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Sau khi rôøi boû cung vua, Thaùi töû Só Ñaït Ña ñi vaøo röøng khoå 

haïnh. Coù raát nhieàu ñaïo só ñang thöïc haønh khoå haïnh taïi ñoù. Thaùi 

töû ñeán xin chæ giaùo moät moät vò tröôûng laõo: “Laøm sao môùi ñöôïc 

giaùc ngoä vaø giaûi thoaùt?” Vò tröôûng laõo ñaùp: “Chuùng toâi sieâng 

naêng tu haønh khoå haïnh, chæ mong sau khi cheát ñöôïc leân Thieân 

giôùi höôûng laïc, chöù khoâng bieát caùi gì goïi laø giaùc ngoä hay giaûi 

thoaùt caû.” Vò tröôûng laõo tieáp theo: “Phöông phaùp haønh xaùc cuûa 

chuùng toâi laø ñoùi thì aên reã coû, voû caây, hoa quaû. Coù luùc chuùng toâi 

doäi nöôùc laïnh leân ñaàu suoát ngaøy. Coù luùc thì chuùng toâi nguû caïnh 

löûa noùng cho cô theå bò noùng ñoû. Coù luùc thì chuùng toâi treo ngöôïc 

treân nhöõng caønh caây. Chuùng toâi thöïc haønh khoå haïnh baèng nhieàu 

caùch khaùc nhau vaø muïc ñích laø ñeå thôø maët trôøi, maët traêng, caùc vì 

sao, hay nöôùc chaûy vaø löûa hoàng. Sau khi nghe nhöõng lôøi giaûi thích 

cuûa vò tröôûng laõo, vò Thaùi töû voán thoâng minh bieát ngay laø nhöõng 

ngöôøi naøy chaû bieát gì ñeán vaán ñeà sanh töû, hoï ñaõ khoâng theå töï cöùu 

mình noùi chi ñeán cöùu ñoä nhöõng chuùng sanh khaùc. Theá laø Thaùi töû 

quyeát ñònh rôøi boû khoå haïnh laâm ñeå höôùng veà vuøng tu cuûa caùc aån 

só. Ngaøi leân nuùi Gaya ñeå töï mình khoå tu vaø tham thieàn nhaäp ñònh. 

Söï khoå haïnh cuûa Thaùi töû raát ñôn giaûn, moãi ngaøy Ngaøi chæ aên moät 

chuùt luùa mì vaø luùa maïch trong khi chuyeân taâm tu trì neân cô theå 

cuûa Ngaøi ngaøy caøng yeáu daàn. Sau saùu naêm tu haønh khoå haïnh 

trong röøng, nhöng Ngaøi vaãn khoâng ñaït ñöôïc taän cuøng yù nguyeän. 

Cuoái cuøng Thaùi töû nghó raèng vieäc lôùn giaùc ngoä vaø giaûi thoaùt 

khoâng theå baèng tu haønh khoå haïnh maø ñöôïc. Keå töø ñoù, ngaøi nhaän 

thaáy raèng nhöõng söï thöïc haønh coù veû cöïc ñoan treân seõ khoâng caàn 

thieát nöõa. Trong khi tu haønh chuùng ta vaãn phaûi aên, uoáng, nguû, 

nghæ vaø tu haønh moät caùch tieát ñoä, chöù khoâng phaûi töï eùp mình 

trong khoå haïnh. Noùi caùch khaùc, keå töø ñoù ñöùc Phaät luoân tieán böôùc 

treân con ñöôøng Trung Ñaïo.   

 

(A) Trung Ñaïo Trong Phaät Giaùo 

 

I. Toång Quan & YÙ Nghóa Cuûa Trung Ñaïo Trong Phaät Giaùo: 

Trung Ñaïo cuõng coøn coù nghóa laø “baát nhò (khoâng hai)”. Trung Ñaïo 

vöôït treân höõu voâ, nhöng chöùa ñöïng taát caû. Trung Ñaïo laø con ñöôøng 

giöõa maø Phaät Thích Ca Maâu Ni ñaõ tìm ra vaø tuyeân thuyeát laàn ñaàu tieân 

trong Khu Vöôøn Nai, khuyeân ngöôøi neân töø boû nhò bieân, traùnh laøm caùc 

ñieàu aùc, laøm caùc ñieàu laønh vaø giöõ taâm thanh tònh. Ñöùc Phaät daïy: “Khi 
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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.” 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 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. 

Theo Kinh Giaùo Thoï Ca Chieân Dieân, Ñöùc Phaät ñaõ noùi vôùi toân giaû 

Ca Dieáp: “Naày oâng Ca Dieáp! ‘Laø’ laø moät cöïc ñoan, ‘khoâng laø’ cuõng laø 

moät cöïc ñoan. Caùi ñöôïc coi laø trung ñaïo thì khoâng theå sôø thaáy, khoâng 

theå so saùnh, khoâng nôi choán, khoâng hieån hieän, khoâng theå giaûi thích. 
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OÂng Ca Dieáp, ñoù chính laø trung ñaïo. Trung ñaïo laø söï caûm nhaän Thöïc 

Taïi.” Nhöõng söï cöïc ñoan trôû thaønh nhöõng con ñöôøng khoâng coù loái thoaùt 

cuûa chuû thuyeát vónh haèng vaø ñoaïn dieät. Coù nhöõng ngöôøi chæ baùm víu 

vaøo ‘voâ,’ hoaëc coù nhöõng ngöôøi chæ baùm víu vaøo ‘höõu.’ Ñöùc Phaät ñaõ xöû 

duïng thuyeát Trung Ñaïo ñeå vaïch ra chaân lyù moïi söï vaät treân theá giôùi naày 

khoâng phaûi laø ‘höõu’ tuyeät ñoái, maø cuõng khoâng phaûi laø ‘voâ’ tuyeät ñoái. 

