scripture-body means that the teaching remains as representative of 

the body after the Buddha’s demise. Second, the Ideal-body: The Ideal-

body means the Enlightenment as a Formless-body. Beside the above 

mentioned Dharmakayas, there are still other Dharmakayas such as: 

The embodiment or totality, or nature of the Dharmakaya which 

includes the Hinayana Buddha-nature and the Mahayana Buddha-

nature. The Buddha-nature in Hinayana of which absolute side is 

described as not discussed, being synonymous with the five divisions of 

the commandments, meditation, wisdom, release, and doctrine. The 

Mahayana Buddha-nature comprises of the Buddha-nature that the 

Madhyamika School of Nagarjuna defines as the absolute or ultimate 

reality as the formless which contains all forms, the essence of being, 

the noumenon of the other two manifestations of the Triratna. The 

Dharmalaksana School defines the nature of the dharmakaya as: The 

nature or essence of the whole Triratna, and the particular form of the 

Dharma in that trinity. The One-Vehicle Schools represented by the 

Hua-Yen and T’ien-T’ai sects, consider the nature of the dharmakaya 

to be the Bhutatathata, noumenon and wisdom being one and 

undivided. The Shingon sect takes the six elements as the nature of 
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dharmakaya which takes the sixth elements (earth, water, fire, air, 

space) as noumenon or fundamental Dharmakaya; and takes mind 

(intelligence or knowledge) as the wisdom dharmakaya. Besides, there 

are other Dharmakayas, i.e., the Sarira, the spiritual relics of the 

Buddha, his sutras, or verses, his doctrine and immutable 

law.Dharmakaya in its phenomenal character, conceived as becoming, 

as expressing itself  in the stream of being. The Dharmakaya 

Tathagata, the Buddha who reveals the spiritual body.  

According to the T’ien-T’ai Sect, There Are Five Kinds of a 

Buddha’s Dharmakaya: First, the spiritual body of wisdom. Second, 

Sambhogakay: The spiritual body of all virtuous achievement. Third, 

Nirmakaya: The body of incarnation in the world. The spiritual body of 

incarnation in the world. Fourth, Nirmakaya: The body of unlimited 

power of transformation. Fifth, Dharmakaya: The body of unlimited 

space. According to the Flower Adornment Sutra, There Are Five 

Kinds of a Buddha’s Dharmakaya: First, the body or person of Buddha 

born from the dharma-nature. Second, the dharmakaya evolved by 

Buddha-virtue, or achievement. Third, the dharmakaya with unlimited 

powers of transformation. Fourth, the real dharmakaya. Fifth, the 

universal dharmakaya: The dharmakaya as being like space which 

enfolds all things, omniscient and pure.  

 

V. Ten Bodies of the Buddha: 

Tathagata literally means one “thus come,” the “thus” or 

“thusness,” indicating the enlightened state. Therefore, Tathagata can 

be rendered as “Thus enlightened I come,” and would apply equally to 

all Buddhas other than Sakyamuni. The Tathagata who has gone 

beyond all plurality and categories of thought can be said to be neither 

permanent nor impermanent. He is untraceable. According to The Long 

Discourses of the Buddha, Sangiti Sutra, a Tathagata is perfectly pure 

in bodily conduct. There is no misdeed of body, so Tathagata has no 

need to guard against His body. According to The Flower Ornament 

Scripture, Chapter 37, Manifestation of Buddha, Enlightening Beings 

see ten characteristics of the body of Buddha in infinite places. The 

First Characteristic of the Body of Buddha: Great enlightening beings 

should see the body of Buddha in infinite places. They should not see 

Buddha in just one thing, one phenomenon, one body, one land, one 
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being; they should see Buddha everywhere. Just as space is 

omnipresent, in all places, material or immaterial, yet without either 

arriving or not arriving there, because space is incorporeal. In the same 

manner, Buddha is omnipresent, in all places, in all beings, in all 

things, in all lands, yet neither arriving nor not arriving there, because 

Buddha’s body is incorporeal, manifesting a body for the sake of 

sentient beings. The Second Characteristic of the Body of Buddha: Just 

as space is wide open, is not a form yet can reveal all forms, yet space 

is without discrimination or false description, so also is the body of 

Buddha like this, causing all beings’ mundane and transmundane good 

works to be accomplished by illuminating all with the light of 

knowledge, yet without discrimination or false descriptions, having 

originally terminated all attachments and false descriptions. The Third 

Characteristic of the Body of Buddha: When the sun comes out, 

infinite living beings all receive its benefits; it disperses the darkness 

and gives light, dries up moisture, causes plants and trees to grow, 

matures crops, permeates the sky, causes lotuses to bloom, allows 

travellers to see the road, allows people to do their work, because the 

orb of the sun radiates infinite beams of light everywhere. The sun of 

knowledge of Buddha is also like this, benefitting sentient beings 

everywhere by infinite works, destroying evil and producing good, 

breaking down ignorance and creating knowledge, benevolently 

saving, compassionately liberating, causing growth of faculties, 

powers, and elements of enlightenment, causing beings to develop 

profound faith, enabling them to see inevitable cause and effect, 

fostering in them the celestial eye to see where beings die and are 

born, causing their minds to be unimpeded and not destroy roots of 

goodness, causing them to cultivate illumination by knowledge and 

open the flower of awakening, causing them to determine to fulfill 

their fundamental task. Why? Because Buddhas’ immense sun-body of 

knowledge and wisdom radiates infinite light, illuminating everywhere. 

The Fourth Characteristic of the Body of Buddha: When the sun rises, 

first it lights up the highest mountains such as the Sumeru, then the 

lower mountains, then the high plateaus, and finally the whole land; but 

the sun does not think, “First I will illuminate here, afterward I will 

illuminate there.” It is just because of difference in height of the 

mountains and land that there is a succession in illumination. The 
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Buddha, similarly, having developed the boundless orb of knowledge 

of the realm of reality, always radiating the light of unimpeded 

knowledge, first of all illumines the high mountains, which are the 

Great Enlightening Beings, then illumines those who are awakened by 

understanding of conditioning, then illumines those who listen to the 

message, then illumines sentient beings whose foundation of goodness 

are sure and stable, revealing vast knowledge according to beings’ 

mental capacities, finally illumining all sentient beings, even reaching 

those who are fixated on error, to be a beneficial cause for the future, 

that they may develop to maturity. But the light of the sun of great 

knowledge of Buddha does not think, “I will first illumine the great 

deeds of Enlightening Beings and at the very last shine on sentient 

beings who are fixated on error.” It just radiates the light, shining 

equally on all, without obstruction or impediment, without 

discrimination. Just as the sun moon appear in their time and 

impersonally shine on the mountains and valleys, so also does the 

knowledge of Buddha shine on all without discrimination, while the 

light of knowledge has various differences according to the differences 

in faculties and inclinations of sentient beings. The Fifth Characteristic 

of the Body of Buddha: When the sun comes out, those born blind 

cannot see it, because they have no faculty of vision; yet even though 

they do not see it, they are benefitted by the light of the sun. Why? By 

this is possible to know the times of day and night, and to have access 

to food and clothing to comfort the body and free from distress. The sun 

of knowledge of Buddha is also like this; the blind without faith or 

understanding, immoral and heedles, sustaining themselves by wrong 

means of livelihood, do not see the orb of the sun of knowledge of the 

Buddha because they have no eye of faith, but even though they do not 

see it, they are still benefitted by the sun of knowledge. Why? Because 

by the power of Buddha it makes the causes of future suffering of those 

beings, physical pains and psychological afflictions, all vanish. The 

Buddha has various kinds of light to use as skillful means to save 

sentient beings. There is a light called accumulating all virtues; a light 

called total universal illumination; a light called pure, free illumination; 

a light called producing great, wondrous sound; a light called 

understanding all languages and gladdening others; a light called the 

realm of freedom showing the eternal cancellation of all doubts; a light 
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called independent universal illumination of nondwelling knowledge; a 

light called free knowledge forever terminating all false descriptions; a 

light called marvelous sayings according to need; and a light called 

producing free utterances adorning lands and maturing sentient beings. 

Each pore of the Buddha emits a thousand kinds of light like these five 

hundred lights beam downward, five hundred lights beam upward, 

illuminating the congregations of Enlightening Beings at the various 

places of the Buddhas in the various lands. When the Enlightening 

Beings see these lights, all at once they realize the realm of 

Buddhahood, with ten heads, ten eyes, ten ears, ten noses, ten tongues, 

ten bodies, ten hands, ten feet, ten stages, and ten knowledges, all 

thoroughly pure. The states and stages previously accomplished by 

those Enlightening Beings become more pure upon seeing these lights; 

their roots of goodness mature, and they proceed toward omniscience. 

Those in the two lesser vehicles have all their defilements removed. 

Some other beings, who are blind, their bodies blissful, also become 

purified in mind, gentle and docile, able to cultivate mindfulness and 

knowledge. The sentient beings in the realms of hells, hungry ghosts 

and animals all become blissful and are freed from pains, and when 

their lives end are reborn in heaven or the human world. Those sentient 

beings are not aware, do not know by what cause, by what spiritual 

power, they came to be born there. Those blind ones think, “We are 

Brahma gods, we are emanations of Brahma.” Then Buddha in the 

concentration of universal freedom, says to them, “You are not Brahma 

gods, not emanations of Brahma, nor were you created by the king-god 

Indra or the world-guardian gods: all this is spiritual power of Buddha.” 

Having heard this, those sentient beings, by the spiritual power of 

Buddha, all know their past life and become very happy. Because their 

hearts are joyful, they naturally produce clouds of udumbara flowers, 

clouds of fragrances, music, cloth, parasols, banners, pennants, 

aromatic powders, jewels, and towers adorned with lion banners and 

crescents, clouds of song of praise, clouds of all kinds of adornments, 

and respectfully offer them to the Buddha. Why? Because these 

sentient beings have gained clear eyes, and therefore the Buddha gives 

them the prophecy of unexcelled, complete perfect enlightenment. In 

this way the Buddha’s sun knowledge benefits sentient beings born 

blind, fostering the full development of basic goodness. The Sixth 
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Characteristic of the Body of Buddha: It is like the moon, with four 

special extraordinary qualities, the characteristics of the body of 

Buddha similarly has four special extraordinary qualities. The moon 

outshines all the stars, the body of Buddha similarly outshines all 

hearers and Individual Illuminates, whether they are in the stage of 

learning or beyond learning. As time passes, the moon shows waning or 

waxing, but its original nature has no waning nor waxing. The body of 

the Buddha manifests different life spans according to the needs of the 

situation, yet the Buddha-body is neither increasing nor decreasing. 

The moon reflection appears in all clear waters. In the same manner, 

the reflection of the Buddha-body appears in all vessels of 

enlightenment, sentient beings with pure minds, in all worlds. All who 

see the moon see it right before them, yet the moon has no 

discrimination and no arbitrary conception. In the same manner, all 

sentient beings who behold the Buddha-body think the Buddha is in 

their presence alone. According to their inclinations, Buddha teaches 

them, liberating them according to their states, causing them to 

perceive the Buddha-body according to their needs and potentials for 

edification, yet the Buddha-body has no discrimination, no arbitrary 

conceptions; all benefits it renders reach the ultimate end. The Seventh 

Characteristic of the Body of Buddha: Just as the supreme Brahma god 

of a billion-world universe simply manifests its body in the billion 

worlds, and all beings see Brahma before them, yet Brahma does not 

divide its body and does not have multiple bodies. In the same way the 

Buddhas have no discrimination, no flase representations, and do not 

divide their bodies or have multiple bodies, yet they manifest their 

bodies in accord with the inclinations of all sentient beings, without 

thinking that they manifest so many bodies. The Eighth Charateristic 

of the Body of Buddha: A master physician is well versed in all 

medications and the science of hypnosis, fully uses all the medicines in 

the land, and, also because of the power of the physician’s past roots of 

goodness, and because of using hypnotic spells as an expedient, all 

those who see the physician recover from illness. That master 

physician, sensing impending death, thinks, “After I die, sentient beings 

will have no one to rely on; I should manifest an expedient for them.” 

Then the master physician compounds drugs, which he smears on his 

body, and support his body by spell power, so that it will not decay or 
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shrivel after death, so its bearing, seeing, and hearing will be no 

different from before, and all cures will be effected. The Buddha, the 

Truly Enlightened One, the unexcelled master physician, is also like 

this, having developed and perfected the medicines of the Teaching 

over countless eons, having cultivated and learned all skills in 

application of means and fully consummated the power of illuminating 

spells, is able to quell all sentient beings’ afflictions. Buddha’s life 

spans measureless eons, the body pure, without any cognition, without 

activity, never ceasing the works of Buddhas; the afflictions of all 

sentient beings who see Buddha dissolve away. The Ninth 

Characteristic of the Body of Buddha: In the ocean there is a great 

jewel called radiant repository, in which are assembled all lights: if any 

sentient beings touch its light, they become assimilated to its color; if 

any see it, their eyes are purified; whenever the light shines it rains 

jewels called felicity that soothe and comfort beings. The body of 

Buddha is also like this, being a treasury of knowledge in which are 

collected all virtues: if any sentient beings come in contact  with the 

light of precious knowledge of the body of Buddha, they become the 

same as Buddha in appearance; if any see it their eye of reality is 

purified; wherever that light shines, it frees sentient beings from the 

miseries of poverty and ultimately imbues them with the bliss of 

enlightenment, but can perform great Buddha-works for all sentient 

beings. The Tenth Characteristic of the Body of Buddha: In the ocean 

is a great wish-fulfilling jewel called treasury of adornments of all 

worlds, fully endowed with a million qualities, eliminating calamities 

and fulfilling wishes of beings wnerever it is. However, this jewel 

cannot be seen by beings of little merit. The supreme wish-fulfilling 

jewel of the body of Buddha is also like this; called able to gladden all 

beings, if any sentient beings see the body of Buddha, hear the name, 

and praise the virtues, they will all be enabled to escape forever the 

pains and ills of birth and death. Even if all beings in all worlds focus 

their minds all at once on the desire to see Buddha, they will all be 

enabled to see and their wish will be fulfilled. The Buddha-body 

cannot be seen by sentient beings of little merit unless they can be 

tamed by the spiritual power of Buddha; if sentient beings, because of 

seeing the body of Buddha, plant roots of goodness and develop them, 

they are enabled to see the body of Buddha for their development. 
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Great enlightening beings should  see it thus, because their minds are 

measureless, pervading the ten directions, because their actions are as 

unhindered as space, because they penetrate everywhere in the realm 

of reality, because they abide in the absolute truth, because they have 

no birth or death, because they remain equal throughout past, present, 

and future, because they are forever rid of all false discriminations, 

because they continue their eternal vows, because they purify all 

worlds, because they adorn each Buddha-body. 

 

VI. Ten Perfect Bodies of the Buddha:  

According to The Long Discourses of the Buddha, Sangiti Sutra, a 

Tathagata is perfectly pure in bodily conduct. There is no misdeed of 

body, so Tathagata has no need to guard against his body. This is the 

perfect body of Tathagatas. According to Buddhist traditions, the 

Buddha has ten perfect bodies. The First Perfect Body of the Buddha is 

the Bodhi-body which is in possession of complete enlightenment. The 

Second Perfect Body of the Buddha is the Vow-body, i.e. the vow to be 

born in and from the Tusita heaven. The Third Perfect Body of the 

Buddha is the Nirmanakaya. Buddha incarnate as a man in the royal 

palace. Fourth, the Buddha who still occupies his relics or what he has 

left behind on earth and thus upholds the dharmas. The Fifth Perfect 

Body of the Buddha is the Sambhogakaya. Endowed with an idealized 

body with all Buddha marks and merits. Sixth, Power-body, embracing 

all with his heart of mercy. Seventh, At-will-body, appearing according 

to wish and need. Eighth, Samadhi body, or body of blessed virtue. 

Ninth, Wisdom-body, whose nature embraces all kinds of wisdom. The 

Tenth Perfect Body of the Buddha is the Dharmakaya. The absolute 

Buddha or essence of all life. 
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Chöông Ba Möôi Laêm 

Chapter Thirty-Five 

 

Giaùc Ngoä Theo  

Quan Ñieåm Thieàn Ñaïi Thöøa 

 

I. Toång Quan & YÙ Nghóa Cuûa Giaùc Ngoä:  

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. Giaùc ngoä theo Phaät giaùo 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 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 ñaõ noùi: “Taát caû nhöõng gì 
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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.” 

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, 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 



491 

 

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.  

 

II. Yeáu Toá Vaø Ñoäng Löïc Caàn Thieát Cho Söï Giaùc Ngoä: 

Theo Thieàn Sö Baïch AÅn, coù ba yeáu toá caàn thieát ñeå ñöa tôùi giaùc ngoä 

trong tu chöùng hay trong baát cöù noã löïc naøo: ñaïi tín, ñaïi nghi vaø ñaïi 

quyeát ñònh. Chaúng phaûi qua saùch vôû hay kinh keä maø chuùng ta hoïc ñöôïc 

ba yeáu toá naøy, maø ngöôøi ta phaûi hoïc chuùng baèng kinh nghieäm soáng 

haèng ngaøy. Neáu ngöôøi ta khoâng bò eùp buoäc phaûi soáng thöïc vôùi ba yeáu 

toá naøy, ngöôøi ta seõ khoâng bao giôø coù söï kieân trì ñeå vöôït qua nhöõng khoù 

khaên treân ñöôøng tu Thieàn. Trong nhaø thieàn, ñaïi tín coù nghóa laø tin töôûng 

nôi thaày mình vaø nôi chaân lyù maø thaày cuûa mình laø bieåu töôïng. Neáu 

phaân tích moät caùch roát raùo, ñoù laø nieàm tin nôi naêng löïc voâ taän cuûa Phaät 

tính maø chuùng ta ñeàu voán ñaõ coù saün. Ñaïi nghi coù veû nhö laø ñoái nghòch 

vôùi söï tin töôûng, thöïc ra ñaïi nghi khieán ta thöôøng xuyeân yù thöùc ñeán söï 

non keùm cuûa mình, cuõng nhö nhöõng gì maø chuùng ta haèng oâm aáp trong 

taâm. Töø caùi löïc noäi taïi cuûa con ngöôøi, Phaät tính, ñaõ sanh ra moät truyeàn 

thoáng trí tueä thaät kyø dieäu, vaø chuùng ta tin töôûng vöõng chaéc nôi trí tueä 

naøy. Nhöng khi töï xeùt ñeán söï non yeáu cuûa chính mình vaø thaáy khoâng 

theå chaáp nhaän ñöôïc, chuùng ta seõ thöôøng mang moät vaán ñeà thaéc maéc 

trong taâm, moät söï xung ñoät noäi taïi. Töø ñoù chuùng ta phaûi tieán tôùi söï 

quyeát taâm, coù nghóa laø kieân trì tu taäp trong söï duõng caûm. Beân caïnh ñoù, 

coù boán ñoäng löïc giaùc ngoä: töï löïc, tha löïc, nghieäp löïc tieàn kieáp, vaø 

ngoaïi löïc. 

Theo Kinh Hoa Nghieâm, coù möôøi ñieàu kieän khôûi ñaàu ñöa ñeán öôùc 

voïng giaùc ngoä toái thöôïng: ñaày ñuû thieän caên, tu taäp caùc thieän haïnh, chöùa 

nhoùm ñaày ñuû caùc tö löông, cung kính cuùng döôøng chö Phaät, thaønh töïu 

ñaày ñuû caùc tònh phaùp, thaân caän caùc thieän tri thöùc, taâm hoaøn toaøn thanh 

tònh, taâm quaûng ñaïi ñöôïc kieân coá, tín caên ñöôïc beàn vöõng, vaø saún saøng 

taâm ñaïi bi. Theo Kinh Hoa Nghieâm, vaán ñeà öôùc voïng giaùc ngoä toái 

thöôïng caàn thieát cho haønh giaû, coù möôøi lyù do lieân heä ñeán ñôøi soáng khieán 
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haønh giaû mong caàu giaùc ngoä: ñeå chöùng ñöôïc Phaät trí, ñeå ñaït ñöôïc möôøi 

oai löïc, ñeå ñaït ñöôïc ñaïi voâ uùy, ñeå ñaït ñöôïc phaùp bình ñaúng cuûa Phaät, 

ñeå hoä trì cöùu baït caû theá gian, ñeå laøm thanh tònh taâm töø bi, ñeå ñaït ñöôïc 

voâ phaân bieät trí (khaép möôøi phöông theá giôùi khoâng gì laø khoâng bieát 

ñeán), ñeå laøm thanh tònh Phaät ñoä khieán cho taát caû khoâng coøn vöôùng 

maéc, ñeå trong khoaûng moät nieäm maø tri nhaän cuøng khaép quaù khöù, hieän 

taïi vaø vò lai, vaø ñeå chuyeån ñaïi phaùp luaân trong tinh thaàn khoâng khieáp 

sôï. 

Ngoaøi ra, theo Kinh Hoa Nghieâm, coù 11 taâm daãn ñeán giaùc ngoä: 

Taâm thöù nhaát laø Taâm Ñaïi Bi. Mong baûo boïc heát thaûy chuùng sanh. Taâm 

thöù nhì laø Taâm Ñaïi Töø. Taâm luoân luoân muoán laøm lôïi ích cho heát thaûy 

chuùng sanh. Taâm thöù ba laø Taâm An Laïc. Taâm mong laøm cho keû khaùc 

haïnh phuùc, vì thaáy hoï chòu ñöïng ñuû moïi hình thöùc khoå naõo. Taâm thöù tö 

laø Taâm Lôïi Ích. Taâm mong laøm lôïi ích cho keû khaùc, cöùu roãi hoï thoaùt 

khoûi nhöõng haønh vi sai quaáy vaø toäi loãi. Taâm thöù naêm laø Taâm Ai Maãn. 

Taâm mong baûo boïc heát thaûy chuùng sanh thoaùt khoûi nhöõng taâm töôûng 

khoán quaãn. Taâm thöù saùu laø Taâm Voâ Ngaïi. Taâm muoán deïp boû taát caû 

chöôùng ngaïi cho keû khaùc. Taâm thöù baûy laø Taâm Quaûng Ñaïi. Taâm ñaày 

khaép caû vuõ truï. Taâm thöù taùm laø Taâm Voâ Bieân. Taâm voâ bieân nhö hö 

khoâng. Taâm thöù chín laø Taâm Voâ Caáu Nhieãm. Taâm thaáy heát thaûy chö 

Phaät. Taâm thöù möôøi laø Taâm Thanh Tònh. Taâm thöù möôøi moät laø Taâm Trí 

Tueä. Taâm nhôø ñoù coù theå böôùc vaøo bieån lôùn nhaát thieát trí.  

Theo Kinh Hoa Nghieâm, coù möôøi ba yeáu toá daãn ñeán söï giaùc ngoä 

toái thöôïng: Yeáu toá thöù nhaát laø taâm ñaïi bi laø yeáu toá daãn ñaàu. Yeáu toá thöù 

nhì laø trí sieâu vieät laø yeáu toá chæ ñaïo. Yeáu toá thöù ba laø phöông tieän laø 

yeáu toá hoä trì. Yeáu toá thöù tö laø thaâm taâm laø choã nöông töïa. Yeáu toá thöù 

naêm laø Boà Ñeà taâm laø kho taøng ñoàng ñaúng vôùi oai löïc cuûa Nhö Lai. Yeáu 

toá thöù saùu laø Boà Ñeà Taâm coù khaû naêng phaân bieät löïc vaø trí cuûa heát thaûy 

chuùng sanh. Yeáu toá thöù baûy laø Boà Ñeà taâm höôùng tôùi trí voâ ngaïi. Yeáu toá 

thöù taùm laø Boà Ñeà taâm tuøy thuaän vôùi trí töï nhieân. Yeáu toá thöù chín laø Boà 

Ñeà taâm coù theå giaùo hoùa Phaät ñaïo cho heát thaûy chuùng sanh tuøy thuaän 

vôùi trí sieâu vieät. Yeáu toá thöù möôøi laø Boà Ñeà taâm traûi roäng khaép bieân teá 

cuûa phaùp giôùi roäng lôùn nhö hö khoâng. Yeáu toá thöù möôøi moät laø trí hueä 

nôi quaû vò Phaät, trí ñoù thaáy heát moïi söï trong khoâng gian vaø thôøi gian; 

caùi trí vöôït ngoaøi caûnh giôùi töông ñoái vaø sai bieät vì noù thaâm nhaäp khaép 

moïi bieân teá cuûa vuõ truï vaø tröïc nhaän caùi chaân thöôøng trong chôùp maét. 

Yeáu toá thöù möôøi hai laø naêng löïc yù chí ñoán ngaõ moïi chöôùng ngaïi naèm 
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caûn trôû ñöôøng ñi khi noù muoán ñaït tôùi muïc ñích toái haäu, noù giaûi thoaùt taát 

caû theá gian ra khoûi söï troùi buoäc cuûa soáng vaø cheát. Yeáu toá thöù möôøi ba laø 

ñaïi töø vaø ñaïi bi song song vôùi trí vaø löïc khoâng ngôùt thi thieát phöông 

tieän ñem laïi an laønh cho heát thaûy chuùng sanh. 

 

III. Taùm Ñaëc Ñieåm Chính Cuûa Giaùc Ngoä Theo Quan Ñieåm 

Thieàn Toâng: 

Theo Thieàn Sö D.T. Suzuki trong Thieàn Luaän, Taäp II, Thieàn sö Ñaïi 

Hueä vaøo theá kyû thöù 11 ñaõ neâu ra taùm ñaëc ñieåm chính cuûa ‘Ngoä’. Thöù 

nhaát laø “Boäi Lyù”: Chöùng ngoä khoâng phaûi laø moät keát luaän maø ngöôøi ta 

ñaït ñöôïc baèng suy luaän; noù coi thöôøng moïi xaùc ñònh cuûa trí naêng. 

Nhöõng ai ñaõ töøng kinh nghieäm ñieàu naày ñeàu khoâng theå giaûi thích noù 

moät caùch maïch laïc vaø hôïp lyù. Moät khi ngöôøi ta coá tình giaûi thích noù 

baèng ngoân töø hay cöû chæ, thì noäi dung cuûa noù ñaõ bò thöông toån ít nhieàu. 

Vì theá, keû sô cô khoâng theå voùi tôùi noù baèng nhöõng caùi hieån hieän beân 

ngoaøi, maø nhöõng ai ñaõ kinh nghieäm qua moät laàn chöùng ngoä thì thaáy roõ 

ngay nhöõng gì thöïc söï khoâng phaûi laø noù. Kinh nghieäm chöùng ngoä do ñoù 

luoân luoân mang ñaëc tính ‘boäi lyù,’ khoù giaûi, khoù truyeàn. Theo Thieàn sö 

Ñaïi Hueä thì Thieàn nhö laø moät ñoáng löûa chaùy lôùn; khi ñeán gaàn nhaát ñònh 

seùm maët. Laïi nöõa, noù nhö moät löôõi kieám saép ruùt ra khoûi voû; moät khi ruùt 

ra thì nhaát ñònh coù keû maát maïng. Nhöng neáu khoâng ruùt ra khoûi voû, 

khoâng ñeán gaàn löûa thì chaúng hôn gì moät cuïc ñaù hay moät khuùc goã. 

Muoán ñeán nôi thì phaûi coù moät caù tính quaû quyeát vaø moät tinh thaàn sung 

maõn. ÔÛ ñaây chaúng coù gôïi leân moät chuùt suy luaän laïnh luøng hay phaân 

bieät thuaàn tuùy sieâu hình, nhaän thöùc; maø laø moät yù chí voâ voïng quyeát 

vöôït qua chöôùng ngaïi hieåm ngheøo, moät yù chí ñöôïc thuùc ñaåy bôûi moät 

naêng löïc voâ lyù hay voâ thöùc naøo ñoù, ôû ñaèng sau noù. Vì vaäy, söï thaønh töïu 

naày cuõng xem thöôøng luoân caû trí naêng hay taâm töôûng. Ñaëc ñieåm thöù nhì 

laø “Tueä Giaùc”: Theo Nhöõng Kinh Nghieäm Toân Giaùo, James coù neâu ra 

ñaëc tính trí naêng ôû nhöõng kinh nghieäm thaàn bí, vaø ñieàu naày cuõng aùp 

duïng cho kinh nghieäm cuûa Thieàn, ñöôïc goïi laø ngoä. Moät teân khaùc cuûa 

‘ngoä’ laø ‘Kieán Taùnh,’ coù veû nhö muoán noùi raèng coù söï ‘thaáy’ hay ‘caûm 

thaáy’ ôû chöùng ngoä. Khoûi caàn phaûi ghi nhaän raèng caùi thaáy naày khaùc haún 

vôùi caùi maø ta thöôøng goïi laø tri kieán hay nhaän thöùc. Chuùng ta ñöôïc bieát 

raèng Hueä Khaû ñaõ coù noùi veà söï chöùng ngoä cuûa mình, ñöôïc Toå Boà Ñeà 

Ñaït Ma aán khaû nhö sau: “Theo söï chöùng ngoä cuûa toâi, noù khoâng phaûi laø 

moät caùi khoâng hö toaøn dieän; noù laø tri kieán thích öùng nhaát; chæ coù ñieàu laø 
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khoâng theå dieãn thaønh lôøi.” Veà phöông dieän naày, Thaàn Hoäi noùi roõ hôn: 

“Ñaëc tính duy nhaát cuûa Tri laø caên nguyeân cuûa moïi leõ huyeàn dieäu.” 

Khoâng coù ñaëc tính trí naêng naày, söï chöùng ngoä maát heát caùi gay gaét cuûa 

noù, bôûi vì ñaây quaû thöïc laø ñaïo lyù cuûa chính söï chöùng ngoä. Neân bieát 

raèng caùi tri kieán ñöôïc chöùa ñöïng ôû chöùng ngoä vöøa coù quan heä vôùi caùi 

phoå bieán vöøa lieân quan ñeán khía caïnh caù bieät cuûa hieän höõu. Khi moät 

ngoùn tay ñöa leân, töø caùi nhìn cuûa ngoä, cöû chæ naày khoâng phaûi chæ laø 

haønh vi ñöa leân maø thoâi. Coù theå goïi ñoù laø töôïng tröng, nhöng söï chöùng 

ngoä khoâng troû vaøo nhöõng gì ôû beân ngoaøi chính caùi ñoù, vì chính caùi ñoù 

laø cöùu caùnh. Chöùng ngoä laø tri kieán veà moät söï vaät caù bieät, vaø ñoàng thôøi, 

veà thöïc taïi ñaèng sau söï vaät ñoù, neáu coù theå noùi laø ñaèng sau. Ñaëc ñieåm 

thöù ba laø “Töï Tri”: Caùi tri kieán do ngoä maø coù laø roát raùo, khoâng coù 

thaønh keát naøo cuûa nhöõng chöùng cöù luaän lyù coù theå baùc boû noåi. Chæ thaúng 

vaø chæ rieâng, theá laø ñuû. ÔÛ ñaây khaû naêng cuûa luaän lyù chæ laø ñeå giaûi thích 

ñieàu ñoù, ñeå thoâng dieãn ñieàu ñoù baèng caùch ñoái chieáu vôùi nhöõng thöù tri 

kieán khaùc ñang traøn ngaäp trong taâm trí chuùng ta. Nhö theá ngoä laø moät 

hình thaùi cuûa tri giaùc, moät thöù tri giaùc noäi taïi, phaùt hieän trong phaàn saâu 

thaúm nhaát cuûa yù thöùc. Ñoù laø yù nghóa cuûa ñaëc tính töï tri; töùc laø söï thöïc 

toái haäu. Cho neân ngöôøi ta thöôøng baûo raèng Thieàn gioáng nhö uoáng nöôùc, 

noùng hay laïnh töï ngöôøi uoáng bieát laáy. Tri giaùc cuûa Thieàn laø giôùi haïn 

cuoái cuøng cuûa kinh nghieäm; nhöõng keû ngoaïi cuoäc khoâng coù kinh 

nghieäm aáy khoâng theå phuû nhaän ñöôïc. Ñaëc ñieåm thöù tö laø “Khaúng 

Nhaän”: Nhöõng gì thuoäc töï tri vaø toái haäu thì khoâng bao giôø coù theå laø phuû 

ñònh. Bôûi vì, phuû ñònh chaúng coù giaù trò gì ñoái vôùi ñôøi soáng cuûa chuùng ta, 

noù chaúng ñöa chuùng ta ñeán ñaâu heát, noù khoâng phaûi laø moät theá löïc ñaåy 

ñi vaø cuõng chaúng keùo döøng laïi. Maëc duø kinh nghieäm chöùng ngoä ñoâi khi 

ñöôïc dieãn taû baèng nhöõng töø ngöõ phuû ñònh; chính ra, noù laø moät thaùi ñoä 

khaúng ñònh nhaän höôùng ñeán moïi vaät ñang hieän höõu; noù chaáp nhaän moïi 

vaät ñang ñeán, baát chaáp nhöõng giaù trò ñaïo ñöùc cuûa chuùng. Caùc nhaø Phaät 

hoïc goïi ñoù laø “Nhaãn,” nghóa laø chaáp nhaän moïi vaät trong khía caïnh 

tuyeät ñoái vaø sieâu vieät cuûa chuùng, nôi ñoù, chaúng coù daáu veát cuûa nhò bieân 

gì caû. Ngöôøi ta coù theå baûo ñaây laø chuû tröông phieám thaàn. Nhöng töø ngöõ 

naày coù moät yù nghóa trieát hoïc quaù roõ vaø khoâng thích hôïp ôû ñaây chuùt naøo. 

Giaûi thích kieåu ñoù, kinh nghieäm cuûa Thieàn bò ñaët vaøo nhöõng ngoä nhaän 

vaø ‘oâ nhieãm’ khoâng cuøng. Trong böùc thô göûi cho Ñaïo Toång, Ñaïi Hueä 

vieát: “Thaùnh xöa noùi raèng Ñaïo chaúng nhôø tu, maø chæ ñöøng laøm oâ 

nhieãm.” Duø noùi taâm hay noùi taùnh ñeàu laø oâ nhieãm, noùi huyeàn hay noùi 
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dieäu ñeàu laø oâ nhieãm; toïa Thieàn taäp ñònh laø oâ nhieãm; tröôùc yù tö duy laø oâ 

nhieãm; maø nay vieát noù ra baèng buùt giaáy cuõng laø söï oâ nhieãm ñaëc bieät. 

Vaäy thì, chuùng ta phaûi laøm gì ñeå daãn daét chính mình vaø öùng hôïp mình 

vôùi noù? Caùi böûu kieám cuûa kim cöông treo ñoù ñang haêm chaët döùt caùi 

ñaàu naày. Ñöøng baän taâm ñeán nhöõng thò phi cuûa nhaân gian. Taát caû Thieàn 

laø theá ñoù: vaø ngay ñaây haõy töï öùng duïng ñi. Thieàn laø Chaân nhö, laø moät 

khaúng nhaän bao la vaïn höõu. Ñaëc ñieåm thöù naêm laø “Sieâu Vieät”: Thuaät 

ngöõ coù theå sai bieät trong caùc toân giaùo khaùc nhau, nhöng trong chöùng 

ngoä luoân luoân coù ñieàu maø chuùng ta coù theå goïi laø moät caûm quan sieâu 

vieät. Caùi voû caù bieät bao phuû chaët cöùng nhaân caùch seõ vôõ tung trong giaây 

phuùt chöùng ngoä. Ñieàu thieát yeáu laø khoâng phaûi mình ñöôïc hôïp nhaát vôùi 

moät thöïc theå lôùn hôn mình hay ñöôïc thu huùt vaøo trong ñoù, nhöng caù theå 

voán ñöôïc duy trì chaéc cöùng vaø taùch bieät hoaøn toaøn vôùi nhöõng hieän höõu 

caù bieät khaùc, baây giôø thoaùt ra ngoaøi nhöõng gì buoäc sieát noù, vaø hoøa tan 

vaøo caùi khoâng theå moâ taû, caùi khaùc haún vôùi taäp quaùn thöôøng nhaät cuûa 

mình. Caûm giaùc theo sau ñoù laø caûm giaùc veà moät söï côûi môû troïn veïn 

hay moät söï an nghæ hoaøn toaøn, caùi caûm giaùc khi ngöôøi ta ñaõ roát raùo ñaït 

ñeán muïc tieâu. “Trôû veà queâ nhaø vaø laëng leõ nghæ ngôi” laø moät thaønh ngöõ 

thöôøng ñöôïc caùc Thieàn gia daãn duïng. Caâu chuyeän ñöùa con hoang trong 

Kinh Phaùp Hoa vaø trong Kinh Kim Cang Tam Muoäi cuõng troû vaøo caùi 

caûm giaùc maø ngöôøi ta coù ôû giaây phuùt cuûa kinh nghieäm chöùng ngoä. Neáu 

ngöôøi ta chuù troïng veà maët taâm lyù chöùng ngoä, thì chuùng ta chæ coù theå noùi 

ñöôïc moät ñieàu duy nhaát: ñoù laø moät sieâu vieät; goïi noù laø sieâu vieät tuyeät 

ñoái. Ngay chöõ sieâu vieät cuõng ñaõ noùi quaù ñaùng roài. Khi moät Thieàn sö 

baûo “Treân ñaàu khoâng moät chieác noùn, döôùi chaân khoâng moät taát ñaát, thì 

ñaây coù leõ laø moät thaønh ngöõ chính xaùc. Ñaëc ñieåm thöù saùu laø “Voâ Ngaõ”: 

Coù leõ khía caïnh ñaùng chuù yù nhaát cuûa kinh nghieäm Thieàn laø ôû choã noù 

khoâng coù daáu veát nhaân ngaõ. Trong söï chöùng ngoä cuûa Phaät giaùo, khoâng 

heà coù chuùt dính daùng vôùi nhöõng quan heä vaø xuùc caûm caù nhaân baèng 

nhöõng töø ngöõ thoâng dieãn döïa treân moät heä thoáng höõu haïn cuûa tö töôûng; 

thöïc tình, chaúng lieân quan gì vôùi chính kinh nghieäm. Duø ôû ñaâu ñi nöõa, 

thì söï chöùng ngoä hoaøn toaøn mang tính caùch voâ ngaõ, hay ñuùng hôn, trí 

naêng toái thöôïng. Khoâng nhöõng söïï chöùng ngoä chæ laø moät bieán coá bình 

thöôøng, nhaït nheõo, maø caùi cô duyeân kích phaùt nhö cuõng voâ vò vaø thieáu 

haún caûm giaùc sieâu nhieân. Söï chöùng ngoä ñöôïc kinh nghieäm ngay trong 

moïi bieán coá bình sinh. Noù khoâng xuaát hieän nhö moät hieän töôïng phi 

thöôøng maø ngöôøi ta thaáy ghi cheùp trong caùc taùc phaåm thaàn bí cuûa Thieân 
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Chuùa giaùo. Khi söï buøng vôõ cuûa taâm trí baïn ñaõ ñeán luùc chín muøi, ngöôøi 

ta naém tay baïn, voå vai baïn, mang cho moät cheùn traø, gaây moät chuù yù taàm 

thöôøng nhaát, hay ñoïc moät ñoaïn kinh, moät baøi thô, baïn chöùng ngoä töùc 

khaéc. ÔÛ ñaây chaúng coù tieáng goïi cuûa Thaùnh linh, chaúng coù söï sung maõn 

cuûa Thaùnh suûng, chaúng coù aùnh saùng vinh danh naøo heát. Vaø ôû ñaây chaúng 

chuùt saéc maøu loäng laãy; taát caû ñeàu xaùm xòt, khoâng moät chuùt aán töôïng, 

khoâng moät chuùt quyeán ruõ. Ñaëc ñieåm thöù baûy laø “Caûm Giaùc Sieâu 

Thoaùt”: Theo Thieàn Sö D.T. Suzuki trong Thieàn Luaän Taäp II, caûm giaùc 

sieâu thoaùt keøm theo söï chöùng ngoä, laø vì noù beû gaõy giôùi haïn phaân bieät 

caù theå; vaø ñaây khoâng phaûi chæ laø moät bieán coá tieâu cöïc maø hoaøn toaøn 

tích cöïc, chöùa ñaày yù nghóa, bôûi vì noù chính laø moät söï trieån khai caù theå 

ñeán voâ cuøng. Maëc duø chuùng ta khoâng luoân luoân ñeå yù, nhöng caûm giaùc 

thoâng thöôøng noùi leân taát caû nhöõng nhieäm vuï yù thöùc cuûa chuùng ta laø caûm 

giaùc höõu haïn vaø leä thuoäc, bôûi vì chính yù thöùc laø haäu quaû cuûa hai theá löïc 

töông duyeân hay giôùi haïn laãn nhau. Traùi laïi, chöùng ngoä chính laø xoùa boû 

söï ñoái laäp cuûa hai ñaàu moái, trong baát cöù chieàu höôùng naøo, vaø söï ñoái laäp 

naày laø nguyeân lyù cuûa yù thöùc, trong khi ñoù, chöùng ngoä  laø theå hieän caùi 

voâ thöùc vöôït ngoaøi ñoái ñaõi. Vì vaäy, ñeå giaûi phoùng khoûi tình traïng ñoái 

laäp aáy, ngöôøi ta phaûi taïo ra moät caûm giaùc vöôït leân treân taát caû. Moät tay 

lang baït, soáng ngoaøi voøng phaùp luaät, ñeán ñaâu cuõng bò baïc ñaõi, khoâng 

phaûi chæ bôûi nhöõng keû khaùc maø coøn bôûi chính mình, noù thaáy raèng mình 

laø sôû höõu chuû cuûa taát caû taøi saûn, vaø uy quyeàn maø moät sinh vaät coù theå 

ñaït ñöôïc trong coõi ñôøi naày, sao laïi coù theå theá, neáu khoâng caûm giaùc 

ñöôïc kyø cuøng veû töï toân töï ñaïi cuûa mình? Moät Thieàn sö noùi: “Luùc chöùng 

ngoä laø luùc thaáy ra moät laâu ñaøi traùng leä xaây baèng pha leâ treân moät tô haøo 

ñoäc nhaát; nhöng khi khoâng chöùng ngoä, laâu ñaøi traùng leä aáy khuaát laáp sau 

moät tô haøo maø thoâi.” Moät Thieàn sö khaùc ñaõ daãn duï Kinh Hoa Nghieâm: 

“Naày caùc thaày haõy xem kìa! AÙnh saùng röïc rôõ ñang toûa khaép caû  ñaïi 

thieân theá giôùi, cuøng luùc hieån hieän taát caû nhöõng nuùi Tu Di, nhöõng maët 

trôøi, nhöõng maët traêng, nhöõng baàu trôøi vaø coõi ñaát, nhieàu ñeán haèng traêm 

nghìn öùc soá. Naøy caùc Thaày, caùc Thaày coù thaáy aùnh saùng aáy chaêng?” Theá 

nhöng, caûm giaùc sieâu thoaùt cuûa Thieàn ñuùng ra laø moät caûm giaùc traàm 

laëng cuûa coõi loøng tri tuùc; noù chaúng coù chuùt gì loà loä, khi giaây phuùt saùng 

laïn ñaàu tieân ñaõ ñi qua. Caùi voâ thöùc aáy khoâng boäc loä oàn aøo ôû Thieàn. 

Ñaëc ñieåm thöù taùm laø “Ñoán Ngoä Nhaát Thôøi”: 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 
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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. 

 

IV. Nhaát Tuùc Giaùc: 

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 

ñang chôø oâng ñeå hoïc ñaïo. Thôøi nhôn töø ñoù goïi sö laø “Nhaát Tuùc Giaùc” 

hay moät ñeâm giaùc ngoä.  

 

V. Taùm Ñieàu Giaùc Ngoä Cuûa Caùc Baäc Vó Nhaân: 

Xeùt veà phöông dieän hình thöùc thì kinh vaên Baùt Ñaïi Nhaân Giaùc 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 
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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 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: Caùc baäc vó nhaân 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: Caùc baäc vó nhaân giaùc ngoä raèng ham muoán 
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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: Caùc baäc vó 

nhaân 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 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: Caùc baäc vó nhaân 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: Caùc baäc vó nhaân 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: Caùc baäc vó nhaân 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, 
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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: Caùc baäc vó nhaân 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: Caùc baäc vó nhaân 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.   

 

VI. Söï Giaùc Ngoä Cuûa Ñöùc Phaät:  

Sau nhöõng laàn thaêm vieáng ngoaïi thaønh, nhöõng hình aûnh veà giaø, 

beänh vaø cheát luoân aùm aûnh Thaùi töû. Ngaøi nghó raèng vôï ñeïp, con ngoan, 

vaø ngay caû chính baûn thaân ngaøi cuõng khoâng traùnh ñöôïc caùi voøng giaø, 

beänh vaø cheát naày. Kieáp nhaân sinh thaät laø ngaén nguûi vaø huyeãn aûo. Vua 

Tònh Phaïn, cha ngaøi, ñoaùn bieát ñöôïc nhöõng suy nghó töø boû theá tuïc cuûa 

ngaøi, neân nhaø vua ñaõ coá gaéng xaây cung ñieän muøa heø ñeå cho ngaøi 

höôûng thuï cuoäc soáng vaät chaát ca vui hoan laïc. Tuy nhieân, khoâng coù thuù 

vui naøo coù theå laøm cho Thaùi töû höùng thuù. Luùc naøo Thaùi töû cuõng muoán 

tìm cho ra nhöõng phöông caùch giaûi thoaùt khoûi nhöõng thoáng khoå cuûa 

kieáp ngöôøi. Moät ñeâm, Thaùi töû cuøng Xa Naëc rôøi khoûi hoaøng cung. Thaùi 

töû ñi thaúng ñeán chuoàng ngöïa, leân yeân ngöïa vaø baét ñaàu cuoäc haønh trình 

baát thöôøng. Vì theá maø Xa Naëc khoâng coøn caùch naøo löïa chon, neân phaûi 

ñi cuøng Thaùi töû. Thaùi töû cöôõi ngöïa ñeán moät chaân nuùi, ngaøi xuoáng ngöïa, 

trao hoaøng baøo, vöông mieän, vaø chaâu baùu, vaø baûo Xa Naëc neân trôû veà 

hoaøng cung.   
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Trong khi tìm kieám söï giaùc ngoä, Thaùi töû Taát Ñaït Ña Coà Ñaøm cuøng 

5 vò ñaïo só khoå haïnh tu taäp nhöõng phaùp khoå haïnh nghieâm ngaët vôùi hy 

voïng ñaït ñöôïc tueä giaùc toái cao. Cuøng vôùi nhöõng ngöôøi naày, Thaùi töû Coà 

Ñaøm hoïc caùch chòu ñöïng söï töï haønh xaùc, trôû neân kieät söùc vaø suy nhöôïc 

do bôûi ñoùi khaùt vaø ñau ñôùn. Thaäm chí nhöõng haûo töôùng treân ngöôøi cuûa 

Ngaøi coù töø luùc chaøo ñôøi haàu nhö bieán maát. Thaùi töû Taát Ñaït Ña Coà 

Ñaøm, ngöôøi ñaõ töøng bieát ñeán nhöõng duïc laïc tuyeät vôøi nhaát nay ñaõ caûm 

nhaän ñöôïc söï ñoái nghòch chính xaùc cuûa noù. Cuoái cuøng, Ngaøi ñi ñeán söï 

nhaän thöùc raèng ngöôøi ta khoâng theå ñaït ñöôïc baát cöù ñieàu gì töø söï suy 

suïp quaù möùc. Nhö vò vua trôøi Ñeá Thích ñaõ baøy toû cho Ngaøi, neáu nhöõng 

sôïi daây ñaøn quaù caêng chuùng seõ ñöùt vaø neáu chuùng quaù chuøng chuùng seõ 

khoâng khaõy ñöôïc: chæ khi naøo chuùng ñöôïc caêng moät caùch vöøa phaûi thì 

chuùng seõ phaùt ra tieáng. Thaùi töû Coà Ñaøm hieåu raèng söï quaân bình gioáng 

nhö vaäy raát caàn thieát vôùi nhaân loaïi vaø ñi ñeán quyeát ñònh chaám döùt cuoäc 

soáng khoå haïnh quaù möùc baèng caùch taém goäi vaø nhaän laáy thöïc phaåm. 

Quan saùt söï thay ñoåi naøy, naêm ngöôøi ñoàng moân cuûa Ngaøi ñeàu xa laùnh 

Ngaøi. Hoï cho raèng Ngaøi ñaõ chòu thaát baïi, do ñoù khoâng xöùng ñaùng vôùi 

hoï nöõa. 

Ñöùc Phaät thöøa nhaän raèng ngöôøi ta coù theå ñaït ñöôïc nhieàu ñieàu thieän 

laønh khi soáng ñôøi ñaïo só khoå haïnh giaûn dò, nhöng Ngaøi cuõng daïy raèng 

hình thöùc cöïc ñoan khoå haïnh khoâng daãn tôùi con ñöôøng giaûi thoaùt. Sau 6 

naêm traûi qua nhieàu thöû thaùch khaùc nhau, Thaùi töû Coà Ñaøm quyeát ñònh 

chuaån bò cho con ñöôøng cuûa chính mình: ñoù laø con ñöôøng trung ñaïo, 

giöõa söï buoâng thaû quaù möùc vaø söï haønh xaùc quaù ñoä. Beân bôø soâng Ni 

Lieân Thieàn, Ngaøi ñaõ nhaän laáy thöïc phaåm cuùng döôøng cuûa ngöôøi thieáu 

nöõ teân Sujata. Ngaøi bieát raèng söï giaùc ngoä ñaõ gaàn keà do bôûi ñeâm tröôùc 

ñoù Ngaøi coù naêm giaác mô baùo tröôùc. Do ñoù, Ngaøi chia phaåm vaät cuùng 

döôøng ra laøm 49 phaàn, moãi phaàn cho moãi ngaøy maø Ngaøi bieát seõ daønh 

cho söï suy nieäm tieáp theo caùi ñeâm Ngaøi ñaït ñöôïc ñaïo quaû giaùc ngoä. 

Gioáng nhö “moät con sö töû thöùc daäy sau giaác nguû,” Ngaøi tieán haønh thöïc 

hieän nhöõng gì sau khi Ngaøi hieåu bieát ñöôïc döôùi coäi Boà Ñeà trong Boà Ñeà 

Ñaïo Traøng. Quan saùt 4 höôùng, Ngaøi ngoài trong tö theá hoa sen döôùi coäi 

caây vaø phaùt nguyeän seõ khoâng ñöùng daäy cho ñeán khi trôû thaønh baäc giaùc 

ngoä. Hieám hoi bieát döôøng naøo cho moät vò Boà Taùt thaønh Phaät, vaø moät söï 

kieän lôùn lao ñoät ngoät nhö vaäy ñaõ ñöôïc lan truyeàn ñi nhöõng chaán ñoäng 

khaép taát caû caùc coõi cuûa theá giôùi.  
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Sau khi töø boû loái tu haønh khoå haïnh, Thaùi töû quyeát ñònh thay ñoåi 

hoaøn toaøn loái tu cuûa mình. Ngaøi böôùc xuoáng doøng Ni Lieân Thieàn, ñeå 

cho nöôùc maùt goät saïch nhöõng buïi baëm phuû ñaày treân cô theå cuûa Ngaøi. 

Ngaøi quyeát ñònh ñi vaøo loái tu laøm thanh tònh  noäi taâm, dieät tröø phieàn 

naõo ñeå môû roäng trí hueä vaø thoâng suoát chaân lyù. Tuy nhieân, do söùc cuøng 

löïc kieät, neân khi vöøa taém xong, Thaùi töû vaät ngaõ xuoáng caïnh bôø soâng. 

May maén thay, ngay luùc ñoù thì moät coâ gaùi chaên boø teân Nanda, ñang ñoäi 

bình söõa ñi qua, naøng nhaän bieát Thaùi töû ngaát xæu vì quaù suy nhöôïc neân  

naøng beøn môû naép vaø roùt moät baùt cho Thaùi töû uoáng. Thaùi töû caûm thaáy 

baùt söõa vöøa daâng cuûa coâ gaùi chaên boø ngoït nhö nöôùc cam loä. Uoáng xong 

Ngaøi caûm thaáy cô theå thoaûi maùi vaø töø töø khoâi phuïc. Sau khi hoài söùc, 

Thaùi töû vui veû ñi veà phía naêm anh em Kieàu Traàn Nhö laø nhöõng ngöôøi 

ñaõ cuøng tu khoå haïnh vôùi Ngaøi trong quaù khöù, nhöng bò hoï traùnh neù vì 

nghó raèng Thaùi töû ñaõ bò coâ gaùi ñeïp kia meâ hoaëc roài. Vì theá Thaùi töû ñaønh 

rôøi khu röøng moät mình, loäi qua soâng Ni Lieân vaø ñi veà höôùng nuùi Ca Ña. 

Thaùi töû ngoài xuoáng taûng ñaù döôùi taøng caây Boà ñeà nhö moät caây duø lôùn, 

Ngaøi quyeát ñònh löu laïi nôi ñaây, tieáp tuïc tham thieàn cho ñeán khi ñaït 

ñöôïc giaùc ngoä vaø giaûi thoaùt. Vaøo luùc ñoù coù moät caäu beù caét coû ñi ngang 

qua, treân vai vaùc boù coû, caäu beù lieàn cuùng döôøng cho Thaùi töû boù coû laøm 

choã ngoài cho eâm. Thaùi töû chaáp nhaän söï cuùng döôøng cuûa caäu beù.  

Luùc naøy, ma vöông, chuùa cuûa taát caû caùc loaøi ma quyû, caûm thaáy 

raèng Thaùi töû Coà Ñaøm ñaõ vöôït ra khoûi quyeàn löïc cuûa mình, neân taäp hoïp 

ñaïo binh ma ñeå truïc xuaát vò Boà Taùt ra khoûi choã ngoài cuûa Ngaøi döôùi goác 

caây giaùc ngoä. Söï chaïm traùn xaûy ra, trong traän chieán naøy Ma vöông ñaõ 

hoaøn toaøn bò ñaùnh baïi. Ñaây laø moät trong nhöõng caâu chuyeän tuyeät vôøi 

cuûa truyeàn thoáng Phaät giaùo. Ma vöông taán coâng vò Boà Taùt vôùi chín loaïi 

vuõ khí, nhöng khoâng coù keát quaû: nhöõng traän cuoàng phong, nhöõng taûng 

ñaù bay vaø voâ soá nhöõng caây teân löûa ñaõ bieán thaønh nhöõng caùnh hoa sen 

rôi ruïng, nhöõng côn baõo caùt, tro buïi vaø buøn ñaát bieán thaønh traàm höông 

thôm ngaùt vaø cuoái cuøng caùi maøn toái taêm nhaát cuûa söï u meâ ñaõ ñöôïc vò 

Boà Taùt laøm saùng toû röïc rôõ. Vôùi söï töùc giaän ñieân cuoàng, Ma vöông xoay 

sang vò Phaät töông lai vaø ñoøi laáy ñòa vò cuûa Ngaøi. Ngaøi töø toán ñaùp laïi: 

“nhaø ngöôi khoâng tu taäp ‘thaäp ñoä boá thí’ cuõng khoâng töø boû theá gian, maø 

cuõng khoâng möu caàu tri kieán vaø tueä giaùc chaân thaät. Ñòa vò naøy khoâng 

coù yù nghóa vôùi ngöôi. Duy nhaát chæ moät mình ta môùi ñuû tö caùch ngoài nôi 

naøy.” Trong côn thònh noä, Ma vöông phoùng caùi dóa saét caïnh veà phía 

Ñöùc Phaät, nhöng noù bieán thaønh moät traøng hoa ôû treân ñaàu Ngaøi. Sau ñoù 
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Ñöùc Coà Ñaøm thaùch thöùc Ma vöông: “neáu Ma vöông tin raèng mình coù 

quyeàn naém giöõ vò trí cuûa baäc giaùc ngoä, haõy töï mình ñöa ra nhöõng baèng 

chöùng veà nhöõng haønh ñoäng coâng ñöùc cuûa mình.” Ma vöông xoay qua 

ñoàng boïn döôùi quyeàn, baét chuùng ñöa ra baèng chöùng. Roài Ma vöông yeâu 

caàu Boà Taùt phaûi tröng ra baèng chöùng cho noù. Ñöùc Coà Ñaøm ñöa baøn tay 

phaûi ra, chæ xuoáng vaø noùi raèng “Haõy ñeå quaû ñaát to lôùn vöõng chaéc naøy laø 

chöùng nhaân cuûa ta.” Vôùi lôøi tuyeân boá naøy, quaû ñòa caàu chaán ñoäng queùt 

saïch vuõ truï vaø taát caû loaøi ma quyû bò thoåi bay maát. Ngay caû con voi 

khoång loà cuûa Ma vöông cuõng phaûi phuû phuïc tröôùc vò Phaät töông lai. 

Sau khi Ñöùc Phaät ñaùnh baïi Ma vöông, taát caû chö thieân ñeàu tuï taäp 

quanh Ngaøi, trong khi Ngaøi vaãn coøn chuù taâm vaøo söï giaùc ngoä. Trong 

canh moät, Boà Taùt traûi qua boán giai ñoaïn thieàn lieân tuïc, hoaëc traïng thaùi 

taâm an ñònh, thoaùt khoûi nhöõng troùi buoäc cuûa caùc yù töôûng taàm thöôøng, 

Ngaøi coù theå nhôù laïi nhieàu tieàn kieáp, töø ñoù ñaït ñöôïc tri kieán hoaøn thieän 

cuûa baûn thaân Ngaøi. Vaøo canh hai, Ngaøi höôùng thieân nhaõn vaøo vuõ truï vaø 

troâng thaáy toaøn theå theá gian nhö theå ñöôïc phaûn aùnh trong moät taám 

göông khoâng chuùt tì veát. Ngaøi troâng thaáy nhöõng kieáp soáng baát taän cuûa 

nhieàu chuùng sanh trong vuõ truï môû ra tuøy vaøo giaù trò ñaïo ñöùc veà haønh 

ñoäng cuûa hoï. Moät soá ngöôøi may maén, coøn nhöõng ngöôøi khaùc baát haïnh; 

moät soá ngöôøi xinh ñeïp, vaø nhöõng ngöôøi khaùc xaáu xí, nhöng khoâng moät 

ai coù theå cho döøng laïi vieäc xoay chuyeån voøng sinh töû baát taän naøy. Vaøo 

canh ba, Ñöùc Coà Ñaøm chuyeån höôùng suy nieäm cuûa mình sang baûn chaát 

thaät cuûa theá gian. Ngaøi thaáy vaïn vaät laàn löôït sanh dieät ra sao vaø luoân 

luoân baét nguoàn töø vaät khaùc nhö theá naøo. Hieåu ñöôïc ñònh luaät Nhaân 

Duyeân naøy cuoái cuøng Ngaøi tìm ñöôïc lôøi giaûi ñaùp ñeå beû gaõy voøng luaân 

hoài sanh töû baát taän. Vaø vôùi söï hieåu bieát naøy Ngaøi ñaït ñeán söï toaøn haûo. 

Ngöôøi ta noùi raèng Ngaøi trôû neân vaéng laëng gioáng nhö moät beáp löûa khi 

ñaõ taøn. Vaøo canh tö vaø cuõng laø canh choùt cuûa ñeâm, khi bình minh saép 

loù daïng, söï hieåu bieát cao caû nhaát cuûa vò Boà Taùt coù theå giuùp Ngaøi hoaøn 

toaøn daäp taét (nghóa ñen cuûa Nieát Baøn) nhöõng ngoïn löûa tham, saân, si maø 

tröôùc ñoù ñaõ troùi buoäc Ngaøi vaøo voøng sanh töû khoå ñau. trong khoaûnh 

khaéc thaønh Phaät, söï hieåu bieát troïn veïn cuûa Ngaøi keát tinh thaønh Töù Dieäu 

Ñeá. Maëc duø coù nhieàu töôøng thuaät veà söï kieän ñeâm thaønh ñaïo, tuy coù luùc 

coù söï khaùc bieät veà chi tieát, nhöng coù moät söï ñoàng nhaát veà “Töù Dieäu 

Ñeá.” Ngöôøi ta noùi Töù Dieäu Ñeá chöùa ñöïng toaøn boä giaùo lyù cuûa Ñöùc 

Phaät vaø laø keát quaû cuûa Phaät giaùo, vaø ñeán möùc moïi ngöôøi hieåu chuùng laø 

daáu chæ cuûa söï tieán boä treân con ñöôøng ñi ñeán hieåu bieát ôû ñaïo Phaät laø 
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thoâng hieåu saâu saéc vaø nhaän thöùc ñöôïc Töù Dieäu Ñeá. Chæ Ñöùc Phaät môùi 

coù söï hieåu bieát troïn veïn vaø roát raùo veà yù nghóa vi teá nhaát cuûa chuùng, 

ñieàu naøy töông ñöông vôùi söï giaùc ngoä vaø Nieát Baøn.       

Thaùi töû ngoài thaúng thoùm  vaø nguyeän: “Neáu ta khoâng ñaït thaønh giaùc 

ngoä vaø giaûi thoaùt, theà quyeát khoâng ñöùng daäy khoûi choã naøy.” Thaùi töû 

ngoài nhö theá, loøng nhö nöôùc laëng, bao nhieâu caùm doã ñeàu khoâng quaáy 

phaù ñöôïc Ngaøi. Loøng cuûa Ngaøi moãi luùc moät theâm kieân ñònh.  Ngaøi tieán 

saâu vaøo caûnh giôùi thieàn ñònh tam muoäi, ñaït ñeán thanh tònh voâ nieäm. 

Thaùi töû tieáp tuïc ngoài kieát giaø döôùi coäi Boà ñeà, döùt boû moïi raøng buoäc. 

Vaøo moät ñeâm khi sao mai vöøa loù daïng treân baàu trôøi phöông ñoâng. Thaùi 

töû ngaång ñaàu leân nhìn thaáy ngoâi sao naøy, loøng hoát nhieân böøng saùng. 

Ngaøi ñaït ñöôïc Chaùnh Ñaúng Chaùnh Giaùc, trieät ngoä baûn taùnh, trí tueä töø bi 

to lôùn. Ngaøi trôû thaønh ngöôøi giaùc ngoä chaân lyù vuõ truï. Ngaøi laø Phaät. Luùc 

aáy Ngaøi bieát raèng taát caû chuùng sanh luaân hoài trong luïc ñaïo, chòu nhieàu 

quaû baùo khaùc nhau. Phaät cuõng bieát raèng, taát caû chuùng sanh ñeàu coù ñöùc 

taùnh vaø trí tueä Nhö Lai, ñeàu coù cô hoäi ñaït thaønh chaùnh giaùc, chæ vì bò voâ 

minh che laáp maø bò chìm ñaém trong beå khoå, khoâng theå thoaùt ra ñöôïc. 

Sau khi Ñöùc Phaät ñaõ ñaït ñöôïc chaân lyù vuõ truï nhaân sinh, Ngaøi coøn thieàn 

ñònh theâm 21 ngaøy nöõa döôùi coäi Boä ñeà, sau ñoù Ngaøi ñaït ñeán caûnh giôùi 

hanh thoâng voâ ngaïi. Ngaøi beøn rôøi choã ñeå ñi veà höôùng thaønh Ca Thi ñeå 

baét ñaàu söï nghieäp truyeàn ñaïo cöùu ñoä chuùng sanh. 

 

VII.Ñöùc Phaät Laø Moät Baäc Toaøn Giaùc: 

Chöõ Phaät khoâng phaûi laø moät danh töø rieâng maø laø moät töø coù nghóa laø 

“Baäc Giaùc Ngoä” hay “Baäc Ñaïi Giaùc.” 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. 

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 
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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. Phaät laø baäc giaùc 

giaû. Taøu dòch laø “Giaùc” vaø “Trí”. Phaät laø moät ngöôøi ñaõ giaùc ngoä vaø giaûi 

thoaùt khoûi voøng luaân hoài sanh töû. Coù ba baäc giaùc: töï giaùc, giaùc tha, vaø 

giaùc haïnh vieân maõn. Phaät laø Ñaáng Giaùc Ngoä Ñaïi Töø. Baäc laøm töï lôïi 

hay töï caûi thieän (tu haønh) laáy mình vôùi muïc ñích laøm lôïi ích cho ngöôøi 

khaùc. Töï lôïi lôïi tha vaø töø bi khoâng ngaèn meù laø giaùo thuyeát chính cuûa 

tröôøng phaùi Ñaïi Thöøa. “Töï lôïi lôïi tha” laø tính chaát thieát yeáu trong tu 

taäp cuûa moät vò Boà Taùt, laøm lôïi mình, laøm lôïi ngöôøi, hay töï mình tu taäp 

trong khuoân khoå nhaø Phaät ñeå cöùu ñoä ngöôøi khaùc. Tieåu Thöøa coi vieäc töï 

lôïi, töï ñoä laø chính yeáu; trong khi Boà Taùt Ñaïi Thöøa thì haønh Boà Taùt Ñaïo 

vò tha laø thieát yeáu, töï tieán tu, roài giuùp ngöôøi tieán tu. Böôùc thöù nhì laø 

“Lôïi Tha”. Vaø böôùc thöù ba laø “Giaùc Haïnh Vieân Maõn”.  

Phaät laø Ñaáng ñaõ ñaït ñöôïc toaøn giaùc daãn ñeán söï giaûi thoaùt hoaøn 

toaøn khoûi luaân hoài sanh töû. Danh töø Phaät khoâng phaûi laø danh töø rieâng 

maø laø moät teân goïi “Ñaáng Giaùc Ngoä” hay “Ñaáng Tónh Thöùc.” Thaùi töû Só 

Ñaït Ña khoâng phaûi sanh ra ñeå ñöôïc goïi laø Phaät. Ngaøi khoâng sanh ra laø 

töï nhieân giaùc ngoä. Ngaøi cuõng khoâng nhôø aân ñieån cuûa baát cöù moät ñaáng 

sieâu nhieân naøo; tuy nhieân sau nhieàu coá gaéng lieân tuïc, Ngaøi ñaõ giaùc 

ngoä. Hieån nhieân ñoái vôùi Phaät töû, nhöõng ngöôøi tin töôûng vaøo luaân hoài 

sanh töû, thì Ñöùc Phaät khoâng phaûi ñeán vôùi coõi Ta Baø naày laàn thöù nhaát. 

Nhö baát cöù chuùng sanh naøo khaùc, Ngaøi ñaõ traûi qua nhieàu kieáp, ñaõ töøng 

luaân hoài trong theá gian nhö moät con vaät, moät con ngöôøi, hay moät vò 

thaàn trong nhieàu kieáp taùi sanh. Ngaøi ñaõ chia xeû soá phaän chung cuûa taát 

caû chuùng sanh. Söï vieân maõn taâm linh cuûa Ñöùc Phaät khoâng phaûi vaø 

khoâng theå laø keát quaû cuûa chæ moät ñôøi, maø phaûi ñöôïc tu luyeän qua nhieàu 

ñôøi nhieàu kieáp. Noù phaûi traûi qua moät cuoäc haønh trình daøi ñaêng ñaúng. 

Tuy nhieân, sau khi thaønh Phaät, Ngaøi ñaõ khaúng ñònh baát cöù chuùng sanh 
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naøo thaønh taâm cuõng coù theå vöôït thoaùt khoûi nhöõng vöôùng maéc ñeå thaønh 

Phaät. Taát caû Phaät töû neân luoân nhôù raèng Phaät khoâng phaûi laø thaàn thaùnh 

hay sieâu nhieân. Ngaøi cuõng khoâng phaûi laø moät ñaáng cöùu theá cöùu ngöôøi 

baèng caùch töï mình gaùnh laáy gaùnh naëng toäi loãi cuûa chuùng sanh. Nhö 

chuùng ta, Phaät cuõng sanh ra laø moät con ngöôøi. Söï khaùc bieät giöõa Phaät 

vaø phaøm nhaân laø Phaät ñaõ hoaøn toaøn giaùc ngoä, coøn phaøm nhaân vaãn meâ 

môø taêm toái. Tuy nhieân, Phaät taùnh vaãn luoân ñoàng ñaúng trong chuùng sanh 

moïi loaøi. Trong Tam Baûo, Phaät laø ñeä nhaát baûo, phaùp laø ñeä nhò baûo vaø 

Taêng laø ñeä tam baûo. 

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 

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.  

 

VIII.Ñaïo Phaät: Doøng Suoái Daãn Ñeán Giaùc Ngoä: 

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,” 
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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” (tieáng Nhaät: 

ngoä) trong moät vaøi baøi vieát veà Thieàn, nhöng trong vaøi baøi khaùc thì 

“Kensho” 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 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.  

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 
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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.  

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 
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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 ñaõ 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 tha ân 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 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 
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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, 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 “to âi thaáy ñoaù 
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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.   

 

Enlightenment In the Point of View of 

The Mahayana Zen 

 

I. An Overview & Meanings of Enlightenment:  

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 

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. 

Enlightenment in 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. “Satori” is a Japanese term 

for “Awakening.” In Japanese, it literally means “to know.” In Zen, this 
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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.”  

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 

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 
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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.  

 

II. Necessary Elements and Powers for Attaining 

Enlightenment: 

According to Zen Master Hakuin, there are three essential 

elements for enlighenment to the realization of practice or to any 

endeavor: great belief, great doubt, and great determination. It was not 

through books and sermons that one learned about these three 

elements, one must learn them in day-to-day life. If one is not forced to 

live out of these essential components, one could never have perserved 

through anything like Zen training. In Zen Sects, great belief is belief 

in your own master and the truth for which he stands. It is the final 

analysis, belief in the limitless power of Buddha-nature, which is by 

nature within yourself. Great doubt may appear to be the exact 

opposite of belief, it actually signifies the constant awareness of our 

own unripeness and the consciousness of a problem that we hold 

always within ourselves. The innate force of humankind, Buddha-

nature, has given birth to a marvelous tradition of wisdom, and we 
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believe firmly in this wisdom. But reflecting upon our own immaturity 

and being unable to accept it creates a contradiction that stays with us 

constantly, as a problem. We then must proceed with great 

determination, which means sticking to practice with true courage. 

Besides, there are four powers for attaining Enlightenment: 

independent personal power, power derived from others, power of 

good past karma, and power arising from environment. 

According to the Avatamsaka Sutra, there are ten preliminary 

conditions that lead to the cherishing of the desire for supreme 

enlightenment: the stock of merit is well-filled, deeds of goodness are 

well practiced, the necessary moral provisions are well stored up, the 

Buddhas have respectfully served, works of purity are well 

accomplished, there are good friends kindly disposed, the heart is 

thoroughly cleansed, broad-mindedness is firmly secured, a deep 

sincere faith is established, and there is the presence of a 

compassionate heart. According to the Avatamsaka Sutra, the desire for 

supreme enlightenment is so necessary for practitioners, and there are 

ten reasons related to our daily life which lead practitioners desire for 

enlightenment: for the realization of Buddha-knowledge, for the 

attainment of the ten powers, for the attainment of great fearlessness, 

for the attainment of the truth of sameness which constitutes 

Buddhahood, for protecting and securing the whole world, for the 

purification of a pitying and compassionate heart, for the attainment of 

a knowledge which leaves nothing unknown in the ten directions of the 

world, for the purification of all the Buddha-lands so that a state of non-

attachment will prevail, for the perception of the past, present, and 

future in one moment, and for the revolving of the great wheel of the 

Dharma in the spirit of fearlessness.  

Besides, according to The Avatamsaka Sutra, there are elven 

minds that lead to enlightenment (desire for enlightenment is really 

arouse from these minds): The first mind is the Maha-karuna-citta. A 

great loving heart which is desirous of protecting all beings. The second 

mind is the Maha-maitri-citta. A great compassionate heart which ever 

wishes for the welfare of all beings. The third mind is the Sukha-citta. 

The desire to make others happy, which comes from seeing them suffer 

all forms of pain. The fourth mind is the Hita-citta. The desire to benefit 

others, and to deliver them from evils and wrong deeds. The fifth mind 
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is the Daya-citta. A sympathetic heart which desires to protect all 

beings from tormenting thoughts. The sixth mind is the Asamga-citta. 

An unimpeded heart which wishes to see all the impediments removed 

for others. The seventh mind is the Vaipulya-citta. A large heart which 

fills the whole universe. The eighth mind is the Ananta-citta. An 

endless heart which is like space. The ninth mind is the Vimala-citta. A 

spotless heart which sees all the Buddhas. The tenth mind is the 

Visuddha-citta. A mind free from all impurity. The eleventh mind is the 

Jnana-citta. A wisdom-heart by which one can enter the great ocean of 

all-knowledge.  

According to the Avatamsaka Sutra, there are thirteen elements of 

supreme enlightenment: The first element is a great compassionate 

heart which is the chief factor of the desire. The second element is the 

knowledge born of transcendental wisdom which is the ruling element. 

The third element is the skilful means which works as a protecting 

agent. The fourth element is the deepest heart which gives it a support. 

The fifth element is the Bodhicitta of the same measure with the 

Tathagata-power. The sixth element is the Bodhicitta endowed with the 

power to discern the power and intelligence of all beings. The seventh 

element is the Bodhicitta directed towards the knowledge of non-

obstruction. The eighth element is the Bodhicitta in conformity with 

spontaneous knowledge. The ninth element is the Bodhicitta which is 

capable of instructing all beings in the truths of Buddhism according to 

knowledge born of transcendental wisdom. The tenth element is the 

Bodhicitta which is extending to the limits of the Dharmadhatu which is 

as wide as space itself. The eleventh element is the knowledge which 

belongs to Buddhahood, and which see into everything that is in space 

and time, the knowledge which goes beyond the realm of relativity and 

individuation because it penetrates into every corner of the universe 

and surveys eternity at one glance. The twelfth element is the will-

power that knocks down every possible obstruction lying athwart its 

way when it wishes to reach its ultimate end, which is the deliverance 

of the whole world from the bondage of birth-and-death. The thirteenth 

element is the all-embracing love or compassion which, in combination 

with knowledge and will-power, never ceases from devising all means 

to promote the spiritual welfare of every sentient being.  
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III. Eight Chief Characteristics of Enlightenment in Zen Point of 

View: 

According to Zen master D.T. Suzuki in the Essays in Zen 

Buddhism, Zen master Ta-Hui in the eleventh century mentioned eight 

chief characteristics of ‘satori’ in meditation. The first characteristic is 

the Irrationality: Satori is not a conclusion to be reached by reasoning, 

and defies all intellectual determination. Those who have experienced 

it are always at a loss to explain it coherently or logically. When it is 

explained at all, either in words or gestures, its content more or less 

undergoes a mutilation. The uninitiated are thus unable to grasp it by 

what is outwardly visible, while those who have had the experience 

discern what is genuine from what is not. The satori experience is thus 

always characterized by irrationality, inexplicability, and 

incommunicability. Listen to Ta-Hui once more: “This matter or Zen is 

like a great mass of fire; when you approach it your face is sure to be 

scorched. It is again like a sword about to be drawn; when it is once out 

of the scrabbard, someone is sure to lose his life. But if you neither 

fling away the scabbard nor approach the fire, you are no better than a 

piece of rock or of wood. Coming to this pass, one has to be quite a 

resolute character full of spirit. There is nothing here suggestive of cool 

reasoning and quiet metaphysical or epistemological analysis, but of a 

certain desperate will to break through an insurmountable barrier, of 

the will impelled by some irrational or unconscious power behind it. 

Therefore, the outcome also defies intellection or conceptualization. 

The second characteristic is the Intuitive insight: In meditation, there is 

a quality in mystic experience has been pointed out by James in his 

Varieties of Religious Experience, and this applies also to the Zen 

experience known as satori. Another name for satori is ‘to see the 

essence or nature,’ which apparently proves that there is ‘seeing’ or 

‘perceiving’ in satori. That this seeing is of quite a different quality 

from what is ordinarily designated as knowledge need not be 

specifically noticed. Hui-K’o is reported to have made this statement 

concerning his satori which was confirmed by Bodhidharma himself: 

“As to my satori, it is not a total annihilation; it is knowledge of the 

most adequate kind; only it cannot be expressed in words.” In this 

respect, Shen-Hui was more explicit, for he says that “The one 

character of knowledge is the source of all mysteries.” Without this 
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noetic quality satori will lose all its pungency, for it is really the reason 

of satori itself. It is noteworthy that the knowledge contained in satori is 

concerned with something universal and at the same time with the 

individual aspect of existence. When a finger is lifted, the lifting 

means, from the viewpoint of satori, far more than the act of lifting. 

Some may call it symbolic, but satori does not point to anything beyond 

itself, being final as it is. Satori is the knowledge of an individual 

object and also that of Reality which is, if we may say so, at the back of 

it. The third characteristic is the Authoritativeness: The knowledge 

realized by satori is final, that no amount of logical argument can 

refute it. Being direct and personal it is sufficient unto itself. All that 

logic can do here is to explain it, to interpret it in connection with other 

kinds of knowledge with which our minds are filled. Satori is thus a 

form of perception, an inner perception, which takes place in the most 

interior part of consciousness. Hence the sense of authoritativeness, 

which means finality. So, it is generally said that Zen is like drinking 

water, for it is by one’s self that one knows whether it is warm or cold. 

The Zen perception being the last term of experience, it cannot be 

denied by outsiders who have no such experience. The fourth 

characteristic is the Affirmation: What is authoritativeness and final 

can never be negative. For negation has no value for our life, it leads 

us nowhere; it is not a power that urges, nor does it give one a place to 

rest. Though the satori experience is sometimes expressed in negative 

terms, it is essentially an affirmative attitude towards all things that 

exist; it accept them as they come along regardless of their moral 

values. Buddhists call this patience (kshanti), or more properly 

‘acceptance,’ that is, acceptance of things in their supra-relative or 

transcendental aspect where no dualism of whatever sort avails. Some 

may say that this is pantheistic. The term, however, has a definite 

philosophic meaning and we would not see it used in this cennection. 

When so interpreted the Zen experience exposes itself to endless 

misunderstandings and '‘defilements.'’Ta-Hui says in his letter to Miao-

Tsung: “An ancient sage says that the Tao itself does not require 

special disciplining, only let it not be defiled. We would say to talk 

about mind or nature is defiling; to talk about the unfathomable or the 

mysterious is defiling; to direct one’s attention to it, to think about it, is 

defiling; to be writing about it thus on paper with a brush is especially 
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defiling. What then shall we have to do in order to get ourselves 

oriented, and properly apply ourselves to it? The precious vajra sword 

is right here and its purpose is to cut off the head. Do not be concerned 

with human questions of right and wrong. All is Zen just as it is, and 

right here you are to apply yourself. Zen is Suchness, a grand 

affirmation. The fifth characteristic is the Sense of the Beyond: 

Terminology may differ in different religions, and in satori there is 

always what we may call a sense of the Beyond; the experience indeed 

is my own but I feel it to be rooted elsewhere. The individual shell in 

which my personality is so solidly encased explodes at the moment of 

‘satori’. Not necessarily that I get unified with a being greater than 

myself or absorbed in it, but that my individuality, which I found rigidly 

held together and definitely kept separate from other individual 

existences, becomes loosened somehow from its tightening grip and 

melts away into something indescribable, something which is of quite a 

different order from what I am accustomed to. The feeling that follows 

is that of a complete release or a complete rest, the feeling that one has 

arrived finally at the destination. ‘Coming home and quietly resting’ is 

the expression generally used by Zen followers. The story of the 

prodigal son in the Saddharma-pundarika in the Vajra-samadhi points 

to the same feeling one has at the moment of a satori experience. As 

far as the psychology of satori is considered, a sense of the Beyond is 

all we can say about it; to call this the Beyond, the Absolute, or a 

Person is to go further than the experience itself and to plunge into a 

theology or metaphysics. Even the ‘Beyond’ is saying a little too much. 

When a Zen master says: “There is not a fragment of a tile above my 

head, there is not an inch of earth beneath my feet, the expression 

seems to be an appropriate once. I have called it elsewhere the 

Unconscious, though this has a psychological taint. The sixth 

characteristic is the Impersonal Tone: Perhaps the most remarkable 

aspect of the Zen experience is that it has no personal note in it as is 

observable in Christian mystic experiences. There is no reference 

whatever in Buddhist satori to such personal feelings. We may say that 

all the terms are interpretations based on a definite system of thought 

and really have nothing to do with the experience itself. In anywhere 

satori has remained thoroughly impersonal, or rather highly 

intellectual. Not only satori itself is such a prosaic and non-glorious 
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event, but the occasion that inspires it also seems to be unromantic and 

altogether lacking in super-sensuality. Satori is experienced in 

connection with any ordinary occurrence in one’s daily life. It does not 

appear to be an extraordinary phenomenon as is recorded in Christian 

books of mysticism. Sometimes takes hold of you, or slaps you, or 

brings you a cup of tea, or makes some most commonplace remark, or 

recites some passage from a sutra or from a book of poetry, and when 

your mind is ripe for its outburst, you come at once to satori.  There is 

no voice of the Holy Ghost, no plentitude of Divine Grace, no 

glorification of any sort. Here is nothing painted in high colors, all is 

grey and extremely unobstrusive and unattractive. The seventh 

characteristic is the Feeling of exaltation: The feeling of exaltation 

inevitably accompanies enlightenment is due to the fact that it is the 

breaking-up of the restriction imposed on one as an individual being, 

and this breaking-up is not a mere negative incident but quite a positive 

one fraught (full of) with signification because it means an infinite 

expansion of the individual. The general feeling, though we are not 

always conscious of it, which charaterizes all our functions of 

consciousness, is that of restriction and dependence, because 

consciousness itself is the outcome of two forces conditioning or 

restricting each other. Enlightenment, on the contrary, essentially 

consists in doing away with the opposition of two terms in whatsoever 

sense, and this opposition is the principle of consciousness, while 

enlightenment is to realize the Unconscious which goes beyond the 

opposition. To be released of this, must make one feel above all things 

intensely exalted. A wandering outcast maltreated everywhere not 

only by others but by himself finds that he is the possessor of all the 

wealth and power that is ever attainable in this world by a mortal 

being, if it does not give him a high feeling of self-glorification, what 

could? Says a Zen Master, “When you have enlightenment you are 

able to reveal a palatial mansion made of precious stones on a single 

blade of grass; but when you have no enlightenment, a palatial 

mansion itself is concealed behind a simple blade of grass."”Another 

Zen master alluding to the Avatamsaka, declares: “O monks, look and 

behold! A most auspicious light is shining with the utmost brilliancy all 

over the great chiliocosm, simultaneously revealing all the countries, 

all the oceans, all the Sumerus, all the suns and moons, all the heavens, 
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all the lands, each of which number as many as hundreds of thousands 

of kotis. O monks, do you not see the light? But the Zen feeling of 

exaltation is rather a quiet feeling of self-contentment; it is not at all 

demonstrative, when the first glow of it passes away. The Unconscious 

does not proclaim itself so boisterously in the Zen consciousness. The 

eighth characteristic is the momentariness or momentary experience: 

Enlightenment 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. 

 

IV. Overnight Guest: 

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 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 
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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.  

 

V. Eight Awakenings of Great People: 

The form of the sutra 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 
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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 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: 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: 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: 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 
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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 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: 

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: 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: 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 
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and foe alike. They neither harbor grudges nor despite evil-natured 

poeple. The Seventh Awakening: 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 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: 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. 

 

VI. Buddha's Enlightenment: 

After the visits to the scenes outside the royal palace, images of the 

old, the sick, and the dead always haunted the mind of the Prince. He 

thought that even his beautiful wife, his beloved son, and himself could 

not escape from the cycle of old age, sickness, and death. Human life 

was so short and illusionary. King Suddhodana, his father, guessed his 

thinking of renouncing the world; so, the king tried to build a summer 

palace for him and let him enjoy the material pleasure of singing, 

dancing, and other entertainment. However, no joys could arouse the 

interest of the Prince. The Prince always wanted to seek out ways and 

means of emancipation from the sufferings of life. One night, the 

Prince and Chandaka left the Royal Palace. The Prince walked out of 

the summer palace, went straight to the stables, mounted a horse, and 

started his unusual journey. So, Chandaka had no choice but going 

along with Him. The Prince rode his horse to the foot of a hill, he 



525 

 

dismounted, gave all his precious dress, his crown and jewels, and told 

Chandaka to return to the royal palace.  

In his search for enlightenment, the Prince Siddhartha Gautama 

joined five ascetics who were practicing the severest austerities in the 

hope of gaining ultimate insight. In their company Gautama learned to 

endure the most extreme self-mortification, becoming weak and frail 

through starvation and pain. Even the magnificent distinguishing marks 

that had adorned him since birth almost disappeared. Prince Siddhartha 

Gautama, who had known the greatest pleasure had now experienced 

its exact opposite. Eventually he came to realize that nothing would be 

gained from extreme deprivation. As the god Indra demonstrated to 

him, if the strings of a lute are too tight they will break, and if they are 

too slack they will not play: only if they are properly strung will music 

issue forth. Gautama understood that the same balance is necessary 

with humankind and resolved to end the useless life of extreme 

asceticism by bathing and receiving food. Observing this change, his 

five companions deserted him, believing that he had admitted defeat 

and was therefore unworthy of them.   

The Buddha came to understand that renunciation itself could not 

bring about the cessation of suffering. He acknowledged that much can 

be gained from leading the simple life of an ascetic, but also taught that 

extreme austerities are not conducive to the path of liberation. At the 

end of six years of varied experiences, Gautama decided to pave his 

own way: a middle path between the extreme of self-indulgence and 

self-mortification. On the banks of the river Nairajana, he accepted an 

offering of rice-milk from a young girl named Sujata. He knew that 

enlightenment was near because the previous night he had had five 

premonitory dreams. He therefore divided Sujata’s offering into forty-

nine mouthfuls, one for each of the days he knew he would spend in 

contemplation following the night of his enlightenment. “Roused like a 

lion,” he proceeded to what would later become known as the Bodhi 

Tree, in Bodh-Gaya. After surveying the four cardinal directions, he sat 

in the lotus position underneath the tree and vowed not to move until 

he had attained complete and final enlightenment. Rarely does a 

Bodhisattva become a Buddha, and the onset of such an event sends 

ripples all throughout the world system. 
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After abandoning asceticism, the Prince decided to totally change 

his way of practicing. He walked to Nairanjana River, and let the clear 

flowing water cleanse the dirt that had accumulated on his body for a 

long time. He decided to engage in ways to purify his inner heart, 

exterminate delusions, and expand his wisdom to understand the truth. 

However, the Prince was physically exhausted from his continuous 

practice of asceticism. After bathing, he was so weak and feeble that 

he fainted on the river bank. Fortunately, at that time, a shepherd girl 

named Nanda, who carried a bucket of cow’s milk on her head, passed 

by. She discovered the Prince and knew his condition was caused by 

extreme exhaustion. So she poured a bowl of milk for him to drink. 

Drinking the bowl of milk offered by the shepherd girl, the Prince 

found it tasted like sweet nectar. He felt more and more comfortable 

and he gradually recovered. After the Prince revived, he walked 

towards Kaudinya and other four people who had practiced asceticism 

with him in the past; however, all of them avoided him because they 

thought the Prince had been seduced by a beautiful maid. So he left the 

forest alone, crossed over Nairanjana River and walked to Gaya Hill. 

The Prince sat down on a stone seat under the umbrella-like bodhi tree. 

He decided to stay there to continue to practice meditation until he was 

able to attain enlightenment and emancipation. At that moment, a boy 

walked by with a bundle of grass on his shoulder. The boy offered a 

straw seat made from the grass he cut to the Prince for comfort. The 

Prince accepted the boy’s offering. 

At the moment, mara, the demon of all demons, sensed that 

Gautama was about to escape from his power and gathered his troops 

to oust the Bodhisattva from his seat beneath the tree of enlightenment. 

The ensuing confrontation, in which Mara was soundly defeated. This 

is one of the great stories of the Buddhist tradition. Mara attacked the 

Bodhisattva with nine elemental weapons, but to no avail: whirlwinds 

faded away, flying rocks and flaming spears turned into lotus flowers, 

clouds of sand, ashes and mud were transformed into fragrant 

sandalwood and, finally, the darkest of darkness was outshone by the 

Bodhisattva. Enraged, Mara turned to the Buddha-to-be and demanded 

his seat. Gautama replied: “You have neither practiced the ten 

perfections, nor renounced the world, nor sought true knowledge and 

insight. This seat is not meant for you. I alone have the right to it.” 
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With a furious rage, Mara flung his razor-edged disc at the Buddha-to-

be, but it turned into a garland of flowers above his head. Then 

Gautama challenged Mara: if the demon believed that he entitled to 

occupy the seat of enlightenment, let him bring witnesses to his 

meritorious deeds. Mara turned to his fiendish companions, who 

submissively gave their testimony. He then asked the Bodhisattva who 

would bear witness for him. Gautama drew out his right hand, pointed it 

downward and said: “Let this great solid earth be my witness.” With 

this, a thunderous earthquake swept the universe and all the demons 

flew away. Even Mara’s great elephant, Girimekhala, knelt down 

before the Buddha-to-be.  

After Mara’s defeat, the gods gathered around Gautama while he 

set his mind on enlightenment. In the first watch, the Bodhisattva 

experienced the four successive stages of meditation, or mental 

absorptions (dhyana). Freed from the shackles of conditioned thought, 

he could look upon his many previous existences, thereby gaining 

complete knowledge of himself. In the second watch of the night, he 

turned his divine eye to the universe and saw the entire world as 

though it were reflected in a spotless mirror. He saw the endless lives 

of many beings of the universe unfold according to the moral value of 

their deeds (see Karma). Some were fortunate, others miserable; some 

were beautiful, others ugly; but none cease to turn in the endless cycle 

of birth and death (see Samsara). In the third watch of the night, 

Gautama turned his meditation to the real and essential nature of the 

world. He saw how everything rises and falls in tandem and how one 

thing always originates from another. Understanding this causal law of 

Dependent Origination, he finally beheld the key  to breaking the 

endless of cycle of samsara, and with this understanding he reached 

perfection. It is said that he became tranquil like a fire when its flames 

have died down. In the fourth and final watch of the night, as dawn 

broke, the Bodhisattva’s great understanding enabled him to 

completely “blow out” (literal meaning of nirvana) the fires of greed, 

hatred and delusion that had previously tied him to rebirth and 

suffering. At the moment of becoming a Buddha, his entire knowledge 

crystallized into the Four Noble Truths. Although there are many 

accounts of the Buddha’s night of enlightenment, at times varying in 

detail, there is complete unanimity  about the Four Noble Truths. They 
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can be said to contain the entire teaching of the Buddha, and 

consequently of Buddhism, and the extent to which they are understood 

is an indication of progress along the path: “to know” in Buddhism is to 

comprehend and realize the Four Noble Truths. Only a Buddha has 

complete and final understanding of their subtlest meaning, which is 

equal to enlightenment and nirvana.  

The Prince sat straight under the tree and made a solemn oath: “If I 

do not succeed in attaining enlightenment and emancipation, I will not 

rise from this seat.” The Prince sat like a rock with a mind unruffled 

like still water. He was unperturbed by any temptations. The Prince 

was even more and more steadfast in his resolve. His mind was more 

peaceful, and he entered into a state of utmost concentration (samadhi), 

having reached the realm of no-mind and no-thought. The Prince sat in 

a meditation pose under the Bodhi tree, warding off all worldly 

attachments. One night, there appeared a bright morning star. The 

Prince raised his head and discovered the star. He was instantly 

awakened to his true nature and thus attained supreme enlightenment, 

with his mind filled with great compassion and wisdom. He had 

become awakened to the universal truth. He had become the Buddha. 

The Enlightened One knew that all sentient beings were transmigrating 

in the six states of existence, each receiving different kinds of 

retribution. He also knew that all sentient beings possessed the same 

nature and wisdom  as a Buddha, that they could all attain 

enlightenment, but that they were drowned in the sea of suffering and 

could not redeem themselves because they were immersed in 

ignorance. After attaining the truth of life in the universe, and 

meditating for another 21 days under the Bodhi tree, the Buddha 

entered into the domain of unimpeded harmony and perfect 

homogeneity. So he rose from his seat and headed towards Kasi city to 

begin his preaching career to rescue the masses and benefit the living. 

 

VII.The Buddha Is a Complete Enlightened One: 

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 



529 

 

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. “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 birth and death and has thereby 

attained complete liberation. The Buddha is the Enlightened One. 

Chinese translation is “to perceive” and “knowledge.” Buddha means a 

person who has achieved the enlightenment that leads to release from 

the cycle of birth and death and has thereby attained complete 

liberation. There are three degrees of enlightenment: enlightenment 

derived from one’s self, enlighten others, and attain the Buddhahood. 

The Buddha is the Enlightened One with Great Loving Kindness. He 

benefitted and perfected of the self (to benefit oneself), or to improve 

himself for the purpose of improving or benefiting others. Self-

benefiting for the benefit of others, unlimited altruism and pity being 

the theory of Mahayana. “Self profit, profit others,” the essential nature 

and work of a Bodhisattva, to benefit himself and benefit others, or 

himself press forward in the Buddhist life in order to carry others 
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forward. Hinayana is considered to be self-advancement, self-salvation 

by works or discipline; Bodhisattva Buddhism as saving oneself in 

order to save others, or making progress and helping others to progress, 

Bodhisattvism being essentially altruistic. The second step is 

Benefiting or perfecting of others (to benefit others). And the third step 

is to attain of Buddhahood.  

The Buddha is the person who has achieve the enlightenment that 

leads to release from the cycle of birth and death and has thereby 

attained complete liberation. 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, nor did he receive the grace of any supernatural being; 

however, efforts after efforts, he became enlightened. It is obvious to 

Buddhists who believe in re-incarnation, that the Buddha did not come 

into the world for the first time. Like everyone else, he had undergone 

many births and deaths, had experienced the world as an animal, as a 

man, and as a god. During many rebirths, he would have shared the 

common fate of all that lives. A spiritual perfection like that of a 

Buddha cannot be the result of just one life. It must mature slowly 

throughout many ages and aeons. However, after His Enlightenment, 

the Buddha confirmed that 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 (supreme deity), nor was he a savior or creator 

who rescues sentient beings by taking upon himself the burden of their 

sins. Like us, he was born a man. The difference 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, the 

Buddha nature is equally present in all beings. 

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 every one of us is 

potentially a Buddha; however, to become a Buddha, one must follow 
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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.  

 

VIII.Buddhism: A Stream of Enlightenment: 

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 

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 
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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 

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.  

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). 
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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 

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.”  
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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 

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.” 
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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 

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 
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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.   
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Chöông Ba Möôi Saùu 

Chapter Thirty-Six 

 

Giaûi Thoaùt Theo  

Quan Ñieåm Thieàn Ñaïi Thöøa 

 

I. Toång Quan & YÙ Nghóa Cuûa Giaûi Thoaùt: 

 Trong ñaïo Phaät, giaûi thoaùt coù nghóa laø thoaùt khoûi voøng luaân hoài 

sanh töû. Muïc tieâu cuûa moïi Phaät töû vaø muïc ñích cuûa moïi toâng phaùi döïa 

vaøo thieàn ñònh. Trong thieàn, giaûi thoaùt ñoàng nghóa vôùi ñaïi giaùc. Giaûi 

thoaùt khoûi voøng luaân hoài sanh töû laïi coù nghóa laø giaûi thoaùt khoûi moïi trôû 

ngaïi cuûa cuoäc soáng, nhöõng heä luïy cuûa duïc voïng vaø taùi sanh. Giaûi thoaùt 

toái haäu, giaûi thoaùt vónh vieãn, giaûi thoaùt khoûi söï taùi sanh trong voøng luaân 

hoài sanh töû. Giaûi thoaùt laø lìa boû moïi troùi buoäc ñeå ñöôïc töï taïi, giaûi thoaùt 

khoûi voøng luaân hoài sanh töû, côûi boû troùi buoäc cuûa nghieäp hoaëc, thoaùt ra 

khoûi nhöõng khoå ñau phieàn naõo cuûa nhaø löûa tam giôùi. Trong Phaät giaùo, 

Phaät khoâng phaûi laø ngöôøi giaûi thoaùt cho chuùng sanh, maø Ngaøi chæ  daïy 

hoï caùch töï giaûi thoaùt. Treân heát, ñoái vôùi haønh giaû tu Phaät, giaûi thoaùt coù 

nghóa laø Nieát Baøn. Giaûi thoaùt khoûi nhöõng khoå ñau phieàn naõo do hieåu 

ñöôïc nguyeân nhaân cuûa chuùng, xuyeân qua thöïc haønh Töù dieäu ñeá maø xoùa 

boû hay laøm bieán maát nhöõng nhô baån aáy. "Giaûi thoaùt" ñaùnh daáu söï loaïi 

boû nhöõng aûo aûnh vaø ñam meâ, vöôït thoaùt sinh töû vaø ñaït tôùi cöùu caùnh 

Nieát baøn.   

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 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 
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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. 

 

II. Nhöõng Loaïi Giaûi Thoaùt Theo Quan Ñieåm Phaät Giaùo:  

Theo quan ñieåm Phaät giaùo, coù nhieàu loaïi giaûi thoaùt khaùc nhau; tuy 

nhieân, trong chöông saùch naøy, chuùng ta chæ ñeà caäp ñeán vaøi loaïi caên baûn 

maø thoâi. Hai Loaïi Giaûi Thoaùt: Höõu vi giaûi thoaùt vaø voâ vi giaûi thoaùt. 

Laïi Coù Hai Loaïi Giaûi Thoaùt Khaùc: Tính tònh giaûi thoaùt vaø Chöôùng taän 

giaûi thoaùt (giaûi thoaùt ñaït ñöôïc baèng caùch loaïi boû hoaøn toaøn chöôùng 

ngaïi cuûa phieàn naõo). Laïi Coù Hai Loaïi Giaûi Thoaùt Khaùc: Thöù nhaát laø 

hueä giaûi thoaùt. Trí hueä giaûi thoaùt cuûa baäc A La Haùn, aùm chæ caùc baäc A 

La haùn ñoän caên ñaõ lìa boû chöôùng phieàn naõo. Thöù nhì laø caâu giaûi thoaùt. 

Trí nhaõn hoaøn toaøn giaûi thoaùt, aùm chæ baäc A La Haùn ñaõ lìa boû caû hai 

chöôùng phieàn naõo vaø thieàn ñònh. Laïi Coù Hai Loaïi Giaûi Thoaùt Khaùc: 

Thöù nhaát laø thôøi giaûi thoaùt. Nhöõng ngöôøi ñoän caên caàn thôøi gian vaø 

chaäm trong vieäc giaûi thoaùt. Thöù nhì laø baát thôøi giaûi thoaùt. Nhöõng keû lôïi 

caên khoâng caàn thôøi gian laâu ñeå ñaït ñöôïc giaùc ngoä. Laïi Coù Hai Loaïi 

Giaûi Thoaùt Khaùc Nöõa: Thöù nhaát laø taâm giaûi thoaùt hay taâm giaûi thoaùt 

khoûi duïc voïng. Thöù nhì laø hueä giaûi thoaùt hay hueä giaûi thoaùt khoûi si meâ. 

Ba Loaïi Giaûi Thoaùt: Ñaây laø ba ñoái töôïng quaùn chieáu daãn tôùi giaûi thoaùt. 

Thöù nhaát laø Khoâng: Hieåu ñöôïc baûn chaát cuûa vaïn höõu voán khoâng neân 

laøm cho caùi taâm khoâng, caùi toâi khoâng, caùi cuûa toâi khoâng, khoå khoâng, laø 

giaûi thoaùt. Thöù nhì laø Voâ Töôùng: Ñoaïn tröø moïi hình töôùng beân ngoaøi laø 

giaûi thoaùt. Thöù ba laø Voâ Nguyeän: Ñoaïn tröø taát caû moïi mong caàu cho 

ñeán khi naøo khoâng coøn moät maûy may ham muoán hay coá gaéng ñeå ñaït 

ñöôïc baát cöù thöù gì laø giaûi thoaùt. Naêm Xöù Giaûi Thoaùt: Giaûi thoaùt laø lìa 

boû moïi troùi buoäc ñeå ñöôïc töï taïi, giaûi thoaùt khoûi voøng luaân hoài sanh töû, 

côûi boû troùi buoäc cuûa nghieäp hoaëc, thoaùt ra khoûi nhöõng khoå ñau phieàn 

naõo cuûa nhaø löûa tam giôùi. Theo Phaät giaùo, giaûi thoaùt coù nghóa laø giaûi 
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thoaùt khoûi voøng luaân hoài sanh töû, giaûi thoaùt khoûi moïi trôû ngaïi cuûa cuoäc 

soáng, nhöõng heä luïy cuûa duïc voïng vaø taùi sanh. Nhö vaäy, giaûi thoaùt cuõng 

coù nghóa laø Nieát Baøn. Söï giaûi thoaùt coù theå ñaït ñöôïc qua tu taäp thieàn 

ñònh. Haønh giaû neân luoân nhôù raèng trong Phaät giaùo, Phaät khoâng phaûi laø 

ngöôøi giaûi thoaùt cho chuùng sanh, maø Ngaøi chæ  daïy hoï caùch töï giaûi 

thoaùt. Theo Kinh Phuùng Tuïng trong Tröôøng Boä Kinh, coù naêm giaûi thoaùt 

xöù (Ñeå coù theâm chi tieát, xin xem theâm phaàn thöù IV trong cuøng chöông 

68). Saùu Tu Taäp Giaûi Thoaùt: Theo Kinh Phuùng Tuïng trong Tröôøng Boä 

Kinh, coù saùu xuaát ly giôùi. Thöù nhaát laø Tu Taäp Töø Taâm Giaûi Thoaùt: ÔÛ 

ñaây vò Tyø Kheo noùi nhö sau: “Ta ñaõ tu taäp töø taâm giaûi thoaùt, laøm cho 

sung maõn, laøm cho thaønh coã xe, laøm thaønh caên cöù an truù, chaát chöùa vaø 

kheùo leùo tinh caàn. Tuy vaäy saân taâm vaãn ngöï trò taâm ta.” Vò aáy caàn phaûi 

ñöôïc baûo nhö sau: “Chôù coù nhö vaäy, chôù noùi nhö vaäy, Ñaïi Ñöùc! Chôù coù 

hieåu laàm Theá Toân, vu khoáng Theá Toân nhö vaäy khoâng toát. Theá Toân 

khoâng noùi nhö vaäy.” Nhöõng lôøi noùi cuûa vò naày laø voâ caên cöù vaø khoâng 

theå naøo nhö vaäy ñöôïc. Ai tu taäp töø taâm giaûi thoaùt, laøm cho sung maõn, 

laøm thaønh coã xe, laøm thaønh caên cöù, an truù, chaát chöùa vaø kheùo leùo tinh 

caàn, saân taâm khoâng theå naøo ngöï trò  vaø an truù nôi keû aáy ñöôïc. Thöù nhì 

laø Tu Taäp Bi Taâm Giaûi Thoaùt: ÔÛ ñaây vò Tyø Kheo noùi nhö sau: “Ta ñaõ tu 

taäp taâm bi giaûi thoaùt, tuy vaäy haïi taâm vaãn ngöï trò taâm ta.” (phaàn coøn la ïi 

cuõng gioáng nhö phaàn thöù nhaát). Thöù ba laø Tu Taäp Hyû Taâm Giaûi Thoaùt: 

ÔÛ ñaây vò Tyø Kheo noùi nhö sau: “Ta ñaõ tu taäp hyû taâm giaûi thoaùt, tuy vaäy 

baát laïc taâm vaãn ngöï trò taâm ta.” (phaàn coøn laïi cuõng gioáng nhö phaàn thöù 

nhaát). Thöù tö laø Tu Taäp Xaû Taâm Giaûi Thoaùt: ÔÛ ñaây vò Tyø Kheo noùi: 

“Ta ñaõ tu taäp xeû taâm giaûi thoaùt, tuy vaäy tham taâm vaãn ngöï trò taâm ta.” 

(phaàn coøn laïi cuõng gioáng nhö phaàn thöù nhaát). Thöù naêm laø Tu Taäp Voâ 

Töôùng Taâm Giaûi Thoaùt: ÔÛ ñaây vò Tyø Kheo noùi: “Ta ñaõ tu taäp voâ töôùng 

taâm giaûi thoaùt, tuy vaäy taâm ta vaãn chaïy theo caùc töôùng.” (phaàn coøn laïi 

cuõng gioáng nhö phaàn thöù nhaát). Thöù saùu laø Tu Taäp Khöôùc Töø Söï Ngaïo 

Maïn “toâi coù maët,” maø muõi teân do döï nghi ngôø ñöôïc giaûi thoaùt: ÔÛ ñaây vò 

Tyø Kheo noùi: “Quan ñieåm ‘toâi coù maët,’ ‘toâi bò töø khöôùc,’ ‘toâi laø caùi 

naày,’ khoâng ñöôïc toâi chaáp nhaän, tuy vaäy muõi teân nghi ngôø do döï vaãn 

aùm aûnh an truù trong toâi.” (phaàn coøn laïi cuõng gioáng nhö phaàn thöù nhaát). 

Taùm Loaïi Giaûi Thoaùt Tam Muoäi: Taùm giaûi thoaùt, hay taùm pheùp thieàn 

ñònh giaûi thoaùt khoûi saéc duïc. Thöù nhaát laø noäi höõu saéc töôûng, ngoaïi quaùn 

saéc giaûi thoaùt Tam muoäi: Töï mình coù saéc, thaáy coù saéc. Trong giai ñoaïn 

naày haønh giaû töï mình quaùn thaân baát tònh. Thöù nhì laø noäi voâ saéc töôûng, 
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ngoaïi quaùn saéc giaûi thoaùt Tam muoäi: Quaùn töôûng noäi saéc laø voâ saéc, 

thaáy caùc ngoaïi saéc baát tònh. Thöù ba laø tònh thaân taùc chöùng cuï tuùc truï 

giaûi thoaùt hay tònh giaûi thoaùt thaân chöùng Tam muoäi: Quaùn töôûng saéc laø 

tònh, chuù taâm treân suy töôûng aáy ñeå ñoaïn dieät duïc voïng. Thöù tö laø khoâng 

voâ bieân xöù giaûi thoaùt (Khoâng xöù giaûi thoaùt Tam muoäi): Vöôït khoûi hoaøn 

toaøn saéc töôûng, dieät tröø caùc töôûng höõu ñoái, khoâng suy tö ñeán nhöõng 

töôûng khaùc bieät, vôùi suy tö: “Hö khoâng laø voâ bieân: chöùng vaø truù Khoâng 

Voâ Bieân Xöù, nôi moïi luyeán chaáp vaøo vaät chaát ñeàu bò taän dieät baèng 

thieàn quaùn. Thöù naêm laø thöùc voâ bieân xöù giaûi thoaùt (Thöùc xöù giaûi thoaùt 

Tam muoäi): Vöôït khoûi hoaøn toaøn Hö Khoâng voâ bieân xöù, vôùi suy tö 

“Thöùc laø voâ bieân” chöùng vaø truù Thöùc voâ bieân xöù, nôi moïi luyeán chaáp 

vaøo “khoâng” ñeàu bò taän dieät baèng thieàn ñònh. Thöù saùu laø voâ sôû höõu xöù 

giaûi thoaùt Tam muoäi: Vöôït khoûi hoaøn toaøn Thöùc voâ bieân xöù, vôùi suy tö 

“khoâng coù vaät gì” chöùng vaø truù Voâ sôû höõu xöù, nôi moïi luyeán chaáp vaøo 

thöùc hoaøn toaøn bò taän dieät baèng thieàn ñònh. Thöù baûy laø phi töôûng phi phi 

töôûng xöù giaûi thoaùt Tam muoäi: Vöôït khoûi hoaøn toaøn Voâ sôû höõu xöù, 

chöùng vaø truù Phi töôûng phi phi töôûng xöù. Nôi ñaây moïi luyeán chaáp vaøo 

höõu ñoái hoaøn toaøn bò ñoaïn taän baèng thieàn ñònh. Thöù taùm laø dieät thoï 

töôûng ñònh giaûi thoaùt (Dieät taän ñònh xöù giaûi thoaùt Tam muoäi): Vöôït 

khoûi hoaøn toaøn Phi töôûng phi phi töôûng xöù, chöùng vaø truù Dieät thoï 

töôûng. Ñaây laø giai ñoaïn hoaøn toaøn tòch dieät hay Nieát Baøn. 

 

III. Giaûi Thoaùt Baát Khaû Tö Nghì Theo Quan Ñieåm Ñaïi Thöøa 

Trong Kinh Duy Ma Caät:  

Baát khaû tö nghì giaûi thoaùt laø söï giaûi thoaùt khoâng theå nghó baøn ñöôïc, 

khoâng theå naøo giaûi thích ñöôïc baèng lôøi. Theo kinh Duy Ma Caät, chöông 

saùu, Duy Ma Caät noùi vôùi ngaøi Xaù Lôïi Phaát: “Ngaøi Xaù Lôïi Phaát! Chö 

Phaät vaø chö Boà Taùt coù phaùp giaûi thoaùt teân laø baát khaû tö nghì. Neáu Boà 

Taùt truï nôi phaùp giaûi thoaùt ñoù, laáy nuùi Tu Di roäng lôùn nheùt vaøo trong 

haït caûi vaãn khoâng theâm bôùt, hình nuùi Tu Di vaãn y nguyeân, maø trôøi Töù 

thieân vöông vaø Ñao Lôïi thieân vöông khoâng hay khoâng bieát ñaõ vaøo ñaáy, 

chæ coù nhöõng ngöôøi ñaùng ñoä môùi thaáy nuùi Tu Di vaøo trong haït caûi, ñoù laø 

phaùp moân Baát Tö Nghì Giaûi Thoaùt. Laïi laáy nöôùc boán bieån lôùn cho vaøo 

trong loã chön loâng, khoâng coù khuaáy ñoäng caùc loaøi thuûy toäc nhö caù 

traïnh, ngoan ñaø, maø caùc bieån lôùn kia cuõng vaãn y nguyeân. Caùc loaøi 

roàng, quyû thaàn, A tu la, vaân vaân ñeàu khoâng hay khoâng bieát mình ñi vaøo 

ñaáy, vaø caùc loaøi aáy cuõng khoâng coù loaïn ñoäng. Laïi nöõa, ngaøi Xaù Lôïi 
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Phaát! Boà Taùt ôû nôi phaùp Baát Khaû Tö Nghì Giaûi Thoaùt, ruùt laáy coõi tam 

thieân ñaïi thieân theá giôùi nhanh nhö baøn troøn cuûa thôï ñoà goám, roài ñeå 

trong baøn tay phaûi quaêng ra ngoaøi khoûi nhöõng theá giôùi nhö soá caùt soâng 

Haèng, maø chuùng sanh trong ñoù khoâng hay khoâng bieát mình coù ñi ñaâu, 

laïi ñem trôû veà choã cuõ, maø ngöôøi khoâng bieát coù qua laïi, vaø theá giôùi aáy 

cuõng vaãn y nguyeân. Laïi nöõa, ngaøi Xaù Lôïi Phaát! Hoaëc coù chuùng sanh 

naøo öa ôû laâu trong ñôøi maø coù theå ñoä ñöôïc, Boà Taùt lieàn keùo baûy ngaøy ra 

laøm moät kieáp ñeå cho chuùng sanh kia goïi laø moät kieáp; hoaëc coù chuùng 

sanh naøo khoâng öa ôû laâu trong ñôøi maø coù theå ñoä ñöôïc, Boà Taùt lieàn thaâu 

ngaén moät kieáp laïi laøm baûy ngaøy, ñeå cho chuùng sanh kia goïi laø baûy 

ngaøy. Laïi nöõa, ngaøi Xaù Lôïi Phaát! Boà Taùt truï nôi phaùp baát khaû tö nghì 

giaûi thoaùt, ñem nhöõng vieäc toát ñeïp cuûa taát caû coõi Phaät gom veà moät 

nöôùc chæ baøy cho chuùng sanh. Laïi nöõa, Boà Taùt ñem taát caû chuùng sanh ôû 

taát caû coõi Phaät ñeå treân baøn tay phaûi cuûa mình roài bay ñeán möôøi phöông 

baøy ra cho ai cuõng thaáy taát caû maø boån xöù khoâng lay ñoäng. Laïi nöõa, Xaù 

Lôïi Phaát! Nhöõng ñoà cuùng döôøng chö Phaät cuûa chuùng sanh trong möôøi 

phöông, Boà Taùt laøm cho taát caû ñeàu thaáy nôi moät loã chôn loâng. Laïi nöõa, 

bao nhieâu nhöït nguyeät, tinh tuù trong caùc coõi nöôùc ôû möôøi phöông, Boà 

Taùt ñeàu laøm cho moïi ngöôøi thaáy roõ nôi moät loã chôn loâng. Laïi nöõa, ngaøi 

Xaù Lôïi Phaát! Bao nhieâu thöù gioù ôû caùc coõi nöôùc trong möôøi phöông, Boà 

Taùt coù theå huùt vaøo trong mieäng maø thaân khoâng bò toån haïi, nhöõng caây 

coái ôû beân ngoaøi cuõng khoâng xieâu ngaû, troác, gaõy. Laïi khi kieáp löûa chaùy 

tan coõi nöôùc ôû möôøi phöông, Boà Taùt ñem taát caû löûa ñeå vaøo trong buïng, 

löûa cuõng vaãn y nguyeân maø khoâng chuùt gì laøm haïi. Laïi quaù soá caùt soâng 

Haèng theá giôùi Phaät veà phöông döôùi, laáy moät coõi Phaät ñem ñeå caùch khoûi 

soá caùt soâng Haèng theá giôùi ôû phöông treân nhö caàm muõi kim nhoïn ghim 

laáy moät laù chaø laø maø khoâng coù toån haïi. Laïi nöõa, ngaøi Xaù Lôïi Phaát! Boà 

Taùt truï caûnh Baát Khaû Tö Nghì Giaûi Thoaùt hay duøng thaàn thoâng hieän 

laøm thaân Phaät hoaëc hieän thaân Bích Chi Phaät, thaân Thanh Vaên, thaân Ñeá 

Thích, thaân Phaïm Vöông, thaân Chuùa Theá gian, hoaëc thaân Chuyeån Luaân 

Thaùnh Vöông. Caùc thöù tieáng to, tieáng vöøa, tieáng nhoû ôû caùc coõi nöôùc 

möôøi phöông ñeàu bieán thaønh tieáng Phaät dieãn noùi phaùp voâ thöôøng, khoå, 

khoâng, voâ ngaõ vaø nhöõng phaùp cuûa chö Phaät ôû möôøi phöông noùi ra laøm 

cho khaép taát caû ñeàu ñöôïc nghe. Ngaøi Xaù Lôïi Phaát! Nay toâi chæ noùi qua 

thaàn löïc giaûi thoaùt baát khaû tö nghì cuûa Boà Taùt nhö theá, neáu noùi cho ñuû 

ñeán cuøng kieáp cuõng khoâng heát ñöôïc. Khi ñoù ngaøi Ñaïi Ca Dieáp nghe 

noùi phaùp moân Baát Khaû Tö Nghì Giaûi Thoaùt cuûa Boà Taùt, ngôïi khen chöa 
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töøng coù, môùi baûo ngaøi Xaù Lôïi Phaát raèng: “Ví nhö coù ngöôøi ôû tröôùc 

ngöôøi muø phoâ baøy caùc thöù hình saéc, ngöôøi muø kia ñaâu theå thaáy ñöôïc. 

Nay taát caû haøng Thanh Vaên nghe phaùp moân Baát Khaû Tö Nghì Giaûi 

Thoaùt naày cuõng ñaâu theå hieåu ñöôïc. Ngöôøi trí nghe phaùp moân naày ai maø 

chaúng phaùt taâm Voâ thöôïng Chaùnh ñaúng Chaùnh giaùc. Taïi sao chuùng ta 

maát haún gioáng aáy, ñoái vôùi phaùp Ñaïi Thöøa naày ñaõ nhö haït gioáng thuùi? 

Taát caû haøng Thanh Vaên nghe phaùp moân Baát Khaû Tö Nghì Giaûi Thoaùt 

naày ñeàu phaûi than khoùc tieáng vang ñoäng coõi tam thieân ñaïi thieân theá 

giôùi, coøn taát caû Boà Taùt neân heát söùc vui möøng maø vaâng laõnh phaùp aáy. 

Neáu coù Boà Taùt naøo tin hieåu phaùp moân Baát Khaû Tö Nghì Giaûi Thoaùt 

naày thôøi taát caû chuùng ma khoâng theå laøm gì ñöôïc. Khi Ngaøi Ñaïi Ca 

Dieáp noùi nhö theá roài coù ba vaïn hai ngaøn vò thieân töû ñeàu phaùt taâm Voâ 

thöôïng Chaùnh ñaúng Chaùnh giaùc. Vaøo luùc baáy giôø, oâng Duy Ma Caät noùi 

vôùi ngaøi Ñaïi Ca Dieáp raèng: “Ngaøi Ñaïi Ca Dieáp! Caùc vò laøm ma vöông 

trong voâ löôïng voâ soá coõi nöôùc möôøi phöông phaàn nhieàu laø böïc Boà Taùt 

truï nôi Phaùp Baát Khaû Tö Nghì Giaûi Thoaùt, vì duøng söùc phöông tieän 

giaùo hoùa chuùng sanh neân thò hieän laøm ma vöông. Laïi nöõa, ngaøi Ñaïi Ca 

Dieáp! Voâ löôïng Boà Taùt ôû möôøi phöông, hoaëc coù ngöôøi ñeán xin tay, 

chaân, tai, muõi, ñaàu, maét, tuûy, naõo, huyeát, thòt, da, xöông, xoùm laøng, 

thaønh aáp, vôï con, toâi tôù, voi ngöïa, xe coä, vaøng baïc, löu ly, xa cöø, maõ 

naõo, san hoâ, hoå phaùch, traân chaâu, ñoài moài, y phuïc, vaø caùc moùn aên uoáng, 

maø ngöôøi xin ñoù phaàn nhieàu laø böïc Boà Taùt truï phaùp Baát Khaû Tö Nghì 

Giaûi Thoaùt duøng söùc phöông tieän ñeán thöû thaùch ñeå laøm cho caùc Boà Taùt 

kia theâm kieân coá. Vì sao? Boà Taùt truï phaùp Baát Khaû Tö Nghì Giaûi Thoaùt 

coù thaàn löïc oai ñöùc neân môùi daùm laøm vieäc böùc ngaët ñeå chæ baøy cho 

chuùng sanh nhöõng vieäc khoù laøm nhö theá. Coøn keû phaøm phu haï lieät 

khoâng coù theá löïc, khoâng theå laøm böùc ngaët ñöôïc Boà Taùt, ví nhö con long 

töôïng daøy ñaïp, khoâng phaûi söùc löøa kham chòu noåi. Ñoù laø moân trí hueä 

phöông tieän cuûa Boà Taùt ôû nôi phaùp Baát Khaû Tö Nghì Giaûi Thoaùt vaäy. 

 

IV. Ñaïo Phaät: Nguyeân Lyù Giaûi Thoaùt Hoaøn Haûo: 

Ñeå hieåu ñaïo Phaät moät caùch chính xaùc, chuùng ta phaûi baét ñaàu ôû cöùu 

caùnh coâng haïnh cuûa Phaät. Naêm 486 tröôùc Taây Lòch, hay vaøo khoaûng 

ñoù, laø naêm ñaõ chöùng kieán thaønh keát hoaït ñoäng cuûa Ñöùc Phaät voùi tö 

caùch moät ñaïo sö taïi AÁn Ñoä. Caùi cheát cuûa Ñöùc Phaät, nhö moïi ngöôøi ñeàu 

roõ, ñöôïc goïi laø Nieát Baøn, hay tình traïng moät ngoïn löûa ñaõ taét. Khi moät 

ngoïn löûa ñaõ taét, khoâng thaáy coøn löu laïi moät chuùt gì. Cuõng vaäy, ngöôøi ta 
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noùi Phaät ñaõ ñi vaøo caûnh giôùi voâ hình khoâng sao mieâu taû ñöôïc baèng lôøi 

hay baèng caùch naøo khaùc. Tröôùc khi Ngaøi chöùng nhaäp Nieát Baøn, trong 

röøng Ta La song thoï trong thaønh Caâu Thi Na, Ngaøi ñaõ noùi nhöõng lôøi di 

giaùo naày cho caùc ñeä töû: “Ñöøng than khoùc raèng Ñöùc ñaïo sö  cuûa chuùng 

ta ñaõ ñi maát, vaø chuùng ta khoâng coù ai ñeå tuaân theo. Nhöõng gì ta ñaõ daïy, 

Phaùp cuøng vôùi Luaät, seõ laø ñaïo sö cuûa caùc ngöôi sau khi ta vaéng boùng. 

Neáu caùc ngöôøi tuaân haønh Phaùp vaø Luaät khoâng heà giaùn ñoaïn, haù chaúng 

khaùc Phaùp thaân (Dharmakaya) cuûa Ta vaãn coøn ôû ñaây maõi maõi. Duø coù 

nhöõng lôøi giaùo huaán yù nhò ñoù, moät soá ñeä töû cuûa Ngaøi ñaõ naåy ra moät yù 

kieán dò nghò ngay tröôùc khi leã taùng cuûa Ngaøi. Do ñoù ñöông nhieân caùc 

baäc tröôûng laõo phaûi nghó ñeán vieäc trieäu taäp moät ñaïi hoäi tröôûng laõo ñeå 

baûo trì giaùo phaùp chính thoáng cuûa Phaät. Hoï khuyeán caùo vua A Xaø Theá 

laäp töùc ra leänh cho 18 Taêng vieän chung quanh thuû ñoâ phaûi trang bò 

phoøng xaù cho caùc hoäi vieân cuûa Ñaïi Hoäi Vöông Xaù. Khi thôøi gian ñaõ tôùi, 

naêm traêm tröôûng laõo ñöôïc choïn löïa cuøng hôïp nhau laïi. OÂng A Nan ñoïc 

laïi kinh phaùp (Dharma) vaø Upali ñoïc laïi luaät nghi (Vinaya). Thaät ra 

khoâng caàn ñoïc laïi caùc Luaät, vì chuùng ñaõ ñöôïc Phaät soaïn taäp khi Ngaøi 

coøn taïi theá. Hoäi nghò ñaõ keát taäp tinh taán veà Phaùp vaø Luaät. Keát quaû hoaït 

ñoäng cuûa caùc tröôûng laõo ñöôïc thöøa nhaän nhö laø coù thaåm quyeàn do 

nhöõng ngöôøi coù khuynh höôùng chuû tröông hình thöùc vaø thöïc taïi luaän. 

Tuy nhieân, coù moät soá quan ñieåm dò bieät, Phuù Laâu Na laø moät thí duï, vò 

naày sau bò gieát cheát luùc ñang giaûng phaùp. Phuù Laâu Na ôû trong moät khu 

röøng tre gaàn thaønh Vöông Xaù suoát thôøi ñaïi hoäi, vaø ñöôïc moät cö só ñeán 

hoûi, Ngaøi traû lôøi: “Ñaïi hoäi coù theå taïo ra moät keát taäp tinh teá. Nhöng toâi 

seõ giöõ nhöõng gì ñaõ töï mình nghe töø Ñöùc Ñaïo Sö cuûa toâi.” Vaäy chuùng ta 

coù theå cho raèng ñaõ coù moät soá ngöôøi coù caùc khuynh höôùng duy taâm vaø 

töï do tö töôûng.  

Giaûi thoaùt laø lìa boû moïi troùi buoäc ñeå ñöôïc töï taïi, giaûi thoaùt khoûi 

voøng luaân hoài sanh töû, côûi boû troùi buoäc cuûa nghieäp hoaëc, thoaùt ra khoûi 

nhöõng khoå ñau phieàn naõo cuûa nhaø löûa tam giôùi. Theo Phaät giaùo, giaûi 

thoaùt coù nghóa laø giaûi thoaùt khoûi voøng luaân hoài sanh töû, giaûi thoaùt khoûi 

moïi trôû ngaïi cuûa cuoäc soáng, nhöõng heä luïy cuûa duïc voïng vaø taùi sanh. 

Nhö vaäy, giaûi thoaùt cuõng coù nghóa laø Nieát Baøn. Söï giaûi thoaùt coù theå ñaït 

ñöôïc qua tu taäp thieàn ñònh. Haønh giaû neân luoân nhôù raèng trong Phaät 

giaùo, Phaät khoâng phaûi laø ngöôøi giaûi thoaùt cho chuùng sanh, maø Ngaøi chæ 

daïy hoï caùch töï giaûi thoaùt. Theo Kinh Phuùng Tuïng trong Tröôøng Boä 

Kinh, coù naêm giaûi thoaùt xöù. Giaûi Thoaùt Xöù Thöù Nhaát: ÔÛ ñaây vò Tyø 
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Kheo, khi nghe baäc Ñaïo Sö, hay moät vò ñoàng phaïm haïnh ñaùng kính 

naøo thuyeát phaùp, ñoái vôùi phaùp aáy, hieåu ñöôïc nghóa lyù vaø vaên cuù. Nhôø 

vaäy maø sanh khoan khoaùi, nhôø khoan khoaùi hyû sanh. Nhôø hyû taâm, thaân 

khinh an sanh. Nhôø thaân khinh an, laïc thoï sanh. Nhôø laïc thoï, taâm ñöôïc 

ñònh tænh. Giaûi Thoaùt Xöù Thöù Nhì: ÔÛ ñaây vò Tyø Kheo khoâng nghe giaùo 

phaùp, nhöng vò aáy, theo ñieàu ñaõ nghe ñaõ hoïc töø tröôùc, thuyeát phaùp moät 

caùch roäng raõi cho caùc ngöôøi khaùc, vò aáy ñoái vôùi phaùp aáy, hieåu ñöôïc 

nghóa lyù vaø vaên cuù. Nhôø vaäy maø sanh khoan khoaùi, nhôø khoan khoaùi 

sanh hyû. Nhôø hyû taâm maø thaân khinh an. Nhôø thaân khinh an, laïc thoï 

sanh. Nhôø laïc thoï taâm ñöôïc ñònh tænh. Giaûi Thoaùt Xöù Thöù Ba: ÔÛ ñaây vò 

Tyø Kheo khoâng ñöôïc nghe baäc Ñaïo Sö hay moät vò ñoàng phaïm ñaùng 

kính naøo thuyeát phaùp, cuõng khoâng theo ñieàu ñaõ nghe, ñieàu ñaõ hoïc 

thuyeát phaùp moät caùch roäng raõi cho caùc ngöôøi khaùc. Vò aáy theo ñieàu ñaõ 

nghe ñaõ hoïc, tuïng ñoïc phaùp moät caùch roõ raøng, do vaäy ñoái vôùi phaùp aáy 

hieåu ñöôïc nghóa lyù vaø vaên cuù. Nhôø hieåu ñöôïc nghóa lyù vaø vaên cuù maø 

thaân ñöôïc khinh an. Nhôø thaân khinh an, laïc thoï sanh. Nhôø laïc thoï, taâm 

ñöôïc ñònh tænh. Giaûi Thoaùt Xöù Thöù Tö: ÔÛ ñaây vò Tyø Kheo, khoâng nghe 

moät baäc Ñaïo Sö hay moät vò ñoàng phaïm haïnh thuyeát phaùp; cuõng khoâng 

theo ñieàu ñaõ nghe ñaõ hoïc maø thuyeát phaùp roäng raõi cho caùc ngöôøi khaùc; 

cuõng khoâng theo ñieàu ñaõ nghe ñaõ hoïc, tuïng ñoïc moät caùch roõ raøng. Vò 

aáy theo nhöõng ñieàu ñaõ nghe ñaõ hoïc, duøng taâm taàm caàu, suy tö, quaùn saùt 

phaùp aáy. Nhôø vaäy maø ñoái vôùi phaùp aáy hieåu ñöôïc nghóa lyù vaø vaên cuù. 

Nhôø hieåu nghóa lyù vaø vaên cuù, khoan khoaùi sanh. Nhôø khoan khoaùi sanh, 

hyû taâm sanh. Nhôø hyû taâm, thaân khinh an. Nhôø khinh an, laïc thoï sanh. 

Nhôø laïc thoï, taâm ñöôïc ñònh tænh. Giaûi Thoaùt Xöù Thöù Naêm: ÔÛ ñaây vò Tyø 

Kheo khoâng nghe baäc Ñaïo Sö hay moät vò ñoàng phaïm haïnh ñaùng kính 

naøo thuyeát phaùp, cuõng khoâng theo ñieàu ñaõ nghe ñaõ hoïc thuyeát giaûng 

moät caùch roäng raõi cho caùc ngöôøi khaùc, cuõng khoâng theo ñieàu ñaõ nghe 

ñaõ hoïc duøng taâm taàm caàu, suy tö, quaùn saùt, nhöng vò Tyø Kheo aáy kheùo 

naém giöõ moät ñònh töôùng, kheùo taùc yù, kheùo thoï trì, kheùo theå nhaäp nhôø trí 

tueä, neân ñoái vôùi phaùp aáy hieåu ñöôïc nghóa lyù vaø vaên cuù. Nhôø hieåu ñöôïc 

nghóa lyù vaø vaên cuù, neân khoan khoaùi sanh. Nhôø khoan khoaùi sanh, hyû 

taâm sanh. Nhôø hyû taâm, thaân khinh an. Nhôø thaân khinh an, laïc thoï sanh. 

Nhôø laïc thoï, taâm ñònh tænh.  
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V. Ñaïo Phaät: Doøng Suoái Giaûi Thoaùt: 

Noùi raèng ñaïo Phaät laø doøng suoái giaûi thoaùt thaät söï khoâng phaûi laø quaù 

ñaùng chuùt naøo, vì moät khi chuùng ta ñaõ böôùc vaøo doøng suoái naày vaø neám 

ñöôïc höông vò giaûi thoaùt, chuùng ta seõ khoâng coøn phaûi trôû laïi nöõa, khoâng 

coøn nhaän thöùc vaø haønh ñoäng sai laàm nöõa. Taâm trí chuùng ta seõ bieán ñoåi, 

chuyeån höôùng, nhaäp löu. Chuùng ta khoâng coøn rôi vaøo ñau khoå nöõa. Luùc 

baáy giôø baïn seõ vöùt boû moïi taùc ñoäng sai laàm, bôûi vì chuùng ta thaáy roõ 

moïi hieåm nguy trong caùc ñoäng taùc sai laàm naày. Chuùng ta seõ hoaøn toaøn 

ñi vaøo ñaïo. Chuùng ta hieåu roõ boån phaän, söï vaän haønh, loái ñi, vaø baûn chaát 

töï nhieân cuûa con ñöôøng naày. Chuùng ta seõ buoâng xaû moïi chuyeän caàn 

buoâng xaû vaø tieáp tuïc buoâng xaû moïi chuyeän, khoâng caàn öu tö thaéc maéc. 

Nhöng toát nhaát, chaúng neân noùi nhieàu veà nhöõng ñieàu naày, maø haõy baét 

tay vaøo vieäc thöïc haønh. Ñöøng chaàn chôø gì nöõa, ñöøng do döï, haõy leân 

ñöôøng. Haønh giaû Phaät giaùo phaûi luoân nhôù raèng vì sao mình bò ma 

chöôùng. Vì taùnh cuûa mình chöa ñònh. Neáu taùnh ñònh roài thì luùc naøo 

mình cuõng minh maãn saùng suoát vaø thaáu trieät moïi söï. Luùc ñoù chuùng ta 

luoân thaáy “noäi quaùn kyø taâm, taâm voâ kyø taâm; ngoaïi quaùn kyø hình, hình 

voâ kyø hình.” Nghóa laø chuùng ta quaùn xeùt beân trong thì khoâng thaáy coù 

taâm, vaø khi quaùn xeùt beân ngoaøi cuõng khoâng thaáy coù hình töôùng hay 

thaân theå. Luùc ñoù caû thaân laãn taâm ñeàu laø “khoâng” vaø khi quaùn xeùt xa 

hôn beân ngoaøi thì cuõng khoâng bò ngoaïi vaät chi phoái. Luùc maø chuùng ta 

thaáy caû ba thöù thaân, taâm vaø vaät ñeàu khoâng laøm mình chöôùng ngaïi laø 

luùc maø chuùng ta ñang soáng vôùi lyù “khoâng” ñuùng nghóa theo Phaät giaùo, 

coù nghóa laø chuùng ta ñang ñi ñuùng theo “Trung Ñaïo” vì trung ñaïo phaùt 

khôûi laø do döïa vaøo lyù “khoâng” naày. Trung ñaïo ñuùng nghóa laø khoâng coù 

vui, möøng, khoâng coù böïc doïc, khoâng coù lo buoàn, khoâng coù sôï haõi, 

khoâng yeâu thöông, khoâng thuø gheùt, khoâng tham duïc. Khi chuùng ta quaùn 

chieáu moïi vaät phaûi luoân nhôù raèng beân trong khoâng coù voïng töôûng, maø 

beân ngoaøi cuõng chaúng coù tham caàu, nghóa laø noäi ngoaïi thaân taâm ñeàu 

hoaøn toaøn thanh tònh. Khi quaùn chieáu moïi söï moïi vaät, neáu chuùng ta 

thaáy caûnh vui maø bieát vui, thaáy caûnh giaän maø bieát laø giaän, töùc laø chuùng 

ta chöa ñaït ñöôïc taùnh ñònh. Khi caûnh tôùi maø mình beøn sanh loøng chaáp 

tröôùc, sanh loøng yeâu thích hay chaùn gheùt, töùc laø taùnh mình cuõng chöa 

ñònh. Phaät töû chaân thuaàn neân luoân nhôù raèng thuaän caûnh ñeán mình cuõng 

vui maø nghòch caûnh ñeán mình cuõng hoan hyû. Baát luaän gaëp phaûi caûnh 

ngoä thuaän lôïi hay traùi yù mình cuõng ñeàu an laïc töï taïi. Söï an laïc naày laø 

thöù an laïc chaân chaùnh, laø thöù haïnh phuùc thaät söï, chöù khoâng phaûi laø thöù 
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an laïc hay haïnh phuùc ñeán töø ngoaïi caûnh. Höông vò cuûa söï an laïc baát 

taän naày voán xuaát phaùt töø noäi taâm neân luùc naøo mình cuõng an vui, luùc 

naøo mình cuõng thanh thaûn, moïi lo aâu buoàn phieàn ñeàu khoâng coøn nöõa. 

Phaät töû chaân thuaàn neân luoân nhôù veà ba caùi taâm khoâng theå naém baét 

ñöôïc: taâm quaù khöù khoâng theå naém baét, taâm hieän taïi khoâng theå naém baét, 

vaø taâm vò lai khoâng theå naém baét. Vì vaäy khi söï vieäc xaõy ra thì mình ñoái 

phoù, nhöng khoâng khôûi taâm phan duyeân, ñöôïc nhö vaäy thì khi söï vieäc 

qua roài thì taâm mình laïi thanh tònh, khoâng löu giöõ daáu veát gì. Ñeå keát 

luaän, chuùng ta coù theå goïi ñaïo Phaät laø gì neáu khoâng goïi laø doøng suoái 

giaûi thoaùt? 

 

VI. Thöïc Tu Theo Giaùo Phaùp Nhaø Phaät Seõ Giuùp Haønh Giaû Ñaït 

Ñöôïc Giaûi Thoaùt Ngay Trong Kieáp Naày: 

Nhöõng lôøi Phaät daïy trong kinh ñieån Pali ñeàu nhaém vaøo vieäc giaûi 

thoaùt moïi khoå ñau phieàn naõo cuûa con ngöôøi ngay trong ñôøi naày. Caùc lôøi 

Phaät daïy ñeàu coù moät chöùc naêng giuùp ñôõ con ngöôøi tìm phöông caùch 

khôi daäy caùc thieän taâm ñeå giaûi thoaùt caùc aùc taâm ñoái laäp vôùi chuùng voán 

cheá ngöï taâm thöùc con ngöôøi. Chaúng haïn nhö naêm thieàn chi thì giaûi 

thoaùt naêm trieàn caùi; töø bi thì giaûi thoaùt saân haän; voâ tham thì giaûi thoaùt 

loøng tham; trí tueä thì giaûi thoaùt si meâ; voâ ngaõ töôûng, voâ thöôøng töôûng, 

vaø khoå töôûng thì giaûi thoaùt ngaõ töôûng, thöôøng töôûng, vaø laïc töôûng, vaân 

vaân. Tònh Ñoä Toâng cho raèng trong thôøi Maït Phaùp, neáu tu taäp caùc phaùp 

moân khaùc maø khoâng coù Tònh Ñoä, raát khoù maø ñaït ñöôïc giaûi thoaùt ngay 

trong ñôøi naày. Neáu söï giaûi thoaùt khoâng ñöôïc thöïc hieän ngay trong ñôøi 

naày, thì meâ loä sanh töû seõ laøm cho haïnh nguyeän cuûa chuùng ta trôû thaønh 

nhöõng tö töôûng troáng roãng. Phaät töû thuaàn thaønh neân luoân caån troïng, 

khoâng neân ca ngôïi toâng phaùi mình maø haï thaáp toâng phaùi khaùc. Phaät töû 

chôn thuaàn neân luoân nhôù raèng taát caû chuùng ta laø Phaät töû vaø cuøng tu 

theo Phaät, duø phöông tieän coù khaùc, nhöng chuùng ta coù cuøng giaùo phaùp 

laø Phaät Phaùp, vaø cuøng cöùu caùnh laø giaùc ngoä giaûi thoaùt vaø thaønh Phaät. 

Trong Kinh Töù Thaäp Nhò Chöông, Ñöùc Phaät daïy: “Ngöôøi thöïc haønh 

theo ñaïo nhö khuùc goã noåi vaø troâi theo doøng nöôùc. Neáu khoâng bò ngöôøi 

ta vôùt, khoâng bò quyû thaàn ngaên trôû, khoâng bò nöôùc xoaùy laøm cho döøng 

laïi, vaø khoâng bò hö naùt, ta ñaûm baûo raèng khuùc caây aáy seõ ra ñeán bieån. 

Ngöôøi hoïc ñaïo neáu khoâng bò tình duïc meâ hoaëc, khoâng bò taø kieán laøm 

roái loaïn, tinh taán tu taäp ñaïo giaûi thoaùt, ta baûo ñaûm ngöôøi aáy seõ ñaéc 

Ñaïo.” Ñoái vôùi nhöõng ngöôøi xuaát gia, veà caên baûn maø noùi thì caùc lôøi daïy 
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cuûa Ñöùc Phaät ñeàu nhaém vaøo vieäc giaûi thoaùt moïi khoå ñau phieàn naõo cuûa 

con ngöôøi trong ñôøi naày. Nhöõng lôøi daïy naày coù coâng naêng giuùp chuùng 

ta hieåu phöông caùch khôi daäy caùc thieän taâm ñeå giaûi thoaùt aùc taâm, khieán 

cho taâm yù thanh tònh ñeå giaûi thoaùt loaïn taâm voán ñoái laäp vaø cheá ngöï taâm 

thöùc con ngöôøi. Chaúng haïn nhö thieàn ñònh thì giaûi thoaùt phieàn tröôïc, 

ñònh taâm thì giaûi thoaùt taùn taâm ñaõ cheá ngöï taâm thöùc chuùng sanh töø voâ 

thæ, töø bi giaûi thoaùt saân haän, voâ tham giaûi thoaùt loøng tham, voâ ngaõ töôûng 

vaø voâ thöôøng töôûng thì giaûi thoaùt ngaõ töôûng vaø thöôøng töôûng, trí tueä thì 

giaûi thoaùt voâ minh, vaân vaân. Tuy nhieân, söï tu taäp taâm phaûi do chính 

moãi caùc nhaân thöïc hieän vôùi chính noã löïc cuûa töï thaân trong hieän taïi. Coøn 

ñoái vôùi nhöõng cö só taïi gia, Ñöùc Phaät cuõng chæ daïy raát roõ raøng trong 

Kinh Thi Ca La Vieät: khoâng tieâu phí taøi saûn, khoâng lang thang treân 

ñöôøng phoá phi thôøi, khoâng beø baïn vôùi ngöôøi xaáu, khoâng nhaøn cö, khoâng 

laøm nhöõng haønh ñoäng do tham, saân, si, sôï haõi taùc ñoäng, vaân vaân. Trong 

Nguõ Giôùi, Ñöùc Phaät cuõng daïy moät caùch roõ raøng: “Khoâng saùt sanh, 

khoâng troäm caép, khoâng taø daâm, khoâng voïng ngöõ, khoâng uoáng nhöõng 

chaát cay ñoäc.” Ngoaøi ra, ngöôøi cö só caàn phaûi gìn giöõ toát nhöõng moái 

lieân heä giöõa gia ñình vaø xaõ hoäi: lieân heä giöõa cha meï vaø con caùi, giöõa 

vôï vaø choàng, giöõa thaày vaø troø, giöõa baø con thaân thuoäc, giöõa haøng xoùm 

laùng gieàng, giöõa chuû vaø tôù, giöõa mình vaø chö Taêng Ni. Caùc moái quan 

heä naày phaûi ñöôïc ñaët treân cô sôû nhaân baûn, thuûy chung, bieát ôn, thaønh 

thaät, bieát chaáp nhaän nhau, bieát caûm thoâng vaø töông kính nhau. Laøm 

ñöôïc nhö vaäy, caû ngöôøi xuaát gia laãn ngöôøi taïi gia ñeàu ñöôïc giaûi thoaùt 

khoûi moïi khoå ñau phieàn naõo ngay trong kieáp naày.  

 

Emancipation In Point of View of 

the Mahayana Zen 

 

I. An Overview & Meanings of Emancipation: 

In Buddhism, "Emancipation" means to release from the round of 

birth and death. The liberation the experiencing of which is the goal of 

all Buddhists and all meditative training in Buddhism. Liberation is also 

used as a synonym for enlightenment.  To emancipate from the round 

of birth and death means to deliverance from all the trammels of life, 

the bondage of the passion and reincarnation. Final emancipation or 

liberation, eternal liberation, release from worldly existence or the 
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cycle of birth and death. Emancipation means the escaping from bonds 

and the obtaining of freedom, freedom from transmigration, from 

karma, from illusion, from suffering of the burning house in the three 

realms (lokiya). In Buddhism, it is not the Buddha who delivers men, 

but he teaches them to deliver themselves, even as he delivered 

himself. Above all, for Buddhist pracitioners, emancipation denotes 

nirvana. Liberation or release from suffering through knowledge of the 

cause of sufering and the cessation of suffering, through realization of 

the four noble truths to eliminate defilements. Vimukti is the extinction 

of all illusions and pasions. It is liberation from the karmic cycle of life 

and death and the realization of nirvana. 

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, 

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. 
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II. Different Kinds of Deliverance In Buddhist Point of View: 

In Buddhist point of view, there are many different kinds of 

deliverance; however, in the limit of this chapter, we only mention 

some basic types of emancipation. Two Kinds of Deliverance: Two 

kinds of deliverance: earthly or active deliverance to Arahatship and 

Nirvana deliverance. There Are Two Other Kinds of Deliverance: The 

pure, original freedom or innocence and deliverance acquired by the 

ending of all hindrances (salvation through the complete removal of the 

obstruction of illusion). There Are Two Other Kinds of Deliverance: 

First, the arhat’s deliverance from hindrances to wisdom. Second, 

complete deliverance in regard to both wisdom and meditative or 

vision hindrances. There Are Two Other Kinds of Deliverance: First, the 

dull who takes time or are slow in attaining to vision. Second, the quick 

or clever who takes “no time” in attaining the vision. There Are Also 

Two Other Kinds of Deliverance: First, a heart or mind delivered from 

desire. Second, a heart or mind delivered from ignorance by wisdom. 

Three Emancipations: These are three subjects or objects of 

meditation that lead toward emmancipation. First, sunyata or 

emptiness: To empty the mind of the ideas of me, mine and sufferings 

which are unreal. Second, animitta or signlessness (having no-signs): 

To get rid of the idea of form, or externals. There are no objects to be 

perceived by sense-organs. Third, apranihita or wishlessness 

(desirelessness): To get rid of all wishes or desires until no wish of any 

kind whatsoever remains in the cultivator’s mind, for he no longer 

needs to strive for anything. Five Bases of Emancipation: Moksha 

means the escaping from bonds and the obtaining of freedom, freedom 

from transmigration, from karma, from illusion, from suffering of the 

burning house in the three realms (lokiya). According to Buddhism, 

deliverance means deliverance from all the trammels of life, the 

bondage of the passion and reincarnation. Thus, moksha also denotes 

nirvana. Moksha can be achieved in dhyana-meditation. Zen 

practitioners should always remember that in Buddhism, it is not the 

Buddha who delivers men, but he teaches them to deliver themselves, 

even as he delivered himself. According to the Sangiti Sutta in the 

Long Discourses of the Buddha, there are five bases of deliverance 

(For more information, please see part IV in the same Chapter 68). Six 
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Kinds of Cultivation for Deliverance: According to the Sangiti Sutta in 

the Long Discourses of the Buddha, there are six elements making for 

deliverance. First, having developed the emancipation of the heart 

through LOVING-KINDNESS: Here a monk might say “I have 

developed the emancipation of the heart by LOVING-KINDNESS 

(metta), expanded it, made it a vehicle and a base, established, worked 

well on it, set it well in train. And yet ill-will still grips my heart. He 

should be told :No! Do not say that! Do not misrepresent the Blessed 

Lord, it is not right to slander him thus, for he would not have said such 

a thing! Your words are unfounded and impossible. If you develop the 

emanicipation of the heart through loving-kindness, ill-will has no 

chance to envelop your heart. This emancipation through loving 

kindness  is a cure for ill-will. Second, emancipation of heart through 

compassion: Here a monk might say: “I have developed the 

emanicipation of the heart through compassion (karuna), and yet 

cruelty still grips my heart.” (the rest remains the same as in 1). Third, 

emancipation of the heart through sympathetic joy (mudita): Here a 

monk might say: “I have developed the emancipation of the heart 

through sympathetic joy,… and yet aversion (prati) still grips my 

heart.” (the rest remains the same as in 1). Fourth, emancipation of the 

heart through equanimity: Here a monk might say: “I have developed 

the emancipation of the heart through equanimity (upeka,…, and yet 

lust (rago) grips my heart.”  (the rest remains the same as in 1). Fifth, 

the signless emancipation of the heart: Here a monk might say: “I have 

developed the signless emancipation of the heart, and yet my heart still 

hankers after signs (nimittanusari-hoti).” (the rest remains the same as 

in 1). Sixth, the emancipation of the heed to the idea: ‘I am this,’ means 

the emancipation of doubts, uncertainties, and problems: Here a monk 

might say: “The idea ‘I am is repellent to me, I pay no heed to the idea: 

I am this.” Yet doubts, uncertainties and problems still grip my heart.” 

(the rest remains the same as in 1). Eight Samadhi Liberations: The 

Eightfold liberation or eight types of meditation for removing various 

attachments to forms and desires. First, possessing form, one sees 

forms: Liberation when subjective desire arises, by examination of the 

object, or of all things and realization of their filthiness. In this stage, 

cultivators remove passions by meditation on the impurity of one’s own 

body. Second, not perceiving material forms in oneself, one sees them 
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outside: Liberation when no subjective desire arises by still meditating 

or contemplating of the object or of all things. First contemplating on 

impurity of external objects, then on purity. Third, thinking “It is pure,” 

one becomes intent on it, one enters: Liberation by concentration on the 

pure to remove passions, or to realize a permanent state of freedom 

from all desires. Fourth, by completely transcending all perception of 

matter: Completely transcending all perception of matter by the 

vanishing of the perception of sense-reactions and by non-attention to 

the perception of variety, thinking: “Space is infinite,” one enters and 

abides in the Sphere of Infinite Space, where all attachments to 

material objects have been completely extinguished by meditation on 

boundless consciousness. Liberation on realization of the Sphere of 

Infinity of Space, or the immaterial. Fifth, by transcending the Sphere 

of Infinite Space, thinking: “Consciousness is infinite,” one enters and 

abides in the Sphere of Infinite of Consciousness, where all 

attachments to void have been completely removed by meditation. 

Liberation in realization of infinite knowledge or the Sphere of Infinite 

Consciousness. Sixth, by transcending the Sphere of Infinite 

Consciousness, thinking: “There is nothing,” one enters and abides in 

the Sphere of No-Thingness, where all attachments to consciousness 

have been completely removed by meditation. Liberation in realization 

of the Sphere of Nothingness, or nowhereness. Seventh, by 

transcending the Sphere of No-Thingness: One reaches and abides in 

the Sphere of Neither-Perception-Nor-Non-Perception (neither thought 

nor non-thought) where all attachments to non-existence have been 

completely extinguished by meditation. Liberation in the state of mind 

where there is neither  thought nor absence of thought (the Sphere of 

Neither-Perception-Nor-Non-Perception). Eighth, by transcending the 

Sphere of Neither-Perception-Nor-Non-Perception: One enters and 

abides in the Cessation or extinguishing all thoughts (perceptions) and 

feelings. Liberation by means of a state of mind in which there is final  

or total extinction, nirvana.       

 

III. Inconceivable Liberation in the Point of View of the 

Mahayana Zen According to the Vimalakirti Sutra: 

Inconceivable liberation means an emancipation that cannot be 

explained by words. According to the Vimalakirti Sutra, Chapter Six, 
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Vimalakirti said to Sariputra: “Sariputra, the liberation realized by all 

Buddhas and (great) Bodhisattvas is inconceivable. If a Bodhisattva 

wins this liberation, he can put the great and extensive (Mount) Sumeru 

in a mustard seed, which neither increases nor decreases (its size) 

while Sumeru remains the same, and the four deva kings (guardians of 

the world) and the devas of Trayastrimsas (the heavens of Indra) are 

not even aware of their being put into the seed, but only those who 

have won liberation see Sumeru in the mustard seed. This is the 

inconceivable Dharma door to liberation. He can also put the four great 

oceans that surround Sumeru in a pore without causing inconvenience 

to fishes, water tortoises, sea-turtles, water-lizards and all other aquatic 

animals while the oceans remain the same and the nagas (dragons), 

ghosts, spirits and asuras (titans) are not even aware of being displaced 

and interposed. Further, Sariputra, a great Bodhisattva who has won 

this inconceivable liberation can (take and) put on his right palm the 

great chiliocosm like the potter holding his wheel, throw it beyond a 

number of worlds as countless as the sand grains in the Ganges and 

then take it back (to its original place) while all living beings therein do 

not know of their being thrown away and returned and while our world 

remains unchanged. Further, Sariputra, if there are living beings who 

are qualified for liberation but who want to stay longer in the world, 

this Bodhisattva will (use his supernatural power to) extend a week to 

an aeon so that they will consider their remaining in time to be one 

week. Further, Sariputra, a Bodhisattva who has won this inconceivable 

liberation can gather in one country all the majestic things of all 

Buddha lands so that they are all visible in that particular country. 

Further, he can place on his right palm all the living beings of a Buddha 

land and then fly in all the ten directions to show them all things 

everywhere without even shaking them. Further, Sariputra, this 

Bodhisattva can show through one of his pores all offerings to the 

Buddhas by living beings in the ten directions. He can show through 

one of his pores all suns, moons, planets and stars in all the worlds in 

the ten directions. Further, Sariputra, he can breathe in (and hold in his 

mouth) all the winds blowing in the worlds in the ten directions without 

injuring his own body or the trees of these worlds. Further, when the 

worlds in the ten directions come to an end through destruction by fires, 

this Bodhisattva can breathe in these fires into his own belly without 
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being injured by them while they continue to burn without change. 

Further, this Bodhisattva can take from the nadir a Buddha land 

separated from him by worlds as countless as the sand grains in the 

Ganges and lift it up to the zenith, which is separated from him by 

worlds as countless as there are sand grains in the Ganges, with the 

same case as he picks up a leaf of the date tree with the point of a 

needle. Further, Sariputra, a Bodhisattva who has won this 

inconceivable liberation can use his transcendental powers to appear as 

a Buddha, or a Pratyeka-buddha, a Sravaka, a sovereign Sakra, 

Brahma, or a ruler of the world (cakravarti).  He can also cause all 

sound and voices of high, medium and low pitches in the worlds in the 

ten directions to change  into the Buddha’s voice proclaiming (the 

doctrine of) impermanence, suffering, unreality and absence of ego as 

well as all Dharmas expounded by all Buddhas in the ten directions, 

making them heard everywhere. Sariputra, I have mentioned only 

some of the powers derived from this inconceivable liberation but if I 

were to enumerate them all, a whole aeon would be too short for the 

purpose. Mahakasyapa who had heard of this Dharma of inconceivable 

liberation, praised it and said it had never been expounded before.   He 

then said to Sariputra:  “Like the blind who do not see images in 

various colours shown to them, all sravakas hearing this Dharma door 

to inconceivable liberation will not understand it.  Of the wise men 

hearing about it, who will not set his mind on the quest of supreme 

enlightenment?  What should we do to uproot for ever the rotten 

sravaka root as compared with this Mahayana, so that all sravakas 

hearing this doctrine of inconceivable liberation, shed tears of 

repentance and scream so loudly as to shake the great chiliocosm?  As 

to the Bodhisattvas, they are all happy to receive this Dharma 

reverently by placing it on the tops of their heads.  If a Bodhisattva 

believes and practices this Dharma door to inconceivable liberation, all 

demons cannot oppose him.” When Mahakasyapa spoke these worlds, 

thirty-two thousand sons of the devas set their minds on the quest of 

supreme enlightenment. At that time, Vimalakirti declared to 

Mahakasyapa: “Virtuous One, those who appear as kings of demons in 

countless worlds in the ten directions are mostly Bodhisattvas who 

have realized this inconceivable liberation and who use expedient 

devices (upaya) to appear as their rulers in order to convert living 
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beings. Further, Mahakasyapa, countless Bodhisattvas in the ten 

directions appear as beggars asking for hands, feet, ears, noses, heads, 

brains, blood, flesh, skin and bones, towns and hamlets, wives and 

(female) slaves, elephants, horses, carts, gold, silver, lapis lazuli, agate, 

cornelian, coral, amber, pearl, jade shell, clothing, food and drink; most 

of these beggars are Bodhisattvas who have realized this inconceivable 

liberation and use expedient devices to test believers in order to 

cement their faith (in the Dharma).  Because the Bodhisattvas who 

have realized inconceivable liberation possess the awe-inspiring power 

to bring pressure to bear upon (believers) and ask for inalienable things 

(to test them), but worldly men whose spirituality is low have no such 

(transcendental) powers and cannot do all this.  These Bodhisattvas are 

like dragons and elephants which can trample (with tremendous force), 

which donkeys cannot do.  This is called the wisdom and expedient 

methods (upaya) of the Bodhisattvas who have won inconceivable 

liberation.” 

 

IV. Buddhism: The Principle of Perfect Freedom: 

To understand Buddhism properly we must begin at the end of the 

Buddha’s career. The year 486 B.C. or thereabouts saw the conclusion 

of the Buddha's activity as a teacher in India. The death of the Buddha 

is called, as is well known, ‘Nirvana,’ or ‘the state of the fire blown 

out.’ When a fire is blown out, nothing remain to be seen. So the 

Buddha was considered to have enetered into an invisible state which 

can in no way be depicted in word or in form. Just prior to his attaining 

Nirvana, in the Sala grove of Kusinagara, the Buddha spoke to His 

disciples to the following effect: “Do not wail saying ‘Our Teacher has 

pased away, and we have no one to follow.’ What I have taught, the 

Dharma (ideal) with the disciplinary (Vinaya) rules, will be your 

teacher after my departure. If you adhere to them and practice them 

uninterruptedly, is it not the same as if my Dharma-body (Dharmakaya) 

remained here forever?” In spite of these thoughtful instructions some 

of his disciples were expressing a dissenting idea even before his 

funeral. It was natural, therefore, for the mindful elders to think of 

calling a council of elders in order to preserve the orthodox teaching of 

the Buddha. They consulted King Ajatasatru who at once ordered the 

eighteen monasteries around his capital to be repaired for housing the 
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members of the coming Council of Rajagriha. When the time arrived 

five hundred selected elders met together. Ananda rehearsed the 

Dharmas (sutras) while Upali explained the origin of each of the 

Vinaya rules. There was no necessity of rehearsing the Vinaya rules 

themselves since they had been compiled during the Buddha’s lifetime 

for weekly convocation for confessions. At the council a fine collection 

of the Dharma and the Vinaya was made, the number of Sutras was 

decided, and the history of the disciplinary rules was compiled. The 

result of the elders’ activity was acknowledged as an authority by those 

who had a formalistic and realistic tendency. There were, however, 

some who differed from them in their opinion. Purana, for instance, 

was skilled in preaching. Purana was in a bamboo grove near Rajagriha 

during the council, and, being asked by some layman, is said to have 

answered: “The council may produce a fine collection. But I will keep 

to what I heard from my teacher myself. So we may presume that there 

were some who had idealistic and free-thinking tendencies. 

Moksha means the escaping from bonds and the obtaining of 

freedom, freedom from transmigration, from karma, from illusion, from 

suffering of the burning house in the three realms (lokiya). According 

to Buddhism, deliverance means deliverance from all the trammels of 

life, the bondage of the passion and reincarnation. Thus, moksha also 

denotes nirvana. Moksha can be achieved in dhyana-meditation. Zen 

practitioners should always remember that in Buddhism, it is not the 

Buddha who delivers men, but he teaches them to deliver themselves, 

even as he delivered himself. According to the Sangiti Sutta in the 

Long Discourses of the Buddha, there are five bases of deliverance. 

The first base of deliverance: Here, the teacher or a respected fellow-

disciple teaches a monk Dhamma. Anh he receives the teaching, he 

gains a grasp of both the spirit and the letter of the teaching. At this, joy 

arises in him, and from this joy, delight; and by this delight his sense 

are calmed, he feels happiness as a result, and with this happiness his 

mind is established. The second base of deliverance: Here a monk who 

has not heard the teaching, but in the course of teaching Dhamma to 

others he has learnt it by heart as he has heard it. At this, joy arises in 

him, and from this joy, delight; and by this delight his senses are 

calmed, he feels happiness as a result, and with this happiness his mind 

is established. The third base of deliverance: Here a monk who has not 
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heard the teaching, but as he is chanting the Dhamma, joy arises in 

him, and from this joy, delight; and by this delight his senses are 

calmed, he feels happiness as a result, and with this happiness his mind 

is established. The fourth base of deliverance: Here a monk who has 

not heard the teaching from a teacher or a respected fellow-disciple; 

nor has he taught the Dhamma; nor has he chanted the Dhamma; but 

when he applies his mind to the Dhamma, thinks and ponders over it 

and concentrates his attention on it, joy arises in him, and from this joy, 

delight; and by this delight his senses are calmed, he feels happiness as 

a result, and with this happiness his mind is established. The fifth base 

of deliverance: Here a monk who has not heard the teaching from a 

teacher or a respected fellow-disciple; nor has he taught the Dhamma; 

nor has he chanted the Dhamma; nor has he thought or pondered over 

the Dhamma; but when he has properly grasped some concentration-

sign (samadhi-nimittam), has well considered it, applied his mind to it 

(supadharitam), and has well penetrated it with wisdom 

(suppatividdham-pannaya). At this, joy arises in him, and from this joy, 

delight; and by this delight his senses are calmed, he feels happiness as 

a result, and with this happiness his mind is established. 

 

V. Buddhism: The Stream of Liberation: 

To say that Buddhism is the stream of liberation is not exaggerated 

at all, for once having entered this stream and tasted liberation, we will 

not return, we will have gone beyond wrongdoing and wrong 

understanding. Our mind will have turned, will have entered the 

stream, and it will not be able to fall back into suffering again. How 

could it fall? It has given up unskillful actions because it sees the 

danger in them and can not again be made to do wrong in body or 

speech. It has entered the Way fully, knows its duties, knows its work, 

knows the Path, knows its own nature. It lets go of what needs to be let 

go of and keep letting go without doubting. But it is best not to speak 

about these matters too much. We’d better to begin practice without 

delay. Do not hesitate, just get going. Buddhist cultivators should 

always remember the reasons why we have demonic obstructions. 

They occur when our nature is not settled. If our nature were stable, it 

would be lucid and clear at all times. When we inwardly observe the 

mind, yet there is no mind; when we externally observe the physical 
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body, yet there is no physical body. At that time, both mind and body 

are empty. And we have no obstructions when observing external 

objects (they are existing, yet in our eyes they do not exist). We reach 

the state where the body, the mind, and external objects, all three have 

vanished. They are existing but causing no obstructions for us. That is 

to say we are wholeheartely following the principle of emptiness, and 

the middle way is arising from it. In the middle way, there is no joy, no 

anger, no sorrow, no fear, no love, no disgust, and no desire. When we 

contemplate on everything, we should always remember that internally 

there are no idle thoughts, and externally there is no greed. Both the 

body and mind are all clear and pure. When we contemplate on things, 

if we are delighted by pleasant states and upset by states of anger, we 

know that our nature is not settled. If we experience greed or disgust 

when states appear, we also know that our nature is not settled. Devout 

Buddhists should always remember that we should be happy whether a 

good or bad state manifests. Whether it is a joyful situation or an evil 

one, we will be happy either way. This kind of happiness is true 

happiness, unlike the happiness brought about by external situations. 

Our mind experiences boundless joy. We are happy all the time, and 

never feel any anxiety or affliction. Devout Buddhists should always 

remember about the three unattainable mind: the mind of the past is 

unattainable, the mind of the present is unattainable, and the mind of 

the future is unattainable. Thus, when a situation arises, deal with it, 

but do not try to exploit it. When the situation is gone, it leaves no 

trace, and the mind is as pure as if nothing happens. In conclusion, what 

can we call Buddhism if we don't call it the stream of liberation? 

 

VI. A Real Cultivation of Buddhist Teachings Will Help 

Practitioners Reach Emancipation In This Very Life: 

All the Buddha’s teachings recorded in the Pali Canon are aimed at 

liberating human beings’ sufferings and afflictions in this life. They 

have a function of helping human beings see the way to make arise the 

skilful thought, to release the opposite evil thought controlling their 

mind. For example, the five meditative mental factors releasing the 

five hindrances; compassion releasing ill-will; detachment or 

greedilessness releasing greediness; wisdom releasing illusion; 

perception of selflessness, impermanence and suffering releasing 
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perception of selfishness, permanence and pleasure, and so on. The 

Pure Land Sect believes that during this Dharma-Ending Age, it is 

difficult to attain enlightenment and emancipation in this very life if 

one practices other methods without following Pure Land at the same 

time. If emancipation is not achieved in this lifetime, one’s crucial 

vows will become empty thoughts as one continues to be deluded on 

the path of Birth and Death. Devoted Buddhists should always be very 

cautious, not to praise one’s school and downplay other schools.  

Devoted Buddhists should always remember that we all are Buddhists 

and we all practice the teachings of the Buddha, though with different 

means, we have the same teachings, the Buddha’s Teachings; and the 

same goal, emancipation and becoming Buddha. In the Forty-Two 

Sections Sutra, the Buddha said: “Those who follow the Way are like 

floating pieces of woods in the water flowing above the current, not 

touching either shore and that are not picked up by people, not 

intercepted by ghosts or spirits, not caught in whirlpools, and that which 

do not rot. I guarantee that these pieces of wood will certainly reach 

the sea. I guarantee that students of the Way who are not deluded by 

emotional desire nor bothered by myriad of devious things but who are 

vigorous in their cultivation or development of the unconditioned will 

certainly attain the way.” For left-home people, basically speaking, all 

teachings of the Buddha are aimed at releasing human beings’ troubles 

in this very life. They have a function of helping an individual see the 

way to make arise the wholesome thoughts to release the opposite evil 

thoughts. For example, meditation helps releasing hindrances; fixed 

mind  releasing scattered minds that have controlled human minds 

since the beginninglessness; compassion releasing ill-will; detachment 

or greedilessness releasing greediness; the perceptions of selflessness 

and impermanence releasing the concepts of “self” and “permanence”; 

wisdom or non-illusion releasing illusion, and so on.  However, the 

cultivation must be done by the individual himself and by his effort 

itself in the present. As for laypeople, the Buddha expounded very 

clearly in the Sigalaka Sutta: not to waste his materials, not to wander 

on the street at unfitting times, not to keep bad company, and not to 

have habitual idleness, not to act what is caused by attachment, ill-will, 

folly or fear. In the Five Basic Precepts, the Buddha also explained 

very clearly: not taking life, not taking what is not given, not 
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committing sexual misconduct, not lying, and not drinking intoxicants. 

Besides, laypeople should have good relationships of his fmaily and 

society: between parents and children, between husband and wife, 

between teacher and student, among relatives and neighbors, between 

monks, nuns, and laypeople, between employer and employee. These 

relationships should be based on human love, loyalty, gratitude, 

sincerity, mutual acceptance, mutual understanding, and mutual 

repsect. If left-home people and laypeole can practice these rules, they 

are freed from sufferings and afflictions in this very life. 
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Chöông Ba Möôi Baûy 

Chapter Thirty-Seven 

 

Nieát Baøn 

 

I. Toång Quan Veà Nieát Baøn:  

Nieát baøn laø söï chaám döùt hoaøn toaøn nhöõng ham muoán vaø khoå ñau 

phieàn naõo. Nieát Baøn laø muïc tieâu toái thöôïng cuûa nhöõng ngöôøi tu theo 

Phaät. Khi chuùng ta noùi ñeán Nieát Baøn chuùng ta gaëp phaûi nhöõng khoù 

khaên trong vieäc dieãn taû vì baûn chaát xaùc thöïc cuûa moät kinh nghieäm 

khoâng theå vaø khoâng bao giôø coù theå ñöôïc truyeàn ñaït baèng ngoân töø. Kinh 

nghieäm naøy phaûi ñöôïc moãi ngöôøi töï mình kinh qua, khoâng coù ngoaïi leä. 

Chuùng ta phaûi kinh qua vieäc chaám döùt khoå ñau phieàn naõo, nhöõng tai 

hoïa cuûa luyeán chaáp, saân haän vaø voâ minh. Khi chuùng ta loaïi boû ñöôïc 

nhöõng nguyeân nhaân cuûa khoå ñau phieàn naõo laø chuùng ta chöùng nghieäm 

nieát baøn cho chính mình. “Nirvana” laø thuaät ngöõ Baéc Phaïn chæ “söï 

chaám döùt.” Töø “Nirvana” do söï keát hôïp cuûa tieáp ñaàu ngöõ “nir” vaø caên 

ngöõ ñoäng töø “va” coù nghóa laø “thoåi taét” hay “daäp taét.” Ñaây laø söï chaám 

döùt tieán trình hieän höõu cuûa duïc voïng ñeå ñaït tôùi nieàm an laïc tröôøng cöûu. 

Nieát baøn, cheá ngöï moïi duïc voïng, ñoaïn taän luaân hoài sanh töû. Ñaây laø 

traïng thaùi cao nhaát cuûa haïnh phuùc, bình an vaø thuaàn khieát. Ñaây cuõng laø 

muïc tieâu toái haäu cuûa moïi coá gaéng cuûa chö Phaät töû (Muïc tieâu taâm linh 

thuø thaéng trong Phaät giaùo), nhaèm giaûi thoaùt khoûi söï toàn taïi haïn heïp. 

Nieát baøn, traïng thaùi thoaùt khoûi taùi sanh baèng caùch dieät tröø moïi ham 

muoán vaø ñoaïn taän ngaõ chaáp. Theo Kinh Laêng Giaø, Nieát Baøn nghóa laø 

thaáy suoát vaøo truù xöù cuûa thöïc tính ñuùng chính thöïc tính (Nieát Baøn giaû 

kieán nhö thöïc xöù. “Nirvana” goàm ‘Nir’ coù nghóa laø ra khoûi, vaø ‘vana’ 

coù nghóa laø khaùt aùi. Nirvana 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 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 
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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. 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.  

Söï giaûi thích töông ñoái nhaát cuûa Nieát Baøn laø traïng thaùi cao nhaát 

cuûa thieàn ñònh ‘ñaõ döøng moïi yù töôûng vaø caûm thoï.’ Nieát Baøn cuõng coøn 

goïi laø söï taän dieät caùc thöùc, töùc laø söï thöïc nghieäm voâ phaân bieät, bôûi leõ 

voøng luaân hoài sanh töû ñöôïc thaønh hình qua doøng taâm thöùc, vaø Nieát Baøn 

chính laø söï tieâu dieät sanh töû, laø thöïc taïi cuûa voâ ngaõ. Baèng nhöõng 

phöông tieän tu taäp thieàn ñònh ñeå trí tueä hieän tieàn seõ tònh chæ ñöôïc tieán 

trình hoaït ñoäng cuûa yù thöùc. Phaät giaùo luoân luoân duøng moät soá töø phuû 

ñònh ñeå taïm moâ taû traïng thaùi khoâng theå dieãn taû ñöôïc cuûa Nieát Baøn nhö: 

‘Ñaây laø söï khoâng sanh, khoâng höõu, khoâng taïo, khoâng taùc, vaân vaân. Nieát 

Baøn laø traïng thaùi khoâng ñaát, khoâng nöôùc, khoâng coù caûnh giôùi Khoâng voâ 

bieân xöù hoaëc Thöùc voâ bieân xöù. Nieát Baøn khoâng ñeán, cuõng khoâng ñi, 

khoâng ñöùng, khoâng sanh, khoâng dieät, khoâng baét ñaàu, khoâng chaám döùt. 

Nhö theá laø söï chaám döùt ñau khoå. Vì vaäy Nieát Baøn laø vöôït ra ngoaøi söï 

ñau khoå. Nôi ñoù khoâng coù thay ñoåi, khoâng saàu muoän, khoâng oâ nhieãm. 

Nôi ñoù an laïc vaø haïnh phuùc. Ñaây chính laø haûi ñaûo, laø nôi truù aån, nôi veà 

nöông vaø muïc ñích toái haäu. Theâm vaøo ñoù, thuaät ngöõ ‘Nibbana’ trong 

kinh ñieån Pali roõ raøng bieåu thò moät thöïc theå thoáng nhaát thöôøng haèng, 

toàn taïi, vöôït khoûi tam giôùi. Ñaây laø baûn chaát voâ taän, khoâng theå dieãn taû 

ñöôïc, khoâng sanh, khoâng dieät vaø vöôït qua taát caû nhöõng phaân bieät ñoái 

ñaõi, ñoàng nhaát vôùi voâ ngaõ. 
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Ñöùc Phaät noùi raèng Nieát Baøn laø haïnh phuùc, laø nieàm an laïc toái 

thöôïng, baát töû, khoâng coù taïo taùc, noù vöôït ra ngoaøi ñaát, nöôùc, löûa, gioù. 

Noù khoâng theå naøo doø hay ño löôøng ñöôïc. Ngaøi ñaõ dieãn taû Nieát baøn 

baèng nhöõng danh töø sau ñaây: voâ taän, baát tuøy theá, voâ song, toái thöôïng, 

toái cao, vöôït ra ngoaøi, nôi nöông töïa toái thöôïng, chu toaøn, an toaøn, haïnh 

phuùc, duy nhaát, voâ truï, baát khaû dieät, tuyeät ñoái trong saïch, sieâu theá, vónh 

cöûu, giaûi thoaùt, vaø vaéng laëng, vaân vaân. Nieát Baøn coù nhöõng ñaëc taùnh 

toång quaùt sau ñaây: thöôøng truï, tòch dieät, baát laõo, thanh tònh, giaûi thoaùt, 

voâ vi, baát sanh, an laïc, dieät ñoä, dieät sanh töû, dieät tham duïc, vaø chaám 

döùt heát thaûy khoå ñau ñeå ñi vaøo an laïc. Neân luoân nhôù raèng khi maø baïn 

coøn taùi sanh vaøo coõi Ta Baø thì baïn phaûi coøn chuaån bò cho cuoäc haønh 

trình daøi töø ñaây veà nôi vónh haèng. Vieäc quan troïng nhaát laø baïn phaûi 

thöôøng xuyeân tu taäp töø ñoù coù theå baïn seõ ñöôïc trí tueä caàn thieát cho cuoäc 

haønh trình naøy. Ñöøng tìm kieám nhöõng gì sieâu vieät hay thaàn thoâng trong 

ñôøi naøy maø phaûi luoân nhìn thaúng veà cöùu caùnh cuoái cuøng cuûa baïn laø 

Nieát Baøn. 

 

II. Boán Caùch Ñeå Dieãn Taû Nieát Baøn:  

Chöõ Nieát Baøn coù nghóa laø “ñoaïn dieät” vaø töø ñoù daãn ñeán thanh tònh. 

Moät vaán ñeà ñöôïc neâu leân ôû ñaây laø coù phaûi Nieát Baøn chæ laø traïng thaùi 

bieán ñoåi cuûa trí tueä hay noù laø moät chieàu khaùc cuûa thöïc taïi. Chöõ Nieát 

Baøn ñöôïc duøng cho caû traïng thaùi taâm lyù bieán ñoåi laãn moät traïng thaùi 

sieâu hình hoïc. Trong giaùo ñieån Phaät giaùo ñaõ coù ñaày daãy nhöõng dieãn ñaït 

cho thaáy Nieát Baøn laø moät traïng thaùi bieán ñoåi cuûa nhaân caùch vaø yù thöùc. 

Söï bieán ñoåi naøy ñöôïc moâ taû baèng nhöõng töø ngöõ phuû ñònh nhö ñoaïn dieät 

aùi duïc vaø luyeán chaáp, nhöng cuõng coù khi töø ngöõ naøy ñöôïc duøng trong 

khaúng ñònh nhö saûn sanh trí tueä sieâu vieät vaø an bình. Theo trieát lyù Phaät 

giaùo, coù boán caùch ñeå dieãn taû Nieát Baøn. Thöù nhaát laø “Phuû Ñònh”: Moâ taû 

theo loái phuû ñònh laø phöông thöùc thoâng thöôøng nhaát. Nieát Baøn laø baát töû, 

baát bieán, baát dieät, voâ bieân, voâ taùc, voâ sanh, vò sanh (chöa sanh), baát theä, 

khoâng bò huûy hoaïi, baát taïo, voâ beänh, voâ laõo, khoâng coøn ñoïa laïc vaøo 

choán traàm luaân, voâ thöôïng, chaám döùt khoå ñau, vaø giaûi thoaùt toái haäu. 

Thöù nhì laø “Khaúng Ñònh”: Nieát Baøn laø an bình, cöïc laïc, trí tueä sieâu 

vieät, thanh tònh vaø an oån. Kyø thaät taát caû moïi thöù höõu haïn ñeàu laø voâ 

thöôøng. Baûn chaát chuû yeáu cuûa noù laø sanh vaø dieät. Noù sanh ra roài laïi bò 

huûy dieät. Söï ñoaïn dieät cuûa noù ñem laïi thanh tònh vaø an laïc. Söï ñoaïn 

dieät cuõng coù nghóa laø chaám döùt tham aùi vaø khoå ñau trong traïng thaùi taâm 
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an tònh. Noùi theo caùch khaúng ñònh, Nieát Baøn cuõng coù nghóa laø cöïc laïc, 

laø trí tueä sieâu vieät, söï chieáu saùng, vaø yù thöùc thuaàn tuùy trong saùng. Thöù 

ba laø “Nghòch Lyù”: Phöông thöùc naøy thöôøng ñöôïc tìm thaáy nhieàu nhaát 

trong Baùt Nhaõ Ba La Maät Ña hay trong caùc giaùo ñieån Trung Quaùn. 

Nieát Baøn truï trong caûnh giôùi voâ sôû truï. Con ñöôøng duy nhaát ñeå ñaït ñeán 

muïc ñích naøy laø chöùng nghieäm raèng theo nghóa toái haäu thì khoâng coù baát 

cöù muïc ñích naøo ñeå ñaït ñeán. Nieát Baøn laø thöïc taïi maø thöïc taïi laïi laø 

khoâng taùnh. Thöù tö laø “Töôïng Tröng”: Söï moâ taû theo caùch töôïng tröng 

khaùc vôùi caùch moâ taû nghòch lyù, noù traùnh neù loái dieãn taû tröøu töôïng vaø 

thay vaøo ñoù laïi söû duïng nhöõng hình aûnh cuï theå. Töø quan ñieåm naøy, 

Nieát Baøn laø choã an truù maùt meû, laø hoøn ñaûo trong vuøng ngaäp luït, laø beán 

bôø ñaèng xa, laø Thaùnh thaønh, laø nôi veà nöông, laø choã che chôû, laø nôi 

dung thaân an toaøn. 

 

III. Ñaëc Tính Cuûa Nieát Baøn:  

Theo Phaät Giaùo, Nieát Baøn coù nhieàu ñaëc tính. Thöù nhaát, nieát baøn coù 

theå ñöôïc vui höôûng ngay trong kieáp naày nhö laø moät traïng thaùi coù theå 

ñaït ñöôïc. Thöù nhì, Nieát baøn coù boán phaåm haïnh cao thöôïng hay nhöõng 

baûn chaát sieâu vieät cuûa Nhö Lai ñöôïc thuyeát giaûng trong Kinh Nieát Baøn 

(ñaây laø boán phaåm haïnh roát raùo cuûa Ñöùc Nhö Lai, coù boán ñöùc naày töùc laø 

ñaéc Ñaïi Baùt Nieát Baøn cuûa Ñaïi Thöøa: thöôøng ñöùc, theå cuûa Nieát Baøn 

thöôøng haèng baát bieán, khoâng sinh dieät (khoâng coøn bò chi phoái bôûi voâ 

thöôøng); laïc ñöùc, theå cuûa Nieát Baøn tòch dieät vónh an; ngaõ ñöùc; tònh ñöùc, 

theå cuûa Nieát Baøn giaûi thoaùt khoûi moïi caáu nhieãm. Ngoaøi Ra, Nieát Baøn 

Coøn Coù Nhöõng Ñaëc Tính Khaùc: Thöù nhaát laø söï trieät tieâu hoaøn toaøn 

cuûa ham muoán vaø ñau khoå. Muïc tieâu toái thöôïng cuûa nhöõng ngöôøi tu 

Phaät. Traïng thaùi coù theå ñaït ñöôïc baèng nhöõng öôùc voïng chaùnh ñaùng nhö 

thanh tònh cuoäc soáng vaø taän dieät baûn ngaõ. Phaät ñaõ noùi veà Nieát Baøn nhö 

moät nôi khoâng sanh, khoâng dieät. Thöù nhì, nieát baøn laø moät traïng thaùi 

tinh thaàn coù theå chöùng ngoä ñöôïc. Söï kieän roõ raøng chöùng toû Nieát baøn 

khoâng phaûi laø moät traïng thaùi hö voâ. Thöù ba, nieát baøn khoâng phaûi laø moät 

nôi choán hay moät loaïi thieân ñaøng cho linh hoàn truù aån trong ñoù. Nieát 

Baøn laø traïng thaùi chöùng ñaéc tuøy thuoäc chính baûn thaân naøy, vaø traïng thaùi 

naøy coù theå chöùng nghieäm ngay trong ñôøi naøy. Nieát Baøn vöôït ra ngoaøi 

söï dieãn taû cuûa vaên töï ngoân ngöõ. Noù vöôït ra ngoaøi phaïm truø thôøi gian vaø 

khoâng gian maø phaøm phu dieãn taû. Thöù tö, nieát baøn laø nôi (neáu chuùng ta 

coù theå taïm goïi nhö vaäy) maø tham saân si bò dieät taän vaø caùc laäu hoaëc bò 
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ñoaïn taän. Tuy nhieân, coù moät soá taø kieán veà Nieát Baøn. Nieát baøn laø 

thöôøng haèng vónh cöûu; tuy nhieân taø ñaïo laïi cho raèng ngay caû Nieát baøn 

cuõng voâ thöôøng. Nieát baøn laø chaân Phaät taùnh; tuy nhieân taø ñaïo cho raèng 

laøm gì coù caùi Phaät taùnh. Nieát baøn laø nôi cuûa an laïc; tuy nhieân taø ñaïo laïi 

cho raèng moïi nôi keå caû Nieát baøn ñeàu khoå chöù khoâng vui. Ñaây laø moät 

trong taùm ñieân ñaûo thuoäc Voâ thöôøng ñieân ñaûo. Ñaïo Phaät cho raèng Nieát 

baøn laø thöôøng haèng vónh cöûu; tuy nhieân taø ñaïo laïi cho raèng ngay caû 

Nieát baøn cuõng voâ thöôøng. Nieát baøn laø thanh tònh; tuy nhieân, taø ñaïo cho 

raèng ngay caû Nieát baøn cuõng baát tònh. Ñaây laø moät trong taùm ñieân ñaûo 

thuoäc Voâ thöôøng ñieân ñaûo. Ñaïo Phaät cho raèng Nieát baøn laø thöôøng haèng 

vónh cöûu; tuy nhieân taø ñaïo laïi cho raèng ngay caû Nieát baøn cuõng voâ 

thöôøng. 

Ngay töø thôøi Ñöùc Phaät coøn taïi theá ñaõ coù nhöõng vaán ñeà lieân quan 

ñeán Nieát Baøn. Moät soá sinh ra töø baøo thai, keû aùc thì ñoïa vaøo ñòa nguïc, 

ngöôøi chính tröïc thì sinh leân chö thieân, nhöng coõi Nieát baøn chæ daønh 

rieâng cho nhöõng ai ñaõ dieät saïch nghieäp sanh töû. Theo Kinh Phaùp Cuù, 

moãi khi coù ngöôøi hoûi Phaät coøn toàn taïi sau khi cheát hay khoâng, hay Ngaøi 

ñi vaøo theá giôùi naøo sau khi Nieát Baøn, luoân luoân Ngaøi im laëng. Khi Phaät 

im laëng tröôùc moät caâu hoûi caàn traû lôøi laø “phaûi” hay “khoâng,” thì söï im 

laëng cuûa Ngaøi thöôøng coù nghóa laø thöøa nhaän. Nhöng söï im laëng cuûa 

Ngaøi tröôùc caâu hoûi veà Nieát Baøn laø bôûi vì thính giaû cuûa Ngaøi khoâng theå 

hieåu noåi caùi trieát lyù saâu xa naèm trong ñoù. Vaán ñeà then choát cuûa ñaïo 

Phaät, duø chuû tröông hình thöùc hay chuû tröông duy taâm, ñeàu quy vaøo söï 

taän dieät phieàn naõo; bôûi vì traïng thaùi meùo moù ñoù cuûa taâm ñöôïc coi nhö 

laø coäi nguoàn cuûa taát caû moïi toäi loãi trong ñôøi soáng con ngöôøi. Phieàn naõo 

coù theå bò dieät taän ngay trong hieän theá. Do ñoù, giaûi thoaùt söï meùo moù nhö 

theá cuûa taâm laø ñoái töôïng chính cuûa tu trì trong Phaät giaùo. Nieát Baøn hay 

söï taän dieät cuûa phieàn naõo, cuûa duïc voïng, cuûa giaùc naêng, cuûa taâm trí, vaø 

ngay caû dieät taän yù thöùc caù bieät cuûa con ngöôøi. Trong taâm cuûa ngöôøi 

theo ñaïo Phaät, Nieát Baøn khoâng chöùa baát cöù yù töôûng thaàn thaùnh hoùa naøo 

veà Ñöùc Phaät. Noù ñôn giaûn chæ cho söï lieân tuïc vónh cöûu cuûa nhaân caùch 

cuûa Ngaøi trong yù nghóa cao nhaát cuûa chöõ naày. Noù chæ cho vieäc trôû veà 

Phaät taùnh baûn höõu cuûa Ngaøi, laø thaân Chaùnh Phaùp cuûa Ngaøi chöù khoâng 

phaûi laø thaân kinh ñieån nhö moät soá laàm töôûng. Phaùp coù nghóa laø lyù theå 

maø Phaät ñaõ nhaän ñöôïc trong giaùc ngoä vieân maõn. Nieát baøn laø thaân lyù theå 

khoâng bò haïn cuoäc trong ngoân ngöõ naøo caû. Caùc nhaø chuû tröông hình 

thöùc chuû tröông kinh ñieån laø söï bieåu döông troïn veïn cho lyù theå cuûa 
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Phaät. Do ñoù hoï quan nieäm Phaät vónh vieãn toàn taïi trong thaân giaùo phaùp, 

coøn Nieát Baøn laø dieät taän voâ dö cuûa Ngaøi. Nguyeân lyù Nieát Baøn hay 

traïng thaùi taét löûa trong aùnh saùng cuûa thôøi gian vaø khoâng gian. Ñoái vôùi 

caùc trieát gia, nhaát laø trieát gia AÁn Ñoä, neáu tin raèng khoâng gian vaø thôøi 

gian laø voâ haïn, thì ñoù laø moät aûo töôûng. Tuy nhieân, ñaïo Phaät chöa töøng 

noùi khoâng gian vaø thôøi gian laø voâ haïn, vì ñaïo Phaät coi chuùng laø nhöõng 

chaát theå vaät lyù. Lyù thuyeát khoâng gian xoaén oác do caùc nhaø vaät lyù hoïc 

hieän ñaïi ñeà ra, khaù ñaû thoâng thuyeát Nieát Baøn. Vuõ truï hay phaùp giôùi noùi 

theo thuaät ngöõ laø khu vöïc ñöôïc chieám cöù bôûi khoâng gian vaø thôøi gian, 

vaø trong khu vöïc ñoù chuùng kieåm soaùt nhöõng ngoïn soùng cuûa hieän höõu. 

Vaäy treân thöïc tieãn, theá giôùi thôøi-khoâng laø ñaïi döông cuûa nhöõng laøn 

soùng sinh töû. Noù laø moâi tröôøng cuûa chu kyø sinh töû, theá giôùi cuûa saùng 

taïo, cuûa naêng löïc, cuûa nhaân duyeân, cuûa yù theå, cuûa töï taïo, vaø cuûa bieán 

haønh. Noù laø moâi tröôøng cuûa duïc, cuûa saéc vaø taâm. Khoâng gian ñöôïc coi 

nhö laø moät trong nguõ ñaïi hay naêm haønh chaát, vaø ñoâi khi noù ñöôïc trình 

baøy laø coù hình daùng troøn. Moät soá tröôøng phaùi coi thôøi gian laø thöïc höõu, 

moät soá khaùc noùi noù baát thöïc. Nhöng caàn ghi nhaän ñaëc bieät raèng thôøi 

gian chöa heà ñöôïc coi nhö hieän höõu taùch bieät khoâng gian. Theá coù nghóa 

laø, moïi loaøi vaø moïi vaät ñeàu coù thôøi gian cuûa rieâng noù. Khoâng gian vaø 

thôøi gian luoân luoân nöông nhau. Loaøi ngöôøi coù tröôøng ñoä soáng trung 

bình, hay tuoåi thoï khoaûng traêm naêm. Nhöng coù ngöôøi noùi loaøi haïc laïi 

soáng caû ngaøn naêm, ruøa soáng tôùi vaïn tuoåi. Vôùi caùc loaøi trôøi, ngöôøi ta noùi 

moät ngaøy moät ñeâm cuûa chuùng daøi baèng caû 50 naêm cuûa ngöôøi traàn gian. 

Traùi laïi, ruoài nhaëng chæ soáng ngaén nguûi trong moät ngaøy. 

 

IV. Thieân Ñaøng Khoâng Phaûi Laø Nieát Baøn:  

Theo töï ñieån, “Thieân ñaøng” coù nghóa laø truù xöù cuûa chö Thieân. Tuy 

nhieân, vôùi ngöôøi Phaät töû, thieân ñaøng hay ñòa nguïc ñeàu ôû ñaây, ôû ngay 

trong theá giôùi naøy. Ñieàu naøy coù nghóa laø baïn coù theå taïo ra thieân ñaøng 

hay ñòa nguïc ngay nôi theá gian naøy. Thaät laø kyø quaëc khi taïo taùc bao 

nhieâu aùc nghieäp roài chæ ñôn thuaàn tin töôûng hay caàu nguyeän maø coù 

ñöôïc thieân ñaøng. Nieàm tin theo Phaät giaùo thaät ñôn giaûn, neáu baïn soáng 

vaø haønh xöû hoøa hôïp vôùi nhöõng nguyeân lyù ñaïo ñöùc thì baïn coù theå taïo 

ñöôïc thieân ñaøng taïi ñaây, ngay nôi theá gian naøy. Ví baèng ngöôïc laïi thì 

baïn seõ taïo ñòa nguïc cuõng ngay treân theá gian naøy. Theo Phaät giaùo, 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 
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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 ñeán söï bình an vaø töï do noäi taïi. 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.  

Phaät töû thuaàn thaønh chaúng bao giôø troâng ngoùng moät thieân ñaøng ôû 

nôi naøo khaùc ñeå ban thöôûng cho cuoäc soáng ñöùc haïnh, hay moät ñòa nguïc 

ñeå tröøng phaït keû xaáu aùc, ñöùc haïnh hay xaáu aùc töï chuùng coù nhöõng haäu 

quaû khoâng theå traùnh ñöôïc ngay trong kieáp naøy. Nhöõng haäu quaû ñoù 

chính laø thieân ñaøng hay ñòa nguïc ngay trong nhöõng giaây phuùt naøy. Vaên 

hoïc Phaät giaùo haøm chöùa quaù nhieàu söï mieâu taû veà caùc caûnh giôùi trong 

ñoù chuùng sanh sanh vaøo do haäu quaû cuûa nhöõng vieäc laøm trong quaù khöù 

cuûa hoï. Theo A Tyø Ñaït Ma Caâu Xaù Luaän, coù saùu coõi trôøi duïc giôùi vaø 

17 coõi trôøi saéc giôùi. Chuùng sanh sanh vaøo caùc coõi trôøi naøy ñöôïc coi nhö 

laø chö thieân. Chö thieân laø nhöõng chuùng sanh naèm trong ba ñieàu kieän toát 

cuûa söï taùi sanh do nhöõng nghieäp laønh ñôøi tröôùc; hoï soáng laâu daøi trong 

moät khung caûnh haïnh phuùc treân coõi trôøi, tuy vaãn coøn chòu chu kyø taùi 

sanh nhö caùc chuùng sanh khaùc. Tuy nhieân, ñaây chính laø nhöõng trôû ngaïi 

chính cho böôùc ñöôøng tu taäp cuûa hoï vì hoï bò maûi meâ trong nhöõng haïnh 

phuùc ñoù, neân khoâng coøn nhaän chaân ra söï thaät khoå ñau nöõa. Vì vaäy maø 

coõi trôøi ñöôïc xem nhö laø moät coõi khoâng maáy ñöôïc öa thích trong Phaät 

giaùo, vì chö thieân roài seõ heát taän nghieäp laønh vaø phaûi taùi sanh vaøo caùc 

ñöôøng thaáp hôn, nôi ñoù hoï phaûi tieáp tuïc chòu khoå ñau. Chính vì theá maø 

muïc tieâu chính cuûa ngöôøi Phaät töû laø tu taäp sao cho vöôït thoaùt khoûi voøng 

luaân hoài sanh töû. 

 

V. Naêm Loaïi Nieát Baøn:  

Theo Kinh Thuû Laêng Nghieâm, quyeån Chín, phaàn Thaäp Haønh AÁm 

Ma, Ñöùc Phaät ñaõ nhaéc nhôû Ngaøi A Nan veà naêm Nieát Baøn nhö sau: “Laïi 

coù ngöôøi thieän nam, trong tam ma ñòa, chính taâm yeân laëng kieân coá. Ma 

chaúng tìm ñöôïc choã tieän. Cuøng toät caên baûn cuûa caùc loaøi sinh. Xem caùi 

traïng thaùi u thanh, thöôøng nhieãm ñoäng baûn nguyeân. Chaáp sau khi cheát 

phaûi coù, khôûi so ño chaáp tröôùc. Ngöôøi ñoù bò ñoïa vaøo luaän naêm Nieát 

Baøn.” Vì so ño chaáp tröôùc naêm Nieát Baøn maø phaûi ñoïa laïc ngoaïi ñaïo, 
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vaø meâ laàm tính Boà Ñeà. Thöù nhaát laø laáy Duïc Giôùi laøm Nieát Baøn, xem 

thaáy vieân minh, sinh ra öa meán. Thöù nhì laø laáy Sô Thieàn vì tính khoâng 

lo. Thöù ba laø laáy Nhò Thieàn taâm khoâng khoå. Thöù tö laø laáy Tam Thieàn 

raát vui ñeïp. Thöù naêm laø laáy Töù Thieàn khoå vui ñeàu maát, chaúng bò luaân 

hoài sanh dieät. Meâ trôøi höõu laäu cho laø voâ vi. Naêm choã an oån cho laø 

thaéng tònh. Cöù nhö theá maø bò xoay vaàn. Theo Kinh Phuùng Tuïng trong 

Tröôøng Boä Kinh, coù naêm loaïi baát hoaøn hay nguõ chuûng Na Haøm: Thöù 

nhaát laø “Trung Gian Baùt Nieát Baøn”, nôi ñoù baäc Thaùnh giaû baát hoaøn 

cheát ôû Duïc giôùi roài vaõng sanh veà Saéc giôùi. Thöù nhì laø “Sinh Baùt Nieát 

Baøn”, nôi ñoù baäc Thaùnh giaû baát hoaøn ñaõ sanh ra trong coõi Saéc giôùi thì 

khoâng bao laâu sau seõ ñoaïn lìa taát caû moïi phieàn naõo coøn soùt laïi. Thöù ba 

laø “Höõu Haïnh Baùt Nieát Baøn”, nôi ñoù baäc Thaùnh giaû baát hoaøn ñaõ sanh 

vaøo coõi baát hoaøn moät thôøi gian sau khi tinh taán tu taäp seõ ñi ñeán quaû vò 

cuoái cuøng laø Nieát Baøn. Thöù tö laø “Voâ Haïnh Baùt Nieát Baøn”, nôi ñoù baäc 

Thaùnh giaû baát hoaøn ñaõ sanh vaøo coõi baát hoaøn maø khoâng chòu tinh taán tu 

haønh thì quaû vò cuoái cuøng seõ bò trì hoaûn. Thöù naêm laø “Thöôïng Löu Baùt 

Thuù A-Ca-Ni-Sa Nieát Baøn”: Ngöôøi ñaõ sanh vaøo coõi baát hoaøn ñi töø Haï 

Thieân tieán leân Thöôïng Thieân ñeå cuoái cuøng ñaït ñeán cöùu caùnh Nieát Baøn. 

 

VI. Phaät Nieát Baøn:  

Vaøo luùc 80 tuoåi, Ñöùc Phaät cuøng ñoâng ñaûo hoäi chuùng Tyø Kheo du 

haønh töø nuùi Linh Thöùu veà thaønh Vöông Xaù. Trong cuoäc haønh trình naày 

Ngaøi ñaõ thuyeát giaùo nhaán maïnh veà Töù Dieäu Ñeá. Ngaøi ñaõ nhaán maïnh: 

“Chính vì khoâng thoâng hieåu Töù Thaùnh Ñeá maø caû ta vaø chö vò ñaõ phaûi 

laên troâi leân leân xuoáng xuoáng trong luïc ñaïo ñaày khoå aûi.” Ngaøi cuõng 

nhaán maïnh ñeán Tam Hoïc ‘Giôùi Ñònh Hueä.’ Khi ñeán thaønh Tyø Xaù Ly, 

moät thaønh phoá truø phuù, Ñöùc Phaät vaø Taêng ñoaøn löu laïi trong vöôøn xoaøi. 

Taïi ñaây Ñöùc Phaät thuyeát phaùp cho doøng hoï Licchavi vaø ngöôøi kyõ nöõ 

thöôïng löu Ambapali, veà sau Ambapali ñaõ cuùng döôøng caû khu vöôøn 

xoaøi cho Ñöùc Phaät vaø Taêng chuùng. Trong muøa an cö kieát haï cuoái cuøng 

taïi Beluva, moät ngoâi laøng gaàn Vesali, nhöõng côn ñau ñaõ aäp tôùi nhöng 

Theá Toân khoâng heà than phieàn. Sau khi bình phuïc, Ngaøi ñaõ thuyeát giaùo 

nhöõng lôøi Di Giaùo sau cuøng lieân heä ñeán Taêng chuùng. Ngaøi baûo A Nan: 

“Nhö Lai khoâng nghó raèng Ngaøi phaûi laõnh ñaïo Taêng chuùng hay Taêng 

chuùng phaûi leä thuoäc vaøo Ngaøi. Vì vaäy, naøy A Nan Ñaø, haõy laøm ngoïn 

ñeøn cho chính mình, chöùng ñöøng ñi tìm nôi nöông töïa beân ngoaøi. Haõy 

giöõ laáy chaùnh phaùp laøm ngoïn ñeøn. Coá giöõ laáy chaùnh phaùp laøm nôi 
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nöông töïa. Vaø naøy A Nan Ñaø, theá naøo laø Tyø Kheo phaûi laøm ngoïn ñeøn 

cho chính mình, laøm nôi nöông töïa cho chính mình, khoâng ñi tìm nôi 

nöông töïa beân ngoaøi, coá giöõ laáy chaùnh phaùp laøm ngoïn ñeøn? ÔÛ ñaây, naøy 

A Nan Ñaø! Vò Tyø Kheo soáng nhieät taâm, tinh caàn, chaùnh nieäm tænh giaùc, 

nhieáp phuïc tham aùi öu bi ôû ñôøi, quaùn saùt thaân, thoï, taâm, phaùp.” Ñöùc 

Phaät ñaõ nhaán maïnh ñeán noã löïc caù nhaân ñeå thanh tònh hoùa baûn thaân vaø 

giaûi thoaùt khoûi khoå ñau phieàn naõo. Cuoái cuøng Ñöùc Phaät vaø Taêng chuùng 

ñeán Pava vaø cö nguï trong vöôøn xoaøi cuûa Thuaàn Ñaø. Taïi ñaây Ñöùc Phaät 

vaø Taêng chuùng ñöôïc ngöôøi thôï reøn Thuaàn Ñaø cuùng döôøng thöïc phaåm. 

Ngaøi ñaõ daïy Taêng chuùng raèng thöïc phaåm cuoái cuøng cuõng nhö thöïc 

phaåm cuùng döôøng luùc Ngaøi thaønh ñaïo, mang laïi keát quaû lôùn vaø lôïi laïc 

nhieàu hôn so vôùi moïi thöïc phaåm cuùng döôøng khaùc. Sau khi ñeán röøng Ta 

La cuûa doøng hoï Mallas taïi thaønh Caâu Thi Na, moät tu só khoå haïnh teân laø 

Subhadda ñaõ ñeán thænh caàu Ñöùc Phaät giaûi toûa moái nghi hoaëc cuûa mình 

veà caùc ñaïo sö khaùc. Ñöùc Phaät ñaõ daïy: “Trong baát cöù Phaùp vaø Luaät naøo, 

naøy Subhadda maø khoâng coù Baùt Thaùnh Ñaïo seõ khoâng theå naøo tìm thaáy 

töø ñeä nhaát, ñeä nhò, ñeä tam hay ñeä töù Sa Moân. Giaùo phaùp cuûa caùc ngoaïi 

ñaïo sö khoâng coù caùc vò Sa Moân. Naøy Subhadda, neáu chö ñeä töû soáng ñôøi 

chaân chính, theá gian naày seõ khoâng vaéng boùng chö vò A La Haùn. Quaû 

thaät giaùo lyù cuûa caùc ngoaïi ñaïo sö ñeàu vaéng boùng chö vò A La Haùn. 

Nhöng trong giaùo phaùp naày, mong raèng chö Tyø Kheo soáng ñôøi phaïm 

haïnh thanh tònh, ñeå coõi ñôøi khoâng thieáu caùc baäc Thaùnh.” Subhadda ñaõ 

trôû thaønh vò ñeä töû cuoái cuøng cuûa Ñöùc Phaät vaø sau naày cuõng trôû thaønh 

moät baäc Thaùnh. Sau cuøng, Ñöùc Phaät khuyeán giaùo Taêng chuùng: “Naày 

caùc Tyø Kheo! Ta khuyeán giaùo chö vò, haõy quaùn saùt kyõ caùc phaùp höõu vi 

ñeàu voâ thöôøng bieán hoaïi, chö vò haõy noã löïc tinh taán.” Vaøo ngaøy raèm 

thaùng Vesak naêm 543 tröôùc Taây lòch, Ñöùc Phaät nhaäp Nieát Baøn, kim 

thaân cuûa Ngaøi ñöôïc hoûa taùng troïng theå  vaø xaù lôïi ñöôïc chia cho caùc Baø 

La Moân, vua chuùa, Saùt ñeá lôïi vaø ñöôïc thôø phöôïng trong Baùt Ñaïi Linh 

Thaùp ôû taùm nôi. 

 

VII.Höõu Dö Vaø Voâ Dö Nieát Baøn:  

Nieát Baøn coù theå taøng giöõ muoân ñöùc voâ vi, nôi sanh ra caùc vieäc lôïi 

laïc theá gian vaø xuaát theá gian, moät trong tam phaùp voâ vi. Phaät giaùo Ñaïi 

Thöøa cuõng ñoàng yù vôùi kinh ñieån Pali, Nieát Baøn khoâng phaûi loaïi boû 

cuõng khoâng ñaït ñöôïc, cuõng khoâng phaûi laø moät phaùp ñoaïn dieät, cuõng 

khoâng thöôøng haèng, khoâng phaûi bò ñeø neùn, cuõng khoâng phaûi ñöôïc khôûi 
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leân. Nieát Baøn laø traïng thaùi giaûi thoaùt toái haäu. Tuy nhieân, caùc nhaø Ñaïi 

Thöøa ñaõ ñöa ra moät traïng thaùi khaùc hôn, nghóa laø traïng thaùi Boà Taùt 

khoâng muoán nhaäp Nieát Baøn toái haäu, duø Boà Taùt coù khaû naêng ñaït ñöôïc, 

vì Boà Taùt muoán hy sinh, muoán ñem thaân mình phuïc vuï taát caû chuùng 

sanh ñeå hoï giaûi thoaùt tröôùc roài caùc ngaøi môùi giaûi thoaùt sau cuøng. Trong 

Trung Quaùn Luaän Tuïng, ngaøi Nguyeät Xöùng ñaõ ñònh nghóa Nieát Baøn 

nhö sau: “Nieát Baøn laø traïng thaùi khoâng töø boû, cuõng khoâng ñaït ñöôïc, 

khoâng phaûi hö voâ, khoâng phaûi vónh vieãn, khoâng phaûi tieâu dieät, cuõng 

khoâng phaûi taïo taùc.” Theo Boà Taùt Long Thoï trong Trieát Hoïc Trung 

Quaùn, Nieát Baøn hoaëc thöïc taïi tuyeät ñoái khoâng theå laø höõu (vaät toàn taïi), 

bôûi vì neáu noù laø höõu, noù seõ bò keàm cheá ôû nôi sanh, hoaïi, dieät, vì khoâng 

coù söï toàn taïi naøo cuûa kinh nghieäm coù theå traùnh khoûi bò hoaïi dieät. Neáu 

Nieát Baøn khoâng theå laø höõu, thì noù caøng khoâng theå laø voâ, hay vaät phi 

toàn taïi, bôûi vì phi toàn taïi chæ laø moät khaùi nieäm töông ñoái, tuøy thuoäc vaøo 

khaùi nieäm höõu maø thoâi. Neáu chính ‘höõu’ ñöôïc chöùng minh laø khoâng theå 

aùp duïng cho thöïc taïi, thì voâ laïi caøng khoâng theå chòu noåi söï soi xeùt chi 

li, bôûi vì ‘voâ’ chæ laø söï tan bieán cuûa ‘höõu’ maø thoâi.’ Nhö vaäy khaùi nieäm 

‘höõu’ vaø ‘voâ’ khoâng theå aùp duïng ñoái vôùi thöïc taïi tuyeät ñoái, laïi caøng 

khoâng theå nghó tôùi chuyeän aùp duïng nhöõng khaùi nieäm naøo khaùc, bôûi vì 

moïi khaùi nieäm khaùc ñeàu tuøy thuoäc vaøo hai khaùi nieäm naày. Noùi toùm laïi, 

tuyeät ñoái laø sieâu vieät ñoái vôùi tö töôûng, vaø vì noù sieâu vieät ñoái vôùi tö 

töôûng neân noù khoâng theå ñöôïc bieåu ñaït baèng tö töôûng, nhöõng gì khoâng 

phaûi laø ñoái töôïng cuûa tö töôûng thì chaéc chaén khoâng theå laø ñoái töôïng cuûa 

ngoân töø. Theo Keith trong Trung Anh Phaät Hoïc Töø Ñieån, coù hai loaïi 

Nieát Baøn: Thöù nhaát laø “Höõu Dö Nieát Baøn”: Ñaây laø loaïi Nieát baøn khoâng 

coøn sanh töû luaân hoài, nhöng vaãn coøn dö laïi thaân theå quaû baùo cuûa kieáp 

naày. Nhöõng vò ñaõ ñaét quaû Nieát Baøn, caùi nhaân sanh töû luaân hoài ñaõ heát, 

nhöng quaû khoå nguõ uaån vaãn chöa hoaøn toaøn döùt haún. Vò Thaùnh naày coù 

theå nhaäp Nieát Baøn ngay trong kieáp naày, nhöng phaûi ñôïi ñeán luùc thaân 

nguõ uaån cheát ñi thì quaû khoå môùi thaät söï chaám döùt. Coù hai quan nieäm 

khaùc nhau veà Höõu Dö Nieát Baøn. Theo quan nieäm cuûa Tieåu Thöøa thì 

moät vò A La Haùn ñaõ döùt boû heát moïi phieàn naõo vaø tuyeät dieät nhaân sanh 

töû vò lai, ñi vaøo Höõu Dö Nieát Baøn, trong luùc vaãn coøn soáng, nhöng vaãn 

coøn dö laïi thaân theå quaû baùo cuûa kieáp naøy. Khi quaû baùo heát vaø ngöôøi aáy 

tòch dieät thì goïi laø Voâ Dö Nieát Baøn (Voâ nhaân Höõu quaû sinh töû). Baäc A 

La Haùn ñaõ ñoaïn taän caùc laäu hoaëc, ñaõ thaønh töïu caùc phaïm haïnh, ñaõ ñaït 

ñöôïc A La Haùn quaû, ñaõ ñaët xong gaùnh naëng xuoáng, ñaõ ñoaïn dieät caùc 
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höõu kieát söû, baäc aáy ñaõ giaûi thoaùt nhôø hieåu bieát chaân chaùnh. Chính caùc 

caên cuûa vò aáy chöa bò huûy hoaïi neân vò aáy caûm thoï caùc ñieàu khaû yù vaø 

khoâng khaû yù, vò aáy caûm thoï laïc vaø khoå. Nguõ uaån vaãn coøn, chính söï taän 

dieät tham, saân, si cuûa vò aáy ñöôïc goïi laø Nieát Baøn Giôùi Höõu Dö Y. Nguõ 

uaån cuûa vò aáy laø do tham saân si trong quaù khöù voâ ñònh cuûa vò aáy taïo 

thaønh. Vò aáy vaãn coøn soáng neân caùc uaån cuûa vò aáy phaûi vaän haønh. Do 

ñoù, vò aáy vaãn caûm thoï nhöõng thoï laïc cuõng nhö thoï khoå maø caùc caên cuûa 

vò aáy löu giöõ do söï xuùc chaïm vôùi caùc traàn caûnh. Nhöng vì vò aáy ñaõ 

thoaùt khoûi söï chaáp thuû, phaân bieät vaø yù nieäm veà ngaõ theå neân vò aáy 

khoâng bò taùc ñoäng bôûi nhöõng caûm thoï naày nöõa. Theo thuyeát Ñaïi Thöøa 

thì nhaân sanh töû bieán dòch heát saïch goïi laø “Höõu Dö Nieát Baøn,” trong 

khi quaû sanh töû bieán dòch heát taän vaø ñöôïc thöôøng thaân cuûa Phaät thì goïi 

laø “Voâ Dö Nieát Baøn.” (Voâ Nhaân Voâ quaû, ñaéc Thöôøng Thaân Phaät). Noùi 

theo thuaät ngöõ, söï dieät taän cuûa phieàn naõo goïi laø “Höõu Dö Y Nieát Baøn,” 

Nieát Baøn vôùi ñieàu kieän cuûa höõu vaãn coøn, hay saùt nghóa hôn, Nieát Baøn 

haõy coøn tuï hay uaån, laø nhöõng ñieàu kieän vaät chaát vaø phi vaät chaát cuûa söï 

höõu. Thöù nhì laø “Voâ Dö Y Nieát Baøn”: Nôi khoâng coøn nhaân quaû, khoâng 

coøn luaân hoài sanh töû, vò Thaùnh nhaäp Voâ dö Nieát baøn khi thaân cheát. Ñaây 

laø Nieát baøn sau cuøng khoâng coøn thöù gì soùt laïi cho kieáp luaân hoài sanh töû, 

nôi maø taát caû nhöõng quaû ñeàu chaám döùt, hay söï hieän höõu cuûa maïng caên 

ñaõ hoaøn toaøn bò daäp taét. Nieát Baøn cuûa A La Haùn nôi thaân taâm ñeàu ñoaïn 

dieät—The nirvana of arhat extinction of body and mind: Nieát baøn sau 

cuøng khoâng coøn thöù gì soùt laïi cho kieáp luaân hoài sanh töû, nôi maø taát caû 

nhöõng quaû ñeàu chaám döùt, hay söï hieän höõu cuûa maïng caên ñaõ hoaøn toaøn 

bò daäp taét. Nieát Baøn cuûa A La Haùn nôi thaân taâm ñeàu ñoaïn dieät. Baäc A 

La Haùn ñaõ ñoaïn taän caùc laäu hoaëc, ñaõ thaønh töïu caùc phaïm haïnh, vieäc 

caàn laøm ñaõ laøm xong, ñaõ ñaët gaùnh naëng xuoáng, ñaõ ñaït ñöôïc A La Haùn 

Quaû, ñaõ taän dieät hoaøn toaøn caùc höõu kieát söû, baäc ñaõ giaûi thoaùt nhôø hieåu 

bieát chaân chaùnh. Moïi caûm thoï cuûa vò aáy khoâng coøn öa thích, khoâng coøn 

thích thuù, ñaõ trôû neân laéng dòu. Vò aáy ñaõ chöùng ñöôïc Nieát Baøn Voâ Dö Y. 

Khi vò aáy nhaäp dieät, caùc uaån cuûa vò aáy cuõng ngöng vaän haønh, chuùng seõ 

tieâu hoaïi vaøo luùc cheát; caùc thoï cuûa vò aáy khoâng coøn nöõa, vaø do söï taåy 

tröø tham saân si maø vò aáy khoâng coøn taùi sanh, ñöông nhieân luùc aáy söï aáp 

uû caùc caûm thoï cuõng khoâng coøn. Vaø do ñoù, thoï cuûa vò aáy seõ trôû neân 

nguoäi laïnh (sitibhavissanti). Nieát baøn tònh tòch sau khi cheát, traïng thaùi 

ñaõ loaïi tröø hoaøn toaøn, ñaõ caét ñöùt moïi lieân heä vaø khoâng coøn taùc ñoäng 

vôùi theá giôùi nöõa. Khaùc vôùi Höõu dö Nieát baøn, nôi maø caùc Boà Taùt choïn 
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laáy vieäc ôû laïi trong theá giôùi ñeå cöùu roãi chuùng sanh. Nieát Baøn khoâng coøn 

laïi tuï hay uaån. Noù laø söï dieät taän toaøn dieän nhöõng ñieàu kieän cuûa höõu 

cuõng nhö phieàn naõo. Coù theå goïi noù laø voâ dö cuûa höõu. Ñaáy laø Nieát Baøn 

hay “Giaûi Thoaùt Vieân Maõn,” laø söï nhaäp dieät cuûa Ñöùc Phaät Thích Ca 

Maâu Ni.  

 

Nirvana 

 

I. An Overview of Nirvana:  

Total extinction of desires and sufferings. Nirvana is the supreme 

goal of Buddhist endeavor. When we speak about Nirvana we 

encounter some problems of expression, because the exact nature of an 

experience cannot and never can be communicated merely by words. 

This experience must be experienced directly by each one of us, 

without any exception. We have to experience the end of sufferings 

and afflictions for ourselves, and the only way we can do this is by 

eliminating the causes of sufferings and afflictions: the attachment, 

aversion, and ignorance. When we have eliminated such causes of 

sufferings and afflictions, then we will experience nirvana for 

ourselves. “Nirvana” is a Sanskrit term for “cessation.” The term is a 

combination of the Sanskrit prefix “nir” plus the verbal root “va” and 

literally means “blow out” or “extinguish.” This is a “cessation” of the 

process of becoming, eternal peace, or extinction or Ultimate reality 

Absolute Truth, or the state achieved by the conquest of craving, the 

extinction of birth and death. This is the highest state of bliss, peace 

and purity. This is the unconditioned reality. This is also the supreme 

Goal of Buddhist endeavour (the spiritual goal of Buddhism); release 

from the limitations of existence. A state which is free from rebirth by 

extinguishing of all desires and the elimination of egoism. According to 

the Lankavatara Sutra, Nirvana means to see the abode of reality as it 

is, and after seeing this a Bodhisattva with great compassion forgo his 

own nirvana in order to lead others to liberation. 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 
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the removal of craving from their mind. In Mahayna Buddhism, 

Nirvana has the floowing meanings: inaction or without effort (dieät), no 

rebirth (voâ sanh), calm joy (an laïc), and extinction or extinguish or 

tranquil extinction or transmigration to extinction (tòch dieät). 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. 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 

speculations centered round 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.  

The most probable expalantion of Nirvana is that it is the highest 

level of meditation, the ceasing of ideation and feeling. The attainment 

of Nirvana is also called the cessation of consciousness, since rebirth is 

effected through the medium of vijnana and the Nirvana is the 
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cessation of rebirth, the reality of no-self. In the stream of 

consciousness processes, of which vijnana consists, is stopped and 

emptied, usually by means of the meditational exercises to insight 

exist. Buddhism had always maintained that the state of Nirvana can 

not be expressed in words by a lot of negation such as: ‘There is the 

not-born, the not-become, the not-created, the not-compounded. There 

is the realm where there is neither earth nor water; neither the 

boundless realm of space nor boundless consciousness. There is neither 

coming nor going nor standing, neither origination nor annihilation... 

This is the end of suffering. So, Nirvana is beyond all suffering and 

change. It is as unfading, still, undecaying, taintless, as peace and 

blissful. It is an island, the shelter, the refuge and the goal. In addition, 

the term Nibbana in the literature of Pali Nikayas clearly refers to a 

unity eternally existing beyond the three world. It is infinite, 

inexpressible, unborn, undecaying and empty. It is homogeneous and 

knows no individuality. In it, all discriminations or dichotomy cease. 

The Buddha said that Nirvana is supreme happiness, peace, 

immortal, uncreated, beyond earth, water, fire, and air, the sun and 

moon. It is unfathomable and immeasurable. He has described Nirvana 

in the following terms: infinite (ananta-p), non-conditioned (asamkhata-

p), incomparable (anupameya-p), supreme (anuttara-p), highest (para-

p), beyond (para-p), highest refuge (parayana-p), safety (tana-p), 

security (khema-p), happiness (siva-p), unique (kevala-p), abodeless 

(analaya-p), imperishable (akkhara -p), absolute purity (visuddho-p), 

supramundane (lokuttara-p), immortality (amata-p), emancipation 

(mutti -p), peace (santi -p), etc. Nirvana has the following general 

characteristics:  permanent, tranquil extinguish, no aging, no death, 

purity, liberated from existence, passiveness (without effort), no 

rebirth, calm joy,  transmigration to extinction, extinction or end of all 

return to reincarnation (cessation of rebirth), extinction of passion, and 

extinction of all misery and entry into bliss. You should always 

remember that when you are still reborn in the Samsara, you still have 

to prepare for a long journey from here (samsara) to Nirvana. It is 

important to cultivate on a regular basis so you can obtain wisdom that 

is necessary for your journey. Do not seek the transcendental events or 

supernatural powers of just one existence. Look to the end of the 

journey: Nirvana. 
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II. Four Ways of Description of Nirvana:  

The word “Nirvana” literally means “extinguished” and therefore 

“tranquil.” A question is raised whether Nirvana is only a transformed 

state of mind or whether it is another dimension of being. The word has 

been used both for a transformed psychological state and for a 

metaphysical status. Buddhist literature is full of statements which go 

to show that Nirvana is a transformed state of personality and 

consciousness. The transformation is described in negative terms as a 

destruction of craving and attachments and in positive terms as the 

emergence of transcendental wisdom and peace. According to Buddhist 

philosophy, there are four ways of description of a Nirvana. The first 

way of description of Nirvana is “Negative”: The negative description 

is the most common. Nirvana is deathless, unchanging, imperishable, 

without end, non-production, extinction of birth, unborn, not liable to 

dissolution, uncreated, free from disease, un-aging, freedom from 

transmigration, utmost, cessation of pain, and final release. The second 

way of description of Nirvana is “Positive”: Nirvana is peace, bliss, 

transcendental wisdom, pure and security. Impermanent, indeed, are all 

conditioned things. It is their very nature to come into being and then to 

cease. Having been produced, they are stopped. Their cessation brings 

peace and ease. Cessation also means extinction of craving and 

cessation of suffering with a state of calm. In a positive way, Nirvana 

also means the supreme bliss, transcendental wisdom, illumination, and 

pure radiant consciousness. The third way of description of Nirvana is 

“Paradoxical”: This statement is mostly found in Prajnaparamita or 

Madhyamika literature. Nirvana is abiding in a state of non-abiding. 

The only way of reaching the goal is to realize that in the ultimate 

sense there is no goal to be reached. Nirvana is reality which is void 

(sunya). The fourth way of description of Nirvana is “Symbolical”: 

Symbolical description differs from the paradoxical in avoiding to 

speak in abstractions and using concrete images instead. From this 

standpoint, Nirvana is the cool cave, the island in the flood, the further 

shore, the holy city, the refuge, the shelter, and the safe asylum.  
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III. Characteristics of Nirvana:  

According to Buddhism, Nirvana has many characteristics. First, 

nirvana may be enjoyed in the present life as an attainable state. 

Second, Nirvana has four virtues or transcendental characteristics in 

Buddhism, or four noble qualities of the Buddha’s life expounded in 

the Nirvana Sutra: eternity, or permanence (permanence versus 

impermanence); joy, or happiness (Bliss versus suffering or the 

paramita of joy); personality or soul or true self (Supreme self versus 

personal ego); purity (equanimity versus anxiety). Besides, Nirvana 

Also Has Many Other Special Characteristics: First, 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. Second, the fact that Nirvana is 

realized as one of the mental states. It is not a state of nothingness. 

Third, nirvana is not a place or a kind of heaven where a self or soul 

resides. Nirvana is the attainment of a state which is dependent on this 

body itself and this state can be achieved in this very life. Nirvana is 

beyond description of words. It is beyond time and space described by 

ordinary people. Fourth, nirvana is a place where (if we can 

temporarily say so) craving, hate and delusion are destroyed. Nirvana 

is the attainment of the cessation of sufferings. However, there are 

some heretic opinions in Nirvana. Nirvana is permanent and eternal; 

however, heretics believe that everything including nirvana as 

impermanent. Nirvana is a real Buddha-nature; however, heretics 

believe that there is no such Buddha-nature. Nirvana is a permanent 

place of bliss; however, heretics believe that everywhere including 

nirvana as no pleasure, but suffering. This is one of the eight upside-

down views which belongs to the four upside-down views on 

impermanence. Buddhism believes that Nirvana is permanent and 

eternal; however, heretics believe that everything including nirvana as 

impermanent. Nirvana is pure; however, heretics believe that 

everything is impure. This is one of the eight upside-down views which 

belongs to the four upside-down views on impermanence. Buddhism 

believes that Nirvana is permanent and eternal; however, heretics 

believe that everything including nirvana as impermanent. 
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At the time of the Buddha, there existed some problems concerning 

Nirvana. Some are born in a womb; evil-doers are reborn in hells; the 

righteous people go to blissful states; the undefiled ones pass away into 

Nirvana (Dharmapada 126). In the Dharmapada Sutra, whenever the 

Buddha was asked by a questioner whether he was to live after death 

or what sort of world he was to enter after Nirvana, he always 

remained silent. When the When the Buddha remained silent to a 

question requiring an answer of ‘yes’ or ‘no,’ his silence usually meant 

assent. Ut his silence on the question concerning Nirvana was due to 

the fact that his listeners could not understand the profound philosophy 

involved. The main problem of Buddhism either formalistic or 

idealistic, was concerning the extinction of human passion, because this 

distorted state of mind is considered to be the source of all evils of 

human life. Human passion can be extinguished even during one’s 

lifetime. Therefore liberation from such disorder of mind is the chief 

object of Buddhist culture. Nirvana means the extinction of passion, of 

desire, of sense, of mind, and even of individual consciousness. To 

Buddhist mind, Nirvana did not contain any idea of deification of the 

Buddha. It simply meant the eternal continuation of his personality in 

the highest sense of the word. It meant returning to his original state of 

Buddha-nature, which is his Dharma-body, but not his scripture-body as 

misunderstood by people. Dharma means the 'ideal' itself which the 

Buddha conceived in his perfect Enlightenment. Nirvana is this ideal 

body which is without any restricting conditions. The formalists, on the 

other hand, hold that the scripture is the perfect representation of the 

ideal of the Buddha. Hence their opinion that the Buddha lives forever 

in the scripture-body, Nirvana being his entire annihilation and 

extinction otherwise. The principle of Nirvana or the state of a fire 

blown out in the light of space and time. It was an illusion on the part of 

philosophers, especially some of the Indian philosophers, to believe 

that space and time were infinite.  Buddhism, however, has never 

treated space and time as infinite, for Buddhism takes them to be 

physical matters. The theory that space is curved, set forth by modern 

physicists, has considerably facilitated the elucidation of the doctrine of 

Nirvana. The universe, or the Realm of Principle (Dharmadhatu) as it is 

technically called, is the region which is occupied by space and time 

and in which they control all the waves of existence. So in practice, the 
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space-time world is the ocean of the waves of life and death. It is the 

sphere of the flowing cycles of life or samsara, the world of creation, of 

energy, of action, of causation and ideation, of self-creation and of 

dynamic becoming. It is the sphere of desire, matter (form) and mind. 

Space is considered one of the five elements (earth, water, fire, air, 

and space), and it is sometimes represented to be of round shape. Time 

is treated as real in some schools while in other schools it is treated as 

unreal. But it is to be particularly noted that time has never been 

considered to exist separately from space. That is to say, every being 

or thing has time of its own. Space and time are always correlative. 

Men have an average lifetime of one hundred years. But a crane is said 

to live for a thousand years, and a tortoise even ten thousand years. 

And with the heavenly beings, their one day and night is said to be as 

long as the whole fifty years of the earthly men. A day-fly, on the other 

hand, live a short wave-length of only one day.  

 

IV. Heaven Is Not a Nirvana:  

According to dictionary, “heaven” means the dwelling place of the 

deity. However, for a Buddhist, both heaven and hell are right here, 

right in this world. That is to say you can create your own heaven or 

hell right here in this world. It’s ridiculous to create all kinds of 

unwholesome deeds, then simply with faith or praying you can create a 

heaven. Buddhist belief in heaven is simple, if you live and act 

according to moral principles, you can create your own heaven right 

here in this world. If not, you can also create the hell on this earth 

itself. According to Buddhism, 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 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 
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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.  

Sincere Buddhists never expect a heaven elsewhere to reward a 

virtue, or a hell to punish vice, virtue and evil have inevitable 

consequences in this world itself. These consequences can be 

considered as heaven or hell at the very moment. Buddhist literature 

contains too many descriptions of realms in which beings are reborn as 

a consequence of their past performance. According to Abhidharma-

Kosa, there are six heavens in the “Desire Realm,” and seventeen in 

the “Form Realm.” Sentient beings who are born into these heavens 

are referred to as “gods.” Celestial beings or gods are one of the three 

good modes of existence as a reward for their previous good deeds. 

Devas allotted a very long, happy life in the Deva although they are 

still subject to the cycle of rebirth. However, this happiness may 

constitute a substantial hindrance on their path to liberation for they 

cannot recognize the truth of suffering. So heaven is seen as 

undesirable in Buddhism, because gods inevitably exhaust their good 

karma and are reborn in one of the lower realms of existence, where 

they again become subject to suffering. Thus the final goal of any 

Buddhists should be a liberation of all kinds of existence in the cycle of 

rebirth. 

 

V. Five Kinds of Nirvana:  

According to the Surangama Sutra, book Nine, in the section of the 

ten states of formation skandha, the Buddha reminded Ananda about the 

five kinds of immediate Nirvana: “Further, in his practice of samadhi, 

the good person’s mind is firm, unmoving, and proper and can no 

longer be distrubed by demons. He can thoroughly investigate the 

origin of all categories of beings and contemplate the source of the 

subtle, fleeting, and constant fluctuation. But if he begins to speculate 

on existence after death, he could fall into error with five theories of 

Nirvana. Because of these speculations about five kinds of immediate 
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Nirvana, he will fall into externalism and become confused about the 

Bodhi nature. First, he may consider the Heavens of the Desire Realm 

a true refuge, because he contemplates their extensive brightness and 

longs for it. Second, he may take refuge in the First Dhyana, because 

there his nature is free from worry. Third, he may take refuge in the 

Second Dhyana, because there his mind is free from suffering. Fourth, 

he may take refuge in the Third Dhyana, because he delights in its 

extreme joy. Fifth, he may take refuge in the Fourth Dhyana, reasoning 

that suffering and bliss are both ended there and that he will no longer 

undergo transmigration.  These heavens are subject to outflows, but in 

his confusion he thinks that they are unconditioned; and he takes these 

five states of tranquility to be refuge of supreme purity. Considering 

back and forth in this way, he decides that these five states are 

ultimate. According to the Sangiti Sutta in the Long Discourses of the 

Buddha, there are five kinds of anagamins (Na Haøm) who never return 

to the desire-real: First, the “less-than-half-timer”, where the 

anagamin who enters on the intermediate stage between the realm of 

desire and the higher realm of form. Second, the “more-than-half-

timer”, where the anagamin who is born into the form world and soon 

overcome the remains of illusions. Third, the “gainer with exertion”, 

where the anagamin who diligently works his way through the final 

stage. Fourth, the “gainer without exertion”, where the anagamin 

whose final departure is delayed through lack of aid and slackness. 

Fifth, Nirvana where he who goes upstream to the highest. The 

anagamin who proceeds from lower to higher heavens into nirvana. 

 

VI. The Buddha’s Nirvana:  

At the age of eighty, the Buddha accompanied by a large assembly 

of monks, made a long journey from the Vulture Peak near Rajagaha to 

many towns, cities, and villages, where he preached the Dharma, 

enlightening his disciples with various discourses and emphasizing the 

fundamental doctrine of the Four Noble Truths. He said: “It is through 

not comprehending the Four Noble Truths, you and I have had to 

wander so long in the six miserable paths with rebirth after rebirth.” He 

also emphasized on the Three-Fold Training of right conduct, 

concentration and wisdom. When they arrived at Vesali, a prosperious 

city, they stayed at Ambapali’s mango-grove, where the Buddha gave 
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a lecture to the Licchavis and Ambapali, who later offered the Buddha 

and his Sangha her mango grove. In his last retreat in Beluva, a village 

near Vesali. Here he felt sharp pains, but he bore them without any 

complaint. Soon after his recovery, in his last instruction to the Order, 

he adressed the Venerable Ananda: “The Tathagata does not think that 

he should lead the Order, nor does the Order depend on him. 

Therefore, Ananda, be lamps to yourselves. Take no external refuge. 

Hold fast to the Dharma as a lamp. Hold fast to the Dharma as a 

refuge. And how, Ananda, is a Bhiksu to be a lamp to himself, a refuge 

to himself, taking no external refuge, holding fast to the Dharma as a 

lamp? Herein, a Bhiksu lives diligent, mindful, and self-possessed, 

overcoming desire and grief in the world, reflecting on the body, 

feeling, mind and mental objects.” The Buddha emphasized on the 

importance of personal striving for purification and freedom from 

suffering. The Buddha and the Order arrived at Pava and stayed at 

Cunda’s mango grove, where they were treated by the black smith the 

Buddha’s last meal. The Buddha reminded the Order that the Buddha’s 

last and first meals were of greater profit than any others. Eventually, 

they moved on to the Sala grove of the Mallas in Kusinara, where a 

wandering ascetic, Subhadda, approached the Buddha and requested 

him to clear his doubt about other religious teachers at that time. The 

Buddha spoke: “In whatever doctrine and discipline, Subhadda, the 

Noble Eightfold Path is not found, neither is there found the first 

samana, nor the second, nor the third, nor the fourth. Now in this 

doctrine and discipline, Subhadda, there is the Noble Eightfold Path, 

and in it too, are found the first, the second, the third, and the fourth 

Samanas. The other teachers’ schools are empty of Samanas. If, 

Subhadda, the disciples live rightly, the world would not be void of 

Arahants: Void of true saints are the systems of other teachers. But in 

this one, may the Bhiksus live the perfect life, so that the world would 

not be without saints.” The ascetic Subhadda became the Buddha’s last 

disciple and soon after his ordination he also became an Arahant. At 

last the Buddha addressed the Order before his final exhortation: 

“Behold now, Bhiksus, I exhort you! Subject to change are all 

component things! Strive on with diligence!” Then the Buddha paased 

away on the Full Moon of the Vesak month in 543 B.C. His body was 

cremated with great ceremony and the relics were divided among 
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Brahmins, Kings, and nobles and were then enshrined in the Eight 

Great Stupas. 

 

VII.Incomplete and Complete Nirvanas:  

The realm of nirvana (the abode of Nirvana), or bliss, where all 

virtues are stored and whence all good comes, one of the three 

dharmas of inaction. Mahayana Buddhism also agrees with the Pali 

literature, Nirvana is that which is neither discarded nor attained; it is 

neither a thing destroyed nor a thing eternal; it is neither suppressed 

nor does it arise. It is the state of final release. However, the 

Mahayanists gave further explanation on Nirvana: “Nirvana is the state 

of the Bodhisattva who does not want to retire into the final release, 

even though he is fully entitled to it, and who by his free choice 

devotes himself to the services of all sebtient beings. In the 

Madhyamika Sastra Karikavrtti, Candrakirti defined that Nirvana is 

“What is not abadoned nor acquire; what is not annihilation nor 

eternality; what is not destroyed nor created.” According to Nagarjuna 

Bodhisattva in the Madhyamaka Philosophy, the absolute is 

transcendent to both thought and speech. Neither the concept of 

‘bhava’ not ‘abhava’ is applicable to it. Nirvana or the Absolute 

Reality cannot be a ‘bhava’ or empirical existence, for in that case it 

would be subject to origination, decay, and death; there is no empirical 

existence which is free from decay and death. If it cannot be ‘bhava’ or 

existence, far less can it be ‘abhava’ or non-existence, for non-

existence is only the concept of absence of existence (abhava). When 

‘bhava’ itself is proved to be inapplicable to Reality, ‘abhava’ cannot 

stand scrutiny, for abhava is known only as the disappearance of 

‘bhava.’ When the concept of ‘bhava’ or empirical existence, and 

‘abhava’ or the negation of bhava cannot be applied to the Abslute, the 

question of applying any other concept to it does not arise, for all other 

concepts depend upon the above two. In summary, the absolute is 

transcendent to thought, and because it is transcendent to thought, it is 

inexpressible. What cannot be an object of thought cannot be an object 

of speech. According to Keith in The Dictionary of Chinese-English 

Buddhist Terms, There Are Two Kinds of Nirvana: The first kind of 

Nirvana is the “Incomplete Nirvana” (Kilesa-parinibbana -p): The 

cause of reincarnation is ended. Nirvana reached by those enlightened 



583 

 

beings who have not yet completely rid themselves of their samsaric 

burden of skandhas. The cause has been annihilated, but the remnant 

of effect still remains. A saint may enter into this nirvana during life, 

but has continue to live in this mortal realm (has not yet eliminated the 

five aggregates) till the death of his body. There are two different 

views on the Incomplete Nirvana. Hinayana holds that the arhat, with 

the full extinction of afflictions, after his last term of mortal existence 

enters into nirvana, while alive here he is in the state of limited or 

modified nirvana (sopadhisesa-nirvan), in contrasted with complete 

nirvana (nirupadhisesa-nirvana). An Arhat whose taints are destroyed, 

who has lived the life, done what was to be done, laid down the burden, 

attained Arahatship by stages, destroyed completely the bond of 

becoming, one who is free through knowing rightly. As his faculties 

have not been demolished he experiences what is agreeable and 

disagreeable, he experiences pleasure and pain. The five aggregates 

remain. It is his extinction of lust, hate and delusion that is called the 

Nibbana element with a basis remaining (saupadisesa-nibbanadhatu). 

The Mahayana holds that when the cause of reincarnation is ended the 

state is that of incomplete nirvana; when the effect is ended, and the 

eternal Buddha-body has been obtained, then there is a complete 

nirvana. The Mahayana says that in the Hinayana “Remainderless 

Nirvana” for the arhat, there are still remains of illusion, karma, and 

suffering, and it is therefore only an “Incomplete nirvana” in 

Mahayana. In Mahayana, complete nirvana, these remains of illusion, 

karma, etc., are ended. As a technical term the extinction of human 

passion is called the ‘Nirvana with the condition of being still 

remaining’ or, ‘the Nirvana with the upadhi remnant,’ upadhi being the 

material and immaterial condition of being. The second kind of Nirvana 

is the Nirvana element without a basis remaining: Where there are no 

more cause and effect, the connection with the chain of mortal life 

being ended. A saint enters this perfect nirvana upon the death of his 

body (the aggregates have been eliminated). This is the Final nirvana 

without remainder of reincarnation where all the effects (quaû) are 

ended. The nirvana state in which exists no remainder of the karma of 

suffering, or the full extinction of the groups of existence.  Final 

nirvana without remainder of reincarnation where all the effects (quaû) 

are ended. The nirvana state in which exists no remainder of the karma 
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of suffering, or the full extinction of the groups of existence. The 

nirvana of arhat extinction of body and mind. An Arhat whose taints 

are destroyed, who has lived the life, done what was to be done, laid 

down the burden, attained Arahatship by stages, destroyed completely 

the bond of becoming, one who is free through knowing rightly. All his 

feelings not being welcome, not being delighted in, will here and now 

become cool; it is thus, that is called the Nibbana element without a 

basis remaining. Static nirvana, the nirvana after death, the 

remainderless extinction of liberated one, in which all relationship to 

the world is broken off and there is no activity. It opposed to 

Apratisthita-nirvana, in which the liberated one choose to remain in the 

world where Bodhisattvas renounce entry into pratisthita-nirvana so 

that he can, in accordance with his vow, lead beings on the way to 

liberation.  The Nirvana without the upadhi remnant. It is the total 

extinction of the conditions of being as well as of passion. One may 

call it the annihilation of being. This is Nirvana of Perfect Freedom, or 

the passing away of Sakyamuni Buddha.  
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Chöông Ba Möôi Taùm 

Chapter Thirty-Eight 

 

Taïi Sao Chuùng Ta  

Neân Tu Taäp Thieàn Quaùn? 

 

I. Thieàn Quaùn Coù Theå Giuùp Haønh Giaû Thanh Tònh Thaân Taâm:  

Coù leõ khi vaøi ngöôøi thaáy chuùng ta ngoài thieàn, hoï seõ hoûi taïi sao 

chuùng ta laïi phí thôøi giôø nhö vaäy? Ñoái vôùi hoï thieàn quaùn khoâng coù 

nghóa lyù gì caû; nhöng vôùi chuùng ta laø nhöõng ngöôøi tu taäp thieàn quaùn, thì 

thieàn quaùn laø coát yeáu vaø raát coù yù nghóa trong ñôøi soáng cuûa mình. Suoát 

caû ngaøy, roài moãi ngaøy trong tuaàn, moãi tuaàn trong thaùng, moãi thaùng 

trong naêm... chuùng ta baän roän lu buø vôùi coâng vieäc. Theo Phaät giaùo, taâm 

cuûa chuùng ta haønh xöû nhö con vöôïn chuyeàn caây, khoâng chòu ôû yeân vaø 

luoân nhaûy nhoùt; vì theá maø ngöôøi ta goïi noù laø ‘taâm vieân’. Ñaây laø nhöõng 

lyù do khieán taïi sao chuùng ta phaûi tham thieàn. Ñeå quaân bình ñôøi soáng, 

chuùng ta caàn phaûi coù luùc ngoài yeân laëng ñeå taäp chaáp nhaän vaø thöû 

nghieäm thay vì höôùng ngoaïi caàu hình, chuùng ta nhìn vaøo beân trong ñeå 

töï hieåu mình hôn. Qua thieàn quaùn, chuùng ta coá gaéng giöõ cho caùi taâm 

vieân naày ñöùng yeân, giöõ cho noù tónh laëng vaø thanh tònh. Khi taâm ta ñöùng 

yeân, chuùng ta seõ nhaän thöùc raèng Phaät ôû ngay trong taâm mình, raèng caû 

vuõ truï ôû trong ta, raèng töï taùnh vaø Phaät taùnh khoâng sai khaùc. Nhö vaäy 

ñieàu quan troïng nhaát trong thieàn taäp laø giöõ cho taâm mình ñöôïc yeân 

tònh, moät vieäc coù leõ deã hieåu nhöng khoâng deã laøm chuùt naøo caû. Theá 

nhöng thöïc haønh laø quan troïng hôn caû; caùi hieåu bieát töï noù khoâng coù giaù 

trò gì caû neáu chuùng ta khoâng chòu ñem caùi hieåu bieát ra maø thöïc haønh. 

Phöông phaùp thieàn taäp laø moät phöông phaùp coù khoa hoïc, chuùng ta hoïc 

baèng caùch thöïc haønh vaø baèng kinh nghieäm cuûa chính chuùng ta. Taïi sao 

chuùng ta phaûi tu taäp thieàn quaùn? Moät lyù do khaùc khieán taïi sao chuùng ta 

neân tu taäp thieàn quaùn laø vì thieàn quaùn laø ñænh cao nhaát trong tu taäp Phaät 

giaùo. Nhôø thieàn quaùn maø chuùng ta chaúng nhöõng coù theå thanh tònh thaân 

taâm, maø coøn ñaït ñöôïc trí hueä giaûi thoaùt nöõa. Hôn nöõa, nhôø thieàn quaùn 

maø chuùng ta coù khaû naêng thaáy ñöôïc vaïn söï vaïn vaät nhö thaät, töø ñoù khôûi 

loøng töø bi, khieâm cung, nhaãn nhuïc, kieân trì, vaø bieát ôn, vaân vaân. 
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II. Thieàn Quaùn Coù Theå Giuùp Haønh Giaû Thanh Tònh Giôùi Ñöùc: 

Giôùi ñöùc coù nghóa laø ñöùc hay löïc cuûa giôùi luaät. Giôùi ñöùc laø moät 

trong nhöõng yeáu toá quan troïng nhaát trong thieàn ñònh, neân haønh giaû tu 

thieàn chôn thuaàn nhaát ñònh phaûi coù giôùi haïnh trang nghieâm. Thöôùc ño 

cuûa söï tieán boä trong thieàn ñònh laø caùch cö xöû cuûa haønh giaû vôùi nhöõng 

ngöôøi chung quanh. Nhôø thanh tònh giôùi ñöùc vaø ñaïo haïnh maø haønh giaû 

tu thieàn luùc naøo cuõng soáng hoøa aùi vaø khoan dung vôùi moïi ngöôøi, chöù 

khoâng caàn thieát phaûi lui vaøo röøng saâu nuùi thaúm, xa laùnh moïi ngöôøi. 

Thaät vaäy, luùc chung soáng trong coäng ñoàng, chuùng ta môùi coù cô hoäi vaø 

ñieàu kieän tu söûa giôùi haïnh cuûa chính mình. Nhö vaäy, ngöôøi sô cô tu taäp 

thieàn ñònh tröôùc heát phaûi coù khaû naêng soáng toát ñeïp vôùi moïi ngöôøi tröôùc 

khi ruùt vaøo nôi vaéng veû ñeå tu taäp thieàn ñònh thaâm saâu hôn. Nghóa laø 

beân caïnh tu taäp toïa thieàn, chuùng ta phaûi luoân coá gaéng soáng toát ñeïp vaø 

hoøa aùi vôùi moïi ngöôøi  trong cuoäc soáng haèng ngaøy. Coù ngöôøi noùi ‘tu 

thieàn chaúng caàn haønh thieän traùnh aùc’. Nhöõng ai daùm noùi nhö vaäy, quaû 

thaät hoï chaúng phaûi laø Phaät töû chaân thuaàn. Ngöôïc laïi, coù raát nhieàu teá 

haïnh maø chuùng ta phaûi chuaån bò tröôùc cuõng nhö trong khi tu taäp thieàn 

ñònh. Caùi maø chuùng ta goïi laø teá haïnh, nhöng kyø thaät nhöõng thöù naày aûnh 

höôûng raát lôùn treân ñöôøng tu taäp cuûa chuùng ta. Khi chöùng kieán söï thaønh 

coâng cuûa ngöôøi khaùc, chuùng ta khôûi taâm tuøy hyû; khi thaáy ngöôøi khaùc 

khoå ñau, chuùng ta khôûi taâm thöông xoùt vaø caûm thoâng. Khi thaønh coâng, 

mình phaûi luoân giöõ taâm khieâm cung.  

 

III. Thieàn Quaùn Coù Theå Giuùp Haønh Giaû Chuaån Bò Nhieàu Teá 

Haïnh Treân Ñöôøng Tu Taäp: 

Trong Phaät giaùo, Teá Haïnh laø nhöõng haïnh nhoû. Coù taùm muoân teá 

haïnh laø 80.000 caùi haïnh vi teá cuûa haøng xuaát gia Taêng vaø Ni. Taùm 

muoân teá haïnh phaùt xuaát töø 250 giôùi cuï tuùc cuûa chuùng Tyø Kheo maø 

thaønh. Coù ngöôøi noùi ‘tu thieàn chaúng caàn haønh thieän traùnh aùc’. Nhöõng ai 

daùm noùi nhö vaäy, quaû thaät hoï chaúng phaûi laø Phaät töû chaân thuaàn. Ngöôïc 

laïi, coù raát nhieàu teá haïnh maø chuùng ta phaûi chuaån bò tröôùc cuõng nhö 

trong khi tu taäp thieàn ñònh. Caùi maø chuùng ta goïi laø teá haïnh, nhöng kyø 

thaät nhöõng thöù naày aûnh höôûng raát lôùn treân ñöôøng tu taäp cuûa chuùng ta. 

Khi chöùng kieán söï thaønh coâng cuûa ngöôøi khaùc, chuùng ta khôûi taâm tuøy 

hyû; khi thaáy ngöôøi khaùc khoå ñau, chuùng ta khôûi taâm thöông xoùt vaø caûm 

thoâng. Khi thaønh coâng, mình phaûi luoân giöõ taâm khieâm cung. 
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IV. Thieàn Quaùn Coù Theå Giuùp Haønh Giaû Tu Taäp Theâm Nhieàu 

Thieän Nghieäp: 

Thieän nghieäp laø nghieäp taïo ra bôûi thieän ñaïo nhö nguõ giôùi thaäp 

thieän, seõ ñöa chuùng sanh ñeán choã an laïc haïnh phuùc. Thieän nghieäp laø 

nhöõng nghieäp ñöa ñeán vaõng sanh Tònh Ñoä. Theo Kinh Phaùp Cuù, caâu 

183, Ñöùc Phaät daïy: “Chôù laøm caùc ñieàu aùc, gaéng laøm caùc vieäc laønh, giöõ 

taâm yù trong saïch. AÁy lôøi chö Phaät daïy.” Thieän nghieäp seõ giuùp con 

ngöôøi cheá ngöï ñöôïc nhöõng phieàn naõo khôûi leân trong taâm. Ngöôïc laïi, 

neáu con ngöôøi laøm aùc nghieäp seõ phaûi nhaän chòu caùc haäu quaû khoå ñau 

trong ñôøi naøy hay ñôøi keá tieáp. Thieän nghieäp coù theå laø ñi chuøa laøm coâng 

quaû, nhöng thieän nghieäp coù theå laø taát caû nhöõng gì mình laøm cho ngöôøi 

khaùc khieán hoï ñöôïc haïnh phuùc hôn hay coù ñöôïc giôùi ñöùc hôn ñeå tieán 

gaàn ñeán giaùc ngoä vaø giaûi thoaùt. Haønh giaû tu thieàn chaân thuaàn neân luoân 

nhôù raèng tröôùc khi böôùc vaøo tu taäp thieàn quaùn, chuùng ta neân tu taäp thaät 

nhieàu thieän nghieäp, vì möùc ñoä tònh laëng chaúng nhöõng tuøy thuoäc vaøo 

phöông phaùp thieàn quaùn, maø coøn tuøy thuoäc raát nhieàu vaøo nhöõng thieän 

nghieäp ñaõ ñöôïc chuùng ta hoaøn thaønh. Neáu chöa ñöôïc hoaøn toaøn giaûi 

thoaùt thì söï an laïc trong thieàn ñònh cuõng ñoàng nghóa vôùi haïnh phuùc maø 

chuùng ta laøm ñöôïc cho ngöôøi khaùc. Nhö vaäy, haønh giaû tu thieàn phaûi laø 

ngöôøi caû ñôøi luoân luoân ñem laïi haïnh phuùc, an laïc, vaø tænh thöùc cho 

ngöôøi khaùc. Noùi caùch khaùc, beân caïnh nhöõng noã löïc tu taäp thieàn ñònh, 

haønh giaû tu thieàn phaûi coá gaéng thöïc haønh thaät nhieàu thieän nghieäp, vì 

nhöõng thieän nghieäp aáy seõ hoã trôï ñaéc löïc cho keát quaû cuûa thieàn ñònh. 

 

V. Thieàn Quaùn Coù Theå Giuùp Taâm Haønh Giaû Khoâng Chao Ñaûo 

& Khoâng Dao Ñoäng Trong Moïi Hoaøn Caûnh: 

Thieàn Quaùn Coù Theå Giuùp Taâm Haønh Giaû Khoâng Chao Ñaûo: 

Tröôùc nhaát, taâm chuùng ta luoân chao ñaûo vaø loaïn ñoäng bôûi nhöõng voïng 

nieäm. Chính vì vaäy maø chuùng ta luoân thaønh hình söï chaáp ngaõ moät caùch 

maïnh meõ. Töø söï chaáp ngaõ naày chuùng ta thaáy mình khaùc vôùi moïi ngöôøi 

quanh mình. Cuõng chính töø söï chaáp ngaõ maõnh lieät naày maø chuùng ta 

luoân soáng vôùi ‘tham, saân, si, maïn, nghi, taø kieán, saùt, ñaïo, daâm, voïng, 

vaân vaân vaø vaân vaân’ Nhôø thieàn quaùn maø taâm chuùng ta daàn daàn trôû neân 

ñònh tænh vaø do ñoù nhöõng tö töôûng loaïn ñoäng cuõng töø töø ñöôïc giaûi tröø 

(hoùa giaûi). 

Thieàn Quaùn Giuùp Giöõ Cho Taâm Khoâng Dao Ñoäng Trong Moïi 

Hoaøn Caûnh: Thoâng thöôøng maø noùi, tu taäp thieàn ñònh trong Phaät giaùo 
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coù nghóa laø giöõ caùi taâm bình tónh vaø khoâng dao ñoäng trong moïi hoaøn 

caûnh. Thaät vaäy, chæ coù thieàn ñònh laø söï thöïc haønh caàn thieát ñeå ñaït ñöôïc 

muïc ñích aáy. Thaät tình maø noùi, neáu chuùng ta khoâng theå giöõ cho taâm 

mình khoâng dao ñoäng thì khoâng caàn bieát beân ngoaøi chuùng ta thaønh 

coâng nhö theá naøo, nhöõng khoù khaên vaø ñau khoå seõ vaãn tieáp tuïc aäp ñeán 

gaây phieàn toaùi cho chuùng ta. Theo Phaät giaùo, taâm khoâng dao ñoäng chæ 

caùi taâm quan saùt hay taäp trung taâm vaøo moät ñoái töôïng ñoäc nhaát khi 

ngoài yeân laëng moät mình. Vaäy thì chuùng ta neân taäp trung vaøo ñieàu gì? 

Ñaây laø caâu hoûi quan troïng, vaø quaû thöïc ñieàu naøy laø ñieåm maø toân giaùo 

khaùc vôùi trieát lyù hay ñaïo ñöùc. Cho duø chuùng ta coù theå kieân trì taäp trung 

vaøo moät ñieàu gì ñoù, chuùng ta cuõng khoâng theå giaûi thoaùt moät caùch tuyeät 

ñoái khoûi khoå ñau neáu chuùng ta chæ chuù taâm vaøo ñoái töôïng tröïc tieáp vôùi 

moät thaùi ñoä quy ngaõ. Thí duï nhö chuùng ta noã löïc tö duy veà moät ñieàu coù 

tính chaát vò kyû nhö mong caàu khoâng bò khoù khaên raéc roái veà coâng vieäc 

laøm aên hay mong caàu döôïc laønh beänh, thì roõ raøng chuùng ta khoâng theå 

coù luùc naøo ñöôïc giaûi thoaùt khoûi lo aâu vì taâm chuùng ta luùc naøo cuõng bò 

dao ñoäng bôûi coâng vieäc laøm aên vaø beänh taät. Loaïi taäp trung taâm thöùc 

naøy khoâng phaûi laø thieàn ñònh maø chæ laø söï ñaáu tranh vôùi aûo töôûng maø 

thoâi. Hoài töôûng laïi veà caùch haønh söû cuûa chuùng ta trong quaù khöù maø töï 

pheâ phaùn veà ñieàu maø ta nghó laø sai vaø quyeát ñònh söûa chöõa noù laø moät 

loaïi thieàn ñònh. Chuùng ta coù theå goïi ñoù laø thieàn ñònh theo quan ñieåm 

ñaïo ñöùc. Ñaây laø caùch tu taäp raát toát, coù lôïi ích cho vieäc thaêng tieán tính 

haïnh cuûa chuùng ta. Suy nghó saâu xa hôn nhö theá veà moät ñeà taøi laø thieàn 

ñònh maø khoâng coù yù nieäm quy ngaõ. Doø saâu vaøo nhöõng vaán ñeà nhö söï 

thaønh hình cuûa theá giôùi, loái soáng cuûa con ngöôøi, vaø xaõ hoäi lyù töôûng, ñoù 

laø thieàn ñònh töø quan ñieåm trieát hoïc. Loaïi thieàn ñònh naøy cuõng laø moät 

caùch thöïc haønh toát nhaèm giuùp naâng cao taùnh haïnh cuûa mình, taïo theâm 

chieàu saâu cho tö töôûng vaø laïi laøm lôïi ích cho xaõ hoäi. Tuy nhieân, ñieàu 

ñaùng tieác laø chuùng ta khoâng theå ñaït ñöôïc traïng thaùi taâm thöùc bình an 

(Nieát Baøn) thöïc söï qua caùc hình thöùc thieàn ñònh vöøa keå. Sôû dó nhö theá 

laø vì chuùng ta chæ coù theå ñi xa tôùi möùc maø tri thöùc con ngöôøi cho pheùp 

tuy raèng chuùng ta coù theå tö duy nghieâm tuùc veà chuùng ta vaø tuy raèng 

chuùng ta coù theå doø saâu moät caùch trieát lyù vaøo con ñöôøng cuûa theá giôùi vaø 

cuûa ñôøi ngöôøi. Neáu chuùng ta baûo raèng con ngöôøi khoâng theå töï daãn daét 

mình ñeán Nieát Baøn duø cho con ngöôøi tö duy veà caùch haønh söû cuûa mình, 

hoái haän veà caùch haønh söû sai traùi vaø quyeát ñònh thöïc haønh thieän haïnh, 

thì vaán ñeà sau ñaây cuõng töï nhieân khôûi leân: “Ñaønh raèng khi suy nghó veà 
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ñaïo ñöùc, xaõ hoäi vaø nhöõng quyeát ñònh thöïc haønh thieän haïnh, thì vaán ñeà 

sau ñaây cuõng seõ töï nhieân khôûi leân: “Haún laø nhö theá khi suy nghó veà ñaïo 

ñöùc, xaõ hoäi vaø nhöõng quyeát ñònh döïa treân nhöõng suy nghó nhö vaäy. 

Nhöng suy nghó veà mình döôùi aùnh saùng cuûa giaùo lyù cuûa Ñöùc Phaät vaø 

quyeát ñònh phöông höôùng haønh ñoäng cuûa mình theo giaùo lyù aáy, ñoù 

khoâng phaûi laø con ñöôøng ñöa ñeán Nieát Baøn hay sao?” Kyø thaät, ñaây laø 

quaù trình maø chuùng ta phaûi theo ñeå tieán tôùi Nieát Baøn, nhöng caùch thöùc 

ñeå ñaït ñöôïc Nieát Baøn khoâng deã daøng nhö theá. Neáu ñoù chæ laø vaán ñeà 

hieåu bieát vaø kieåm soaùt caùi taâm coù yù thöùc nhöng hôøi hôït beân ngoaøi thì 

vaán ñeà seõ töông ñoái ñôn giaûn. Haàu heát moïi ngöôøi chuùng ta ñeàu coù theå 

kieåm soaùt taâm thöùc mình nhôø tu taäp giaùo lyù nhaø Phaät. Nhöng con ngöôøi 

cuõng coù moät caùi taâm maø con ngöôøi khoâng nhaän bieát ñöôïc. Con ngöôøi 

khoâng naém baét ñöôïc noù vì khoâng heà coù yù thöùc veà noù. Con ngöôøi khoâng 

theå kieåm soaùt noù vì khoâng theå naém baét noù ñöôïc. Loaïi taâm naøy goïi laø 

“A Laïi Da” hay “Maït Na” theo Phaïn ngöõ vaø töông öùng vôùi tieàm thöùc 

theo thuaät ngöõ khoa hoïc. Taát caû nhöõng gì maø ngöôøi ta ñaõ kinh nghieäm, 

suy nghó vaø caûm nhaän trong quaù khöù vaãn toàn taïi trong chieàu saâu cuûa 

tieàm thöùc. Caùc nhaø taâm lyù hoïc coâng nhaän raèng tieàm thöùc khoâng nhöõng 

chæ gaây aûnh höôûng lôùn vaøo tính chaát vaø chöùc naêng taâm lyù con ngöôøi maø 

coøn taïo ra nhieàu roái loaïn khaùc nhau. Vì noù thöôøng ôû beân ngoaøi taàm cuûa 

ta neân chuùng ta khoâng theå kieåm soaùt tieàm thöùc chæ baèng caùch tö duy vaø 

thieàn ñònh suoâng ñöôïc.  

 

VI. Thieàn Giuùp Chuùng Ta Thaáy Söï Khaùc Bieät Giöõa Beà Ngoaøi 

Theá Giôùi Mình Thaáy Vaø Thaät Taùnh Cuûa Theá Giôùi AÁy: 

Moät Thieàn sö ñaõ noùi: “Tröôùc khi toâi ngoä thì toâi thaáy soâng laø soâng, 

nuùi laø nuùi. Khi toâi baét ñaàu ngoä neân soâng khoâng coøn laø soâng, nuùi khoâng 

coøn laø nuùi nöõa. Baây giôø khi toâi ñaõ ngoä thì soâng laïi laø soâng, nuùi laïi laø 

nuùi.Laàn nöõa chuùng ta laïi thaáy moät loái nhaän thöùc thöïc taïi môùi. Con 

ngöôøi trung bình gioáng nhö con ngöôøi trong hang cuûa Plato, chæ thaáy 

nhöõng chieác boùng vaø laàm töôûng chuùng laø thöïc theå. Moät khi ngöôøi aáy ñaõ 

nhaän ra laàm loãi naøy, ngöôøi aáy chæ bieát raèng nhöõng chieác boùng khoâng 

phaûi laø thöïc theå. Nhöng khi ñaõ ngoä roài, ngöôøi aáy rôøi boû caùi hang vaø 

boùng toái cuûa noù ñeå ra ngoaøi aùnh saùng. ÔÛ ñoù ngöôøi aáy thaáy ñöôïc thöïc 

theå chöù khoâng phaûi laø nhöõng chieác boùng. Ngöôøi aáy thöùc tænh. Khi naøo 

coøn ôû trong boùng toái, ngöôøi aáy khoâng hieåu ñöôïc aùnh saùng. Khi ra khoûi 
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boùng toái, ngöôøi aáy hieåu ngay söï khaùc bieät giöõa vieäc mình thaáy theá giôùi 

nhö nhöõng chieác boùng maø mình ñang thaáy vôùi thöïc taïi. 

 

VII.Thieàn Nhaém Ñeán Muïc Tieâu Bieát Ñöôïc Baûn Chaát Cuûa 

Chính Mình: 

Trong Thieàn, theå nghieäm laø söï nhìn thaáy baûn tính cuûa mình khoâng 

phaûi laø moät caùi thaáy trí thöùc, ñöùng ngoaøi, maø laø caùi thaáy theå nghieäm, coù 

theå noùi laø töø beân trong. Söï khaùc bieät giöõa caùi bieát trí thöùc vaø theå 

nghieäm naøy thaät laø quan troïng coát yeáu ñoái vôùi thieàn vaø ñoàng thôøi laø 

moät trong nhöõng khoù khaên caên baûn maø caùc thieàn sinh Taây phöông coá 

gaéng hieåu veà thieàn. Taây phöông, suoát hai ngaøn naêm vaãn tin raèng caâu 

giaûi ñaùp sau cuøng cho vaán ñeà hieän sinh coù theå traû lôøi baèng tö töôûng; 

caâu traû lôøi ñuùng trong toân giaùo vaø trong trieát hoïc coù taàm quan troïng toái 

thöôïng. Nhaán maïnh nhö vaäy ngöôøi ta chuaån bò con ñöôøng cho söï naåy 

nôû cuûa khoa hoïc thieân nhieân. ÔÛ ñaây caùi tö töôûng ñuùng, trong khi khoâng 

ñöa ra ñöôïc caâu traû lôøi toái haäu cho vaán ñeà hieän sinh, laïi coá höõu trong 

phöông phaùp vaø caàn thieát cho vieäc aùp duïng tö töôûng vaøo thöïc haønh, 

nghóa laø, cho kyõ thuaät. Traùi laïi, thieàn döïa vaøo tieàn ñeà raèng khoâng theå 

traû lôøi caâu ñaùp toái haäu cho ñôøi soáng baèng tö töôûng ñöôïc. Caùi phöông 

thöùc coá ñònh trí thöùc cuûa “coù” vaø “khoâng” thì thaät laø thích hôïp khi söï 

vaät dieãn ra bình thöôøng; nhöng ngay khi caâu hoûi toái haäu cuûa ñôøi soáng 

khôûi daäy, trí naêng khoâng traû lôøi thoûa maõn ñöôïc. Thieàn tìm caùch “töï tri.” 

Nhöng caùi bieát naøy khoâng phaûi laø caùi bieát “khoa hoïc” cuûa moät nhaø taâm 

lyù, maø laø caùi bieát cuûa naêng tri trí thöùc töï bieát mình nhö ñoái töôïng; bieát 

baûn ngaõ trong thieàn laø caùi bieát khoâng coù tính caùch trí thöùc, caùi bieát 

khoâng vong thaân, maø ñoù laø kinh nghieäm vieân maõn trong aáy naêng tri vaø 

sôû tri trôû thaønh moät. YÙ nieäm caên baûn cuûa thieàn laø tieáp xuùc vôùi nhöõng 

taùc ñoäng noäi taïi cuûa con ngöôøi mình, vaø tieáp xuùc moät caùch heát söùc tröïc 

tieáp, chöù khoâng nhôø ñeán baát cöù thöù gì töø beân ngoaøi. 

 

VIII.Thieàn Giuùp Chuùng Ta Thaáy Söï Khaùc Bieät Giöõa Tri Thöùc 

Vaø Theå Nghieäm: 

Söï nhìn thaáy baûn tính cuûa mình khoâng phaûi laø moät caùi thaáy trí thöùc, 

ñöùng ngoaøi, maø laø caùi thaáy theå nghieäm, coù theå noùi laø töø beân trong. Söï 

khaùc bieät giöõa caùi bieát trí thöùc vaø theå nghieäm naøy thaät laø quan troïng 

coát yeáu ñoái thieàn vaø ñoàng thôøi laø moät trong nhöõng khoù khaên caên baûn 
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maø caùc thieàn sinh Taây phöông coá gaéng hieåu veà thieàn. Taây phöông, suoát 

hai ngaøn naêm vaãn tin raèng caâu giaûi ñaùp sau cuøng  cho vaán ñeà hieän sinh 

coù theå traû lôøi baèng tö töôûng; caâu traû lôøi ñuùng trong toân giaùo vaø trong 

trieát hoïc coù taàm quan troïng toái thöôïng. Nhaán maïnh nhö vaäy ngöôøi ta 

chuaån bò con ñöôøng cho söï naåy nôû cuûa khoa hoïc thieân nhieân. ÔÛ ñaây caùi 

tö töôûng ñuùng, trong khi khoâng ñöa ra ñöôïc caâu traû lôøi toái haäu cho vaán 

ñeà hieän sinh, laïi coá höõu trong phöông phaùp vaø caàn thieát cho vieäc aùp 

duïng tö töôûng vaøo thöïc haønh, nghóa laø, cho kyõ thuaät. Traùi laïi, thieàn döïa 

vaøo tieàn ñeà raèng khoâng theå traû lôøi caâu ñaùp toái haäu cho ñôøi soáng baèng tö 

töôûng ñöôïc. Caùi phöông thöùc coá ñònh trí thöùc cuûa “coù” vaø “khoâng” thì 

thaät laø thích hôïp khi söï vaät dieãn ra bình thöôøng; nhöng ngay khi caâu hoûi 

toái haäu cuûa ñôøi soáng khôûi daäy, trí naêng khoâng traû lôøi thoûa maõn ñöôïc. 

 

IX. Thieàn Giuùp Taâm Thöùc Cuûa Chuùng Ta Töï Do Vaø Voâ Ngaïi: 

Thieàn muoán taâm thöùc cuûa chuùng ta töï do vaø voâ ngaïi; ngay caû caùi yù 

thaát nieäm nhaát vaø taát caû cuõng laø vaät chöôùng ngaïi vaø caùi baãy boùp cheït 

ñe doïa söï töï do nguyeân baûn cuûa taâm linh. Moät haäu quaû xa hôn, caùi khaùi 

nieäm tham döï hay tham nhaäp, maø caùc nhaø taâm lyù hoïc Taây phöông quaù 

ñeà cao, tö töôûng thieàn khoâng chaáp nhaän ñöôïc. “Khaùi nieäm tham döï hay 

tham nhaäp laø moät loái giaûi thích trí thöùc caùi kinh nghieäm ñôn sô, trong 

khi xeùt chính caùi kinh nghieäm, khoâng coù choã naøo cho baát cöù moät söï 

löôõng phaân naøo. Tuy nhieân, trí naêng chöôøng ra vaø ñaäp vôõ caùi kinh 

nghieäm ngoõ haàu coù theå laáy trí naêng ñoái trò vôùi noù, theá coù nghóa laø phaân 

bieät hay nhò phaân. Luùc aáy caùi caûm giaùc ñoàng nhaát nguyeân baûn maát ñi 

vaø chuùng ta ñeå cho trí naêng ñaäp vôõ thöïc taïi ra thaønh töøng maûnh theo lôøi 

ñaëc tröng cuûa noù. Tham döï hay tham nhaäp laø keát quaû cuûa trí thöùc hoùa. 

Nhaø trieát hoïc maø khoâng coù kinh nghieäm caên baûn deã bò ñaém chìm trong 

noù. 

 

X. Thieàn Giuùp Chuùng Ta Nhaän Ra Chaân Töôùng Cuûa Trí Naêng 

Vaø Khaùi Nieäm: 

Trong Phaät giaùo, trí naêng laø naêng löïc toái thöôïng laø trí naêng. Ñoái vôùi 

phaàn lôùn chuùng ta, trí naêng laø phöông tieän giao tieáp vôùi theá giôùi chung 

quanh, vaø cuõng laø phöông tieän ñeå khaùm phaù ra chaân lyù. Nhöng nhöõng 

ngöôøi töï haøo nhaát veà coâng cuï tuyeät myõ naøy laïi laø nhöõng ngöôøi ít chòu 

thöøa nhaän nhöõng giôùi haïn cuûa trí naêng. Hoï khoâng chòu hieåu raèng cuõng 

gioáng nhö khaû naêng cuûa caùc giaùc quan cuûa chuùng ta raát laø haïn cheá, vaø 
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caûm xuùc coù theå taùch bieät vôùi tö töôûng, trong söï suy nghó nhö vaäy, cuõng 

chæ goø boù trong phaïm vi cuûa mình, trong ñoù trí naêng tìm hieåu caøng ngaøy 

caøng nhieàu veà nhöõng hieän töôïng. Nhöng tö töôûng khoâng bao giôø coù theå 

bieát theo nghóa yù thöùc töùc thôøi vaø tröïc tieáp. YÙ nghó phaûi ñaït ñeán taän 

cuøng cuûa tö töôûng tröôùc khi naêng löïc keá tieáp chieám laáy noù. Trong thieân 

nhieân, khoâng coù ñöôøng voøng vaø ñöôøng taét. Trong khi khaùi nieäm vaø yù 

töôûng cuûa chuùng ta raát laø höõu ích, nhöng chuùng ta phaûi thaáy raèng chuùng 

chæ laø hình maãu, gioáng nhö quaû ñòa caàu laø hình maãu cuûa traùi ñaát, chöù noù 

khoâng phaûi laø traùi ñaát. Neáu chuùng ta coù suy nghó nghó cöùng nhaét raèng 

quaû ñòa caàu laø traùi ñaát, neáu chuùng ta chöùa ñaày nhöõng khaùi nieäm, yù 

töôûng vaø kieán thöùc, vaø nghó raèng chuùng taïo neân thöïc taïi thì heát laàn naøy 

ñeán laàn khaùc laø chuùng ta seõ bò ngôõ ngaøng khi moïi thöù khoâng ñi theo 

caùch maø chuùng ta nghó raèng chuùng neân ñi. Khi giaûi thoaùt baûn thaân khoûi 

nhöõng khaùi nieäm vaø yù töôûng coá ñònh aáy, chuùng ta seõ khoâng coøn buoäc 

mình seõ haønh ñoäng nhö caùch maø chuùng ta nghó, vaø ñoù chính laø giaûi 

thoaùt ñích thöïc. Tuy nhieân, trong Thieàn, khoâng nhöõng chæ trí naêng, maø 

baát cöù moät khaùi nieäm hay nhaân vaät thaåm quyeàn naøo cuõng haïn heïp tính 

chaát töï phaùt cuûa kinh nghieäm; do ñoù thieàn khoâng gaùn moät taàm quan 

troïng chính thöïc naøo cho caùc kinh ñieån hay nhöõng sôù giaûi kinh ñieån cuûa 

nhöõng baäc trí tueä hay thoâng thaùi. Kinh nghieäm caù nhaân taùc ñoäng maïnh 

ñoái laïi vôùi thaåm quyeàn vaø söï khaûi thò khaùch quan. Trong thieàn ngöôøi ta 

khoâng choái maø cuõng khoâng nhaän thöôïng ñeá. Thieàn muoán hoaøn toaøn töï 

do. 

 

XI. Thieàn Khoâng Phaûi Baèng Caùch Trau Doài Lyù Luaän Maø Baèng 

Tu Taäp Taâm Thöùc: 

Trong Phaät giaùo, lyù luaän bao goàm luaän baøn söï bình ñaúng cuûa lyù 

tính hay caên baûn chaân lyù (luaän veà lyù); vaø baøn veà söï sai bieät cuûa söï 

töôùng (hieän töôïng hay söï thöïc haønh) thì goïi laø “Söï Luaän,” ñoái laïi vôùi 

“Lyù Luaän” hay baøn veà chaân lyù tuyeät ñoái. Haønh giaû tu Thieàn neân luoân 

nhôù raèng Thieàn phaûn ñoái lyù luaän, caû veà chính thöùc laãn khoâng chính 

thöùc. Tuy nhieân, khoâng phaûi muïc tieâu cuûa Thieàn laø laøm cho chính noù 

khoâng hôïp vôùi lyù luaän, nhöng maø laøm cho con ngöôøi bieát raèng tính nhö 

nhaát cuûa lyù luaän khoâng phaûi laø cöùu caùnh, vaø raèng coù moät söï xaùc quyeát 

sieâu vieät naøo ñoù khoâng theå naøo ñaït ñöôïc chæ baèng vôùi söï thoâng minh 

cuûa trí tueä. Khuoân saùo trí tueä "ñuùng" vaø "sai" ñöôïc hoaøn toaøn tuøy cô 

öùng bieán khi söï vieäc ñi ñuùng theo quyõ ñaïo cuûa noù; theá nhöng ngay khi 
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vaán ñeà cuûa cuoäc soáng saép ñeán hoài chung cuoäc, thì trí tueä khoâng traû lôøi 

ñöôïc noù moät caùch thoûa ñaùng. Theo Thieàn sö D.T. Suzuki trong quyeån 

"Thieàn Hoïc Nhaäp Moân," khi chuùng ta noùi "ñuùng" töùc laø chuùng ta ñang 

khaúng ñònh, vaø nhö theá, chuùng ta ñaõ haïn cheá chính mình; khi chuùng ta 

noùi "khoâng ñuùng" töùc laø chuùng ta ñang phuû ñònh, maø phuû ñònh töùc laø 

moät kieåu loaïi tröø. Loaïi tröø vaø haïn cheá thì cuoái cuøng cuõng ñeàu nhö 

nhau, ñeàu gieát cheát taâm hoàn; maø ñôøi soáng taâm linh khoâng phaûi laø caàn 

ñöôïc hoaøn toaøn töï do vaø haøi hoøa hay sao? Maø trong söï loaïi tröø vaø giôùi 

haïn thì chaúng bao giôø coù töï do vaø haøi hoøa. Thieàn raát roõ raøng veà ñieåm 

naøy. Do ñoù, theo nhu caàu cuûa cuoäc soáng noäi taïi cuûa chuùng ta, Thieàn 

ñöa chuùng ta ñeán moät caûnh giôùi tuyeät ñoái trong ñoù khoâng coù baát kyø söï 

ñoái laäp naøo. 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, 

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 thí 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. 

 

XII.Thieàn Giuùp Chuùng Ta Söû Duïng Troïn Veïn, Vöøa Phaûi vaø 

Hôïp Vôùi Ñaïo Ñöùc Taát Caû Nhöõng Gì Ñeán Vôùi Mình: 

Coù leõ ngöôøi ta khoâng theå hieåu noãi ñöôïc thieàn tröø phi ngöôøi ta thaåm 

xeùt laïi caùi yù nieäm raèng söï thaønh töïu ñöôïc chaùnh kieán taát nhieân ñöa ñeán 

moät söï thay ñoåi baûn taùnh. ÔÛ ñaây Thieàn baét reã trong tö töôûng Phaät giaùo, 
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ñoái vôùi noù söï chuyeån hoùa baûn taùnh laø moät ñieàu kieän cuûa giaûi thoaùt. 

Phaûi gaït boû loøng tham sôû höõu, cuõng nhö tham baát cöù thöù gì khaùc, töï 

hôïm mình, töï ca tuïng. Thaùi ñoä ñoái vôùi dó vaõng laø thaùi ñoä bieát ôn, ñoái 

vôùi hieän taïi laø söï phuïng söï, vaø ñoái vôùi töông lai laø traùch nhieäm. Soáng 

trong thieàn coù nghóa laø ñoái vôùi chính mình vaø theá gian vôùi moät taâm thöùc 

öa meán vaø toân kính nhaát, moät thaùi ñoä chaùnh laø caên baûn cuûa maät haïnh, 

moät ñöôøng neùt raát laø ñaëc tröng cuûa phaùp moân Thieàn. Noù coù nghóa laø 

ñöøng boû phí nhöõng taøi nguyeân thieân nhieân; noù coù nghóa laø söû duïng  troïn 

veïn, vöøa phaûi vaø töø thieän taát caû nhöõng gì ñeán vôùi mình. 

 

XIII.Thieàn Giuùp Chuùng Ta Thöïc Hieän “An Taâm Vaø Voâ UÙy 

Hoaøn Toaøn”: 

Trong Phaät giaùo, an taâm laø tình traïng taâm thöùc an laïc hay an laønh 

trong taâm. Laøm cho taâm yeân tænh hay ñaït ñöôïc söï yeân. Thuaät ngöõ Phaät 

giaùo Nhaät Baûn "Anjin" coù nghóa laø “An taâm hay traùi tim an laïc.” Söï an 

taâm hay an laïc trong taâm, theo quan nieäm Phaät giaùo, laø traïng thaùi taâm 

thöùc maø chæ coù söï theå nghieäm giaùc ngoä môùi cho pheùp chuùng ta bieát tôùi. 

Trong Thieàn, caùch taäp toïa thieàn ñöôïc coi nhö moät trong nhöõng con 

ñöôøng ngaén nhaát giuùp ñaït tôùi söï an laïc trong taâm. Söï an taâm cuõng laø 

moät trong nhöõng coâng aùn noåi tieáng trong “Voâ Moân Quan,” theo thí duï 

41: “Toå Boà Ñeà Ñaït Ma ngoài quay maët vaøo töôøng. Nhò toå ñöùng trong 

tuyeát, töï caét caùnh tay mình vaø noùi, ‘Taâm ñeä töû khoâng an. Thöa thaày, 

con caàu xin thaày an taâm cho con.’ Toå Boà Ñeà Ñaït Ma noùi, ‘Haõy mang 

taâm cuûa nhaø ngöôi laïi ñaây vaø ta seõ an taâm cho ngöôi.’ Nhò toå (Hueä 

Khaû) thöa: ‘Con khoâng tìm ñöôïc taâm.” Toå Boà Ñeà Ñaït Ma noùi: ‘Vaäy laø 

ta ñaõ an taâm cho ngöôi roài ñoù!” Nhö laø muïc ñích tích cöïc hay muïc tieâu 

ñöùc lyù cuûa Thieàn laø thöïc hieän “an taâm vaø voâ uùy hoaøn toaøn,” ñi töø trieàn 

phöôïc ñeán töï do. Thieàn laø moät vaán ñeà cuûa baûn tính chöù khoâng phaûi cuûa 

trí naêng, theá coù nghóa laø Thieàn phaùt sinh töø yù chí ñöôïc coi nhö laø 

nguyeân taéc thöù nhaát cuûa ñôøi soáng. 

 

XIV.Thieàn Giuùp Chuùng Ta Ñi Ngay Vaøo Chính Ñoái Töôïng Vaø 

Thaáy Noù: 

Trong Thieàn, söï tieáp caän cuûa thieàn laø ñi ngay vaøo chính ñoái töôïng 

vaø thaáy noù, coù theå noùi laø töø beân trong. Söï laõnh hoäi laäp töùc veà thöïc taïi 

naøy cuõng coù theå goïi laø coù tính caùch ñoäng naêng hay saùng taïo. Haønh giaû 
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luoân nhìn thaáy roõ ñoái töôïng cuûa cuûa söï hoaïi dieät laø voâ thöôøng, khoå vaø 

baát tònh. Trong Thieàn, cöùu caùnh toái haäu cuûa Thieàn laø giaûi thoaùt khoûi 

moïi khoå ñau phieàn naõo cuûa traàn theá. Thieàn raát chuù troïng theå nghieäm caù 

nhaân. Neáu coù thöù gì coù theå goïi laø döïa treân kinh nghieäm cöïc ñoan thì 

thöù ñoù laø Thieàn. Baát keå xem bao nhieâu soá löôïng kinh ñieån, thuyeát bao 

nhieâu giaùo, hay tónh toïa quaùn töôûng bao nhieâu ñeàu khoâng laøm cho haønh 

giaû trôû thaønh Thieàn sö. Sinh meänh phaûi ñöôïc naém baét ngay giöõa doøng 

ñôøi; caûn trôû noù ñeå xem xeùt hay phaân tích, chaúng khaùc naøo gieát cheát 

sinh meänh cuûa chính mình, ñeå roài khö khö oâm laáy caùi thaây ma laïnh 

tanh. Vì theá, haønh giaû tu Thieàn phaûi luoân caån thaän vôùi moïi thöù trong tu 

taäp vaø moïi chi tieát cuûa thôøi khoùa tu haønh ñeàu phaûi ñöôïc saép xeáp nhaèm 

theå hieän cho ñöôïc quan ñieåm naøy. Noùi toùm laïi, trong Thieàn thì theå 

nghieäm caù nhaân laø quan troïng hôn caû, vì neáu muoán hieåu söï vaät moät 

caùch roõ raøng vaø coù hieäu quaû nhaát thì khoâng gì baèng söï theå nghieäm caù 

nhaân. Theo Thieàn sö D.T. Suzuki trong quyeån "Thieàn Hoïc Nhaäp Moân," 

ngöôøi khoâng coù neàn taûng theå nghieäm thì khoâng theå hieåu ñöôïc baát cöù yù 

töôûng naøo. Ñieàu naøy xöa roài. Treû sô sinh khoâng coù yù töôûng, vì taâm trí 

cuûa noù vaãn chöa phaùt trieån ñeán ñoä coù theå duøng phöông thöùc yù töôûng ñeå 

kinh nghieäm baát cöù söï vieäc gì. Neáu coù ñi nöõa thì cuõng raát toái taêm, 

khoâng roõ raøng vaø khoâng töông öùng vôùi theá giôùi thöïc taïi. Do ñoù, ñeå hieåu 

roõ vaø coù hieäu quaû nhaát veà moät söï vieäc thì phaûi ñöôïc theå nghieäm caù 

nhaân. Ñaëc bieät laø söï vieäc lieân quan ñeán chính sinh meänh, thì söï theå 

nghieäm caù nhaân laø tuyeät ñoái caàn thieát. Khoâng coù söï theå nghieäm naøy thì 

khoâng coù caùi gì töông ñoái vôùi caùi duïng thaâm saâu cuûa sinh meänh seõ 

ñöôïc naém baét moät caùch chính xaùc vaø coù hieäu quaû. Neàn taûng cuûa taát caû 

khaùi nieäm ñeàu chæ laø kinh nghieäm ñôn giaûn vaø thaät thaø. Thieàn ñaëc söï 

nhaán maïnh cao toät treân neàn taûng kinh nghieäm naøy, vaø kinh nghieäm 

ñöôïc maéc leân giaù ñôõ baèng ngoân ngöõ vaø khaùi nieäm kieåu naøy baøng baïc 

khaép nôi trong vaên chöông Thieàn ñöôïc bieát nhö laø "Ngöõ Luïc" Thieàn 

toâng. Maëc daàu giaù ñôõ naøy laø coâng cuï höõu hieäu nhaát ñeå ñi ñeán theá giôùi 

thöïc taïi saâu thaúm, roát cuoäc noù vaãn laø moät söï trau chuoác vaø giaû taïo. Neáu 

chuùng ta xem noù laø thöïc töôùng roát raùo thì chuùng ta seõ ñaùnh maát ñi toaøn 

boä yù nghóa cuûa noù. Baûn chaát söï hieåu bieát cuûa nhaân loaïi buoäc chuùng ta 

khoâng neân töï tin vaøo keát caáu thöôïng taàng. Söï thaàn bí hoùa coøn laâu laém 

môùi laø muïc ñích cuûa Thieàn, nhöng vôùi nhöõng ai chöa töøng chaïm vaøo söï 

kieän trung taâm cuûa sinh meänh Thieàn thì noù roõ raøng thaâm aùo. Khi xuyeân 

thaáu qua keát caáu thöôïng taàng cuûa khaùi nieäm vaø caùi ñöôïc töôûng töôïng 
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thì söï thaàn bí hoùa laäp töùc bieán maát vaø ñoàng thôøi seõ coù söï giaùc ngoä. Vì 

theá, Thieàn luoân giöõ vöõng kinh nghieäm tinh thaàn noäi taïi, hoaøn toaøn 

khoâng xem troïng kinh ñieån, thaäm chí nhöõng chuù thích cuûa caùc vò luaän 

sö. Thieàn söû duïng söï theå nghieäm caù nhaân ñeå môû ra söï caân baèng giöõa 

quyeàn uy vaø khaùch quan. Ngöôøi tu taäp Thieàn cuõng chuû tröông laáy 

Thieàn Na laøm phaùp moân thöïc chöùng cuûa söï khai ngoä. 

Chuùng ta khoâng theå naøo hieåu ñöôïc Thieàn neáu chuùng ta chæ thaûo 

luaän noù theo quan ñieåm trí tueä. Thaät ra, khoâng coâng baèng chuùt naøo ñeå 

ñôùi xöû vôùi Thieàn moät caùch trieát lyù nhö vaäy. Thieàn tröôùc sau vaãn laø 

phaùp tu haønh theå nghieäm, vaø khoâng theo baát cöù loái giaûi thích naøo; bôûi 

vì giaûi thích chæ phí maát thôøi gian vaø söùc löïc vaø chaúng bao giôø ñi ñöôïc 

vaøo troïng taâm cuûa noù. Theå nghieäm Thieàn coù theå thöïc hieän ñöôïc nhôø 

vaøo moät tieán trình tu taäp naøo ñoù nhö maëc chieáu coâng phu hay tham 

coâng aùn. Thieàn khoâng gioáng nhöõng hình thöùc khaùc cuûa chuû nghóa thaàn 

bí hoaøn toaøn phoù thaùc cho baûn chaát tuøy höùng vaø cô hoäi may ruûi. Thieàn 

luoân coá gaéng naém baét cuoäc soáng trong sinh hoaït cuûa chính cuoäc soáng; 

caét ñöùt doøng chaûy cuûa cuoäc soáng ñeå quaùn saùt khoâng phaûi laø chuyeän cuûa 

Thieàn. Haønh giaû tu Thieàn neân luoân nhôù raèng trong Thieàn, söï khai ngoä 

ñaït ñöôïc ngay trong nhöõng sinh hoaït cuûa ñôøi soáng, chöù khoâng phaûi ñeø 

neùn chuùng nhö nhieàu ngöôøi vaãn töôûng. Haønh giaû tu Thieàn neân luoân nhôù 

raèng nhöõng gì maø caùc baïn thaáy ñeàu laø quan ñieåm sai laàm hay bò boùp 

meùo. Khi maø Thieàn muoán baïn neám thöû vò ngoït cuûa ñöôøng thieät, Thieàn 

seõ ñaët mieáng ñöôøng ngay vaøo mieäng cuûa baïn vaø khoâng caàn lôøi noùi naøo 

caû. Kinh Laêng Giaø daïy veà ngoùn tay chæ traêng, hay tay chæ thoû treân 

traêng; ngoùn tay tieâu bieåu cho kinh ñieån, vaø traêng tieâu bieåu cho chaân lyù. 

Nhöõng ñeä töû nhaø Thieàn seõ noùi gioáng nhö ngöôøi laáy ngoùn tay chæ maët 

traêng, neáu laàm ngoùn tay laø maët traêng thì thaät moät tai hoïa. Ñieàu naøy coù 

leõ khoâng xaûy ra, nhöng bao nhieâu laàn chuùng ta ñaõ phaïm phaûi sai laàm 

maø chuùng ta khoâng töï bieát. Chæ moät mình söï voâ minh thöôøng cöùu chuùng 

ta khoûi söï quaáy raày cuûa söï töï maõn. Tuy nhieân, coâng vieäc duy nhaát maø 

moät ngöôøi vieát veà Thieàn khoâng theå naøo vöôït ra ngoaøi caùi chuyeän ngoùn 

tay chæ traêng, vì ñaây laø phöông tieän duy nhaát cho pheùp anh ta trong 

nhöõng tình huoáng; vaø moïi chuyeän trong khaû naêng cuûa anh ta seõ phaûi 

ñöôïc laøm roõ raøng cuõng nhö hoaøn toaøn hieåu ñöôïc. Khi Thieàn ñöôïc coi 

nhö sieâu hình hoïc thì ngöôøi ñoïc baèng caùch naøo ñoù coù theå chaùn naûn vì 

söï khoù hieåu cuûa noù, bôûi vì haàu heát moïi ngöôøi thöôøng meâ nghieän caùi loái 

nghieàn ngaãm hay noäi quaùn. Trong Voâ Moân Quan 19, noùi veà tình tieát 
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ñöa ñeán giaùc ngoä cuûa ngöôøi tuoåi treû Trieäu Chaâu luùc 18 tuoåi trong cuoäc 

vaán ñaùp vôùi oâng. Moät hoâm, Trieäu Chaâu hoûi Nam Tuyeàn: "Theá naøo laø 

Ñaïo?" Nam Tuyeàn ñaùp: "Bình thöôøng taâm thò ñaïo." Trieäu Chaâu laïi hoûi: 

"Con coù theå töï mình ñeán thaúng ñoù hay khoâng?" Nam Tuyeàn noùi: "Nghó 

ñeán laø ñaõ ñi ngöôïc laïi vôùi söï tu taäp cuûa chính mình." Trieäu Chaâu tieáp: 

"Neáu khoâng nghó ñeán thì laøm sao bieát ñoù laø Ñaïo?" Nam Tuyeàn noùi: 

"Ñaïo khoâng thuoäc chuyeän bieát hay khoâng bieát. Bieát laø aûo voïng, khoâng 

bieát laø söï troáng khoâng. Neáu quaû thaät oâng ñeán ñöôïc Ñaïo, baáy giôø cuõng 

nhö thaùi hö, troáng khoâng bao la. Laøm sao coù theå baøn luaän phaûi traùi 

ñöôïc?" Vôùi nhöõng lôøi naøy, Trieäu Chaâu lieàn ngoä. Thieàn sö Nam Tuyeàn 

muoán noùi gì vôùi ngöôøi treû Trieäu Chaâu trong cuoäc ñoái thoaïi naøy?  Ngaøi 

thaät söï muoán noùi caùi toàn taïi tónh laëng, töï tin, vaø chaân thaønh cuûa chính 

baïn laø chaân lyù cuûa Thieàn. Thieàn hoaøn toaøn thöïc tieãn bôûi vì noù hieån baøy 

cuoäc soáng moät caùch tröïc tieáp, maø khoâng caàn baøn luaän ñeán linh hoàn hay 

baát cöù thöù gì can döï vaøo quaáy raày cuoäc soáng bình thöôøng. YÙ töôûng veà 

Thieàn laø naém baét cuoäc soáng trong doøng chaûy cuûa noù. Trong Thieàn hoaøn 

toaøn chaúng coù ñieàu gì phi thöôøng hay thaàn bí caû. Baát cöù chuyeän gì baïn 

laøm trong ñôøi soáng nhö ñoïc moät quyeån saùch, nhìn nhöõng treû chôi ñuøa, 

hay ngaém maây bay ñi khuaát trong khu röøng laân caän, vaân vaân, ngay 

trong taát caû söï vieäc naøy baïn ñeàu ñang tu taäp Thieàn, ñeàu ñang traûi 

nghieäm cuoäc soáng Thieàn. Khoâng caàn thaûo luaän baèng lôøi, cuõng khoâng 

caàn phaûi giaûi thích chi caû. Baïn coù theå chaúng bieát taïi sao, vaø khoâng caàn 

thieát phaûi giaûi thích taïi sao, nhöng baïn thaáy kìa khi maët trôøi vöøa nhoâ 

leân laø toaøn theå theá giôùi naøy nhaûy muùa vôùi söï hoan hyû vaø luùc aáy moïi 

ngöôøi ñeàu traøn ñaày nieàm haïnh phuùc trong tim mình. Neáu Thieàn coù theå 

nhaän thöùc ñöôïc, thì chuùng ta phaûi naém baét noù ngay taïi choã naøy. 

 

XV.Thaåm Quyeàn Cuûa Thieàn Laø Kinh Nghieäm Chính Thöïc, Chöù 

Khoâng Phaûi Laø Theá Quyeàn Phi Lyù: 

Thaùi ñoä cuûa thieàn sö ñoái vôùi ñeä töû laøm luùng tuùng ñoäc giaû Taây 

phöông, ngöôøi aáy bò vöôùng maéc trong söï löïa choïn giöõa moät theá quyeàn 

phi lyù haïn cheá töï do vaø boùc loät ñoái töôïng mình, vaø moät söï boû maëc 

khoâng coù theá quyeàn naøo caû. Thieàn tieâu bieåu moät hình thöùc theá quyeàn 

khaùc, moät hình thöùc theá quyeàn hôïp lyù. Vò thaày khoâng goïi ñeä töû; oâng 

khoâng muoán gì nôi ngöôøi ñeä töû, duø laø muoán ngöôøi aáy giaùc ngoä; ngöôøi 

ñeä töû töï yù ñeán, vaø töï yù ñi. Nhöng vì ngöôøi ñeä töû muoán hoïc hoûi nôi vò 

thaày, neân ngöôøi aáy phaûi nhaän söï kieän raèng vò thaày laø moät vò thaày, nghóa 
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laø, vò thaày bieát ngöôøi ñeä töû muoán bieát gì, maø hieän ngöôøi aáy chöa bieát. 

Ñoái vôùi vò thaày, khoâng coù thöù gì ñeå giaûi thích baèng ngoân ngöõ, chaúng coù 

gì laø moät giaùo lyù thieâng lieâng ñeå giaûng daïy. Duø nhaän hay duø choái vò 

thaày, ngöôøi ñeä töû vaãn laõnh 30 heøo. Ñöøng cöù im laëng, maø cuõng ñöøng 

raønh reõ. Ñoàng thôøi ñaëc tính cuûa Thieàn sö cuõng laø söï hoaøn toaøn thieáu 

vaéng theá quyeàn phi lyù cuõng nhö söï xaùc nhaän maïnh meõ caùi quyeàn 

khoâng ñoøi hoûi kia, maø caên nguoàn cuûa noù laø kinh nghieäm chính thöïc. 

 

XVI.Thieàn Giuùp Chuùng Ta Trôû Veà Nöông Töïa Nôi Chính Mình: 

Tu taäp thieàn quaùn coù nghóa laø chuùng ta töï hoã trôï cho mình, töï nöông 

töïa nôi chính mình, chöù khoâng nöông töïa nôi naøo khaùc beân ngoaøi mình. 

Töø ñoù chuùng ta coù khaû naêng quan saùt caån thaän moïi kinh nghieäm, moïi 

giaùc quan cuûa mình. Chaúng haïn khi quan saùt ñoái töôïng giaùc quan nhö 

tieáng ñoäng, nghe. Neân nhôù, söï nghe cuûa mình laø moät chuyeän vaø aâm 

thanh laïi laø chuyeän khaùc. Khi chuùng ta trôû veà nöông töïa nôi chính mình 

chuùng ta seõ coù ñöôïc söï tænh thöùc caàn thieát. Vaø chuùng ta chæ caàn nöông 

töïa vaøo söï söï tænh thöùc laø ñuû. Ngoaøi ra chaúng coù thöù gì khaùc ñeå cho 

chuùng ta nöông töïa caû. Khi tai chuùng ta nghe, haõy quan saùt taâm mình 

thöû xem taâm ñaõ baét theo, ñaõ nhaän ra caâu chuyeän lieân quan ñeán aâm 

thanh maø tai ñaõ nghe hay chöa? Haõy ghi nhaän vaø soáng vôùi noù vaø tænh 

giaùc tröôùc noù, chöù ñöøng mong thoaùt khoûi söï chi phoái cuûa aâm thanh, vì 

ñoù khoâng phaûi laø phöông thöùc cuûa nhaø thieàn. Ngöôïc laïi, chuùng ta phaûi 

trôû veà vôùi chính mình vaø phaûi duøng söï tænh thöùc ñeå thoaùt khoûi söï chi 

phoái cuûa aâm thanh. 

 

Why Should We Practice  

Meditation and Contemplation? 

 

I. Meditation and Contemplation Can Help Practitioners Purify 

Their Body and Mind:  

Perhaps when some people see us sitting in meditation, they ask us 

why we are wasting our time? To them meditation is meaningless; but 

to us who practice meditation, it is an essential and very meaningful 

part of our lives. All day long, every day of the week, every week of 

the month, and every month of the year, we are so busy with our 

business or occupation. According to Buddhism, our mind behaves like 
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a monkey, restless and always jumping; it is therefore called a 

‘monkey-mind’. These are reasons why we have to meditate.  To give 

balance to our lives it is necessary to sit quietly, to learn to accept and 

experience rather than to look outward for forms, we look within in 

order to understand ourselves better. Through meditation we try to 

keep that monkey-mind still, to keep it calm, quiet and pure. When our 

mind is still, we will realize that the Buddha is inside us, that the whole 

universe is inside us and that our true nature is one with the Buddha 

nature. So the most important task is to keep our minds quiet, a task 

which may be simple to understand but is not simple to practice at all. 

Yet practice is all important; knowing by itself has no value at all if we 

do not put our knowledge into practice. The method of Zen is the 

scientific method, that is to say we learn by doing, by our own 

experience. Another reason to cause us to practice meditation and 

contemplation is that meditation is a ‘peak’ of practice in Buddhism. 

Through meditation, we can not only purify our body and mind, but also 

attain wisdom of emancipation. Furthermore, through meditation we 

can see things as they really are, and we can generate inside ourselves 

compassion, modest, patient, tolerance, courage, and gratitude, and so 

on.  

 

II. Meditation and Contemplation Can Help Practitioners Purify 

Their Morality:  

Virtue of morality means the power of the discipline. Morality is 

one of the most important factors in meditation, so, a devout zen 

practitioner must be a good virtue one. One’s meditation progress is 

valued from his or her behavior toward people around. Through the 

purification of morality and behavior, zen practitioners always live 

peacefully and tolerantly with people, not necessarily retreat in deep 

jungle to be away from people. In fact, while living in the community, 

we have chances and conditions to improve our morality. Therefore, a 

zen beginner must be able to live together with everyone before 

turning into solitude life for deep meditation. That is to say, beside 

practicing meditation, we use the rest of our time to live nicely and 

kindly to people. Some people say that they do not need to do good 

deeds, nor do they need to prevent unwholesome deeds. Those who 

dare to say so, they are really not devout Buddhists. In the contrary, 
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there are a lot of small virtues need be prepared before and during we 

practice meditation. The so-called ‘small virtues’ are, in fact, play a big 

role on our way of cultivation. We would be happy with other’s success 

and sympathy with other’s miseries. We will keep ourselves modest 

when achieving success.    

 

III. Meditation and Contemplation Can Help Practitioners 

Prepare Many Small Virtues on Their Way of Cultivation:  

In Buddhism, minor conducts mean minute conducts. There are 

eighty thousand minute conducts for Monks and Nuns. Eighty thousand 

minute conducts are the extremely small conducts of a religious figure. 

The eighty thousand tiny conducts originate from the 250 Bhiksu 

Precepts. Some people say that they do not need to do good deeds, nor 

do they need to prevent unwholesome deeds. Those who dare to say 

so, they are really not devout Buddhists. In the contrary, there are a lot 

of small virtues need be prepared before and during we practice 

meditation. The so-called ‘small virtues’ are, in fact, play a big role on 

our way of cultivation. We would be happy with other’s success and 

sympathy with other’s miseries. We will keep ourselves modest when 

achieving success.     

 

IV. Meditation and Contemplation Can Help Practitioners 

Cultivate More Good Deeds:  

Good karma means karma that created by wholesome path such as 

practicing of the five precepts and the ten wholesome deeds, which will 

result in happiness. Good karmas are deeds that lead to birth in the 

Pure Land. According to the Dharmapada Sutra, verse 183, the Buddha 

taught: Not to do evil, to do good, to purify one’s mind, this is the 

teaching of the Buddhas.” Kusala karmas or good deeds will help a 

person control a lot of troubles arising from his mind. Inversely, if a 

person does evil deeds he will receive bad results in this life and the 

next existence which are suffering. Good deeds can be going to a 

temple to do good deeds there, but good deeds can be what we do to 

make others happier or moraler so that they can come closer to 

enlightenment and emancipation. Devout zen practitioners should 

always remember that before entering meditation practices, we should 
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do a lot of good deeds, for the level of mind stillness depends not only 

on methods of  zen, but also greatly depends the good deeds that we 

accomplished. If we are not completely emancipated, our happiness in 

meditation also synonymous with the happiness that we did for others. 

Therefore, a zen practitioner must be the one who always gives the 

happiness, peace, and mindfulness to others all his life. In other words, 

deside the effort for meditation, zen practitioners should always try to 

do many good deeds, for good deeds will support meditation result very 

well.      

 

V. Meditation and Contemplation Can Help Practitioners' Mind 

Staying Stable, Not Being Chaotic & Maintain an Un-

Agitated Mind Under All Circumstances:  

Meditation and Contemplation Can Help Practitioners' Mind 

Staying Stable, Not Being Chaotic: First of all, our minds are always 

unstable and chaotic with multi-thoughts. Thus, in that chaos, our minds 

always form a strong feeling of ‘self’. From this attachment of the self, 

we consider ourselves different from surroundings. Also from such 

fierce attachment of the self, we always live with greed, hatred, proud, 

doubt, wrong views, killing, stealing, sexual misconduct, lying, and so 

on, and so on. Owing to practicing of meditation and contemplation, our 

minds gradually become calmer and therefore, the chaotic thoughts 

would also be gradually dissolved.    

Meditation and Contemplation Can Help Maintain an Un-Agitated 

Mind Under All Circumstances: Ordinarily speaking, meditation 

practices in Buddhism mean to maintain a cool and un-agitated mind 

under all circumstances. As a matter of fact, only meditation practice is 

necessary to attain this result. Truly speaking, if  we cannot maintain 

an unagitated mind, no matter how much outer success or development 

we may achieve, our problems and unhappiness will continue to pour in 

to cause us troubles. According to Buddhism, an unagitated mind 

indicates the mind that contemplates, or concentrates on a single object 

while sitting quietly alone. On what should we concentrate? That is the 

important question. And this indeed is the point at which religion 

differs from philosophy and morality. However hard we may 

concentrate on something, we cannot become absolutely free from our 

sufferings as long as we are absorbed only in immediate phenomena 
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with a self-centered attitude. For example, we devote ourselves to 

thinking of such a selfish matter as wishing to be rid of uneasiness and 

irritation concerning the management of our business, or wishing to 

recover from illness, it is obvious that we cannot be freed from such 

trouble for a moment, because our mind is swayed by our business or 

our illness. This kind of mental absorption is not meditation but a mere 

struggling with illusion. To reflect our past conduct, criticizing 

ourselves for what we think to be wrong and determining to correct it, 

is a kind of meditation from a moral point of view. This is a very fine 

practice that is useful for improving our character. To think still more 

deeply than this about a subject is meditation without a self-centered 

idea. To probe deeply into such matters as the formation of the world, 

the way of human life, and the ideal society, this is meditation from the 

philosophical point of view. This kind of meditation is also a fine 

practice that enhances our character, adding depth to our ideas and in 

turn benefiting society. However, regrettably, we cannot obtain a true 

state of mental peace or Nirvana through the forms of meditation 

mentioned above. This is because we can go only as far as the range of 

human knowledge permits, however sternly we may reflect on 

ourselves and however deeply we may probe philosophically into the 

ideal way of the world and human life. If we say that man cannot lead 

himself to Nirvana even though he reflects on his conduct, repents of 

wrong conduct, and determines to practice good conduct, the following 

questions will naturally arise: “That must be so when reflecting on 

morality and society and making resolutions on basis of that reflection. 

But is it not the way to Nirvana on oneself in the light of the Buddha’s 

teachings and to determine one’s actions according to them?” Indeed, 

this is one process by which we progress toward Nirvana, but the way 

to attain Nirvana is not as easy as that. If it were only a matter of 

understanding and controlling one’s superficial, conscious mind, the 

problem would be relatively simple. Most people can control their 

conscious mind by means of the Buddha’s teachings through practice of 

religious disciplines. But man also has a mind of which he is not aware. 

He cannot grasp it because he is unconscious of it. He cannot control it 

because of being unable to grasp it. This kind of mind is called “alaya” 

or “Manas” in Sanskrit and corresponds to the subconscious mind in 

scientific terminology. All that one has experienced, thought, and felt 
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in past remains in the depth of one’s subconscious mind. Psychologists 

recognize that the subconscious mind not only exerts a great influence 

on the man’s character and his mental functions but even causes 

various disorders. Because it is normally beyond our reach, we cannot 

control the subconscious mind by mere reflection and meditation. In 

fact, karma contributes a considerable problem to current practice of 

meditation. 

 

VI. Meditation Helps Us See the Difference Between the 

Appearance of the World and the Reality of the World:  

A Zen master said: “Before I was enlightened the rivers were 

rivers and the mountains were mountains. When I began to be 

enlightened the rivers were not rivers anymore and the mountains were 

not mountains. Now, since I am enlightened, the rivers are rivers again 

and the mountains are mountains.” Again we see the new approach to 

reality. The average is like the man in Plato’s cave, seeing only the 

shadows and mistaking them for the substance. Once he has recognized 

this error, he knows only that the shadows are not the substance. But 

when he becomes enlightened, he has left the cave and its darkness for 

the light: there he sees the substance and not the shadows. He is 

awake. As long as he is in the dark, he cannot understand the light. 

When he be out of the darkness, he understands the difference 

between how he saw the world as shadows and how he sees it now, as 

reality.  

 

VII.Zen Is Aimed at the Knowledge of One’s Own Nature:  

In Zen, experiential knowledge or this insight into one’s own 

nature is not an intellectual one, standing outside, but an experiential 

one, being inside, as it were. This difference between intellectual and 

experiential knowledge is of central important for Zen and, at the same 

time, constitutes one of the basic difficulties the Western student has in 

trying to understand Zen. The West, for two thousand years has 

believed that a final answer to the problem of existence can be given in 

thought; the right answer in religion and in philosophy is of paramount 

importance. By this insistence the way was prepared for the flourishing 

of the natural sciences. Here is the right thought, while not giving a 

final answer to the problem of existence, is inherent in the method and 
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necessary for the application of the thought to practice, that is, for 

technique. Zen on the other hand, is based on the premise that the 

ultimate answer to life cannot be given in thought. The intellectual 

groove of “yes” and “no” is quite accommodating when things run their 

course; but as soon as the ultimate question of life comes up, the 

intellect fails to answer satisfactorily. Knowledge of one's own nature 

searches to “know oneself.” But this knowledge is not the scientific 

knowledge of the modern psychologist, the knowledge of the knower-

intellect who knows himself as object; knowledge of self in Zen is 

knowledge which is not intellectual, which is a non-alienated, it is full 

experience in which knower and known become one. The basic idea of 

Zen is to come in touch with the inner workings of one’s being, and to 

do this in the most direct way possible, without resorting to anything 

external.  

 

VIII.Meditation Helps Us See the Difference Between 

Intellectual and Experiential Knowledge:  

This insight into one’s own nature is not an intellectual one, 

standing outside, but an experiential one, being inside, as it were. This 

difference between intellectual and experiential knowledge is of 

central important for Zen and, at the same time, constitutes one of the 

basic difficulties the Western student has in trying to understand Zen. 

The West, for two thousand years has believed that a final answer to 

the problem of existence can be given in thought; the right answer in 

religion and in philosophy is of paramount importance. By this 

insistence the way was prepared for the flourishing of the natural 

sciences. Here is the right thought, while not giving a final answer to 

the problem of existence, is inherent in the method and necessary for 

the application of the thought to practice, that is, for technique. Zen on 

the other hand, is based on the premise that the ultimate answer to life 

cannot be given in thought. The intellectual groove of “yes” and “no” is 

quite accommodating when things run their course; but as soon as the 

ultimate question of life comes up, the intellect fails to answer 

satisfactorily.      
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IX. Zen Helps Our Mind Free and Unobstructed:  

Zen wants one’s mind free and unobstructed; even the idea of 

oneness and allness is a stumbling block and a strangling snare which 

threatens the original freedom of spirit. As a further consequence, the 

concept of participation or empathy, so emphasized by Western 

psychologists, is unacceptable to Zen thought. The idea of participation 

or empathy is an intellectual interpretation of primary experience, 

while as far as the experience itself is concerned, there is no room for 

any sort of dichotomy. The intellect, however, obtrudes itself and 

breaks up the experience in order to make it amenable to intellectual 

treatment, which means a discrimination or bifurcation. The original 

feeling of identity is then lost and intellect is allowed to have its 

characteristic way of breaking up reality into pieces. Participation or 

empathy is the result of intellectualization. The philosopher who has no 

original experience is apt to indulge in it.   

 

X. Meditation Helps Us Recognize the Real Nature of Intellect 

and Concept:  

In Buddhism, intellect is the paramount faculty and it is for most of 

us the means of communicating with the world around, and for 

discovering truth. But those most proud of this magnificent instrument 

are the least willing to admit its limitations. They refuse to understand 

that just as the range of the senses is narrowly defined, and feeling 

may be sharply distinguished from thought, so thinking is confined to its 

own field, wherein it learns more and more about phenomena. But 

thought can never know, in the sense of immediate, direct awareness. 

Thinking must reach the end of thought before the next faculty takes 

over. In nature there are no bypasses and no short cuts. Meanwhile, our 

concepts and ideas are very useful, but we have to see that they are 

just models, in the way that the globe is a model of the Earth. It is not 

the Earth. If we have a fixed thinking that the globe is the Earth, if 

we're full of concepts and ideas and knowledge we think constitute 

reality, we'll be shocked time after time when things won't go as we 

know they should. When ae are free ourselves of those fixed concepts 

and ideas, when we no longer know how we're going to act, therein lies 

true freedom. However, in Zen, not only intellect, but any authoritative 

concept or figure, restricts the spontaneity of experience; thus Zen does 
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not attach any intrinsic importance to the sacred sutras or to their 

exegesis by the wise and learned. Personal experience is strongly 

acting against authority and objective revelation. In Zen God is neither 

denied nor insisted upon. Zen wants absolute freedom. 

 

XI. Meditation Is Not Done By Polishing the Logical Thinking, 

But By Cultivating the Mind:  

In Buddhism, logicalness includes reasoning on, or discussing of, 

principles, or fundamental truth; and discussion of phenomena in 

contrast with discussion of noumena or absolute truth. Zen practitioners 

should always remember that Zen stands in opposition to logic, formal 

or informal. However, it is not the object of Zen to look illogical for its 

own sake, but to make people know that logical consistency is not final, 

and that there is a certain transcendental statement that cannot be 

attained by mere intelletual cleverness. The intellectual groove of 

"yes" and "no" is quite accomodating when things run their regular 

course; but as soon as the ultimate question of life comes up, the 

intellect fails to answer it satisfactorily. According to Zen master 

Daisetz Teitaro Suzuki in "An Introduction to Zen Buddhism (p.37)," 

when we say "yes", we assert, and by asserting we limit ourselves. 

When we say "no", we deny, and to deny is exclusion. Exclusion and 

limitation, which after all are the same thing, murder of the soul; for it 

is not the life of the soul that lives in perfect freedom and in perfect 

unity? There is no freedom or unity in exclusion or in limitation. Zen is 

well aware of this. In accordance with the demands of our inner life, 

therefore, Zen takes us to an absolute realm wherein there are no 

antitheses of any sort. 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 

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 
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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. 

 

XII.Meditation Helps Us Make Full Use, Economic and Moral, 

of Everything That Comes to Our Way:  

Zen cannot possibly understood unless one takes into consideration 

the idea that the accomplishment of true insight is indissolubly 

connected with a change in character. Here Zen is rooted in Buddhist 

thinking, for which characterological transformation is a condition for 

salvation. Greed for possession, as for anything else, self-conceit and 

self-glorification are to be left behind. The attitude towards the past is 

one of the gratitude, towards the present, of service, and towards the 

future, of responsibility. To live in Zen means ‘to treat yourself and the 

world in the most appreciative and reverential frame of mind,’ an 

attitude which is the basis of  “secret virtue, a very characteristic 

feature of Zen discipline. It means not to waste natural resources; it 

means to make full use, economic and moral, of everything that comes 

your way.”  

 

XIII.Meditation Helps Us Achieve “Complete Security and 

Fearlessness”:  

In Buddhism, peace of mind means inner peace or tranquility of 

mind. To quiet the heart or mind or to obtain tranquility of mind. 

"Anjin" is a Japanese Buddhist term for “Heart-mind in peace.” Peace 

of mind is a state of consciousness that according to Buddhism, is 

possible only through the experience of enlightenment. In Zen the 

practice of sitting meditation is seen as the shortest path to peace of 

mind. Peace of mind is also a renowned koan, the example 41 in the 

Wu-Men-Kuan: “Bodhidharma sat facing the wall. The second 

patriarch, who had been standing in the snow, cut off his own arm and 

said, ‘The mind of yours student still finds no peace. I entreat you, 
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master, please give it peace.’ Bodhidharma said, ‘Bring your mind here 

and I’ll give it peace.’ The second patriarch said, ‘I’ve looked for the 

mind, but finally it can’t be found.’ Bodhidharma said, ‘Then I have 

given it peace thoroughly!” As positive aim, the ethical goal of Zen is 

to achieve “complete security and fearlessness,” to move from 

bondage to freedom. “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.” 

 

XIV.Meditation Helps Us Enter Right Into the Object Itself and 

See It:  

 In Zen, the Zen approach is to enter right into the object itself and 

see it, as it were, from the inside. The immediate grasp of reality may 

also be called cognitive or creative. Practitioners always see clearly 

the subject to destruction is impermanence, suffering and impurity are 

subject to destruction. In Zen, the ultimate goal of Zen is a liberation 

from the worldly sufferings and afflictions. Zen is emphatically a 

matter of personal experience; if anything can be called radically 

empirical, it is Zen. No amount of reading, no amount of teaching, no 

amount of contemplation will ever make one a Zen master. Life itself 

must be grasped in the midst of its flow; to stop it for examination and 

analysis is to kill it, leaving its cold corpse to be embraced. Therefore, 

Zen practitioners should be very careful with everything in practice and 

every detail of its disciplinary curriculum is so arranged as to bring this 

idea into the most efficient prominence. In short, personal experience, 

therefore, is everything in Zen, for to get the clearest and most 

efficient understanding of a thing, there is no better way than that of 

personal experience. According to Zen master Daisetz Teitaro Suzuki 

in "An Introduction to Zen Buddhism (p.3)," no ideas are intelligible to 

those who have no backing of experience. This is a platitude. A baby 

has no ideas, for its mentality is not yet so developed as to experience 

anything in the way of ideas. If it has them at all, they must be 

something extremely obscure and blurred and not in correspondence 

with realities. To get the clearest and most efficient understanding of a 

thing, therefore, it must be experienced personally. Especially when 

the thing is concerned with life itself, personal experience is an 

absolute necessity. Without this experience nothing relative to its 
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profound working will ever be accurately and therefore efficiently 

grasped. The foundation of all concepts is simple, unsophisticated 

experience. Zen places the utmost emphasis upon this foundation 

experience, and it is around this that Zen constructs all the verbal and 

conceptual scaffold which is found in its literature known as "Sayings" 

(yu-lu). Though the scaffold affords a most useful means to reach the 

inmost reality, it is still an elaboration and artificiality. We lose its 

whole significance when it is taken for a final reality. The nature of the 

human understanding compels us not to put too much confidence in the 

superstructure. Mystification is far from being the object of Zen itself, 

but to those who have not touched the central fact of life Zen inevitably 

appears as mystifying. Penetrate through the conceptual superstructure 

and what is imagined to be mystification will be at once disappeared, 

and at the same time there will be an enlightenment. Zen, therefore, 

most strongly and persistently insists on an inner spiritual experience. It 

does not attach to any intrinsic importance to the sacred sutras or to 

their exegeses by the wise and learned. Personal experience is strongly 

set against authority and objective revelation, and as the most practical 

method of attaining spiritual enlightenment the followers of Zen 

propose the practice of Dhyana. 

It is impossible to comprehend Zen through the channel of 

intellectual point of view. In fact, it is not fair to Zen to treat it thus 

philosophically. Zen is primarily and ultimately a discipline and an 

experience, which is independent on no explanation; for an explanation 

wastes time and energy and is never to the point. Zen experience is 

something realizable by going through a certain process of training 

such as efforts of eerene-reflection meditation or practicing Zen 

through the koan exercise. Zen is not like other forms of mysticism, 

entirely left to the sporadic nature or capriciousness of luck for its 

experience. Zen always attempts to take hold of life in its act of living; 

to stop the flow of life and to look into it is not the business of Zen. Zen 

practitioners should always remember that in Zen, Enlightenment is 

attained in the midst of activities of life and not by suppressing them, as 

some may imagine. Zen practitioners should always remember that all 

that you see is a misunderstanding and a twisted view of of the thing. 

When Zen wants you to taste the sweetness of real sugar, it will put the 

required article right into your mouth and no further words are said. 
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The Lankavatara Sutra taught about pointing a finger at the moon, or to 

indicate the hare in the moon; the finger represents the sutras, the 

moon represents their truth. The followers of Zen would say "A finger 

is needed to point at the moon." But what a calamity it would be if one 

took the finger for the moon! This seems improbable, but how many 

times we are committing this form of error we do not know. Ignorance 

alone often saves us from being disturbed in our self-complacency. The 

business of a writer on Zen, however, cannot go beyond the pointing at 

the moon, as this is the only means permitted to him in the 

circumstances; and everything that is within his power will be done to 

make the subject in hand as thoroughly comprehensible as it is capable 

of being so made. When Zen is metaphysically treated, the reader may 

get somewhat discouraged about its being at all intelligible, since most 

people are not generally addicted to speculation or introspection. In the 

example 19 of the Wu-Men-Kuan, regarding the incident that led to the 

enlightenment of the eighteen-year-old Chao-chou in a mondo 

(questions and answers) with him (master Nan-Ch'uan). One day, 

Chao-chou (778-897) asked Nan Chuan, "What is the Way?" Nan 

Ch'uan replied, "The ordinary mind is the Way." Chao-chou asked, 

"Should I try to direct myself toward it?" Nan-ch'uan said, "If you try to 

direct yourself you betray your own practice." Chao-chou asked, "How 

can I know the Tao if I don't direct myself?" Nan-ch'uan said, "The Tao 

is not subject to knowing or not knowing. Knowing is delusion; not 

knowing is blankness. If you truly reach the genuine Tao, you will find 

it as vast boundless as outer space. How can this be discussed at the 

level of affirmation and negation?" With these words, Chao-chou had 

sudden realization. What does Zen master Nan-ch'uan want to tell the 

young man Chao-chou in this dialogue? He really wants to say a quiet, 

self-confident, and trustful existence of your own is the truth of Zen. 

Zen is pre-eminently practical because it appeals directly to life, not 

even making reference to a soul or to anything that interferes with or 

disturbs the ordinary course of living. The idea of Zen is to catch life as 

it flows. There is nothing extraordinary or mysterious about Zen. 

Anything you do in life such as reading a book, seeing the children 

playing, or seeing the clouds blown away beyond the neighboring 

woods, etc., in all these you are practicing Zen, you are living Zen. No 

wordy discussion is necessary, nor any explanation. You may not know 
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why, and there is no need of explaning, but when the sun rises the 

whole world dances with joy and everybody's heart is filled with bliss. 

If Zen is at all conceivable, it must be taken hold right here.  

 

XV.The Authority of Zen Is the Genuine Experience, Not An 

Irrational Authority:  

The attitude of the Zen master to his student is bewildering to the 

modern Western reader who is caught in the alternative between an 

irrational authority which limits freedom and exploits its object, and a 

laissez-faire absence of any authority. Zen represents another form of 

authority, that of “rational authority.” The master does not call the 

student; he wants nothing from him, not even that he becomes 

enlightened; the student comes of his own free will, and he goes of his 

own free will. But inasmuch as he wants to learn from the master, the 

fact has to be recognized that the master is a master, that is, that the 

master knows what the student wants to know, and does not yet know. 

For the master ‘there is nothing to explain by means of words, there is 

nothing to be given out as a holy doctrine.’ Thirty blows whether you 

affirm or negate. Do not remain silent, nor be discursive. The Zen 

master is characterized at the same time by the complete lack of 

irrational authority, the source of which is genuine experience. 

 

XVI.Meditation Helps Us Going Back to Rely on Ourselves:  

Practicing meditation means to support ourselves, to rely on 

ourselves, and not to have lean on things outside of ourselves. As a 

result, we have the ability to examine every experience, every sense 

door. For example, practice with a sense object such as a sound. Listen. 

Remember, our hearing is one thing, and the sound is another. When 

we go back to rely on ourselves, we will have the necessary 

awareness.  And all we need is to rely on the awareness. There is no 

one, nothing else for us to rely on. When the ear hears, observe the 

mind to see if it get caught up and make a story out of the sound? 

Notice it, stay with it, be aware; and not try to escape from the sound 

because it is not the best way out in meditation. On the contrary, we 

must go back to rely on ourselves and escape the sound through 

awareness.   
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Chöông Ba Möôi Chín 

Chapter Thirty-Nine 

 

Muïc Ñích Cuûa Vieäc Haønh Thieàn 

 

I. Toång Quan Veà Muïc Ñích Cuûa Vieäc Haønh Thieàn: 

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 

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 
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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. 

 

II. Sô Löôïc Veà Muïc Tieâu Chính Cuûa Vieäc Haønh Thieàn: 

Muïc Tieâu Thöù Nhaát Cuûa Haønh Giaû Tu Thieàn Laø Tìm Hieåu Boä 

Maët Thaät Cuûa Vaïn Höõu: Thieàn quaùn giuùp cho taâm cuûa chuùng ta khoâng 

coøn quaù baän bòu vôùi ngoaïi vaät, vaø khieán cho chuùng ta taän höôûng söï 

thanh tònh thaät söï töø beân trong, vaø töø ñoù chuùng ta coù theå hieåu ñöôïc  luaät 

chi phoái vaïn höõu.  Trong Phaät giaùo, chöõ ‘Phaùp’ coù nghóa laø luaät, con 

ñöôøng cuûa vaïn höõu, hay söï bieán chuyeån cuûa moïi hieän töôïng. Phaùp 

cuõng coù nghóa laø nhöõng yeáu toá vaät lyù vaø taâm lyù taïo neân con ngöôøi; moïi 

yeáu toá trong taâm nhö yù nghó, caùi nhìn, tình caûm, taâm thöùc; vaø nhöõng 

yeáu toá taïo neân vaät chaát, vaân vaân. Ngöôøi tu taäp thieàn ñònh trong Phaät 

giaùo chæ coù nhieäm vuï laø tìm hieåu nhöõng phaùp vöøa noùi treân trong thaân 

vaø taâm cuûa mình, yù thöùc ñöôïc töøng yeáu toá, cuõng nhö hieåu ñöôïc luaät 

bieán chuyeån vaø söï lieân heä cuûa chuùng. Ngöôøi tu taäp chaân thuaàn laø phaûi 

kinh nghieäm ñöôïc theå chaân thaät cuûa nhöõng thöù naày töøng giaây töøng 

phuùt. 

Muïc Tieâu Thöù Nhì Cuûa Haønh Giaû Tu Thieàn 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: Thieàn khoâng phaûi chæ 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. 
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III. Ba Muïc Tieâu Cuûa Thieàn:  

Theo Roshi Philip Kapleau, taùc giaû cuûa quyeån Ba Truï Thieàn, coù ba 

muïc tieâu cuûa toïa thieàn. Thöù Nhaát Laø Phaùt Trieån Ñònh Löïc: Ñònh löïc 

laø naêng löïc hay söùc maïnh phaùt sinh khi taâm ñöôïc hôïp nhaát qua söï taäp 

trung. Ngöôøi ñaõ phaùt trieån ñònh löïc khoâng coøn noâ leä vaøo caùc ñam meâ, 

ngöôøi aáy luoân laøm chuû caû chính mình laãn caùc hoaøn caûnh beân ngoaøi, 

ngöôøi aáy haønh ñoäng vôùi söï töï do vaø bình tónh hoaøn toaøn. Taâm cuûa 

ngöôøi aáy nhö traïng thaùi nöôùc ñaõ laéng trong vaø tónh laëng. Thöù Nhì Laø 

Giaùc Ngoä: Kieán 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. 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. Thöù Ba Laø Theå Hieän Ñaïo Voâ 

Thöôïng Trong Nhöõng Sinh Hoaït Haèng Ngaøy: Luùc naày chuùng ta 

khoâng coøn phaân bieät cöùu caùnh vaø phöông tieän nöõa. Giai ñoaïn naày 

töông öùng vôùi toái thöôïng thöøa thieàn. Khi caùc baïn ngoài moät caùch haêng 

say vaø khoâng vò kyû, cuõng nhö hôïp vôùi söï daãn ñaïo cuûa moät baäc chaân sö, 

nghóa laø hôïp vôùi taâm mình, maëc duø coù yù thöùc ñaày ñuû, vaãn hoaøn toaøn voâ 

nieäm nhö moät tôø giaáy traéng tinh khoâng moät veát baån, baây giôø duø caùc baïn 

ñaõ ngoä hay chöa, Phaät taùnh thanh tònh voán coù cuûa mình vaãn khai môû. 

Nhöng ñaây phaûi nhaán maïnh chæ vôùi chaân ngoä caùc baïn môùi coù theå tröïc 

nhaän ñöôïc chaân theå taùnh Phaät cuûa mình, vaø toái thöôïng thöøa thieàn laø 

loaïi thuaàn khieát nhaát, khoâng khaùc gì loaïi thieàn ñaõ ñöôïc chö Phaät thöïc 

haønh. 

 

IV. Muïc Tieâu Toái Haäu & Lôïi Ích 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 
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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 

ngöôøi khoâng 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. 

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 
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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 

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 
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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. 

 

V. Muïc Ñích Cuûa Vieäc Haønh Thieàn Theo Kinh Duy Ma Caät: 

Toång Quan Cuûa Vieäc Haønh 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.” 
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Chi Tieát Cuûa Vieäc Haønh Thieàn Theo Kinh Duy Ma Caät: 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. Ngoài Thieàn 

laø ngay luùc chôït tænh lieàn veà ñöôïc boån taâm. 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. Qua kinh Duy Ma Caät, haønh giaû 

tu thieàn cuõng coù theå thaáy ñöôïc caùch Boà Taùt coù beänh ñieàu phuïc taâm 

mình. Theo kinh Duy Ma Caät, phaåm Vaên Thuø Sö Lôïi thaêm Beänh Ngaøi 

Duy Ma Caät. Vaên Thuø hoûi: “Cö só! Boà Taùt coù beänh phaûi ñieàu phuïc 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.’ 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 Bo à 

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 
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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. 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 kieán thì phaûi boû ngay. Vì sao? Boà Taùt 

phaûi döùt tröø khaùch traàn phieàn naõo maø khôûi ñaïi bi, chôù vì ñaïi bi aùi kieán 

maø 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.’ Vì theá, Boà Taùt khoâng neân khôûi nhöõng söï raøng buoäc. Sao goïi laø 

raøng buoäc? Sao goïi laø giaûi thoaùt? Tham ñaém nôi thieàn vò laø Boà Taùt bò 

raøng buoäc. Duøng phöông tieän thoï sanh laø Boà Taùt ñöôïc giaûi thoaùt. Laïi 

khoâng coù phöông tieän hueä thì buoäc, coù phöông tieän hueä thì giaûi thoaùt, 

khoâng hueä phöông tieän thì buoäc, coù hueä phöông tieän thì giaûi thoaùt. Sao 

goïi laø khoâng coù phöông tieän thì buoäc? Boà Taùt duøng aùi kieán trang 

nghieâm Phaät ñoä, thaønh töïu chuùng sanh ôû trong phaùp Khoâng, voâ töôùng, 

voâ taùc maø ñieàu phuïc laáy mình, ñoù laø khoâng coù phöông tieän hueä thì 

buoäc. Sao goïi laø coù phöông tieän hueä thì giaûi? Boà Taùt khoâng duøng aùi 

kieán trang nghieâm Phaät ñoä, thaønh töïu chuùng sanh, ôû trong phaùp 

‘khoâng,’ ‘voâ töôùng,’ ‘voâ taùc’ ñieàu phuïc laáy mình, khoâng nhaøm chaùn 

moûi meät, ñoù laø coù phöông tieän hueä thì giaûi. Sao goïi laø khoâng coù phöông 

tieän hueä thì buoäc? Boà Taùt truï nôi caùc moùn phieàn naõo, tham duïc, saân 

haän, taø kieán, vaân vaân maø troàng caùc coäi coâng ñöùc, ñoù laø khoâng coù hueä 

phöông tieän thì buoäc. Sao goïi laø coù hueä phöông tieän thì giaûi? Laø xa lìa 

caùc thöù phieàn naõo, tham duïc, saân haän, taø kieán, vaân vaân maø vun troàng 
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caùc coäi coâng ñöùc, hoài höôùng Voâ thöôïng Chaùnh ñaúng Chaùnh giaùc, ñoù laø 

coù hueä phöông tieän thì giaûi. Ngaøi Vaên Thuø Sö Lôïi! Boà Taùt coù beänh ñaáy 

phaûi quaùn saùt ñöôïc caùc phaùp nhö theá. Laïi nöõa, quaùn thaân voâ thöôøng, 

khoå, khoâng, voâ ngaõ, ñoù laø hueä. Duø thaân coù beänh vaãn ôû trong sanh töû 

laøm lôïi ích cho chuùng sanh khoâng nhaøm moûi, ñoù laø phöông tieän. Laïi 

nöõa, ngaøi Vaên Thuø Sö Lôïi! Quaùn thaân, thaân khoâng rôøi beänh, beänh 

chaúng rôøi thaân, beänh naày, thaân naày, khoâng phaûi môùi, khoâng phaûi cuõ, ñoù 

laø hueä. Duø thaân coù beänh maø khoâng nhaøm chaùn troïn dieät ñoä, ñoù laø 

phöông tieän. 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 
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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 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. 

 

The Purposes of Meditation Practices 

 

I. An Overview of Purposes of Meditation Practices:  

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 
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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.  

 

II. Summaries of the Main Purposes of Meditation Practices: 

The First Purpose of a Zen Practioner Is to Understand the Law 

That Governs Everything: Zen meditation helps us free our mind from 

the excessive occupation with outward things and let us enjoy the true 

rest and quiet that comes from within, and therefore, we can 

understand the law that governs everything. In Buddhism, ‘Dharma’ 

means the law, the way things are, or the process of all phenomena. 

Dharma also means psychic and physical elements  which comprise all 

beings; the elements of minds such as thoughts, visions, emotions, 

consciousness; and the elements of matter, and so on. The 

responsibilities of a Zen practitioner is only to explore these ‘dharmas’ 

within us, to be aware of each of them, as well as understand the law 

governing their process and relationship. A devout Zen practitioner 

should experience in every moment the truth of out nature.  

The Second Purpose of Zen Is Upsetting the Existing Artificially 

Constructed Framework Once For All and in Remodelling It on An 

Entirely New Basis: Meditation is not only 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 evident that no 

products of our relative consciousness or intelligent faculty can play 

any part in Zen.  
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III. Three Aims of Meditation:  

According to Roshi Philip Kapleau, author of The Three Pillars of 

Zen, there are three aims of meditation: First, Development of the 

Power of Concentration: The power of concentration  is the power or 

strength that arises when the mind has been unified and brought to one-

pointedness in meditation concentration. One who has developed the 

power of concentration is no longer a slave to his passions, he is always 

in command of both himself and the circumstances of his life, he is able 

to move with perfect freedom and equanimity. His mind becomes like 

clear and still water. Second, Enlightenment: Awakening or seeing 

into your True-nature and at the same time seeing into the ultimate 

nature of the universe and all things. It is the sudden realization that “I 

have been complete and perfect from the very beginning. How 

wonderful, how miraculous!” If it is true awakening, its substance will 

always be the same for whoever 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. Actualization of the Supreme 

Way in Our Daily Activities: At this point we do not distinguish the end 

from the means. The highest type of Zen corresponds to this stage. 

When you sit earnestly and egolessly in accordance with the 

instructions of a competent teacher, with your mind fully conscious yet 

as free of thought as a pure white sheet of paper is unmarred by a 

blemish, there is an unfoldment of your intrinsically pure Buddha-

nature whether you have had awakening or not. But what must be 

mephasized here is that only with true awakening do you directly 

apprehend the truth of your Buddha-nature and perceive that 

awakening, the purest type of Zen, is no different from that practiced 

by all Buddhas.  

 

IV. Ultimate Purposes & Benefits 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 
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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 

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 
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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. 

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 
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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.  

 

V. The Purposes of Meditation Practices in the Vimalakirti 

Sutra:  

An Overview of the Purposes of Meditation Practices 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 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.” 

Details of the Purposes of Meditation Practices in the Vimalakirti 

Sutra: According to the Vimalakirti Sutra, Vimalakirti reminded 

Sariputra about meditation, saying: “Sariputra, meditation is not 

necessarily sitting. Sitting Meditation is when a man is instantly 

awakened, he comes back to his original mind. 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 
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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.” Through Vimslskirti Sutra, practitioners can also see 

the way a sick Bodhsattva control his mind. According to the 

Vimalakirti Sutra, chapter Manjusri’s Call On Vimalakirti. 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 arewithout owner and the latter is without ego. Moreover, my 

illness comes from my clinging to an ego; hence, I should wipe out this 

clinging.’ 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 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 
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(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. 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 ineffective. 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 reflect: 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. 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 
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only after one is free from bonds. Therefore, a Bodhisattva should not 

tie himself up (with wrong views). What is tying and what is untying? 

Clinging to serenity (dhyana) is a Bodhisattva’s bondage, but his 

expedient rebirth (for the salvation of others) is freedom from bondage. 

Further, he is held in bondage by wisdom which lacks expedient 

methods (upaya), but is liberated by wisdom supported by expedient 

device; he is (also) held in bondage by expedient methods which are 

not upheld by wisdom but is liberated by expedient methods backed by 

wisdom. What is bondage by wisdom unsupported by expedient 

methods? It is bondage caused by the Bodhisattva’s desire to embellish 

the Buddha land (with merits) in order to bring living beings to 

perfection while practicing for his self-control (the three gates to 

nirvana, namely,) voidness, formlessness and inactivity. This is called 

bondage by wisdom unsupported by expedient methods (upaya). What 

is liberation by wisdom backed by expedient methods? It is liberation 

achieved in the absence of desire to embellish the Buddha land (with 

merits) in order to bring living beings to perfection, while practicing 

unremittingly for his self-control (the three gates to nirvana, namely) 

voidness, formlessness and inactivity. This is called liberation by 

wisdom supported by expedient methods (upaya). What is bondage by 

expedient methods unsupported by wisdom?  It is bondage caused by a 

Bodhisattva’s lack of determination to keep from desire, anger, 

perverse views and other troubles (klesa) while planting all wisdom 

roots. This is called bondage by expedient methods, which lack 

wisdom. What is liberation by expedient methods sustained by 

wisdom? It is liberation won by a Bodhisattva who keeps from desire, 

anger, perverse views and other troubles (klesa) while planting all 

virtuous roots which he dedicates to his realization of supreme 

enlightenment. This is called liberation by expedient methods 

sustained by wisdom. Manjusri, a sick Bodhisattva should look into all 

things in this way. He should further meditate on his body, which is 

impermanent, is subject to suffering and is non-existent and egoless; 

this is called wisdom. Although his body is sick, he remains in (the 

realm of) birth and death for the benefit of all (living beings) without 

complaint; this is called expedient method (upaya). Manjusri! He 

should further meditate on the body, which is inseparable from illness 

and on illness, which is inherent in the body, because sickness and the 
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body are neither new nor old; this is called wisdom. The body, though 

ill, is not to be annihilated; this is the expedient method (for remaining 

in the world to work for salvation). 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 

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 possesses 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 
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mind, he does not wish to be reborn in the Brahma heavens, this is the 

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 

practices 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 potential 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 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.” 
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Chöông Boán Möôi  

Chapter Forty 

 

Söï Caàn Thieát Cuûa Thieàn Taäp 

 

I. Toång Quan Veà Söï Caàn Thieát Cuûa Thieàn Taäp Cho Ñôøi Soáng 

Haèng Ngaøy Cuûa Chuùng Ta:  

Theo ñaïo Phaät, ngoaøi muïc tieâu toái thöôïng laø giaûi thoaùt, ñaïo naày 

coøn giuùp cho haønh giaû coù ñöôïc cuoäc soáng an laïc vaø haïnh phuùc. Ñeå ñaït 

ñöôïc nhöõng muïc tieâu naày, con ñöôøng duy nhaát coù theå ñaït ñöôïc phaûi do 

trí tueä. Daãu raèng trau doài ñöùc haïnh vaø tuaân giöõ giôùi luaät cuõng raát caàn 

thieát, nhöng muoán ñaït ñöôïc trí tueä, haønh giaû khoâng coù con ñöôøng naøo 

khaùc hôn laø phaûi thanh loïc taâm yù qua thieàn ñònh. Thaät vaäy, thieàn ñònh 

moät maët giuùp ta giöõ giôùi, maët khaùc noù giuùp chuaån bò cho taâm trí cuûa 

chuùng ta nhìn ñuùng söï vaät vaø ñaït ñeán trí hueä daãn ñeán giaûi thoaùt. Trong 

thôøi Ñöùc Phaät coøn taïi theá, Ngaøi ñaõ thöôøng nhaéc nhôû chuùng ñeä töû raèng 

taâm thöùc laø nguoàn goác cuûa taát caû ñöùc haïnh, taát caû nhöõng ñöùc tính. Nhö 

vaäy, muoán ñaït ñöôïc nhöõng ñöùc haïnh naày, chuùng ta chæ caàn reøn luyeän 

taâm yù, vì taâm yù laø chìa khoùa thay ñoåi baûn chaát kinh nghieäm cuûa chuùng 

ta. Chính vì vaäy maø ñaïo Phaät luoân taäp trung vaøo taâm thöùc nhö chìa 

khoùa ñeå ñaït ñeán söï chuyeån bieán veà caùch con ngöôøi kinh nghieäm cuoäc 

soáng vaø caùch con ngöôøi lieân heä vôùi ngöôøi khaùc. Ñöùc Phaät ñaõ vaïch ra: 

“Ñaõ töø laâu, taâm cuûa con ngöôøi bò tham, saân, si laøm oâ nhieãm. Nhöõng bôïn 

nhô tinh thaàn laøm cho chuùng sanh baát tònh; goäi röûa thì taâm ñöôïc thanh 

saïch.” Loái soáng cuûa ngöôøi Phaät töû laø moät tieán trình tích cöïc thanh loïc 

thaân, khaåu, yù. Ñoù laø töï trau doài, töï phaùt trieån vaø töï thanh loïc, ñeå ñi ñeán 

keát quaû laø töï mình chöùng ngoä. Ñieàu nhaán maïnh ôû ñaây laø keát quaû thöïc 

tieãn chöù khoâng phaûi laø söï tranh luaän trieát hoïc hay lyù luaän tröøu töôïng. 

Do ñoù nhu caàu thöïc haønh moãi  ngaøy moät ít thieàn ñònh laø caàn thieát. Noù 

cuõng gioáng nhö con gaø maùi aáp tröùng, chöù khoâng nhö con soùc chaïy 

loanh quanh laån quaån trong caùi loàng. 

Nhö treân ñaõ noùi, thieàn quaùn laø moät tieán trình troïn ñôøi. Caù bôi loäi 

trong nöôùc, nhöng chuùng khoâng bieát chuùng ñang bôi trong nöôùc. Töøng 

phuùt, töøng luùc chuùng ta hít thôû khoâng khí, nhöng chuùng ta khoâng yù thöùc 

ñieàu naày. Chuùng ta chæ yù thöùc ñöôïc khoâng khí khi chuùng ta khoâng coù 



634 

 

noù. Töông töï nhö vaäy, chuùng ta luoân nghe aâm thanh cuûa tieáng thaùc 

nöôùc, gioù thoåi, möa rôi, chim hoùt. Taát caû nhöõng thöù naày laø nhöõng baøi 

thuyeát phaùp tuyeät vôøi vaø soáng ñoäng. Chuùng chính laø aâm thanh cuûa ñöùc 

Nhö Lai ñang giaûng phaùp cho chuùng ta. Chuùng ta nghe nhieàu baøi thuyeát 

giaûng moïi luùc, nhöng chuùng ta laøm ngô nhö ñieác. Neáu chuùng ta thaät söï 

ñang soáng trong tænh thöùc, baát cöù luùc naøo chuùng ta nghe, thaáy, ngöûi, 

neám, xuùc chaïm, chuùng ta seõ nhaän bieát vaø noùi vôùi chính chuùng ta “AØ, 

ñaây laø moät baøi giaûng tuyeät vôøi!” Vaøo luùc ñoù, chuùng ta seõ thaáy raèng 

khoâng coù kinh saùch naøo daïy chuùng ta hay hôn caùi kinh nghieäm vôùi 

thieân nhieân maø chuùng ta ñang soáng trong ñoù. Cuõng nhö chuùng ta phaûi 

thôû vaø phaûi aên moãi ngaøy. Caû hai thöù thôû vaø aên ñeàu quan troïng cho ñôøi 

soáng, thì thieàn quaùn cuõng theá, vì thieàn quaùn khieán cho ñôøi soáng cuûa 

chuùng ta ñöôïc thaêng baèng, cuõng nhö giuùp chuùng ta hieåu ñöôïc chính 

mình vaø baûn chaát cuoäc ñôøi. Noù cung caáp moät neàn moùng vöõng chaéc cho 

söï dung hoøa giöõa mình vaø ngöôøi, cuõng nhö giöõa mình vaø vuõ truï. Nhö 

vaäy thieàn quaùn khoâng phaûi laø vaán ñeà töøng ngaøy, töøng tuaàn, töøng thaùng 

hay töøng naêm, maø laø troïn ñôøi. Neáu chuùng ta quyeát taâm tu taäp moät caùch 

maïnh meõ, thì chaéc chaéc chuùng ta seõ ñaït ñöôïc muïc ñích toái thöôïng cuûa 

mình laø thaønh Phaät, thaønh töïu trí tueä vieân maõn vaø voâ löôïng töø bi.  

 

II. Thieàn Taäp Thaät Söï Caàn Thieát Cho Ñôøi Soáng Haèng Ngaøy 

Cuûa Chuùng Ta:  

Coù ba ñoøi hoûi caàn thieát toái thieåu khieán cho Thieàn taäp coù lôïi cho ñôøi 

soáng haèng ngaøy cuûa chuùng ta. Thöù Nhaát Laø Söï Caàn Thieát Cuûa Kinh 

Ñieån: Coù ngöôøi noùi raèng lôøi noùi khoâng caàn thieát, nhöng treân thöïc teá lôøi 

noùi laïi raát caàn thieát, vì neáu khoâng coù lôøi noùi thì khoâng ai coù theå truyeàn 

ñaït phöông phaùp tu taäp cho ngöôøi khaùc. Neáu chuùng ta bò troùi buoäc bôûi 

lôøi noùi thì chuùng ta khoâng theå naøo quay veà vôùi töï taùnh ñöôïc. Neáu 

chuùng ta khoâng bò lôøi noùi troùi buoäc, khoâng sôùm thì muoän chuùng ta seõ 

ñöôïc toû ngoä. Trong nhaø Thieàn, khoâng coù luaät leä naøo caám caûn haønh giaû 

ñoïc saùch hay kinh ñieån; tuy nhieân, baïn neân ñoïc vôùi moät caùi taâm buoâng 

boû moïi suy nghó. Neáu baïn ñoïc vôùi caùi taâm buoâng boû moïi suy nghó thì 

caùc saùch veà thieàn, kinh Phaät vaø ngay caû kinh Thaùnh ñeàu laø chaân lyù caû. 

Tuy nhieân, haønh giaû tu thieàn neân luoân nhôù raèng kinh ñieån chæ daïy lôøi 

Phaät daïy, chöù khoâng phaûi laø taâm Phaät. Duø chuùng ta coù quaùn trieät bao 

nhieâu kinh ñieån, chuùng ta vaãn khoâng ñaït ñöôïc söï hieåu bieát ñuùng ñaén. 

Muïc ñích cuûa tham thieàn laø ñeå laøm tan chaûy khoái voïng töôûng naày. 
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Cuoái cuøng coøn laïi chaân ngaõ. Chuùng ta theå nhaäp vaøo caûnh giôùi cuûa voâ 

ngaõ. Vaø neáu chuùng ta khoâng döøng laïi ôû ñoù, neáu chuùng ta khoâng nghó 

töôûng hay chaáp tröôùc veà caûnh giôùi naày, chuùng ta seõ tieáp tuïc trong söï tu 

taäp cuûa mình ñeán khi chuùng ta theå nhaäp thaønh moät vôùi Tuyeät ñoái.  

Thöù Nhì Laø Söï Caàn Thieát Cuûa Moät Vò Thaày Gioûi: Moãi khi chuùng 

ta hoïc baát cöù thöù gì, ñieàu quan troïng laø chuùng ta phaûi tìm moät oâng thaày 

gioûi khi chuùng ta muoán tu taäp thieàn quaùn. Nhôø nhöõng lôøi khuyeân baûo 

cuûa vò thaày maø chuùng ta coù theå ñaït ñöôïc keát quaû nhanh vaø ñi ñuùng 

ñöôøng. Chuùng ta caàn moät vò thaày coù ñuû tö caùch  ñeå chæ daãn cho mình, vì 

vò thaày seõ giuùp mình ñieàu chænh sai laàm vaø höôùng daãn mình moãi khi 

gaëp trôû ngaïi trong luùc haønh thieàn. Chæ coù vò thaày môùi coù theå bieát ñöôïc 

möùc ñoä tieán boä cuûa mình ñeå ñieàu chænh vaø höôùng daãn trong nhöõng luùc 

caàn thieát. Neáu chuùng ta khoâng tìm ra ñöôïc moät vò thaày, chuùng ta coù theå 

nhôø vaøo saùch vôû, nhöng khoâng cuoán saùch naøo coù theå hoaøn toaøn thay 

theá vò trí cuûa oâng thaày ñöôïc. Chuùng ta coù theå ñaït ñöôïc moät soá tieán boä 

khi ñoïc kyõ lôøi chæ daãn vaø thöïc haønh ñuùng theo nhöõng ñieàu aáy, nhöng 

chuùng ta caàn phaûi thöôøng xuyeân trao ñoåi yù kieán vaø thaûo luaän vôùi thaày 

môùi coù theå ñaït ñöôïc keát quaû toát ñöôïc.  

Thöù Ba Laø Söï Caàn Thieát Cuûa Caùc Khoùa Thieàn Taäp: Khoùa thieàn 

taäp cho chuùng ta cô hoäi thöïc taäp thieàn quaùn saâu hôn nhôø söï hoã trôï cuûa 

hoaøn caûnh chung quanh. Moïi vieäc mình laøm trong khoùa thieàn ñeàu laø ñeà 

muïc haønh thieàn caû. Ngaøy tu taäp thieàn quaùn trong khoùa thieàn seõ laø thöïc 

taäp lieân tuïc giöõa toïa thieàn vaø ñi kinh haønh; ñeán ñeâm thì coù caùc buoåi 

thuyeát giaûng hay caùc buoåi tham vaán vôùi moät vò thaày. Moïi hoaït ñoäng 

trong khoùa thieàn seõ khieán söï thöïc taäp lieân tuïc tieán trieån toát ñeïp. Söï im 

laëng tuyeät ñoái ñöôïc tuaân giöõ trong suoát khoùa thieàn. Khoùa thieàn coù theå 

keùo daøi moät ngaøy, moät cuoái tuaàn, moät tuaàn, hay laâu hôn. Söï thöïc taäp 

lieân tuïc trong khoùa thieàn giuùp cho taâm an truï vaø tænh laëng. Vì söï truï 

taâm raát caàn thieát cho vieäc phaùt sanh trí hueä, neân khoùa thieàn laø cô hoäi 

toát coù theå giuùp chuùng ta thaáy ñöôïc thöïc töôùng cuûa chö phaùp.  

Chuùng ta thaáy nhöõng giaù trò noåi baät trong ñôøi soáng cuûa Ñöùc Phaät 

nhö taâm töø bi vaø trí tueä Baùt Nhaõ... Do ñaâu maø Ngaøi coù nhöõng thöù ñoù? 

Neáu khoâng phaûi do söï tu taäp thieàn ñònh cuûa Ngaøi thì khoâng coøn lyù do 

naøo khaùc ñeå noùi nöõa. Ngoaøi lôïi ích toái thöôïng laø giuùp cho haønh giaû tu 

haønh giaûi thoaùt, ngaøy nay ngöôøi ta ñaõ coâng nhaän raèng thieàn coù nhöõng 

lôïi ích treân phaïm truø roäng lôùn. Thieàn coù theå giuùp cho chuùng ta suy nghó 

roõ raøng hôn vaø giuùp chuùng ta caûi thieän naêng löôïng ñeå töø ñoù chuùng ta coù 
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theå laøm vieäc coù hieäu quaû hôn. Thieàn coøn coù theå giuùp chuùng ta nghæ 

ngôi thö giaõn vaø taïo ñöôïc cho mình moät khoaûng caùch vôùi nhöõng tình 

huoáng caêng thaúng, ñeå töø ñoù chuùng ta coù theå kieåm soaùt cuõng nhö khoâng 

bò nhöõng caûm xuùc tieâu cöïc khoáng cheá. Beân caïnh ñoù, thieàn coøn giuùp cho 

chuùng ta töï hieåu chính mình vaø chaáp nhaän ñöôïc nhöõng tình huoáng. Treân 

heát, chuùng ta seõ thaáy ngay nhöõng lôïi ích tröôùc maét khi tu taäp thieàn quaùn 

nhö söï caûi thieän söùc khoûe hay söï caûi thieän cuoäc soáng, laøm cho chuùng ta 

haïnh phuùc vaø thö giaõn hôn. 

 

The Necessity of Meditation 

 

I. An Overview of the Necessity of Meditation In Our Daily 

Life: 

According to Buddhism, besides the goal of emancipation, this 

religion also helps practitioners achieve the goal of peace and 

happiness. To obtain these goals, the only way that can be achieved is 

through wisdom. Even though the practice for good conduct and 

observance of moral rules are also necessary, but in order to achieve 

wisdom, practictioners have no other choices but developing the mind 

through meditation. In fact, on the one hang, meditation serves as a 

safeguard of our practice of morality, and on the other hand, it helps 

prepare the mind to see things as they really are and to obtain wisdom 

which will open the door to freedom. During the time of the Buddha, 

He always reminded His disciples that the mind is the source of all 

virtues and qualities. Thus, in order to attain these virtues, the only 

thing we need to do is to discipline our minds, for mind is the key to 

changing the nature of our experience. That’s why Buddhism always 

focuses upon the mind as the key to achieving a change in the way 

human beings experience life, and in the way human beings relate to 

other people. The Buddha pointed out: “For a long time has man’s 

mind been defiledby greed, hatred and delusion. Mental defilements 

make beings impure; mental cleansing purifies them.” The Buddhist 

way of life is an intense process of cleansing one’s action, speech, and 

thought. It is self-development and self-purification resulting in self-

realization. The emphasis is on practical results and not on 

philosophical speculation or logical abstraction. Hence the need to 
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practice daily a little meditation. To behave like the hen on her eggs, 

and not behaving like the squirrel in the revolving cage. 

As mentioned above, meditation is a lifetime process. Fish swim in 

the water, but they don’t know they are in water. Every minute, every 

moment we breathe in air, but we do it unconsciously. We would only 

be conscious of air only if we were without it. In the same way, we are 

always hearing the sounds of water falls, wind, rain, bird-singing, and 

so forth. All these sounds are wonderful and lively sermons. They are 

the voice of the Buddha himself preaching to us. We hear many 

sermons, all the time, but we are deaf to them. If we were really alive 

in mindfulness, whenever we heard, saw, smelled, tasted, touched, we 

would say to ourselves “Ah, this is a fine sermon!” At that time, we 

would see that there is no scripture that teaches so well as this 

experience with nature. Just as we breathe and eat every day. Both 

breathing and eating are important for life, and so is meditation, for 

meditation keeps our life in balance and helps us understand ourselves 

and the nature of life. It provides a secure foundation for harmony 

between ourselves and others, and between ourselves and the 

universe. So meditation is not a matter of days, weeks, months, or 

years, but of a whole lifetime. When we  have a strong determination 

in practice, there is no doubt that we will reach our final goal, the state 

of Buddhahood, the realization of perfect wisdom and infinite 

compassion.  

 

II. Meditation Is Really Necessary In Our Daily Life: 

There are three minimum necessary requirements that make 

meditation beneficial in our daily life. The First Requirement Is the 

Necessities of Buddhist Sutras: Some one says words are not necessary, 

but in reality, they are very necessary because without words no one 

can transfer methods of cultivation to anyone else. If we are attached 

to words, we cannot return to our true self. If we are not attached to 

words, sooner or later we will attain enlightenment. In Zen, there is no 

rule to prohibit Zen practitioners to read books and sutras; however, 

you should read with a mind that has cut off all thinking. If you read 

with a mind that has cut off all thinking, then Zen books, sutras, and 

even Bibles are all the truth. However, Zen practitioners should always 

remember that sutras are only the Buddha’s words. They are not 
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Buddha’s mind. No matter how many sutras we have mastered, we still 

have not attained true understanding. The purpose of Zen meditation is 

to dissolve this thought-mass. What is finally left is the real self. 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.  

The second requirement is the Necessity of a Good Zen Master: 

Whenever you learn a new skill, we need to have a good teacher. It is 

important that we need a good master when we want to practice 

meditation. With the advice of a teacher, we learn quicker and we 

cannot go wrong. We need a teacher who is competent to give 

instructions, correct our mistakes, and give guidance when we have 

trouble in the course of meditation. Only the teacher can tell, and so at 

such a time he or she is indispensable. If we cannot find a teacher, we 

may rely on books, although no book can entirely take the place of a 

teacher. We may be able to do fairly well by reading the instructions 

and following them carefully. But even then, we may have need for 

discussion with a teacher occasionally.  

The third requirement is the Necessity of Meditation Retreats: A 

meditation retreat provides an opportunity to deepen meditation 

practice in a supportive environment with the guidance of a 

experienced teacher. Everything we do at a retreat becomes the object 

of meditation. A retreat day consists of alternate periods of sitting and 

walking meditation, a nightly lecture and personal interviews with the 

teacher. Continuity of practice is developed by bringing mindfulness to 

all other activities throughout the day as well. Noble silence is 

observed during the retreat. Retreats can last for one day, a weekend, a 

week or longer. The intensive practice of a retreat is very beneficial 

for developing good concentration and quieting the mind. Since 

concentration is essential for penetrative wisdom to arise, a meditation 

retreat gives us the best possible opportunity to be able to experience 

for ourselves the true nature of reality. 

We see the values that emerge from the Buddha’s life such as 

loving-kindness and compassion and prajna wisdom... From where did  

the Buddha attain these qualifications? If these qualifications are not 

the result of His practice of meditation, then we have nothing else to 

say. Beside the ultimate benefit of emancipation, nowadays people 



639 

 

recognize that meditation has wide-range benefits. Meditation can help 

us to think more clearly and improve our energy so that we can work 

more effectively. Meditation can also help us to relax and create a 

distance form stressful situations so that we remain more in control and 

less overwhelmed by negative emotions. Besides, meditation can help 

us to understand ourselves and to accept situations. Above all, we will 

see right away upfront benefits when we practice meditation, such as 

the improvement of our physical health, or the improvement of our 

quality of life and making us happier and more relaxed.   

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 



640 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 



641 

 

Chöông Boán Möôi Moát 

Chapter Forty-One 

 

Lôïi Ích Cuûa Thieàn Taäp  

Trong Tu Taäp Phaät Giaùo 

 

I. Toång Quan Veà Lôïi Ích Cuûa Thieàn Taäp Trong Tu Taäp Phaät 

Giaùo: 

Chuùng ta thaáy nhöõng giaù trò noåi baät trong ñôøi soáng cuûa Ñöùc Phaät 

nhö taâm töø bi vaø trí tueä Baùt Nhaõ... Do ñaâu maø Ngaøi coù nhöõng thöù ñoù? 

Neáu khoâng phaûi do söï tu taäp thieàn ñònh cuûa Ngaøi thì khoâng coøn lyù do 

naøo khaùc ñeå noùi nöõa. Ngoaøi lôïi ích toái thöôïng laø giuùp cho haønh giaû tu 

haønh giaûi thoaùt, ngaøy nay ngöôøi ta ñaõ coâng nhaän raèng thieàn coù nhöõng 

lôïi ích treân phaïm truø roäng lôùn. Thieàn coù theå giuùp cho chuùng ta suy nghó 

roõ raøng hôn vaø giuùp chuùng ta caûi thieän naêng löôïng ñeå töø ñoù chuùng ta coù 

theå laøm vieäc coù hieäu quaû hôn. Thieàn coøn coù theå giuùp chuùng ta nghæ 

ngôi thö giaõn vaø taïo ñöôïc cho mình moät khoaûng caùch vôùi nhöõng tình 

huoáng caêng thaúng, ñeå töø ñoù chuùng ta coù theå kieåm soaùt cuõng nhö khoâng 

bò nhöõng caûm xuùc tieâu cöïc khoáng cheá. Beân caïnh ñoù, thieàn coøn giuùp cho 

chuùng ta töï hieåu chính mình vaø chaáp nhaän ñöôïc nhöõng tình huoáng. Treân 

heát, chuùng ta seõ thaáy ngay nhöõng lôïi ích tröôùc maét khi tu taäp thieàn quaùn 

nhö söï caûi thieän söùc khoûe hay söï caûi thieän cuoäc soáng, laøm cho chuùng ta 

haïnh phuùc vaø thö giaõn hôn. 

Taïi sao chuùng ta neân tu taäp Thieàn? Vì phieàn naõo luoân luoân theo saùt 

chuùng ta neân luùc naøo chuùng ta cuõng caàn phaûi thöïc taäp thieàn quaùn. 

Saùng, tröa, chieàu, tröôùc khi ñi nguû hay trong nhöõng luùc laøm vieäc, noùi 

chuyeän, röûa cheùn, vaân vaân ñeàu laø cô hoäi ñeå haønh thieàn. Vaø moïi löùa 

tuoåi ñeàu coù theå thöïc haønh ñöôïc thieàn quaùn. Thieàn quaùn laø phöông phaùp 

chöõa trò caùc chöùng beänh nôi taâm, nhöõng beänh naèm döôùi hình thöùc bôïn 

nhô nôi taâm nhö tham, saân, si, vaân vaân. Taát caû chuùng ta ñeàu coù nhöõng 

thöù nhieãm oâ naày, vì vaäy ít nhieàu gì ai trong chuùng ta cuõng caàn phaûi 

thöïc taäp thieàn quaùn. Hôn theá nöõa, khoâng coù yeáu toá toân giaùo trong thieàn 

quaùn. Vì vaäy moïi ngöôøi, daàu theo toân giaùo naøo cuõng ñeàu coù theå thöïc 

haønh thieàn quaùn. Thieàn quaùn laø söï theo doõi vaø quan saùt chính baûn thaân 

mình moät caùch khoa hoïc. Chuùng ta chæ caàn chuù taâm quan saùt nhöõng 
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dieãn bieán cuûa thaân vaø taâm trong khoaûnh khaéc hieän taïi maø thoâi. Theo 

Tyø Kheo Piyananda trong Nhöõng Haït Ngoïc Trí Tueä Phaät Giaùo, haønh 

thieàn coù nhieàu lôïi ích. Thieàn taäp giuùp ñaït ñöôïc söï nhaän thöùc saâu xa veà 

nghóa cuûa Phaät vaø laøm sao thaønh Phaät. Hieåu bieát chôn taùnh cuûa vaïn 

höõu. Tuy nhieân, chæ sau khi thaønh Phaät môùi thaät söï ñaït ñöôïc Voâ 

Thöôïng Chaùnh Giaùc. Thieàn taäp dieät tröø ñöôïc si meâ vaø phaùt sanh trí tueä. 

Ngoaøi ra, thieàn taäp coøn giuùp mang laïi söùc khoûe, haïnh phuùc, vaø söï laïc 

quan. Neáu baïn laø ngöôøi baän bòu, thieàn taäp giuùp baïn queùt saïch caêng 

thaúng vaø tìm thaáy thö giaõn. Neáu baïn laø ngöôøi hay lo laéng, thieàn taäp 

giuùp baïn bình tónh vaø thaáy thanh bình daøi laâu hay taïm thôøi. Neáu baïn laø 

ngöôøi coù quaù nhieàu vaán ñeà, thieàn taäp giuùp baïn coù can ñaûm vaø söùc 

maïnh ñeå ñöông ñaàu vaø khaéc phuïc caùc vaán ñeà aáy. Neáu baïn thieáu töï tin, 

thieàn taäp seõ giuùp baïn laáy laïi töï tin maø baïn caàn. Loøng töï tin laø bí quyeát 

cuûa thaønh coâng. Neáu baïn sôï haõi trong loøng, thieàn coù theå giuùp baïn hieåu 

roõ baûn chaát thöïc söï cuûa ñoái töôïng laøm baïn sôï haõi, töø ñoù coù theå khaéc 

phuïc ñöôïc sôï haõi trong loøng. Neáu baïn luùc naøo cuõng baát maõn vôùi moïi 

thöù, khoâng coù thöù gì treân ñôøi naày vöøa yù baïn, thieàn taäp seõ giuùp baïn coù 

cô hoäi ñeå phaùt trieån vaø duy trì söï “tri tuùc” noäi taâm. Neáu baïn hoaøi nghi 

vaø khoâng löu taâm ñeán toân giaùo, thieàn taäp seõ giuùp baïn vöôït qua tính 

hoaøi nghi vaø nhìn thaáy giaù trò thöïc tieãn trong giaùo lyù. Neáu baïn thaát 

voïng vaø thaát tình do söï thieáu hieåu bieát baûn chaát veà ñôøi soáng vaø theá 

giôùi, thieàn taäp seõ höôùng daãn vaø giuùp baïn hieåu ñieàu ñaõ laøm xaùo troän 

baïn bôûi nhöõng thöù khoâng caàn thieát. Neáu baïn laø moät ngöôøi giaøu coù, 

thieàn taäp seõ giuùp baïn nhaän thöùc ñöôïc baûn chaát thaät söï cuûa cuûa caûi cuõng 

nhö caùch söû duïng cuûa caûi cho haïnh phuùc cuûa chính baïn vaø nhöõng ngöôøi 

chung quanh. Neáu baïn laø ngöôøi ngheøo, thieàn taäp seõ giuùp baïn ñaït söï 

maõn;  khoâng nuoâi döôõng ganh tî vôùi nhöõng ngöôøi giaøu coù. Neáu baïn laø 

ngöôøi treû ñang ñöùng tröôùc nhöõng ngaõ reõ cuoäc ñôøi, baïn khoâng bieát phaûi 

böôùc vaøo ngaõ naøo, thieàn taäp seõ giuùp baïn hieåu bieát con ñöôøng phaûi ñi ñeå 

tieán tôùi muïc ñích maø baïn nhaém tôùi. Neáu baïn laø ngöôøi giaø yeáu chaùn 

chöôøng cuoäc soáng, thieàn taäp seõ mang laïi cho baïn söï hieåu bieát saâu xa 

hôn veà cuoäc ñôøi; söï hieåu bieát naøy seõ giaûm thieåu noãi ñau ñôùn cuûa cuoäc 

soáng vaø laøm taêng söï vui soáng. Neáu baïn laø ngöôøi noùng naûy, thieàn taäp coù 

theå giuùp baïn phaùt trieån söùc maïnh ñeå khaéc phuïc nhöõng yeáu ñieåm noùng 

giaän, haän thuø vaø baát maõn. Neáu baïn hay ganh gheùt, thieàn taäp coù theå 

giuùp baïn hieåu ñöôïc caùi nguy hieåm cuûa söï ganh gheùt. Neáu baïn laø ngöôøi 

noâ leä cho naêm giaùc quan, thieàn taäp coù theå giuùp baïn hoïc hoûi caùch trôû 
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neân chuû teå cuûa nhöõng giaùc quan tham duïc naày. Neáu baïn nghieän röôïu, 

thuoác laù hay ma tuùy, baïn coù theå nhaän thöùc ñöôïc caùch vöôït qua ñöôïc 

nhöõng thoùi xaáu nguy hieåm naày. Neáu baïn laø ngöôøi aùm muoäi, thieàn taäp 

seõ cho baïn cô hoäi trau doài kieán thöùc höõu duïng vaø lôïi ích cho caû baïn laãn 

baïn beø vaø gia ñình. Neáu baïn laø ngöôøi taâm tö suy nhöôïc, thieàn taäp seõ 

giuùp laøm taêng söùc maïnh cho taâm baïn ñeå phaùt trieån söùc maïnh yù chí haàu 

khaéc phuïc ñöôïc nhöõng nhöôïc ñieåm cuûa baïn. Neáu baïn laø ngöôøi trí, thieàn 

taäp seõ mang baïn tôùi giaùc ngoä toái thöôïng. Baïn seõ nhìn thaáy söï vaät moät 

caùch nhö thò. 

 

II. Lôïi Ích Cuûa Thieàn Taäp Trong Tu Taäp Phaät Giaùo: 

Thöù Nhaát Laø Thieàn Giuùp Haønh Giaû Ñaït Ñeán Giaùc Ngoä Vaø Giaûi 

Thoaùt: Söï laõnh hoäi thöïc taïi moät caùch tröïc tieáp, khoâng baèng bieän bieät 

suy tö, khoâng vôùi phieàn naõo vaø trí thöùc hoùa, söï thöïc hieän moái quan heä 

cuûa chính mình vaø vuõ truï. Caùi kinh nghieäm môùi naøy laø söï laëp laïi söï 

laõnh hoäi tieàn trí thöùc, laäp töùc cuûa ñöùa treû, nhöng treân moät möùc ñoä môùi, 

möùc ñoä phaùt trieån vaø vieân maõn lyù trí, khaùch quan tính, caù tính cuûa con 

ngöôøi. Trong khi kinh nghieäm cuûa moät ñöùa treû, caùi kinh nghieäm laäp töùc 

vaø nhaát tính, naèm tröôùc caùi kinh nghieäm phaân ly vaø chia cheû chuû-khaùch 

theå, caùi kinh nghieäm giaùc ngoä laïi naèm sau noù. Haønh giaû tu thieàn neân 

luoân nhôù raèng coát loõi cuûa ñaïo Phaät laø giaùo lyù giaûi thoaùt. Nhu caàu giaûi 

thoaùt khôûi leân töø töø tính chaát khoâng thoûa maõn trong voâ voïng cuûa ñôøi 

soáng. Phaät töû luoân coù moät caùi nhìn öu tö veà nhöõng ñieàu kieän khoå ñau 

trong ñôøi soáng. Chính söï voâ thöôøng cuûa vaïn höõu quanh ta ñaõ cho chuùng 

ta thaáy söï vieäc khoâng coù giaù trò cuûa nhöõng tham voïng theá gian, maø baûn 

chaát cuûa vaïn vaät khoâng theå naøo ñöa ñeán cho chuùng ta söï thaønh töï vónh 

cöûu hay söï thoûa maõn laâu daøi ñöôïc. Cuoái cuøng, caùi cheát seõ laáy ñi taát caû 

nhöõng gì maø chuùng ta ñaõ tìm caùch tích luõy, vaø taùch chuùng ta ra khoûi 

nhöõng gì maø chuùng ta ñang oâm aáp. Ñeå ñi ñeán giaùc ngoä vaø giaûi thoaùt, 

tröôùc heát haønh giaû tu thieàn phaûi tu taäp taâm nhaèm thöïc hieän ba muïc ñích 

rieâng leû, nhöng laïi coù lieân heä chaëc cheõ vôùi nhau: Thöù nhaát laø thieàn 

nhaém vaøo vieäc töø boû söï chuù yù thoâng thöôøng vaøo nhöõng caûm xuùc lieân 

tuïc thay ñoåi do caùc giaùc quan gaây ra vaø nhöõng yù töôûng taäp trung vaøo töï 

thaân. Thöù nhì laø thieàn nhaém vaøo söï thay ñoåi noã löïc cuûa söï chuù yù töø theá 

giôùi giaùc quan ñeán moät caûnh giôùi khaùc thanh cao hôn, vaø nhôø ñoù laøm 

dòu ñi söï loaïn ñoäng trong taâm trí. Nhöõng hieåu bieát döïa vaøo giaùc quan 

thöôøng laøm cho chuùng ta khoâng thoûa maõn. Nhöõng gì thuoäc veà giaùc quan 
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vaø nhöõng döõ kieän trong quaù khöù ñeàu khoâng chaéc chaén, khoâng coù lôïi ích 

gì, raát taàm thöôøng, vaø haàu heát ñeàu khoâng ñaùng ñöôïc quan taâm ñeán. Chæ 

coù söï hieåu bieát duy nhaát ñaùng giaù laø söï hieåu bieát ñöôïc khaùm phaù nhôø 

thieàn quaùn, khi caùnh cöûa giaùc quan ñaõ ñöôïc ñoùng laïi. Chaân lyù cuûa 

Thaùnh giaùo naày thaät xa laï vôùi theá giôùi phaøm tuïc vôùi nhöõng tri thöùc döïa 

treân giaùc quan vaø taàm nhìn giôùi haïn bôûi nhöõng caûm giaùc. Thöù ba laø 

thieàn ñöa ñeán hoøa nhaäp vaøo thöïc taïi sieâu vieät caùc giaùc quan; thieàn ñöa 

ta töï do dong ruoåi giöõa nhöõng gì vöôït ra ngoaøi tri thöùc vaø kinh nghieäm 

cuûa con ngöôøi; vaø söï tìm hieåu naày ñöa thieàn tôùi taùnh khoâng nhö laø moät 

thöïc taïi toái thöôïng. 

Thöù Nhì Laø Thieàn Giuùp haønh Giaû Ñaït Ñeán Giaùc Ngoä Baèng Caùch 

Trieät Tieâu Söï Chaáp Ngaõ: Maëc daàu muïc ñích chính cuûa Thieàn Quaùn laø 

‘Ngoä’, muïc tieâu tröôùc maét vaø quan troïng cuûa Thieàn Quaùn laø trieät tieâu 

söï chaáp ngaõ. Moät khi chaáp ngaõ ñaõ bò trieät tieâu thì voâ minh cuõng seõ töï 

ñoäng chaám döùt, chöøng ñoù haønh giaû seõ ñaït ñöôïc söï giaùc ngoä gioáng nhö 

söï giaùc ngoä maø Ñöùc Thích Toân Töø Phuï ñaõ tuyeân boá 26 theá kyû tröôùc 

ñaây. Taát caû Phaät töû ñeàu coù cuøng moät muïc ñích gioáng nhau, ñoù laø dieät 

taän söï chaáp ngaõ, töø boû quan nieäm veà moät baûn ngaõ rieâng bieät cuûa caù 

nhaân, vaø coâng phu tu taäp cuûa hoï ñeàu höôùng ñeán söï vun boài cho caùc ñöùc 

taùnh taâm linh raát deã daøng nhaän ra, nhö laø ñieàm tónh, tính ñoäc laäp, hoaëc 

luoân quan taâm vaø töø aùi vôùi ngöôøi khaùc. Trong giaùo ñieån, giaùo phaùp 

ñöôïc so saùnh nhö laø moät muøi vò ñeå tröïc tieáp caûm nhaän, chöù khoâng phaûi 

ñeå hoïc vaø ñeå naém giöõ. Lôøi vaøng cuûa Ñöùc Phaät ñöôïc xaùc ñònh coù muøi vò 

an laïc, giaûi thoaùt vaø Nieát baøn. Dó nhieân, söï ñaëc bieät cuûa caùc muøi vò naày 

khoâng deã gì dieãn taû ñöôïc, vaø nhöõng muøi vò naày chaéc chaén seõ khoâng 

ñeán vôùi nhöõng ai töø choái khoâng chòu töï mình töï neám chuùng. Thöù nhaát laø 

chöøng naøo chuùng ta trieät tieâu ñöôïc söï chaáp ngaõ, chöøng ñoù taâm trí cuûa 

chuùng ta seõ hoaøn toaøn thanh tònh vaø chuùng ta coù khaû naêng nhaän bieát heát 

moïi vaät trong vuõ truï baèng trí tueä. Thöù nhì laø chöøng naøo chuùng ta trieät 

tieâu ñöôïc söï chaáp ngaõ, chöøng ñoù chuùng ta seõ coù khaû naêng thaáy ñöôïc taát 

caû nhöõng ñau khoå cuûa chuùng sanh moïi loaøi, vaø chöøng ñoù chuùng ta seõ coù 

khaû naêng yeâu thöông chuùng sanh vôùi loøng ñaïi bi. Thöù Ba, Thieàn Quaùn 

chaúng nhöõng giuùp chuùng ta thanh tònh thaân taâm, maø coøn giuùp cho chuùng 

ta vöôït thoaùt khoûi söï chaáp ngaõ truyeàn kieáp cuûa chuùng sanh. 

Thöù Ba Laø Thieàn Giuùp Haønh Giaû Ñaït Ñeán Giaùc Ngoä Baèng Caùch 

Huaán Luyeän Taâm Veà Kyû Luaät Töï Giaùc: Thöù nhaát laø Phaät töû tu taäp 

Thieàn ñònh ñeå huaán luyeän taâm vaø kyû luaät töï giaùc baèng caùch nhìn vaøo 
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chính mình. Tu taäp thieàn ñònh coøn 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. Thöù nhì laø Phaät töû tu taäp thieàn quaùn 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. Thöù ba laø Phaät töû tu taäp thieàn quaùn nhö laø 

con ñöôøng tröïc tieáp nhaát ñeå ñaït tôùi ñaïi giaùc. Thöù tö, muïc ñích chuû yeáu 

cuûa söï tu taäp thieàn quaùn laø ñaït ñöôïc caùi taâm khoâng voïng nieäm nhöng 

vaãn tænh thöùc tröôùc moïi söï moïi vaät. Tuy nhieân, khoâng deã gì chuùng ta coù 

theå ñaït ñöôïc caùi taâm khoâng voïng nieäm vì nhöõng voïng nieäm ngaøn ñôøi 

luoân cheá ngöï taâm mình. Vì vaäy, neáu chuùng ta khoâng coù ñuû kieân nhaãn, 

chuùng ta seõ boû cuoäc giöõa chöøng khoâng bieát luùc naøo. 

Thöù Tö Laø Thieàn Giuùp haønh Giaû Thaáy Ñöôïc Maët Muõi Cuûa Thöïc 

Taïi: Theo Phaät giaùo, muïc ñích cuûa thieàn quaùn laø ñeå thaáy ñöôïc maët muõi 

cuûa thöïc taïi, thöïc taïi naøy chính laø taâm cuûa ñoái töôïng nhaän thöùc cuûa 

taâm. Khi chuùng ta noùi taâm vaø caûnh, laäp töùc chuùng ta bò keït ngay vaøo vuõ 

truï veà khaùi nieäm nhò nguyeân. Neáu chuùng ta duøng chöõ taâm vaø ñoái töôïng 

cuûa taâm, chuùng ta coù theå traùnh ñöôïc nhöõng thieät haïi gaây neân bôûi löôõi 

kieám cuûa phaân bieät nhò nguyeân. Taùc duïng cuûa thieàn quaùn cuõng gioáng 

nhö löûa döôùi caùi noài ñang naáu, hay nhöõng tia naéng maët trôøi ñang chieáu 

roïi treân tuyeát, hay hôi aám cuûa con gaø maùi ñang aáp tröùng. Trong caû ba 

tröôøng hôïp, khoâng coù noã löïc phaân tích hay suy dieãn maø chæ coù coâng phu 

taäp trung beàn bæ. Chuùng ta chæ coù theå laøm cho thöïc taïi hieån loä, chöù 

chuùng ta khoâng theå naøo dieãn taû ñöôïc thöïc taïi baèng toaùn hoïc, baèng hình 

hoïc, trieát hoïc hay baát cöù hình thöùc tri thöùc naøo cuûa chuùng ta. 

Thöù Naêm Laø Thieàn Giuùp haønh Giaû Ñaït Ñeán Khaû Naêng 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 
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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. 

Thöù Saùu Laø Thieàn Giuùp haønh Giaû Nhaän Chaân Naêng Löïc Cuûa 

Taâm Linh: 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. Tuy nhieân, 

ngöôøi than thieàn khoâng neân nghó ñeán vieäc thaønh Phaät, ñöøng ñeå taâm ñeán 

chuyeän khai ngoä, cuõng ñöøng nghó ñeán chuyeän chöùng ñaéc trí hueä. Cöù noã 

löïc duïng coâng, caàn cuø chaêm chæ tu haønh. Khi thôøi gian chín muoài thì seõ 

khai ngoä. Cöù ngoài thieàn, xong laïi ñi kinh haønh, roài ngoài tieáp, xong laïi ñi 

kinh haønh, roài laïi tieáp tuïc nhö vaäy, sau moät thôøi gian daøi mình seõ nhaän 

chaân ra naêng löïc cuûa taâm linh cuûa chính mình. 

Thöù Baûy Laø Thieàn Giuùp haønh Giaû Ñaït Ñöôïc Trí Tueä Giaùc Ngoä 

Maø Ñöùc Phaät Ñaõ Ñaït Ñeán Coù Theå Giuùp Tieâu Tröø Ba Ñieàu Baát Thieän: 

Thöù nhaát laø Traùnh duøng baïo löïc döôùi moïi hình thöùc, töø vieäc gieát haïi 

con ngöôøi vaø caùc loaøi ñoäng vaät, cho ñeán vieäc gaây söùc eùp veà maët tinh 

thaàn ñeå buoäc ngöôøi khaùc phaûi suy nghó khaùc ñi. Thöù nhì laø Taùnh vò kyû, 

hay söï chaáp ngaõ, nghóa laø coá chaáp vaøo chính mình nhö moät caù taùnh 

hieän höõu cuûa rieâng mình, ñöôïc xem nhö laø nguyeân nhaân gaây ra moïi 

khoå ñau vaø phieàn naõo, chæ coù theå chaám döùt khi quaù trình tu taäp coù theå 

ñaït tôùi traïng thaùi “huûy dieät voâ ngaõ”, maø thuaät ngöõ Phaät giaùo goïi laø Nieát 

Baøn. Thöù ba laø Söï cheát laø moät traïng thaùi meâ laàm coù theå vöôït qua ñöôïc 

bôûi nhöõng ai ñaõ ñi vaøo cöûa khoâng coøn söï cheát, hay ngöôõng cöûa voâ 

sanh. 
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Benefits of Meditation Practices  

In Buddhist Cultivation 

 

I. An Overview of Benefits of Meditation Practices In Buddhist 

Cultivation: 

We see the values that emerge from the Buddha’s life such as 

loving-kindness and compassion and prajna wisdom... From where did  

the Buddha attain these qualifications? If these qualifications are not 

the result of His practice of meditation, then we have nothing else to 

say. Beside the ultimate benefit of emancipation, nowadays people 

recognize that meditation has wide-range benefits. Meditation can help 

us to think more clearly and improve our energy so that we can work 

more effectively. Meditation can also help us to relax and create a 

distance form stressful situations so that we remain more in control and 

less overwhelmed by negative emotions. Besides, meditation can help 

us to understand ourselves and to accept situations. Above all, we will 

see right away upfront benefits when we practice meditation, such as 

the improvement of our physical health, or the improvement of our 

quality of life and making us happier and more relaxed.  

Why Should We Practice Meditation? Since mental impurities are 

almost always with us, we need meditation and contemplation almost 

all of the time. There is no fixed time for the practice of meditaion. 

Morning, during the day, before bed... anytime is the time for 

meditation. And meditation may be practiced at any age. Meditation is 

for the cure of diseases of the mind in the form of mental defilements 

like greed, hatred, delusion, etc. We all have these mental diseases 

almost all the time. In order to at least control them we need 

meditation and contemplation. So meditation is for all people. 

Furthermore, there is nothing which can be called particularly Buddhist 

in meditation and contemplation. There is no element of religion. It is a 

scientific investigation and examination of ourselves. We just observe 

closely every thing that comes to us and is happening to us in our body 

and mind at the present moment. According to Bhikkhu Piyananda in 

The Gems of Buddhism Wisdom, meditation practices have many 

benefits. Meditation helps achieving a complete and deep realization 

of what it means to be a Buddha and how to reach Buddhahood. It is to 
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see one’s Nature, comprehend the True Nature of things, the Truth. 

However, only after becoming a Buddha can one be said to have truly 

attained Supreme Enlightenment. Practicing meditation can help 

practitioners eradicate dullness and bring about wisdom. Besides, 

meditation also brings about health, happiness, and optimism. If you 

are a busy person, meditation practices can help you to get rid of 

tension and to find some relaxation. If you are a woried person, 

meditation practices can help to calm and help you to find either 

permanent or temporary peace. If you are a person who has endless 

problems, meditation practices can help you to develop courage and 

strength to face and overcome problems. If you lack self-confidence, 

meditation practices can help you gain the self-confidence you need. 

This self-confidence is the secret of success. If you have fear in your 

heart, meditation practices can help you understand the real nature of 

the objects that are making you afraid, then you can overcome the fear 

in your mind. If you are always dissatisfied with everything; nothing in 

life sems to be satisfactory; meditation practices will give you the 

chance to develop and maintain some inner satisfaction. If you are 

sceptical and disinterested in religion, meditation practices can help 

you go beyond your own scepticism and to see some practical value in 

religious guidance. If you are frustrated and heart-broken due to lack of 

understanding of the nature of life and the world, meditation practices 

will trully guide and help you understand that you are disturbed by 

unnecessary things. If you are a rich man, meditation practices can help 

you realize the true nature of your wealth and how to make use of your 

wealth for your own happiness as well as for others. If you are a poor 

man, meditation practices can help you have some contentment and not 

to harbour jealousy towards those who have more than you. If you are 

a young man at the cross-roads of your life, and do not know which 

way to turn, meditation practices will help you understand which is the 

road for you to travel to reach your proper goal. If you are an elderly 

man who is fed-up with life, meditation practices will bring you to a 

deeper  understanding of life; this understanding in turn will relieve 

you from the pains of life and will increase the joy of living. If you are 

hot-tempered, meditation practices can help you develop the strength 

to overcome these weaknesses of anger, hatred and resentment. If you 

are jealous, meditation practices can help you understand the danger of 
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your jealousy. If you are a slve to your five senses, meditation 

practices can help you learn how to become the master of your sense-

desires. If you are addicted to wine, tobacco, or drugs, meditation 

practices can help you realize how to overcome the dangerous habits 

which have enslaved you. If you are an ignorant person, meditation 

practices will give you a chance to cultivate some knowledge that will 

be useful and beneficial both to you and to your friends and family. If 

you are a weak-minded person, meditation practices can help 

strengthen your mind to develop your will-power in order to overcome 

your weaknesses. If you are a wise person, meditation practices will 

take you to supreme enlightenment. Then you will see things as they 

are, and not as they appear to be. 

 

II. Benefits of Meditation Practices In Buddhist Cultivation: 

First, Zen Helps Practitioners Reach Enlightenment and 

Emancipation: The immediate, un-reflected grasp of reality, without 

affective contamination and intellectualization, the realization of the 

relation of oneself to the Universe. This new experience is a repetition 

of the pre-intellectual, immediate grasp of the child, but on a new 

level, that the full development of man’s reason, objectively, 

individuality. While the child’s experience, that of immediacy and 

oneness, lies before the experience of alienation and the subject-object 

split, the enlightenment experience lies after it. Zen practitioners 

should always remember that the core of Buddhism is a doctrine of 

salvation. The need for it arises from the hopelessly unsatisfactory 

character of the world in which we find ourselves. Buddhists always 

take an extremely gloomy view of the conditions in which we have the 

misfortune to live. It is particularly the impermanence of everything in 

and around us that suggests the worthlessness of our worldly 

aspirations which in the nature of things can never lead to any lasting 

achievement or abiding satisfaction. In the end death takes away 

everything we managed to pile up and parts us from everything we 

cherished. In order to reach enlightenment and emancipation, first of 

all, Zen practitioners should cultivate or practice mental training which 

is carried out for three distinct, but interconnected, purposes: First, Zen 

aims at a withdrawal of attention from its normal preoccupation with 

constantly changing sensory stimuli and ideas centred on oneself. 
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Second, Zen aims at effecting a shift of attention from the sensory 

world to another, subtler realm, thereby calming the turmoils of the 

mind. Sense-based knowledge is as inherently unsatisfactory as a 

sense-based life. Sensory and historical facts as such are uncertain, 

unfruitful, trivial, and largely a matter of indifference. Only that is 

worth knowing which is discovered in meditation, when the doors of 

senses are closed. The truth of this holy religion must elude the 

average worldling with his sense-based knowledge, and his sense-

bounded horizon. Third, Zen aims at penetrating into the suprasensory 

reality itself, at roaming about among the transcendental facts, and this 

quest leads it to Emptiness, the ultimate reality.  

Second, Zen Helps Practitioners Reach Enlightenment Through  

the Elimination of the ‘Self’: Although the main purpose of meditation 

and contemplation is ‘Enlightenment’, the immediate and important 

purpose of meditation and contemplation is the elimination of the self. 

Once the attachment of the self is eliminated, the ignorance will also 

automatically ends. At that moment, the practitioner will gain the 

enlightenment which the Honorable Buddha declared 26 centuries ago. 

All Buddhists have had one and the same aim, which is the “extinction 

of self, the giving up the concept of a separate individuality, and all 

their practices have generally tended to foster such easily recognizable 

spiritual virtues as serenity, detachment, consideration and tenderness 

for others. In the scriptures, the Dharma has been compared to a taste 

for direct feeling, not for learning and keeping. The golden word of the 

Buddha is there defined as that which has the taste of Peace, the taste 

of Emancipation, the taste of Nirvana. It is, of course, a perculiarity of 

tastes that they are not easily described, and must elude those who 

refuse actually to taste them for themselves.” First, once we are able to 

eliminate the attachment of the self, our minds will completely purify 

and we are able to know everything in the universe with wisdom. 

Second, once we are able to eliminate the attachment of the self, we 

are able to see all sentient beings’ sufferings, thus we are able to 

develop loving kindness toward all beings with great compassion. 

Third, meditation and contemplation does not only help us purify our 

bodies and minds, but they also set us free from the long-term clinging 

of self.  
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Third, Zen Helps Practitioners Reach Enlightenment Through 

Mind-Training on Self-Discipline: First, Buddhists practise meditation 

for mind-training and self-discipline by looking within ourselves. To 

meditate is also 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. Second, to practice meditation on a daily basis will 

help free the mind from bondage to any thought-fetters, defilements, as 

well as distractions in daily life. Third, practicing meditation and 

contemplation is the most direct way to reach enlightenment. Fourth, 

the main purpose of practicing meditation and contemplation is to gain 

a mind without thoughts, but with awaking on everything. However, it 

is not easy to achieve a thoughtless mind because of long lasting 

thoughts that always occupy our minds. Thus, if we are not patient 

enough, we might give up any time.    

Fourth, Zen Helps Practitioners See the True Face of Reality: 

According to Buddhism, the aim of this practice is to see the true face 

of reality, which is mind and mind-object. When we speak of mind and 

of the outside world, we immediately are caught in a dualistic 

conception of the universe. If we use the words mind and mind-object, 

we can avoid the damage done by the sword of conceptualized 

discrimination. The effect of meditation is like the fire under the pot, 

the sun’s rays on the snow, and the hen’s warmth on her eggs. In these 

three cases, there is no attempt at reasoning or analysis, just patient 

and continuous concentration. We can allow the truth to appear, but we 

cannot describe it using math, geometry, philosophy, or any other 

image of our intellect.  

Fifth, Zen Helps Practitioners Attain the Ability 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 
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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.” 

Sixth, Zen Helps Practitioners Realize the Power of the Mind: 

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 products of our relative 

consciousness or intelligent faculty can play any part in Zen. However, 

Zen practitioners should not think about becoming Buddhas, getting 

enlightened, or gaining wisdom. We should simply work hard and 

cultivate vigorously. When the time comes, they naturally become 

enlightened. Continue to sit and walk, walk and sit, then after a long 

time, we will have a chance to realize the power of the mind.    

Seventh, Zen Helps Practitioners Obtain the Buddha’s 

Reformulation of the Perennial Wisdom Designed to Counteract Three 

Evils: First, violence had to be avoided in all its forms, from the killing 

of humans and animals to the intellectual coercion of those who think 

otherwise. Second, the ‘self’ or the fact that one holds on to oneself as 

an individual personality, was held to be responsible for all pain, 

suffering, and afflictions which would in the end be finally abolished 

by the attainment of a state of self-extinction, technically known in 

Buddhist terms as ‘Nirvana’. Third, death was an error which could be 

overcome by those who entered the ‘doors to the Deathless’, ‘the gates 

of the Non-birth’. 
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Chöông Boán Möôi Hai 

Chapter Forty-Two 

 

Khi Naøo Ngöôøi Phaät Töû Baét Ñaàu Tu Taäp? 

 

I. Toång Quan Veà Con Ngöôøi & Cuoäc Ñôøi: 

Toång Quan veà Ñôøi Soáng Con Ngöôøi: Theo sinh hoïc hieän ñaïi, ñôøi 

soáng môùi cuûa con ngöôøi baét ñaàu ngay trong khoaûnh khaéc kyø dieäu. Khi 

moät teá baøo tinh truøng cuûa ngöôøi cha keát hôïp vôùi teá baøo hay noaõn baøo 

cuûa ngöôøi meï. Ñaây laø khoaûnh khaéc taùi sanh. Khoa hoïc chæ ñeà caäp ñeán 

hai yeáu toá vaät lyù thoâng thöôøng. Tuy nhieân, Phaät giaùo noùi ñeán yeáu thoá 

thöù ba ñöôïc xem laø thuaàn tuùy tinh thaàn. Theo Kinh 

Mahatanhasamkhaya trong Trung Boä Kinh, do söï keát hôïp cuûa 3 yeáu toá 

maø söï thuï thai xaõy ra. Neáu ngöôøi meï vaø cha giao hôïp vôùi nhau, nhöng 

khoâng ñuùng thôøi kyø thuï thai cuûa ngöôì meï, vaø chuùng sanh seõ taùi sanh 

khoâng hieän dieän, thì moät maàm soáng khoâng ñöôïc gieo vaøo, nghóa laø baøo 

thai khoâng thaønh hình. Neáu cha meï giao hôïp ñuùng thôøi kyø thuï thai cuûa 

ngöôøi meï, nhöng khoâng coù söï hieän dieän cuûa chuùng sanh seõ taùi sanh, luùc 

ñoù cuõng khoâng coù söï thuï thai. Neáu cha meï giao hôïp vôùi nhau ñuùng thôøi 

kyø thuï thai cuûa ngöôøi meï vaø coù söï hieän dieän cuûa chuùng sanh seõ taùi 

sanh, luùc aáy maàm soáng ñaõ ñöôïc gieo vaøo baøo thai thaønh hình. Yeáu toá 

thöù ba chæ laø moät thuaät ngöõ cho thöùc taùi sanh. Cuõng caàn phaûi hieåu raèng 

thöùc taùi sanh naày khoâng phaûi laø moät “töï ngaõ” hay “linh hoàn” hoaëc moät 

thöïc theå caûm thoï quaû baùo toát xaáu cuûa nghieäp thieän aùc. Thöùc cuõng phaùt 

sanh do caùc duyeân. Ngoaøi duyeân khoâng theå coù thöùc sanh khôûi. 

Toång Quan Veà Cuoäc Ñôøi Theo Ñaïo Phaät: Cuoäc ñôøi, theo ñaïo Phaät 

laø bieån khoå. Caùi khoå thoáng trò moïi kieáp soáng. Noù chính laø vaán ñeà caên 

baûn cuûa cuoäc soáng. Theá gian ñaày khoå ñau vaø phieàn naõo, khoâng ai thoaùt 

khoûi söï troùi buoäc cuûa noãi baát haïnh naày, vaø ñaây laø moät söï thaät chung maø 

khoâng moät ngöôøi saùng suoát naøo coù theå phuû nhaän. Tuy nhieân, vieäc nhìn 

nhaän söï kieän phoå quaùt naày khoâng coù nghóa laø phuû nhaän hoaøn toaøn moïi 

laïc thuù hay haïnh phuùc ôû ñôøi. Ñöùc phaät, baäc thuyeát Khoå, chöa bao giôø 

phuû nhaän haïnh phuùc cuoäc soáng khi Ngaøi ñeà caäp ñeán tính chaát phoå quaùt 

cuûa Khoå. Cô caáu taâm-vaät lyù naày chòu söï thay ñoåi khoâng ngöøng, noù taïo 

ra caùc tieán trình taâm-vaät lyù môùi trong töøng saùt na vaø nhö vaäy baûo toàn 

ñöôïc tieàm naêng cho caùc tieán trình cô caáu trong töông lai, khoâng ñeå laïi 
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khe hôû naøo giöõa moät saùt na vôùi saùt na keá. Chuùng ta soáng vaø cheát trong 

töøng saùt na cuûa ñôøi mình. Cuoäc soáng chaúng qua chæ laø söï trôû thaønh vaø 

hoaïi dieät, moät söï sanh vaø dieät (udaya-vaya) lieân tuïc, töïa nhö nhöõng 

löôïn soùng treân ñaïi döông vaäy. Tieán trình taâm-vaät lyù bieán ñoåi lieân tuïc 

naày roõ raøng ñaõ cho chuùng ta thaáy, cuoäc soáng naày khoâng döøng laïi vaøo 

luùc cheát maø seõ tieáp tuïc maõi maõi. Chính doøng taâm naêng ñoäng maø chuùng 

ta thöôøng goïi laø yù chí, khaùt aùi, öôùc muoán hay tham aùi ñaõ taïo thaønh 

nghieäp löïc. Nghieäp löïc maïnh meõ naày, yù chí muoán sinh toàn naày, ñaõ duy 

trì cuoäc soáng. Theo Phaät giaùo, khoâng chæ coù cuoäc soáng con ngöôøi maø caû 

theá gian höõu tình naày ñeàu bò loâi keùo bôûi söùc maïnh vó ñaïi naày, ñoù laø taâm 

vaø caùc taâm sôû, thieän hoaëc baát thieän cuûa noù. Kieáp soáng hieän taïi do AÙi 

vaø Thuû (Tanha-Upadana) cuûa kieáp quaù khöù taïo thaønh. AÙi vaø Thuû 

nhöõng haønh ñoäng coù chuû yù trong kieáp hieän taïi seõ taïo thaønh söï taùi sanh 

trong töông lai. Theo Phaät giaùo thì chính haønh nghieäp naày ñaõ phaân loaïi 

chuùng sanh thaønh cao thöôïng vaø thaáp heøn. Caùc chuùng sanh laø keû thöøa 

töï cuûa nghieäp, laø chuû nhaân cuûa nghieäp. Nghieäp laø thai taïng, nghieäp laø 

quyeán thuoäc, laø ñieåm töïa, nghieäp phaân chia caùc loaøi höõu tình; nghóa laø 

coù lieät coù öu (Dhammapada 135). 

 

II. Trong Cuoäc Soáng Naày, Chuùng Ta Neân Nöông Töïa Vaøo Caùi 

Gì?: 

Chuùng ta neân giao thaân taâm mình cho caùi gì? Ngöôøi nguyeân thuûy 

suøng baùi maët trôøi, nuùi non, thuù vaät, caây coû, hay nhöõng ngöôøi khaùc  vaø 

nhöõng thaàn linh cö nguï beân trong hoï. Nhöng caùch xöû söï nhö theá roõ raøng 

ngaøy nay khoâng coøn nöõa. Ngöôøi ta tin theo moät hình thöùc toân giaùo tieán 

boä hôn laø nöông töïa vaøo nhöõng naêng löïc tuyeät ñoái cuûa toân giaùo aáy, 

nöông töïa vaøo moät vò thaàn linh ñöôïc xem laø ñaáng toaøn naêng saùng taïo 

vaø cai quaûn moïi söï ôû treân trôøi vaø treân maët ñaát. Hoï xoay xôû ñeå ñaït ñöôïc 

an taâm ôû moät möùc ñoä naøo ñoù baèng caùch caàu nguyeän vaø xin vò thaàn linh 

naøy giuùp ñôõ hoï. Tuy nhieân, ngay caû söï an taâm naøy cuõng chæ giôùi haïn. 

Chuùng ta khoâng theå ñaït ñöôïc söï baûo ñaûm vaø bình an tuyeät ñoái töø moät 

thaàn linh nhö theá vì vò thaàn linh naøy hieän höõu vónh vieãn taïi moät coõi sieâu 

theá naøo ñoù  nhö moät coõi trôøi chaúng haïn. Moät vò thaàn töø coõi trôøi maø nhìn 

xuoáng coõi ñôøi moät caùch uy nghieâm, moät vò thaàn tröøng phaït caùi aùc moät 

caùch taøn nhaãn vaø ban thöôûng cho caùi thieän, vò thaàn naøy caøng coù khaû 

naêng tuyeät ñoái bao nhieâu thì chuùng ta caøng trôû neân leä thuoäc vaø ñoàng 

thôøi caøng caûm thaáy sôï haõi baáy nhieâu vì chuùng ta khoâng bieát ñeán khi 
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naøo chuùng ta coù theå bò vò thaàn naøy boû rôi hay khi naøo chuùng ta coù theå bò 

ngaøi tröøng phaït. Vì theá, chuùng ta soáng trong kinh sôï vì thaàn naøy, duø 

chuùng ta ñaõ doác loøng nöông töïa vaøo ngaøi. Vôùi söï leä thuoäc taâm thöùc nhö 

theá vaøo moät söùc maïnh beân ngoaøi, chuùng ta khoâng theå naøo ñaït ñöôïc söï 

an tònh taâm thöùc thaät söï. Chuùng ta coù theå nöông töïa vaøo caùi gì ñoù beân 

trong chuùng ta khoâng? Khoâng, caùi aáy cuõng khoâng ñaùng tin caäy vì taâm 

chuùng ta luoân bò aûo töôûng. Thaân ta cuõng khoâng ñaùng tin caäy vì cuoái 

cuøng thaân cuõng bò tan raõ. Neáu chuùng ta coù theå nöông töïa hoaøn toaøn vaøo 

caùi gì ñoù beân trong chuùng ta thì chuùng ta seõ khoâng caàn ñeán toân giaùo vaø 

seõ coù theå töï cöùu mình baèng chính noã löïc cuûa mình. Theá thì chuùng ta 

neân nöông töïa vaøo caùi gì ñeå ñöôïc cöùu ñoä? ÔÛ ñaây chuùng ta phaûi nhôù 

ñeán lôøi Ñöùc Phaät daïy: “Haõy töï mình laøm aùnh saùng cho mình, haõy laáy 

Phaùp laøm aùnh saùng cho mình,” ñaây laø lôøi maø Ñöùc Phaät ñaõ noùi vôùi toân 

giaû A Nan, moät trong möôøi ñaïi ñeä töû cuûa Ngaøi tröôùc khi Ngaøi nhaäp 

dieät. Ngaøi A Nan nghó raèng: “Khi Ñöùc Theá Toân, baäc Ñaïo sö toái thaéng 

nhaäp dieät, chuùng ta seõ nöông töïa vaøo ai treân ñôøi naøy ñeå tu taäp vaø sinh 

soáng?” Ñaùp laïi noãi lo laéng cuûa A Nan, Ñöùc Phaät daïy ngaøi nhö sau: 

“Naøy A Nan! Trong töông lai, caùc oâng neân töï mình laøm aùnh saùng cho 

mình vaø neân nöông töïa vaøo chính mình. Caùc oâng chôù nöông töïa vaøo ai 

khaùc. Caùc oâng cuõng neân laáy Phaùp laøm aùnh saùng cho mình vaø neân 

nöông töïa vaøo Phaùp. Caùc oâng chôù nöông töïa vaøo ai khaùc.” 

 

III.Chuùng Ta Coù Theå Giaûi Thoaùt Khoûi Khoå Ñau Phieàn Naõo 

Baèng Caùch Naøo?:  

Khi noùi veà khoå ñau phieàn naõo, chuùng ta caàn neân hieåu raèng khi Ñöùc 

Phaät baûo cuoäc soáng cuûa chuùng ta laø khoå, yù Ngaøi muoán noùi ñeán moïi 

traïng thaùi khoâng thoûa maõn cuûa chuùng ta vôùi moät phaïm vi raát roäng, töø 

nhöõng böïc doïc nho nhoû ñeán nhöõng vaán ñeà khoù khaên trong ñôøi soáng, töø 

nhöõng noãi khoå ñau naùt loøng chí ñeán nhöõng tang thöông cuûa kieáp soáng. 

Vì vaäy chöõ “Dukkha” neân ñöôïc duøng ñeå dieãn taû nhöõng vieäc khoâng 

hoaøn haûo xaûy ra trong ñôøi soáng cuûa chuùng ta vaø chuùng ta coù theå caûi 

hoùa chuùng cho toát hôn. Traïng thaùi khoå naõo böùc baùch thaân taâm (taâm 

duyeân vaøo ñoái töôïng vöøa yù thì caûm thaáy vui, duyeân vaøo ñoái töôïng 

khoâng vöøa yù thì caûm thaáy khoå). Ñaây laø ñeá thöù nhaát trong Töù Dieäu Ñeá 

cuûa Phaät giaùo, cho raèng voøng luaân hoài sanh töû ñöôïc ñaët tính hoùa bôûi 

nhöõng baát toaïi vaø ñau khoå. Ñieàu naøy lieân heä tôùi yù töôûng cho raèng vaïn 

höõu voâ thöôøng, chuùng sanh khoâng theå naøo traùnh ñöôïc phaân ly vôùi caùi 
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maø hoï mong moûi vaø baét buoäc phaûi chòu ñöïng nhöõng thöù khoâng vui. 

Muïc ñích chính ñöôïc keå ra trong Phaät giaùo laø khaéc phuïc “khoå ñau.” Coù 

ba loaïi khoå ñau: 1) khoå khoå, bao goàm nhöõng noãi khoå veà theå chaát vaø 

tinh thaàn; 2) hoaïi khoå, bao goàm nhöõng caûm thoï khoâng ñuùng ñaén veà 

haïnh phuùc. Goïi laø hoaïi khoå vì vaïn höõu ñeàu hö hoaïi theo thôøi gian vaø 

ñieàu naøy ñöa ñeán khoå ñau khoâng haïnh phuùc; 3) Haønh khoå, noãi khoå ñau 

trong voøng sanh töû, trong ñoù chuùng sanh phaûi höùng chòu nhöõng baát toaïi 

vì aûnh höôûng cuûa nhöõng haønh ñoäng vaø phieàn naõo ueá nhieãm. Ñöùc Phaät 

daïy khoå naèm trong nhaân, khoå naèm trong quaû, khoå bao truøm caû thôøi 

gian, khoå bao truøm caû khoâng gian, vaø khoå chi phoái caû phaøm laãn Thaùnh, 

nghóa laø khoå ôû khaép nôi nôi. Trong giaùo thuyeát nhaø Phaät, phieàn naõo bao 

goàm nhöõng lo toan traàn tuïc, nhuïc duïc, ñam meâ, öôùc muoán xaáu xa, khoå 

ñau vaø ñôùn ñau töø caùi nhìn sai laàm veà theá giôùi. Trong boán ñaïi nguyeän, 

haønh giaû tu thieàn nguyeän trieät tieâu nhöõng ñam meâ laøm trôû ngaïi söï 

thaønh ñaït ñaïi giaùc. Phieàn naõo cuõng coù nghóa laø noãi ñau ñôùn, öu phieàn, 

khoå sôû hay tai aùch. Con ñöôøng cuûa caùm doã vaø duïc voïng sanh ra aùc 

nghieäp (ñaây chính laø khoå ñau vaø aûo töôûng cuûa cuoäc soáng), laø nhaân cho 

chuùng sanh laên troâi trong luaân hoài sanh töû, cuõng nhö ngaên trôû giaùc ngoä. 

Muoán giaùc ngoä tröôùc tieân con ngöôøi phaûi coá gaéng thanh loïc taát caû 

nhöõng nhô baån naày baèng caùch thöôøng xuyeân tu taäp thieàn ñònh. 

Muoán giaûi thoaùt khoûi khoå ñau phieàn naõo, khoâng caàn phaûi noùi 

nhieàu, ñoù laø caùch khoâng ngöøng hoïc taäp giaùo lyù cuûa Ñöùc Phaät vaø laøm 

cho giaùo lyù aáy baét reã saâu trong taâm nhôø tö duy veà noù. Ta phaûi hieåu 

chaéc trong taâm raèng söï soáng cuûa ta caàn hôïp nhaát vôùi söï soáng cuûa vuõ truï 

hay cuûa Ñöùc Phaät. Ñaây thöïc söï laø thieàn ñònh, theo quan ñieåm toân giaùo. 

Nhôø loaïi thieàn ñònh naøy, ta coù theå thanh tònh ñöôïc caû caùi taâm maø khoâng 

coù yù thöùc ñeán, töùc laø tieàm thöùc cuûa ta vaø coù theå khieán tö duy vaø haønh 

söû cuûa ta haøi hoøa moät caùch töï nhieân vôùi hoaøn caûnh chung quanh. Neáu 

tö duy vaø haønh söû cuûa ta haøi hoøa vôùi hoaøn caûnh chung quanh thì nhöõng 

khoå ñau lo laéng khoâng laøm ta roái raém. Traïng thaùi taâm thöùc naøy laø söï an 

tònh thöïc söï cuûa taâm; ñaáy laø caáp ñoä cuûa “Nieát Baøn laø tòch laëng,” caáp ñoä 

tòch laëng tuyeät ñoái trong ñoù chuùng ta khoâng naém baét vaøo caùi gì caû. 

Traïng thaùi taâm thöùc naøy khoâng bò giôùi haïn vaøo söï an taâm thuï ñoäng. Caùi 

taâm thöùc ñöôïc söï soáng vuõ truï lôùn lao laøm cho sinh ñoäng cuûa chuùng ta 

seõ cho chuùng ta nieàm hy voïng vaø söï can ñaûm lôùn lao. Naêng löïc tuoân ra 

töø taâm thöùc naøy khieán ta tieán leân maø theå hieän cuoäc soáng haèng ngaøy, söï 
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nghieäp vaø Boà Taùt ñaïo cuûa ta nhaèm vì lôïi ích cho ngöôøi khaùc ôû treân ñôøi 

naøy. 

 

IV. Khi Naøo Ngöôøi Phaät Töû Baét Ñaàu Tu Taäp?: 

Theo Quan Ñieåm Phaät Giaùo, Caùi Khoå Thoáng Trò Moïi Kieáp Soáng 

Cuûa Chuùng Sanh & Con Ngöôøi: Theo sinh hoïc hieän ñaïi, ñôøi soáng môùi 

cuûa con ngöôøi baét ñaàu ngay trong khoaûnh khaéc kyø dieäu. Khi moät teá baøo 

tinh truøng cuûa ngöôøi cha keát hôïp vôùi teá baøo hay noaõn baøo cuûa ngöôøi 

meï. Ñaây laø khoaûnh khaéc taùi sanh. Khoa hoïc chæ ñeà caäp ñeán hai yeáu toá 

vaät lyù thoâng thöôøng. Tuy nhieân, Phaät giaùo noùi ñeán yeáu thoá thöù ba ñöôïc 

xem laø thuaàn tuùy tinh thaàn. Theo Kinh Mahatanhasamkhaya trong 

Trung Boä Kinh, do söï keát hôïp cuûa 3 yeáu toá maø söï thuï thai xaûy ra. Neáu 

ngöôøi meï vaø cha giao hôïp vôùi nhau, nhöng khoâng ñuùng thôøi kyø thuï thai 

cuûa ngöôì meï, vaø chuùng sanh seõ taùi sanh khoâng hieän dieän, thì moät maàm 

soáng khoâng ñöôïc gieo vaøo, nghóa laø baøo thai khoâng thaønh hình. Neáu 

cha meï giao hôïp ñuùng thôøi kyø thuï thai cuûa ngöôøi meï, nhöng khoâng coù 

söï hieän dieän cuûa chuùng sanh seõ taùi sanh, luùc ñoù cuõng khoâng coù söï thuï 

thai. Neáu cha meï giao hôïp vôùi nhau ñuùng thôøi kyø thuï thai cuûa ngöôøi 

meï vaø coù söï hieän dieän cuûa chuùng sanh seõ taùi sanh, luùc aáy maàm soáng ñaõ 

ñöôïc gieo vaøo baøo thai thaønh hình. Yeáu toá thöù ba chæ laø moät thuaät ngöõ 

cho thöùc taùi sanh. Cuõng caàn phaûi hieåu raèng thöùc taùi sanh naày khoâng 

phaûi laø moät “töï ngaõ” hay “linh hoàn” hoaëc moät thöïc theå caûm thoï quaû 

baùo toát xaáu cuûa nghieäp thieän aùc. Thöùc cuõng phaùt sanh do caùc duyeân. 

Ngoaøi duyeân khoâng theå coù thöùc sanh khôûi. 

Cuoäc ñôøi, theo ñaïo Phaät laø bieån khoå. Caùi khoå thoáng trò moïi kieáp 

soáng. Noù chính laø vaán ñeà caên baûn cuûa cuoäc soáng. Theá gian ñaày khoå 

ñau vaø phieàn naõo, khoâng ai thoaùt khoûi söï troùi buoäc cuûa noãi baát haïnh 

naày, vaø ñaây laø moät söï thaät chung maø khoâng moät ngöôøi saùng suoát naøo 

coù theå phuû nhaän. Tuy nhieân, vieäc nhìn nhaän söï kieän phoå quaùt naày 

khoâng coù nghóa laø phuû nhaän hoaøn toaøn moïi laïc thuù hay haïnh phuùc ôû 

ñôøi. Ñöùc phaät, baäc thuyeát Khoå, chöa bao giôø phuû nhaän haïnh phuùc cuoäc 

soáng khi Ngaøi ñeà caäp ñeán tính chaát phoå quaùt cuûa Khoå. Cô caáu taâm-vaät 

lyù naày chòu söï thay ñoåi khoâng ngöøng, noù taïo ra caùc tieán trình taâm-vaät lyù 

môùi trong töøng saùt na vaø nhö vaäy baûo toàn ñöôïc tieàm naêng cho caùc tieán 

trình cô caáu trong töông lai, khoâng ñeå laïi khe hôû naøo giöõa moät saùt na 

vôùi saùt na keá. Chuùng ta soáng vaø cheát trong töøng saùt na cuûa ñôøi mình. 

Cuoäc soáng chaúng qua chæ laø söï trôû thaønh vaø hoaïi dieät, moät söï sanh vaø 
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dieät (udaya-vaya) lieân tuïc, töïa nhö nhöõng löôïn soùng treân ñaïi döông 

vaäy. Tieán trình taâm-vaät lyù bieán ñoåi lieân tuïc naày roõ raøng ñaõ cho chuùng 

ta thaáy, cuoäc soáng naày khoâng döøng laïi vaøo luùc cheát maø seõ tieáp tuïc maõi 

maõi. Chính doøng taâm naêng ñoäng maø chuùng ta thöôøng goïi laø yù chí, khaùt 

aùi, öôùc muoán hay tham aùi ñaõ taïo thaønh nghieäp löïc. Nghieäp löïc maïnh 

meõ naày, yù chí muoán sinh toàn naày, ñaõ duy trì cuoäc soáng. Theo Phaät giaùo, 

khoâng chæ coù cuoäc soáng con ngöôøi maø caû theá gian höõu tình naày ñeàu bò 

loâi keùo bôûi söùc maïnh vó ñaïi naày, ñoù laø taâm vaø caùc taâm sôû, thieän hoaëc 

baát thieän cuûa noù. Kieáp soáng hieän taïi do AÙi vaø Thuû (Tanha-Upadana) 

cuûa kieáp quaù khöù taïo thaønh. AÙi vaø Thuû nhöõng haønh ñoäng coù chuû yù 

trong kieáp hieän taïi seõ taïo thaønh söï taùi sanh trong töông lai. Theo Phaät 

giaùo thì chính haønh nghieäp naày ñaõ phaân loaïi chuùng sanh thaønh cao 

thöôïng vaø thaáp heøn. Caùc chuùng sanh laø keû thöøa töï cuûa nghieäp, laø chuû 

nhaân cuûa nghieäp. Nghieäp laø thai taïng, nghieäp laø quyeán thuoäc, laø ñieåm 

töïa, nghieäp phaân chia caùc loaøi höõu tình; nghóa laø coù lieät coù öu 

(Dhammapada 135). 

Tu Taäp Laø Ñeå Giaûi Thoaùt Khoûi Khoå Ñau Phieàn Naõo, Vaäy Chuùng 

Ta Coù Neân Ñôïi Ñeán Höu Trí Roài Haún Tu Hay Khoâng?: Duø muïc ñích 

toái thöôïng cuûa ñaïo Phaät laø giaùc ngoä vaø giaûi thoaùt, Ñöùc Phaät cuõng daïy 

raèng tu laø coäi nguoàn haïnh phuùc, heát phieàn naõo, heát khoå ñau. Phaät cuõng 

laø moät con ngöôøi nhö bao nhieâu con ngöôøi khaùc, nhöng taïi sao Ngaøi trôû 

thaønh moät baäc giaùc ngoä vó ñaïi? Ñöùc Phaät chöa töøng tuyeân boá Ngaøi laø 

thaàn thaùnh gì caû. Ngaøi chæ noùi raèng chuùng sanh moïi loaøi ñeàu coù Phaät 

tính hay haït gioáng giaùc ngoä vaø söï giaùc ngoä ôû trong taàm tay cuûa moïi 

ngöôøi, roài nhôø rôøi boû ngai vò Thaùi Töû, cuûa caûi, vaø quyeàn löïc ñeå tu taäp 

vaø taàm caàu chaân lyù maø Ngaøi ñaït ñöôïc giaùc ngoä. Phaät töû chuùng ta tu 

khoâng phaûi mong caàu xin aân hueä, maø phaûi tu taäp theo göông haïnh cuûa 

Ñöùc Phaät, phaûi chuyeån nghieäp xaáu thaønh nghieäp laønh hay khoâng coøn 

nghieäp naøo nöõa. Con ngöôøi ôû ñôøi giaøu coù vaø thoâng minh, ngheøo heøn vaø 

ngu doát. Moãi ngöôøi moãi khaùc, moãi ngöôøi moät hoaøn caûnh rieâng bieät sai 

khaùc nhau. Phaät töû tin raèng nguyeân nhaân chæ vì moãi ngöôøi taïo nghieäp 

rieâng bieät. Ñaây chính laø luaät nhaân duyeân hay nghieäp quaû, vaø chính 

nghieäp taùc ñoäng vaø chi phoái taát caû. Chính nghieäp nôi thaân khaåu yù taïo 

ra keát quaû, haïnh phuùc hay khoå ñau, giaøu hay ngheøo. Nghieäp khoâng coù 

nghóa laø soá phaän hay ñònh meänh. Neáu tin vaøo soá phaän hay ñònh meänh 

thì söï tu taäp ñaâu coøn caàn thieát vaø lôïi ích gì? Nghieäp khoâng coá ñònh 

cuõng khoâng phaûi laø khoâng thay ñoåi ñöôïc. Con ngöôøi khoâng theå ñeå bò 
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giam haõm trong boán böùc töôøng kieân coá cuûa nghieäp. Ngöôïc laïi, con 

ngöôøi coù khaû naêng vaø nghò löïc coù theå laøm thay ñoåi ñöôïc nghieäp. Vaän 

meänh cuûa chuùng ta hoaøn toaøn tuøy thuoäc vaøo haønh ñoäng cuûa chính 

chuùng ta; noùi caùch khaùc, chuùng ta chính laø nhöõng nhaø kieán truùc ngoâi 

nhaø nghieäp cuûa chính chuùng ta. Tu theo Phaät laø töï mình chuyeån 

nghieäp. Chuyeån nghieäp laø chaúng nhöõng phaûi boû moïi taät xaáu cuûa chính 

mình, maø cuõng ñöøng quan taâm ñeán nhöõng haønh ñoäng xaáu cuûa ngöôøi 

khaùc. Chuùng ta khoâng theå naøo ñoå loãi cho ai khaùc veà nhöõng khoå ñau vaø 

baát haïnh cuûa chính mình. Chuùng ta phaûi ñoái dieän vôùi cuoäc soáng chöù 

khoâng boû chaïy, vì coù choã naøo treân quaû ñaát naày laø choã cho chuùng ta 

chaïy troán nghieäp cuûa mình ñaâu. Vì theá chuùng ta phaûi chuyeån nghieäp 

baèng caùch tu taäp caùc haïnh laønh ñeå mang laïi haïnh phuùc cho chính mình, 

hôn laø caàu xin hoaëc saùm hoái. Chuyeån nghieäp laø thöôøng nhôù tôùi nghieäp, 

phaûi duøng trí tueä ñeå phaân bieät thieän aùc, laønh döõ, töï do vaø troùi buoäc ñeå 

traùnh nghieäp aùc, laøm nghieäp laønh, hay khoâng taïo nghieäp naøo caû. 

Chuyeån nghieäp coøn laø thanh loïc töï taâm hôn laø caàu nguyeän, nghi leã 

cuùng kieán hay töï haønh xaùc. Ngoaøi ra, chuyeån nghieäp coøn laø chuyeån caùi 

taâm heïp hoøi ích kyû thaønh caùi taâm meán thöông roäng lôùn vaø thaønh töïu 

taâm töø bi baèng caùch thöông xoùt chuùng sanh moïi loaøi. Noùi caùch khaùc, 

chuyeån nghieäp laø thaønh töïu töù voâ löôïng taâm, ñaëc bieät laø hai taâm töø vaø 

bi. Phaät töû chaân thuaàn neân luoân nhôù raèng trong ñôøi naày ai cuõng phaûi 

moät laàn cheát, hoaëc sôùm hoaëc muoän; khi cheát, khoâng ai mang theo ñöôïc 

baát cöù thöù gì cuûa traàn tuïc, chæ coù nghieäp laønh hay nghieäp döõ do mình 

taïo ra seõ phaûi theo mình nhö hình vôùi boùng maø thoâi. 

Khoâng caàn phaûi noùi, khoâng ngöøng hoïc taäp giaùo lyù cuûa Ñöùc Phaät vaø 

laøm cho giaùo lyù aáy baét reã saâu trong taâm nhôø tö duy veà noù moãi ngaøy laø 

caùch toát nhaát cho chuùng ta trieät tieâu khoå ñau phieàn naõo. Ta phaûi hieåu 

chaéc trong taâm raèng söï soáng cuûa ta caàn hôïp nhaát vôùi söï soáng cuûa vuõ truï 

hay cuûa Ñöùc Phaät. Ñaây thöïc söï laø thieàn ñònh, theo quan ñieåm toân giaùo. 

Nhôø loaïi thieàn ñònh naøy, ta coù theå thanh tònh ñöôïc caû caùi taâm maø khoâng 

coù yù thöùc ñeán, töùc laø tieàm thöùc cuûa ta vaø coù theå khieán tö duy vaø haønh 

söû cuûa ta haøi hoøa moät caùch töï nhieân vôùi hoaøn caûnh chung quanh. Neáu 

tö duy vaø haønh söû cuûa ta haøi hoøa vôùi hoaøn caûnh chung quanh thì nhöõng 

khoå ñau lo laéng khoâng laøm ta roái raém. Traïng thaùi taâm thöùc naøy laø söï an 

tònh thöïc söï cuûa taâm; ñaáy laø caáp ñoä cuûa “Nieát Baøn laø tòch laëng,” caáp ñoä 

tòch laëng tuyeät ñoái trong ñoù chuùng ta khoâng naém baét vaøo caùi gì caû. 

Traïng thaùi taâm thöùc naøy khoâng bò giôùi haïn vaøo söï an taâm thuï ñoäng. Caùi 
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taâm thöùc ñöôïc söï soáng vuõ truï lôùn lao laøm cho sinh ñoäng cuûa chuùng ta 

seõ cho chuùng ta nieàm hy voïng vaø söï can ñaûm lôùn lao. Naêng löïc tuoân ra 

töø taâm thöùc naøy khieán ta tieán leân maø theå hieän cuoäc soáng haèng ngaøy, söï 

nghieäp vaø Boà Taùt ñaïo cuûa ta nhaèm vì lôïi ích cho ngöôøi khaùc ôû treân ñôøi 

naøy. 

Tu haønh trong Phaät giaùo laø thöïc haønh nhöõng giaùo phaùp cuûa Ñöùc 

Phaät treân caên baûn lieân tuïc vaø ñeàu ñaën. Nhö vaäy, nhöõng ai heïn ñeán luùc 

höu trí roài haún tu, nhöõng ngöôøi ñoù roài seõ cöù heïn laàn heïn löïa vaø chaúng 

bao giôø coù cô hoäi cho moät laàn tu haønh thaät söï. Tu taäp trong Phaät giaùo 

cuõng coù nghóa laø tröôûng döôõng Boà Ñeà baèng caùch tu taäp giôùi, ñònh, tueä. 

Nhö vaäy tu taäp trong Phaät giaùo khoâng chæ thuaàn laø ngoài thieàn hay nieäm 

Phaät, maø noù bao goàm caû vieäc tu taäp luïc ba la maät, thaäp ba la maät, hay 

ba möôi baûy phaåm trôï ñaïo, vaân vaân. Phaät töû chaân thuaàn neân luoân nhôù 

raèng thôøi gian raát ö laø quyù baùu. Moät taác thôøi gian laø moät taác maïng 

soáng, chôù neân ñeå cho thôøi gian troâi qua moät caùch laõng phí. Coù ngöôøi 

nghó raèng: “Hoâm nay khoan haún tu, chôø ñeán ngaøy mai roài haõy tu.” 

Nhöng khi ngaøy mai ñeán thì hoï laïi heïn laàn heïn löïa ñeán ngaøy mai nöõa, 

roài ngaøy mai nöõa, heïn maõi cho ñeán luùc ñaàu baïc, raêng long, maét môø, tai 

ñieác. Luùc ñoù daàu coù muoán tu ñi nöõa thì thaân theå cuõng ñaõ raõ rôøi, chaúng 

coøn linh hoaït, thaân naøo coøn coù nghe mình nöõa ñaâu. Phaät töû chaân thuaàn 

neân luoân nhôù raèng chuùng ta soáng treân ñôøi naày naøo khaùc chi caù naèm 

trong vuõng nöôùc nhoû, chaúng bao laâu sau, nöôùc seõ caïn, roài mình seõ ra 

sao? Bôûi theá coå ñöùc coù daïy: “Moät ngaøy troâi qua, maïng ta giaûm daàn. 

Nhö caù trong nöôùc, thöû hoûi coù gì maø vui söôùng? Haõy sieâng naêng tinh 

taán tu haønh, nhö löûa ñoát ñaàu. Chæ nhôù voâ thöôøng, ñöøng coù buoâng lung.” 

Töø voâ löôïng kieáp, chuùng ta khoâng coù cô may gaëp ñöôïc Phaät Phaùp neân 

khoâng bieát laøm sao tu haønh, neân heát sanh roài laïi töû, heát töû roài laïi sanh. 

Thaät ñaùng thöông laøm sao! Hoâm nay chuùng ta coù duyeân may, gaëp ñöôïc 

Phaät Phaùp, theá maø chuùng ta vaãn coøn chaàn chôø chaúng chòu tu. Quyù vò ôi! 

Thôøi gian khoâng chôø ñôïi ai, thoaùng moät caùi laø thaân ta ñaõ giaø, maïng ta 

roài seõ keát thuùc. 

Coù ngöôøi tin raèng hoï neân ñôïi ñeán sau khi höu trí roài haún tu vì sau 

khi höu trí hoï seõ coù nhieàu thì giôø troáng traûi hôn. Nhöõng ngöôøi naøy coù leõ 

khoâng hieåu thaät nghóa cuûa chöõ “tu” neân hoï môùi chuû tröông ñôïi ñeán sau 

khi höu trí roài haún tu. Theo ñaïo Phaät, tu laø söûa cho caùi xaáu thaønh caùi 

toát, hay laø caûi thieän thaân taâm. Vaäy thì khi naøo chuùng ta coù theå ñoåi caùi 

xaáu thaønh caùi toát hay khi naøo chuùng ta coù theå caûi thieän thaân taâm chuùng 
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ta? Coå ñöùc coù daïy: “Ñöøng ñôïi ñeán luùc khaùt nöôùc môùi ñaøo gieáng; ñöøng 

ñôïi ngöïa ñeán vöïc thaúm môùi thaâu cöông thì quaù treã; hay ñöøng ñôïi 

thuyeàn ñeán giöõa doøng soâng môùi treùt loã ræ thì ñaõ quaù chaäm, vaân vaân.” 

Ña soá phaøm nhaân chuùng ta ñeàu coù trôû ngaïi trong vaán ñeà truø tröø hay trì 

hoaûn trong coâng vieäc. Neáu chuùng ta ñôïi ñeán khi nöôùc tôùi troân môùi chòu 

nhaûy thì ñaõ quaù muoän maøng. Nhö theá aáy, luùc bình thôøi chuùng ta chaúng 

ñeám xæa gì ñeán haønh ñoäng cuûa chính mình xem coi chuùng ñuùng hay sai, 

maø ñôïi ñeán sau khi höu trí roài môùi ñeám xæa thì e raèng chuùng ta chaúng 

bao giôø coù cô hoäi ñoù ñaâu. Phaät töû thuaàn thaønh phaûi neân luoân nhôù raèng 

voâ thöôøng vaø caùi cheát chaúng ñôïi moät ai. Chính vì vaäy maø chuùng ta neân 

lôïi duïng baát cöù thôøi gian naøo coù ñöôïc trong hieän taïi ñeå tu taäp, vun 

troàng thieän caên vaø tích taäp coâng ñöùc.  

Theo Phaät Giaùo, Khi Naøo Ngöôøi Phaät Töû Baét Ñaàu Tu Taäp?: Theo 

kinh Phaùp Cuù, ñöùc Phaät daïy veà kieáp con ngöôøi: “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). Muøa möa ta ôû ñaây, ñoâng haï ta cuõng ôû ñaây,” 

ñaáy laø taâm töôûng cuûa haïng ngöôøi ngu si, khoâng töï giaùc nhöõng gì nguy 

hieåm (286). Ngöôøi ñaém yeâu con caùi vaø suùc vaät thì taâm thöôøng meâ hoaëc, 

neân bò töû thaàn baét ñi nhö xoùm laøng ñang say nguû bò côn nöôùc luõ loâi 

cuoán maø khoâng hay (287). Moät khi töû thaàn ñaõ ñeán, chaúng coù thaân thuoäc 

naøo coù theå theá thay, duø cha con thaân thích chaúng laøm sao cöùu hoä 

(288).” Ngoaøi ra, ngöôøi Phaät töû chaân thuaàn luoân canh caùnh beân loøng 

raèng ‘maïng soáng mong manh, caùi cheát laø chaéc chaén.’ Ñaây laø moät caâu 

noùi noåi tieáng trong Phaät Giaùo. Neáu chuùng ta luoân bieát raèng caùi cheát laø 

chaéc chaén vaø laø moät hieän töôïng töï nhieân maø moïi ngöôøi roài seõ phaûi kinh 

qua, thì  chuùng ta seõ khoâng coøn sôï haõi tröôùc caùi cheát. Tuy nhieân, taát caû 

chuùng ta ai cuõng sôï cheát vì chuùng ta khoâng nghó veà söï taát yeáu cuûa noù. 

Traùi laïi, chuùng ta thích chaáp thuû vaøo ñôøi soáng vaø töø ñoù phaùt sinh ra ñuû 

thöù tham chaáp. Coù moät vaán ñeà veà ñôøi soáng con ngöôøi khoâng theå giaûi 

quyeát ñöôïc baèng tri thöùc vaø noã löïc cuûa con ngöôøi. Ñoù laø vaán ñeà söï 

cheát. Tuoåi thoï cuûa con ngöôøi ñaõ taêng leân khaù nhieàu theo vôùi söï phaùt 

trieån cuûa y khoa vaø khoâng nghi ngôø gì nöõa laø noù seõ coøn gia taêng trong 

töông lai. Tuy nhieân, caùi cheát vaãn ñeán vôùi chuùng ta khoâng moät chuùt 

thay ñoåi. Theo baûn naêng, chuùng ta caûm thaáy caùi cheát ñaùng gheùt vaø 

ñaùng sôï. Ngöôøi treû khoâng caûm thaáy bò aûnh höôûng bôûi caùi cheát vì hoï haõy 

coøn traøn ñaày nhöïa soáng vaø caûm giaùc maïnh meõ ñeán noãi hoï khoâng nghó 

ñeán caùi cheát ñuùng thaät nhö noù. Hoï khoâng sôï caùi cheát vì hoï khoâng nghó 
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veà noù. Neáu hoï chòu nghó veà caùi cheát moät caùch nghieâm tuùc, chaéc chaén 

hoï seõ run leïn vì sôï. Con ngöôøi seõ khoâng thoaùt khoûi sôï haõi, lo laéng vaø 

khoå ñau veà chính caùi cheát. Chæ coù moät con ñöôøng ñeå thoaùt khoûi söï ñe 

doïa cuûa caùi cheát. Ñoù laø moät toân giaùo maø nhôø noù chuùng ta coù theå tin 

vaøo cuoäc soáng vónh cöûu, raèng chuùng ta khoâng cheát, söï soáng cuûa chuùng 

ta chæ thay ñoåi hình thöùc maø thoâi. Khi chuùng ta coù theå toaøn thieän taâm 

thöùc nhôø toân giaùo, chuùng ta seõ thöïc söï thoaùt khoûi söï sôï haõi vaø khoå ñau 

veà caùi cheát. Khi ngöôøi ta ñoái maët vôùi moät noãi khoå ñau traàm troïng ñeán 

noãi ngöôøi ta khoâng theå kieåm soaùt noù duø ñaõ heát söùc coá gaéng thì ngöôøi ta 

caûm thaáy nhö mình phaûi nöông töïa vaøo moät caùi gì ñoù coù naêng löïc hôn 

mình, moät caùi gì tuyeät ñoái, vaø ngöôøi ta caàu cöùu. Ngöôøi ta giao caû thaân 

taâm mình cho naêng löïc tuyeät ñoái naøy nhö laø baûo raèng: “Xin Ngaøi cöù tuøy 

tieän. Toâi xin daâng moïi söï leân Ngaøi.” Nghóa laø coù moät soá ngöôøi tin raèng 

tin töôûng nôi thaàn linh seõ ñöôïc thaàn linh cöùu roãi luùc maïng chung. Tuy 

nhieân, Phaät giaùo hoaøn toaøn baùc boû quan nieäm voâ lyù naày. Phaät töû chaân 

thuaàn neân luoân nhôù raèng ‘khoâng nhö ñöùc tin trong caùc toân giaùo khaùc, 

ñöùc tin cuûa ñaïo Phaät ñöôïc ñaët treân caên baûn xaây döïng baèng kinh nghieäm 

coù ñöôïc do thöïc taäp.’ Phaät töû chaân thuaàn neân luoân nhôù raèng ‘maïng 

soáng naày ngaén nguûi’, vaäy thì neáu muoán tu thì phaûi tu ngay töø baây giôø 

chöù ñöøng chôø ñöøng ñôïi cho ñeán khi quaù muoän maøng. 

 

When Will Buddhists Begin to Cultivate? 

 

I. An Overview of Human Beings and Life:  

An Overview of Human’s Life: According to modern biology, a 

new human life begins in that miraculous instant when a sperm cell 

from the father merges with an egg cell or ovum within the mother. 

This is the moment of birth. Science speaks of only these two physical 

common factors. Buddhism, however, speaks of a third factors which is 

purely mental. According to the Mahatanhasamkhaya-sutta in 

Majjhima Nikaya, by the conjunction of three factors does conception 

take place. If mother and father come together, but it is not the 

mother’s proper season, and the being to be reborn (gandhabba) does 

not present itself, a gern of life is not planted. If the parents come 

together, and it is the mother’s proper season, but the being to be 

reborn is not present, then there is no conception. If the mother and 
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father come together, and it is the mother’s proper season and the 

being to be reborn is also present, then a germ of life is planted there. 

The third factor is simply a term for the rebirth consciousness 

(patisandhi-vinnana). It should be clearly understood that this rebirth 

consciousness is not a “self” or a “soul” or an “ego-entity” that 

experiences the fruits of good and evil deeds. Consciousness is also 

generated by conditions. Apart from condition there is no arising of 

consciousness.  

An Overview of Life According to Buddhism: Life according to 

Buddhism is suffering; suffering dominates all life. It is the 

fundamental problem of life. The world is suffering and afflicted, no 

being is free from this bond of misery and this is a universal truth that 

no sensible man who sees things in their proper perspective can deny. 

The recognition of this universal fact, however, is not totally denial of 

pleasure or happiness. The Buddha, the Lord over suffering, never 

denied happiness in life when he spoke of the universality of suffering. 

The psycho-physical organism of the body undergoes incessant change, 

creates new psycho-physical processes every instant and thus preserves 

the potentiality  for future organic processes, and leaves the gap 

between one moment and the next. We live and die every moment of 

our lives. It is merely a coming into being and passing away, a rise and 

fall (udaya-vaya), like the waves of the sea. This change of continuity, 

the psycho-physical process, which is patent to us this life does not 

cease at death but continues incessantly. It is the dynamic mind-flux 

that is known as will, thirst, desire, or craving which constitutes karmic 

energy. This mighty force, this will to live, keeps life going. According 

to Buddhism, it is not only human life, but the entire sentient world that 

is drawn by this tremendous force, this mind with its mental factors, 

good or bad. The present birth is brought about by the craving and 

clinging karma-volition (tanha-upadana) of past births, and the craving 

and clinging acts of will of the present birth bring about future rebirth. 

According to Buddhism, it is this karma-volition that divides beings into 

high and low. According the Dhammapada (135), beings are hiers of 

their deeds; bearers of their deeds, and their deeds are the womb out of 

which they spring, and through their deeds alone they must change for 

the better, remark themselves, and win liberation from ill.  
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II. In This Life, What Should We Depend Upon?:  

To what should we entrust our body and mind? Primitive people 

prostrated themselves before the sun, mountains, animals, plants, or 

other human beings and spirits dwelling within them. But such a 

behavior is out of the question now. Believers in a more advanced form 

of religion depend on its absolute power, on a god that is considered to 

be the almighty being who creates and governs everything in heaven 

and on earth. They manage to obtain a certain degree of mental peace 

by praying to this god and asking his help. However, even this peace of 

mind is limited. We cannot obtain absolute assurance  and peace from 

such a god because this god exists externally in some transcendental 

sphere like heaven. A god who majestically looks down on the world 

from heaven, a god who mercilessly punishes evil and rewards good. 

The more absolute the power this god possesses, the more dependent 

we become and at the same time, the more we fear we feel because 

we do not know when we may be forsaken by the god or when we may 

be punished by him. For this reason, we live in a great fear of the god, 

although we depend upon him with our whole heart. With such mental 

dependence on an external force, we cannot attain true mental peace 

or nirvana. Can we depend upon anything inside ourselves? No, this is 

also unreliable because our mind is always subject to illusion. Our 

body is also unreliable, being destined to disintegrate eventually. If we 

could depend wholly upon something within us, we would have no 

need of religion and should be able to save ourselves by our own 

efforts. What then should we depend upon for our salvation? We must 

here remember the Buddha’s teaching: “Make the self your light, make 

the Law your light,” the words the Buddha spoke to Ananda, one of his 

ten great disciples, before dying. Ananda felt anxious, reflecting: 

“When the World Honored One, who is unparalleled leader and 

teacher, dies, who on earth should we depend upon in our practice and 

life?” In response to Ananda’s anxiety, the Buddha taught him as 

follows: “Ananda! In the future, you should make yourself your light 

and depend upon your own self. You must not depend upon other 

people. You should make the Law your light and depend upon the 

Law. You must not depend upon others.    
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III.In What Way Can We Be Free From Sufferings and 

Afflictions?:  

When talking on sufferings and afflictions, we should understand 

that when the Buddha described our lives as “Dukkha”, he was 

referring to any and all unsatisfactory conditions. These range from 

minor disappointments, problems and difficulties to intense pain and 

misery. Therefore, Dukkha should be used to describe the fact that 

things are not completely right in our lives and could be better. 

“Suffering” means “unsatisfactoriness.” This is the first of the four 

noble truths of Buddhism, which holds that cyclic existence is 

characterized by unsatisfactoriness or suffering. This is related to the 

idea that since the things of the world are transitory, beings are 

inevitably separated from what they desire and forced to endure what 

is unpleasant. The main stated goal of Buddhism from its inception is 

overcoming “duhkha.” There are three main types of duhkha: 1) the 

suffering of misery (duhkha-duhkhata), which includes physical and 

mental sufferings; 2) the suffering of change (viparinama-duhkhata), 

which includes all contaminated feelings of happiness. These are 

called sufferings because they are subject to change at any time, which 

leads to unhappiness; and 3) compositional suffering (samskara-

duhkhata), the suffering endemic to cyclic existence, in which sentient 

beings are prone to the dissatisfaction due to being under the influence 

of contaminated actions and afflictions. The Buddha teaches that 

suffering is everywhere, suffering is already enclosed in the cause, 

suffering from the effect, suffering throughout time, suffering pervades 

space, and suffering governs both philistine and saint. In Buddhist 

teachings, afflictions include worldly cares, sensual desire, passions, 

unfortunate longings, suffering, pain that arise out of a deluded view of 

the world. In the four great vows, an adherent of Zen vows to eliminate 

these passions which obstruct the path to the attainment of 

enlightenment. Affliction also means suffering (pain), sorrow, distress, 

or calamity. Affliction includes delusion, moral faults, passions, and 

wrong belief. The way of temptation or passion which produces bad 

karma (life’s distress and delusion), cause one to wander in the 

samsara and hinder one from reaching enlightenment. In order to attain 

enlightenment, the number one priority is to eliminate these 

defilements by practicing meditation on a regular basis. 
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Wanting to be free from sufferings and afflictions, needless to say 

a lot, the way is to study the teachings of the Buddha repeatedly and to 

root them deeply in our minds by meditating on them. We must keep 

firmly in mind the realization that our lives should be unified with the 

universal life or the Buddha. This indeed is meditation from the 

religious point of view. Through this kind of meditation, we can purify 

even the mind of which we cannot be conscious ourselves, that is, our 

subconscious mind, and we can make our thought and conduct 

harmonize spontaneously with our surroundings. If our thought and 

conduct are in harmony with our surroundings, sufferings and worries 

cannot trouble us. This mental state is true peace of mind; it is the state 

of “nirvana is quiescence,” the absolute quiet state in which we cling to 

nothing. This state of mind is not limited to a passive mental peace. 

Our consciousness of being enlivened by this great universal life gives 

us great hope and courage. Energy springs from this consciousness so 

that we advance to carry out our daily lives, our work, and our 

bodhisattva-way for the benefit of others in this world.   

 

IV. When Will Buddhists Begin to Cultivate?:  

Suffering Dominates All Life of Sentient Beings & Human Beings 

In Buddhist Point of View: According to modern biology, a new human 

life begins in that miraculous instant when a sperm cell from the father 

merges with an egg cell or ovum within the mother. This is the moment 

of birth. Science speaks of only these two physical common factors. 

Buddhism, however, speaks of a third factors which is purely mental. 

According to the Mahatanhasamkhaya-sutta in Majjhima Nikaya, by 

the conjunction of three factors does conception take place. If mother 

and father come together, but it is not the mother’s proper season, and 

the being to be reborn (gandhabba) does not present itself, a gern of 

life is not planted. If the parents come together, and it is the mother’s 

proper season, but the being to be reborn is not present, then there is no 

conception. If the mother and father come together, and it is the 

mother’s proper season and the being to be reborn is also present, then 

a germ of life is planted there. The third factor is simply a term for the 

rebirth consciousness (patisandhi-vinnana). It should be clearly 

understood that this rebirth consciousness is not a “self” or a “soul” or 

an “ego-entity” that experiences the fruits of good and evil deeds. 
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Consciousness is also generated by conditions. Apart from condition 

there is no arising of consciousness.  

Life according to Buddhism is suffering; suffering dominates all 

life. It is the fundamental problem of life. The world is suffering and 

afflicted, no being is free from this bond of misery and this is a 

universal truth that no sensible man who sees things in their proper 

perspective can deny. The recognition of this universal fact, however, 

is not totally denial of pleasure or happiness. The Buddha, the Lord 

over suffering, never denied happiness in life when he spoke of the 

universality of suffering. The psycho-physical organism of the body 

undergoes incessant change, creates new psycho-physical processes 

every instant and thus preserves the potentiality  for future organic 

processes, and leaves the gap between one moment and the next. We 

live and die every moment of our lives. It is merely a coming into 

being and passing away, a rise and fall (udaya-vaya), like the waves of 

the sea. This change of continuity, the psycho-physical process, which 

is patent to us this life does not cease at death but continues 

incessantly. It is the dynamic mind-flux that is known as will, thirst, 

desire, or craving which constitutes karmic energy. This mighty force, 

this will to live, keeps life going. According to Buddhism, it is not only 

human life, but the entire sentient world that is drawn by this 

tremendous force, this mind with its mental factors, good or bad. The 

present birth is brought about by the craving and clinging karma-

volition (tanha-upadana) of past births, and the craving and clinging 

acts of will of the present birth bring about future rebirth. According to 

Buddhism, it is this karma-volition that divides beings into high and 

low. According the Dhammapada (135), beings are hiers of their deeds; 

bearers of their deeds, and their deeds are the womb out of which they 

spring, and through their deeds alone they must change for the better, 

remark themselves, and win liberation from ill.  

To Cultivate to Be Free From Sufferings and Afflictions, So 

Should We Wait Until After Retirement to Cultivate?: Although the 

supreme goal of Buddhism is the supreme Enlightenment and 

liberation, the Buddha also taught that Buddhist practice is the source 

of happiness. It can lead to the end of human suffering and miseries. 

The Buddha was also a man like all other men, but why could he 

become a Great Enlightened One?  The Buddha never declared that 
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He was a Deity. He only said that all living beings have a Buddha-

Nature that is the seed of Enlightenment. He attained it by renouncing 

his princely position, wealth, prestige and power for the search of Truth 

that no one had found before.  As Buddhist followers, we practice 

Buddhist tenets, not for entreating favors but for for following the 

Buddha’s example by changing bad karmas to good ones or no karma 

at all. Since people are different from one another, some are rich and 

intelligent, some are poor and stupid. It can be said that this is due to 

their individual karma, each person has his own circumstances. 

Buddhists believe that we reap what we have sown. This is called the 

law of causality or karma, which is a process, action, energy or force. 

Karmas of deeds, words and thoughts all produce an effect, either 

happiness or miseries, wealth or poverty. Karma does not mean 

“determinism,” because if everything is predetermined, then there 

would be no free will and no moral or spiritual advancement. Karma is 

not fixed, but can be changed. It cannot shut us in its surroundings 

indefinitely. On the contrary, we all have the ability and energy to 

change it. Our fate depends entirely on our deeds; in other words, we 

are the architects of our karma. Cultivating in accordance with the 

Buddha’s Teachings means we change the karma of ourselves; 

changing our karmas by not only giving up our bad actions or misdeeds, 

but also forgiving offences directed against us by others. We cannot 

blame anyone else for our miseries and misfortunes. We have to face 

life as it is and not run away from it, because there is no place on earth 

to hide from karma. Performing good deeds is indispensable for our 

own happiness; there is no need of imploring favors from deities or 

simply showing repentance. Changing karma also means remembrance 

of karma and using wisdom to distinguish virtue from evil and freedom 

from constraint so that we are able to avoid evil deeds, to do 

meritorious deeds, or not to create any deeds at all. Changing karma 

also means to purify our minds rather than praying, performing rites, or 

torturing our bodies. Changing karma also means to change your 

narrow-minded heart into a heart full of love and compassion and 

accomplish the four boundless hearts, especially the hearts of loving-

kindness and compassion. True Buddhists should always remember that 

sooner or later everyone has to die once. After death, what can we 
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bring with us? We cannot bring with us any worldly possessions; only 

our bad or good karma will follow us like a shadow of our own. 

Needless to say, to study the teachings of the Buddha repeatedly 

and to root them deeply in our minds by meditating on them on a daily 

basis is the best way for us to eliminate suñerings and afflictions. We 

must keep firmly in mind the realization that our lives should be unified 

with the universal life or the Buddha. This indeed is meditation from 

the religious point of view. Through this kind of meditation, we can 

purify even the mind of which we cannot be conscious ourselves, that 

is, our subconscious mind, and we can make our thought and conduct 

harmonize spontaneously with our surroundings. If our thought and 

conduct are in harmony with our surroundings, sufferings and worries 

cannot trouble us. This mental state is true peace of mind; it is the state 

of “nirvana is quiescence,” the absolute quiet state in which we cling to 

nothing. This state of mind is not limited to a passive mental peace. 

Our consciousness of being enlivened by this great universal life gives 

us great hope and courage. Energy springs from this consciousness so 

that we advance to carry out our daily lives, our work, and our 

bodhisattva-way for the benefit of others in this world.   

Cultivation in Buddhism is to put the Buddha’s teachings into 

practice on a continued and regular basis. Therefore, those who 

promise to wait until after retirement to cultivate will continue to 

promise and never have any chance for a real cultivation. Cultivation 

in Buddhism also means to nourish the seeds of Bodhi by practicing 

and developing precepts, dhyana, and wisdom. Thus, cultivation in 

Buddhism is not soly practicing Buddha recitation or sitting meditation, 

it also includes cultivation of six paramitas, ten paramitas, thirty-seven 

aids to Enlightenment, etc. Sincere Buddhists should always remember 

that time is extremely precious. An inch of time is an inch of life, so do 

not let the time pass in vain. Someone is thinking, “I will not cultivate 

today. I will put it off until tomorrow.” But when tomorrow comes, he 

will put it off to the next day. He keeps putting it off until his hair turns 

white, his teeth fall out, his eyes become blurry, and his ears go deaf. 

At that point in time, he wants to cultivate, but his body no longer 

obeys him. Sincere Buddhists should always remember that living in 

this world, we all are like fish in a pond that is evaporating. We do not 

have much time left. Thus ancient virtues taught: “One day has passed, 
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our lives are that much less. We are like fish in a shrinking pond. What 

joy is there in this? We should be diligently and vigorously cultivating 

as if our own heads were at stake. Only be mindful of impermanence, 

and be careful not to be lax.” From beginningless eons in the past until 

now, we have not had good opportunity to know Buddhism, so we have 

not known how to cultivate. Therefore, we undergo birth and death, 

and after death, birth again. Oh, how pitiful!  Today we have good 

opportunity to know Buddhism, why do we still want to put off 

cultivating? Sincere Buddhists! Time does not wait anybody. In the 

twinkling of an eye, we will be old and our life will be over!  

Some people believe that they should wait until after their 

retirement to cultivate because after retirement they will have more 

free time. Those people may not understand the real meaning of the 

word “cultivation”, that is the reason why they want to wait until after 

retirement to cultivate. According to Buddhism, cultivation means to 

turn bad things into good things, or to improve your body and mind. So, 

when can we turn bad things into good things, or when can we improve 

our body and mind? Ancient virtues taught: “Do not wait until your are 

thirsty to dig a well, or don’t wait until the horse is on the edge of the 

cliff to draw in the reins for it’s too late; or don’t wait until the boat is 

in the middle of the river to patch the leaks for it’s too late, and so on”. 

Most of us have the same problem of waiting and delaying of doing 

things. If we wait until the water reaches our navel to jump, it’s too 

late, no way we can escape the drown if we don’t know how to swim. 

In the same way, at ordinary times, we don’t care about proper or 

improper acts, but wait until after retirement or near death to start 

caring about our actions, we may never have that chance. Sincere 

Buddhists should always remember that impermanence and death 

never wait for anybody. So, take advantage of whatever time we have 

at the present time to cultivate, to plant good roots and to accumulate 

merits and virtues.   

When Will Buddhists Begin to Cultivate In Buddhist Point of 

View?:  According to the Dharmapada Sutra, the Buddha taught on 

Human Life: “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). Here I shall live 

in the rainy season, here in the winter and the summer. These are the 



671 

 

words of the fool. He fails to realize the danger (of his final 

destination) (Dharmapada 286). Death descends and carries away that 

man of drowsy mind greedy for children and cattle, just like flood 

sweeps away a sleeping village (Dharmapada 287). Nothing can be 

saved, nor sons, nor a father, nor even relatives; there is no help from 

kinsmen can save a man from death (Dharmapada 288). Besides, 

devout Buddhists always keep in mind that ‘life is uncertain, death is 

certain.’ This is a well-know saying in Buddhism. Knowing fully well 

that death is certain and is the natural phenomenon that veryone has to 

face, we should not be afraid of death. Yet all of us fear death because 

we do not think of its inevitability. We like to cling to our life and body  

and develop too much craving and attachment. There is one problem of 

human life that cannot be solved through human knowledge and 

endeavor. This is the problem of death. Man’s life expectancy has 

increased considerably with the development of medical science and 

undoubtedly will be further prolonged in the future. Nevertheless, 

death invariably comes to us all. We instinctively feel death to be 

undesirable and frightening. Young people do not feel so horrified by 

death because they are so full of vitality and strong feelings that they 

do not think of death as it really is. They are not afraid of death 

because they do not think about it. If they gave it serious consideration, 

they would probably tremble with fear. Human beings will not be free 

from the terror, anxiety, and suffering of death itself. There is one way 

to be free from the threat of death. This is a religion through which we 

can believe in eternal life, that we do not die, our lives only change in 

form. When we can perfect our consciousness through religion, we will 

be truly free from the terror and suffering of death. When people 

encounter a serious suffering that they cannot resolve however hard 

they may try, they feel as if they must depend upon something more 

powerful than themselves, something absolute, and they ask for help. 

They entrust themselves body and mind to this absolute power, as if to 

say, “Do as you please. I leave everything up to you.” It is to say some 

people believe that if they have faith and submit themselves to God, 

then God will save them at the end of their life; however, Buddhism 

completely denies this unreasonable concept. Devout Buddhists should 

always remember that ‘the Buddhist faith is not the same as faith in 

other religions, it is based and built by the experience gained in the 
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practice.’ Devout Buddhists should always remember that ‘this life is 

so short’, so if we want to cultivate, let’s cultivate now and not waiting 

until it is too late.  
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Chöông Boán Möôi Ba 

Chapter Forty-Three 

 

Möôøi Ñaëc Tröng  

Trong Tu Taäp Thieàn Ñaïi Thöøa  

 

I. Sô Löôïc Veà Nhöõng Ñaëc Tröng Trong Tu Taäp Thieàn Ñaïi 

Thöøa: 

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 

phaûi 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 
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khoâng caàn thieát. Neáu töø saùng ñeán toái chuùng ta chæ toaøn taâm toaøn 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. 
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Chuùng ta khoâng thích tieáp caän tu taäp theo caùch naøy bôûi vì noù coù nghóa 

raèng ñeå cho chuùng ta thaät söï sung 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 
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ba loaïi trí khaùc: Thöù nhaát laø Theá gian trí hay voïng trí. Ñaây laø Phaøm trí 

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), 
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Kieán ñòa, Baïc ñòa, Ly duïc ñòa, Dó bieän ñòa, Bích Chi Phaät ñòa, Boà Taùt 

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 
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laø moät nhoùm ngöôøi laøm cho vuõ truï vaø giaùo huaán cuûa noù soáng ñoäng 

trong ñôøi soáng cuûa 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 
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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 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 
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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 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 
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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 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 
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vieân maõn, phieàn naõo laäu döùt saïch, chöùng caûnh giôùi toái cao, Ta goïi hoï laø 

Baø-la-moân (386).” 

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 
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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 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!" 

 

Practice of Mahayana Zen 

 

I. An Overview of Characteristics In Cultivation 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 

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 

ecperience 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 
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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 

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 
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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 

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 
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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 

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 
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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 

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). 
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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 

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 
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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 

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 
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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 

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 
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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 

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. 
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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! 

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 
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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. 

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 
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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!" 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 



695 

 

Chöông Boán Möôi Boán 

Chapter Forty-Four 

 

Tu Taäp Tö Töôûng Thieàn  

Trong Kinh Ñieån Ñaïi Thöøa 

 

I. Toång Quan Veà Tö Töôûng Trong Tu Taäp Phaät Giaùo:  

Theo Kinh Satipatthana, Ñöùc Phaät ñaõ trình baøy söï tænh thöùc veà con 

ñöôøng giaùc ngoä. Nôi ñaây ñoái töôïng tinh thaàn ñöôïc chuù taâm thaåm tra vaø 

quan saùt khi chuùng phaùt sinh trong taâm. Nhieäm vuï ôû ñaây laø tænh thöùc veà 

nhöõng tö töôûng sinh dieät trong taâm. Baïn seõ töø töø hieåu roõ baûn chaát cuûa 

nhöõng tö töôûng. Baïn phaûi bieát caùch laøm sao söû duïng nhöõng tö töôûng 

thieän vaø traùnh caùi nguy hieåm cuûa nhöõng tö töôûng coù haïi. Muoán thanh 

tònh taâm thì tö töôûng cuûa baïn luùc naøo cuõng caàn ñöôïc kieåm soaùt. Trong 

tu taäp Phaät giaùo, phöông caùch tænh thöùc veà nhöõng Tö Töôûng bao goàm: 

Thöù nhaát laø ngoài moät mình taäp trung taâm vaøo nhöõng tö töôûng. Thöù nhì 

laø quan saùt nhöõng tö töôûng thieän vaø aûnh höôûng tinh thaàn cuûa chuùng. 

Thöù ba laø quan saùt nhöõng tö töôûng coù haïi vaø thaáy chuùng laøm tinh thaàn 

xaùo troän theá naøo. Thöù tö laø ñöøng coá yù cöôõng laïi nhöõng tö töôûng, vì caøng 

cöôõng laïi baïn caøng phaûi chaïy theo. Thöù naêm laø haõy quan saùt nhöõng tö 

töôûng moät caùch voâ tö vaø taïo cô hoäi ñeå vöôït qua chuùng. Söï chuyeån ñoäng 

vöôït qua tö töôûng vaø kieán thöùc mang laïi an laïc, hoøa hôïp vaø haïnh phuùc. 

Chæ quan saùt nhöõng tö töôûng, töø töø baïn seõ hieåu ñöôïc caùch kieåm soaùt 

nhöõng tö töôûng toäi loãi vaø khuyeán khích caùc tö töôûng thieän. Thöù saùu laø 

trong sinh hoaït haèng ngaøy, coá gaéng quan saùt tieán trình suy nghó cuûa 

baïn. Chæ quan saùt chöù ñöøng ñoàng nhaát vôùi tieán trình. 

 

II. 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, 
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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 

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 



697 

 

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. 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 
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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 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 
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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: “Nieát 

Baøn cuûa Phaät giaùo chính laø söï taùch xa caùi maït na thöùc phaân bieät sai 

laàm. Vì  maït na thöùc laøm nguyeân nhaân vaø sôû duyeân thì söï phaùt sinh baûy 

thöùc coøn laïi xaûy ra. Laïi nöõa, khi maït na thöùc phaân bieät vaø chaáp thuû vaøo 

theá giôùi cuûa caùc ñaëc thuø ôû beân ngoaøi thì taát caû caùc loaïi taäp khí (vasana) 

ñöôïc sinh ra theo, vaø A Laïi da ñöôïc chuùng nuoâi döôõng cuøng vôùi caùi yù 

töôûng veà “toâi vaø cuûa toâi,” maït na naém giöõ noù, baùm vaøo noù, suy nghó veà 

noù maø thaønh hình vaø phaùt trieån. Tuy nhieân, trong baûn chaát, maït na vaø 

maït na thöùc khoâng khaùc gì nhau, chuùng nhôø A Laïi Da laøm nguyeân 

nhaân vaø sôû duyeân. Vaø khi moät theá giôùi beân ngoaøi thöïc voán chæ laø söï 

bieåu hieän cuûa chính caùi taâm mình bò chaáp chaët maø cho laø thöïc, thì caùi 

heä thoáng taâm thöùc (taâm tuï: citta-kalapa) lieân heä hoã töông ñöôïc sinh ra 

trong toång theå cuûa noù. Gioáng nhö nhöng con soùng bieån, ñöôïc vaän haønh 

bôûi côn gioù cuûa moät theá giôùi beân ngoaøi laø theá giôùi do chính caùi taâm 

ngöôøi ta bieåu hieän ra, sinh khôûi vaø bieán dieät. Do ñoù baûy thöùc kia dieät 

theo vôùi söï dieät cuûa maït na thöùc.”  

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 
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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 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 
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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 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. 

 

III. 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 



702 

 

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 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 
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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 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, 
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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 

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.” 

 

Cultivation of Zen Thoughts In Mahayana Sutras 

 

I. An Overview of Cultivation of Zen Thoughts In Mahayana 

Sutras: 

According to the Satipatthana Sutra, the Buddha explained His 

Way of Enlightenment. Here, mental objects are mindfully examined 

and observed as they arise within. The task here is to be aware of the 

thoughts that arise and pass away within the mind. You must slowly 

understand the nature of thoughts. You must know how to make use of 

the good thoughts and avoid tche danger of the harmful thoughts. Your 

thoughts need constant watching if the mind is to be purified. In 

Buddhist cultivation, methods of mindfulness of thoughts and mental 

states include: First, to sit alone and concentrate the mind on the 

thoughts. Second, to watch the good thoughts and observe how they 

affect your mental state. Third, to watch the harmful thoughts and 

observe how they disturb your mental state. Fourth, do not try to fight 

with the thoughts, for the more you try to fight them, the more you 

have to run with them. Fifth, simply observe the thoughts 
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dispassionately and so create the opportunity to go beyond them. The 

moving beyond all thoughts and knowledge bring peace, harmony, and 

happiness. Simply observe these thoughts, you will slowly come to 

understand how to control evil thoughts and to encourage good 

thoughts. Sixth, in the course of your working day, try to observe your 

thinking process. Simply observe and do not identify with this process. 

 

II. 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 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 
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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 

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 
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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 

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. 
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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 

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-
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substance and becomes attached to it as the ultimate truth. For manas is 

not only a discriminating intelligence, but a willing agency, and 

consequently an actor. Eighth, Manovijnana consciousness. The 

function of Manovijnana is by hypothesis to reflect on Manas, as the 

eye-vijnana reflects on the world of forms and the ear-vijnana on that 

of sounds; but in fact as soon as Manas evolves the dualism of subject 

and object out of the absolute unity of the Alaya, Manovijnana and 

indeed all the other Vijnanas begin to operate. Thus, in the 

Lankavatara Sutra, the Buddha said: “Buddhist Nirvana consists in 

turning away from the wrongfully discriminating Manovijnana. For 

with Manovijnana as cause (hetu) and support (alambana), there takes 

place the evolution of the seven Vijnanas. Further, when Manovijnana 

discerns and clings to an external world of particulars, all kinds of 

habit-energy (vasana) are generated therefrom, and by them the Alaya 

is nurtured. Together with the thought of “me and mine,” taking hold of 

it and clinging to it, and reflecting upon it, Manas thereby takes shape 

and is evolved. In substance (sarira), however, Manas and 

Manovijnana are not differentthe one from the other, they depend upon 

the Alaya as cause and support. And when an external world is 

tenaciously held as real which is no other than the presentation of one’s 

own mind, the mentation-system (citta-kalapa), mutually related, is 

evolved in its totality. Like the ocean waves, the Vijnanas set in motion 

by the wind of an external world which is the manifestation of one’s 

own mind, rise and cease. Therefore, the seven Vijnanas cease with 

the cessation of Manovijnana.” 

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. 
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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 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 
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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. 

 

III. 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 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 
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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 

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 
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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. 

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; 
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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 

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 
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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 

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.” 
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Chöông Boán Möôi Laêm 

Chapter Forty-Five 

 

Vai Troø Cuûa Baùt Baát Trung Ñaïo  

Trong Tu Taäp Thieàn Ñaïi Thöøa 

 

I. Toång Quan Veà Baùt Baát Trung Ñaïo:  

Trung Ñaïo ñöôïc dòch töø Phaïn ngöõ “Madhyama”, coù nghóa laø con 

ñöôøng giöõa maø Phaät Thích Ca Maâu Ni ñaõ tìm ra, khuyeân ngöôøi neân töø 

boû nhò bieân, traùnh laøm caùc ñieàu aùc, laøm caùc ñieàu laønh vaø giöõ taâm thanh 

tònh. Giaùo thuyeát naøy do chính Ñöùc Phaät thuyeát giaûng, noù choái boû thaùi 

cöïc ñam meâ khoaùi laïc, vaø noù cuõng choái boû thaùi cöïc haønh xaùc thaùi quaù. 

Trung Ñaïo coù nghóa laø “baát nhò (khoâng hai)”. Trung Ñaïo vöôït treân höõu 

voâ, nhöng chöùa ñöïng taát caû. Ñöùc Phaät daïy: “Khi phaân bieät bò loaïi boû thì 

trung ñaïo ñöôïc ñaït ñeán, vì chaân lyù khoâng naèm trong söï cöïc ñoan maø laø 

trong trung ñaïo.” Hoïc thuyeát veà Trung Ñaïo khôûi thuûy coù nghóa laø con 

ñöôøng giöõa cuûa hai thaùi cöïc laïc quan vaø bi quan. Ñòa vò chính giöõa nhö 

vaäy laïi laø thaùi cöïc thöù ba, khoâng nghieâng theo beân ñöôøng naày hay beân 

ñöôøng kia laø yù chæ cuûa Phaät. Chaéc chaén nhö vaäy, vì Ñöùc Phaät  baét ñaàu 

baèng con ñöôøng giöõa naày coi nhö moät böôùc tieán duy nhaát cao hôn 

nhöõng cöïc ñoan thoâng thöôøng kia. Tuy nhieân, töøng caáp höôùng thöôïng 

cuûa naác thang bieän chöùng seõ naâng daàn chuùng ta leân cao maõi cho ñeán 

luùc ñaït tôùi giai ñoaïn loaïi haún thieân kieán cuûa phaûn ñeà veà ‘höõu’ vaø ‘voâ,’ 

vaø sieâu vieät chuùng baèng moät toång ñeà veà duy taâm luaän. Trung Ñaïo cuõng 

coù yù vò nhö laø Chaân Lyù Toái Cao. Laøm vieäc gì cuõng vöøa ñuû laø Trung 

Ñaïo. Phaät töû chaân thuaàn khoâng neân ñi vaøo cöïc ñoan. Laøm vieäc gì cuõng 

khoâng ñöôïc thaùi quaù maø cuõng khoâng ñöôïc baát caäp. Thaùi quaù hay baát 

caäp ñeàu khoâng phaûi laø Trung Ñaïo. Trong tu taäp, Phaät töû chaân thuaàn 

khoâng neân rôi vaøo “khoâng” maø cuõng khoâng neân rôi vaøo “höõu”. Khoâng 

chaáp tröôùc chaân khoâng, cuõng khoâng vöôùng maéc dieäu höõu, vì caû chaân 

khoâng laãn dieäu höõu ñeàu khoâng theå naém baét, cuõng khoâng theå choái boû. 

Khaùi nieäm Trung Ñaïo laø neàn taûng cho taát caû caùc phaùp thoaïi cuûa Ñöùc 

Phaät. Con ñöôøng Trung Ñaïo ñöôïc phaùi Trung Quaùn trình baøy moät caùch 

roõ raøng laø khoâng chaáp thuû caùc nghòch lyù cuûa noù. Trung Ñaïo khoâng phaûi 

laø di saûn ñoäc quyeàn cuûa phaùi Trung Quaùn; tuy nhieân, Trung Ñaïo ñaõ 
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ñöôïc ngaøi Long Thoï vaø caùc toå sö noái tieáp öùng duïng trong moät heä thoáng 

chaëc cheõ ñaëc saéc ñoái vôùi caùc vaán ñeà veà baûn theå hoïc, nhaän thöùc luaän vaø 

thaàn hoïc. Kyø thaät trong giaùo thuyeát Phaät giaùo, coù möôøi Baát Trung Ñaïo 

hay möôøi ñieàu phaûn baùc Trung Ñaïo: 1-2) Baát Sanh Baát Töû (khoâng sanh 

khoâng cheát). 3-4) Baát Tuyeät Baát Haèng (khoâng ñoaïn khoâng haèng). 5-6) 

Baát Ñoàng Baát Dò (khoâng gioáng khoâng khaùc). 7-8) Baát Khöù Baát Lai 

(khoâng ñeán khoâng ñi). 9.10)Baát Nhaân Baát Quaû (khoâng nhaân khoâng 

quaû).  

 

I. Nhöõng Caùch Giaûi Thích Khaùc Nhau Veà Baùt Baát Trung Ñaïo:  

Baùt Baát Trung Ñaïo hay taùm phuû ñònh cuûa Ngaøi Long Thoï, ngöôøi 

saùng laäp ra Tam Luaän Toâng. Baùt Baát Trung Ñaïo phuû nhaän taát caû nhöõng 

saéc thaùi hieän höõu. Söï thöïc Baùt Baát Trung Ñaïo khoâng coù moät muïc ñích 

naøo caû. Chuùng ta coù theå xem noù nhö moät moùc treùo caøn queùt taát caû taùm 

thöù sai laàm gaén lieàn vôùi theá giôùi hieän theå, hay söï ñaøo thaûi hoã töông cuûa 

boán caëp thieân kieán, hay moät chuoãi daøi bieän luaän nhaèm gaït boû töø sai 

laàm naày ñeán sai laàm khaùc. Theo caùch naày taát caû nhöõng bieän bieät veà 

‘töï’ hay ‘tha,’ veà ‘bæ’ hay ‘thöû’ ñeàu ñeàu bò tuyeät dieät. Caùch Giaûi Thích 

Thöù Nhaát Cuûa Baùt Baát Trung Ñaïo: Thöù nhaát vaø thöù nhì, Baát Sanh Baát 

Dieät (2). Baát sanh dieäc baát dieät (khoâng sanh khoâng dieät), nghóa laø 

khoâng coù khôûi cuõng khoâng coù dieät; phaù huûy yù nieäm khôûi baèng yù nieäm 

dieät. Thöù ba vaø thöù tö, Baát Ñoaïn Baát Thöôøng (2). Baát ñoaïn dieäc baát 

thöôøng (khoâng ñoaïn khoâng thöôøng), nghóa laø khoâng coù tröôøng cöûu cuõng 

khoâng coù baát tröôøng cöûu; phaù huûy yù nieäm veà ‘thöôøng’ baèng ‘ñoaïn.’ Thöù 

naêm vaø thöù saùu, Baát Nhaát Baát Dò (2). Baát nhaát dieäc baát dò (khoâng gioáng 

khoâng khaùc), nghóa laø khoâng coù thoáng nhaát cuõng khoâng coù phaân ly; phaù 

huûy yù nieäm veà ‘nhaát’ baèng ‘dò.’ Thöù baûy vaø thöù taùm, Baát Lai Baát Khöù 

(2). Baát lai dieäc baát khöù (khoâng ñeán khoâng ñi), phaù huûy yù nieäm veà dieät 

baèng yù nieäm ‘ñeán,’ nghóa laø khoâng coù ñeán maø cuõng khoâng coù ñi; phaù 

huûy yù nieäm ‘ñeán’ baèng yù nieäm ‘ñi.’ Caùch Giaûi Thích Thöù Nhì Cuûa Baùt 

Baát Trung Ñaïo: Khoâng thuû tieâu, khoâng sinh, khoâng dieät, khoâng vónh 

haèng, khoâng thoáng nhaát, khoâng ña daïng, khoâng ñeán, khoâng ñi. Phaät 

giaùo coøn cho raèng ñaây laø taùm thöù phöùc taïp cuûa taâm: baát thuûy, baát 

chung, baát ñoaïn, baát thöôøng, baát khöù, baát lai, baát phaân ly, baát baát phaân 

ly. 
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Roles of Eight Mental Complications  

In Cultivation of Mahayana Zen 

 

I. An Overview of Eight Mental Complications:  

The “Middle Way.” was translated from “Madhyama”, a Sanskrit 

term, which means between two extremes (between realism and 

nihilism, or eternal substantial existence and annihilation or between), 

the idea of a realm of mind or spirit beyond the terminology of 

substance (höõu) or nothing (voâ); however, it includes both existence 

and non-existence. This doctrine attributed to Sakyamuni Buddha 

rejects the extremes of hedonistic self-indulgence on the one hand and 

extreme asceticism on the other. Sakyamuni Buddha discovered the 

Middle Path which advises people to give up extremes, to keep away 

from bad deeds, to do good and to purify the mind. The Eightfold Noble 

Path. The Buddha taught: “When discrimination is done away with, the 

middle way is reached, for the Truth does not lie in the extreme 

alternatives but in the middle position.” The doctrine of the Middle 

Path means in the first instance the middle path between the two 

extremes of optimism and pessimism. Such a middle position is a third 

extreme, tending neither one way nor the other is what the Buddha 

wanted to say. The Buddha certainly began  with this middle as only 

one step higher than  the ordinary extremes. A gradual ascent of the 

dialectical ladder, however,  will bring us higher and higher until a 

stage is attained wherein  the antithetic onesidedness of ens and non-

ens is denied and  transcended by an idealistic synthesis. In this case 

the Middle Path has a similar purport as the Highest Truth. Doing 

things just moderately is the Middle Path. Sincere Buddhists should not 

lean to one side. Do not go too far, nor fail to go far enough. If you go 

too far, or not far enough, it is not the Middle Way. In cultivation, 

sincere Buddhists should not fall into the two extremes of emptiness 

and existence. Do not be attached to true emptiness, nor be obstructed 

by wonderful existence, for true emptiness and wonderful existence 

cannot be grasped or renounced. The notion of a Middle Way is 

fundamental to all Buddhist teachings. The Middle Way was clearly 

explained by the Madhyamika. It is not the property of the 

Madhyamika; however, it was given priority by Nagarjuna and his 
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followers, who applied it in a singularly relentless fashion to all 

problems of ontology, epistemology, and soteriology. As a matter of 

fact, in Buddhist teachings, there are ten negations in five pairs: 1-2) 

Neither birth nor death. 3-4) Neither end nor permanence. 5-6) Neither 

identity nor difference. 7-8) Neither coming nor going. 9-10)Neither 

cause nor effect. Middle School (the same as ten negations except the 

last pair).  

 

II. Different Ways of Explanations of Eight Mental 

Complications 

In the Eight Negations, all specific features of becoming are denied. The 

fact that there are just eight negations has no specific purport; this is meant to 

be a whole negation. It may be taken as a crosswise sweeping  away of 

all eight errors attached to the world of becoming, or a reciprocal  

rejection of the four pairs of one-sided views, or a lengthwise general 

thrusting aside of the errors one after the other. In this way, all 

discriminations of oneself and another or this and that are done away 

with. The First Explanations of Eight Mental Complications: First and 

second, neither birth nor death. There nothing appears, nothing 

disappears, meaning there is neither origination nor cessation; refuting 

the idea of appearing or birth by the idea of disappearance. Third and 

fourth, neither end nor permanence. There nothing has an end, nothing 

is eternal, meaning neither permanence nor impermanence; refuting 

the idea of ‘permanence’ by the idea of ‘destruction.’ Fifth and sixth, 

Neither identity nor difference. Nothing is identical with itself, nor is 

there anything differentiated, meaning neither unity nor diversity; 

refuting the idea of ‘unity’ by the idea of ‘diversity.’ Seventh and 

eighth, neither coming nor going. Nothing comes, nothing goes, 

refuting the idea of ‘disappearance’ by the idea of ‘come,’ meaning 

neither coming-in nor going-out;  refuting the idea of ‘come’ by the 

idea of ‘go.’ The Second Explanations of Eight Mental Complications: 

No elimination (nirodha), no produce, no destruction, no eternity, no 

unity (not one), no manifoldness (not many), no arriving(not coming), 

and no departure (not going). Buddhism also considers that these are 

eight mental fabrications: without a beginning, without a cessation, 

without nihilism, without eternalism, without going, without coming, 

not being separate, not being non-separate. 
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Chöông Boán Möôi Saùu 

Chapter Forty-Six 

 

Tu Taäp Ngaõ Khoâng & Phaùp Khoâng  

Trong Thieàn Ñaïi Thöøa 

 

Theo giaùo thuyeát nhaø Phaät, chaáp tröôùc laø baùm chaët vaøo kieán giaûi 

cuûa mình hay giöõ laáy kieán giaûi chaáp neâ töø taâm mình, khoâng daùm xa lìa 

neân sinh ra söï laàm laïc muø quaùng veà taát caû moïi voïng kieán. Chaáp Coù 

Chaáp Khoâng laø baûn chaát coá höõu cuûa con ngöôøi. Moät vaøi tröôøng phaùi 

cho raèng thaø chaáp coù nhö nuùi Tu Di, coøn hôn laø chaáp khoâng nhö moät vi 

traàn.” Chaáp coù chaáp khoâng chæ xaûy ra khi chuùng ta chöa thaáu ñaùo chaân 

lyù nhaø Phaät. Tuy nhieân, moät khi ñaõ thaáu trieät giaùo phaùp nhaø Phaät, 

chuùng ta seõ khoâng chaáp vaøo beân naøo caû. Trong Töù Dieäu Ñeá, Phaät daïy 

raèng chaáp ngaõ laø nguyeân nhaân caên baûn cuûa khoå ñau; töø chaáp tröôùc sanh 

ra buoàn khoå; töø buoàn khoå sanh ra sôï seät. Ai hoaøn toaøn thoaùt khoûi chaáp 

tröôùc, keû ñoù khoâng coøn buoàn khoå vaø raát ít lo aâu. Neáu baïn khoâng coøn 

chaáp tröôùc, dó nhieân laø baïn ñaõ giaûi thoaùt. Vieän chuû Taøo Ñoäng Abora ñaõ 

vieát trong quyeån 'Hang Coïp': "Chuùng ta thöôøng nghe nhieàu ngöôøi noùi 

veà hy sinh, queân mình, phuïc vuï tha nhaân, nhöng vì taát caû ñeàu ñaët treân 

caên baûn cuûa chaáp ngaõ, nhöõng ngöôøi ñoù troâng chôø sôùm höôûng ñöôïc keát 

quaû baùo ñeàn. Nhö theá ñoù laø moät ñieàu thieän xaáu xa, baát tònh, tuy raèng 

vaãn coù theå goïi ñoù laø ñieàu thieän... Chöøng naøo maø caùi chaáp ngaõ chöa 

dieät, trong luùc traùi tim meâ hoaëc vôùi caùi 'Toâi' chöa döùt ñöôïc, ñieàu thieän 

chæ laø aûo töôûng vaø caùi aùc cuõng vaäy. Khi aûo töôûng vaãn coøn chöa deïp boû, 

hoïa chaêng chæ nhôø may maén maø caùi goïi laø 'ñieàu thieän', voán döïa treân caùi 

ngaõ, coù theå laøm ñöôïc ñieàu gì ñoù thaät söï toát. Chuùng ta laøm ñöôïc chuùt ít 

ñieàu thieän nhöng chæ do tình côø dong ruoåi maø thoâi." 

Theo Kinh Laêng Giaø, nhaân voâ ngaõ vaø phaùp voâ ngaõ coøn ñöôïc goïi laø 

Nhò 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. Ñöùc Quaùn Theá AÂm, vò 
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Boà Taùt hieän thaân cuûa ñöùc töø bi, noùi trong Taâm Kinh raèng nguõ uaån giai 

khoâng (ñeàu troáng roãng). Ñeå giuùp ñöùc Quaùn Theá AÂm dieãn ñaït chính xaùc 

hôn, chuùng ta coù theå hoûi raèng: "Baïch Boà Taùt, roãng caùi gì?" Nguõ uaån, coù 

theå ñöôïc dòch sang Anh ngöõ laø naêm ñoáng, laø naêm yeáu toá taïo neân con 

ngöôøi. Thaät ra, aáy laø naêm doøng soâng cuøng chaûy trong chuùng ta: doøng 

soâng saéc laø thaân cuûa chuùng ta, doøng soâng thoï, doøng soâng töôûng, doøng 

soâng haønh, doøng soâng thöùc. Naêm doøng soâng ñoù lieân tuïc chaûy qua ngöôøi 

chuùng ta. Ñöùc Quaùn Theá AÂm chieáu nguõ uaån vaø thaáy raèng khoâng moät 

uaån naøo coù theå töï thaân toàn taïi moät caùch ñoäc laäp. Thaân saéc roãng caùi töï 

ngaõ voán toàn taïi rieâng bieät, nhöng laïi haøm chöùa vuõ truï vaïn höõu. Ñieàu 

naøy cuõng ñuùng vôùi caùc uaån kia, thoï, töôûng, haønh vaø thöùc cuõng ñeàu nhö 

vaäy. 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.” Haønh giaû tu taäp Thieàn Ñaïi Thöøa neân luoân 

nhôù raèng muïc ñích toái haäu cuûa ñaïo Phaät laø thaønh Phaät vaø con ñöôøng tu 

taäp Ngaõ Khoâng & Phaùp Khoâng laø con ñöôøng phaûi ñi trong tu  taäp Phaät 

giaùo. Treân con ñöôøng naày haønh giaû seõ ñaït ñöôïc hai loaïi trí tueä laø nhöõng 

haønh trang raát caàn thieát treân ñöôøng veà Ñaát Phaät. Thöù nhaát laø Nhaân Voâ 

Ngaõ Trí: Trí hueä cuûa moät con ngöôøi voâ ngaõ hay caùi trí bieát raèng khoâng 

coù caùi ngaõ hay linh hoàn. Thöù nhì laø Phaùp Voâ Ngaõ Trí: Caùi trí cuûa phaùp 

voâ ngaõ hay naêng löïc veà nhaän bieát nhôø ñoù maø caùi chaân lyù veà “Phaùp Voâ 

Ngaõ” ñöôïc chaáp nhaän. 

 

Cultivation of Pudgala-Nairatmya &  

Dharma-Nairatmya In the Mahayana Zen 

 

According to Buddhist teachings, attachment means adhering or 

clinging to one’s interpretation, or views obstinately held, with 
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consequent delusion, bigoted. Clinging to existence or (clinging) to 

emptiness (non-existence) is human's innate nature. Some sects believe 

that “It is better to be attached to existence, though the attachment may 

be as big as Mount Sumeru, than to be atached to emptines, though the 

attachment may be as small as a grain of dust.” Clinging to existence or 

emptiness arises only when we lack thorough understanding of the 

Buddha’s teachings. However, once we thoroughly understand the 

Buddha’s teachings, we will not be attached to any extreme. In the 

Four Noble Truth, Sakyamuni Buddha taught that “attachment to self” 

is the root cause of suffering. From attachment springs grief; from grief 

springs fear. For him who is wholly free from attachment, there is no 

grief and much less fear. If you don’t have attachments, naturally you 

are liberated. According to Soto Zen Abbot Abora in The Tiger's Cave: 

"People these days talk about sacrifice, about self-denial, about 

service, but as it is all based on attachment to self, quite soon they are 

expecting to see some result. So it is a mean impure good, though good 

it may be called... Until attachment to self at the center melts. while the 

heart deluded by an I is not completely negated, good itself is an 

illusion and evil also. While the illusion remains unbroken, the so-

called good, founded on self as it is, only by chance does any real 

good. We do some good, but by accident." 

According to the Lankavatara Sutra, two forms of selflessness are 

also called Dvayanairatmya or two categories of non-ego (anatman). 

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. When Avalokitesvara (Kuan-yin or Kannon, 

the Bodhisattva who embodies Compassion) says (in the Heart Sutra) 

that the five skandhas are equally empty, to help him be precise we 

must ask, 'Mr. Avalokitesvara, empty of what?' The five skandhas, 
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which may by translated into English as five heaps, or five aggregates, 

are the five elements that comprise a human being... In fact, these are 

really five rivers flowing together in us: the river of form, which means 

our body, the river of feeling, the river of perceptions, the river of 

mental formations, and the river of consciousness. They are always 

flowing in us... Avalokitesvara looked deeply into the five skandhas..., 

and he discovered that none of them can be by itself alone... Form is 

empty of a separate self, but it is full of everything in the cosmos. The 

same is true with feelings, perceptions, mental formation, and 

consciousness." 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 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.” Practitioners of the Mahayana Zen should 

always remember that the ultimate goal of Buddhism is to become a 

Buddha and the path of cultivation of Pudgala-Nairatmya & Dharma-

Nairatmya is a must-go path in Buddhist cultivation. On this path, 

practitioners will attain two kind of wisdom that are very needed 

luggage on the path to the Buddha Land. First, the 

Pudgalanairatmyajnana: The wisdom that recognize there is no such 

ego nor soul. The knowledge or wisdom of a man without ego 

(anatman) or the knowledge that there is no ego-soul. Second, the 

Dharmanairatmyajnana: Knowledge of the non-substantiality of 

dharma. The knowledge or wisdom of the dharmanairatmya, or the 

power of cognizance whereby the truth of Dharmanairatmya is 

accepted. The wisdom that recognize there is no permanence in things. 
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