Kyø thaät, moïi vaät ñeàu coù sanh coù dieät, taïo neân söï chuyeån hoùa lieân tuïc 

khoâng ngöøng. Trung Ñaïo coù nghóa laø thöïc taïi sieâu vieät ñoái vôùi nhöõng 

caùch lyù luaän nhò phaân cuûa lyù trí vaø thöïc taïi khoâng theå bò haïn ñònh hoaëc 

ñoùng khung trong nhöõng löïa choïn ‘laø,’ ‘khoâng laø.’ Nhö vaäy, con ñöôøng 

giaûi thoaùt maø Ñöùc Phaät laø ngöôøi ñaàu tieân chæ daãn laø Trung Ñaïo, naèm 

giöõa hai thaùi cöïc: lôïi döôõng vaø khoå haïnh. Taâm chuùng ta phaûi môû roäng 

tröôùc moïi kinh nghieäm, khoâng maát quaân bình hay rôi vaøo nhöõng cöïc 

ñoan. Ñieàu naày giuùp chuùng ta nhìn söï vaät vôùi caùi taâm töï nhieân, khoâng 

dính maéc maø cuõng khoâng haát huûi. Khi hieåu roõ söï quaân bình naày thì con 

ñöôøng giaûi thoaùt seõ roõ daàn. Khi söï hieåu bieát naày ñöôïc phaùt trieån thì luùc 

laïc thuù khôûi sanh, chuùng ta bieát noù laø voâ thöôøng, baát an vaø troáng roãng. 

Khi ñau buoàn vaø thaát voïng ñeán chuùng ta cuõng xem chuùng nhö vaäy, 

nghóa laø cuõng voâ thöôøng, baát an vaø troáng roãng. Chöøng ñoù chuùng ta seõ 

thaáy raèng treân theá gian naày chaúng coù thöù gì ñaùnh cho chuùng ta naém giöõ 

caû. Noùi nhö vaäy khoâng coù nghóa laø chuùng ta khoâng caàn baát cöù thöù gì 

treân theá gian naày. Chuùng ta vaãn phaûi coù nhöõng nhu caàu toái thieåu cho 

cuoäc soáng haèng ngaøy cuûa mình, nhöng luoân bieát thieåu duïc tri tuùc vaø 

khoâng thuû höõu baát cöù thöù gì khoâng caàn thieát.  

Theo söï giaûi thích cuûa Ngaøi Long Thoï Boà Taùt trong Trung Quaùn 

Luaän thì ‘chaùnh’ laø moät khoaûng giöõa. Khoaûng giöõa chieám choã cuûa hai 

thaùi cöïc laø moät khoaûng giöõa cuûa phaûn ñeà, hay khoaûng giöõa cuûa töông 

quan: ñoái thieân trung. Khoaûng giöõa vöôït ngoaøi caû hai thaùi cöïc hoaøn 

toaøn bò phaù huûy laø khoaûng giöõa vöôït ngoaøi caùc thaùi cöïc: taän trung 

thieân. Khi yù töôûng veà hai thaùi cöïc hoaøn toaøn bò xoùa boû, baáy giôø laø 

khoaûng giöõa tuyeät ñoái: Tuyeät ñaõi trung. Nhö vaäy tuyeät ñaõi chaùnh cuõng 

laø tuyeät ñaõi trung. Khi ‘tuyeät ñaõi trung’ ñöôïc ñem ra giaùo hoùa quaàn 

chuùng, noù trôû thaønh moät thöù Trung Ñaïo hay chaân lyù giaû taïm: thaønh giaû 

trung. Cuõng theo ngaøi Long Thoï thì coù boán thöù Trung Ñaïo. Tuïc Höõu 

Chaân Khoâng: Khi höõu ñoái laäp vôùi voâ thì höõu ñöôïc coi nhö tuïc ñeá vaø voâ 

laø chaân ñeá. Tuïc Höõu Khoâng: Chaân Phi Höõu Phi Khoâng. Khi höõu vaø voâ 

ñoái laäp vôùi phi höõu phi voâ, thì höõu voâ laø tuïc ñeá vaø phi höõu phi voâ laø 
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chaân ñeá. Tuïc Höõu Khoâng Phi Höõu Khoâng: Chaân Phi Phi Höõu Phi Phi 

Khoâng. Neáu caû boán quan ñieåm ñoái laäp treân ñeàu thuoäc tuïc ñeá, thì nhöõng 

quan ñieåm naøo cao hôn, phuû nhaän chuùng ñöôïc xem laø chaân ñeá. Tuïc Phi 

Phi Höõu Phi Phi Khoâng: Chaân Phi Phi Baát Höõu Phi Phi Baát Khoâng. Khi 

nhöõng quan ñieåm ñöôïc dieãn taû trong (3) trôû thaønh tuïc ñeá, thì söï phuû 

nhaän taát caû chuùng seõ laø chaân ñeá. Ngoaøi ra, ngaøi Long Thoï cuõng ñaõ vieát 

ra luaän cöù “Baùt Baát Trung Ñaïo”. 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. 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. 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.’ 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.’ Baát lai dieäc baát khöù (khoâng ñeán khoâng ñi), phaù huûy yù nieäm veà dieät 

baèng.  

Khi nghe noùi caùi toâi khoâng thöïc vaø moïi hieän töôïng ñeàu huyeãn hoùa, 

chuùng ta coù theå voäi keát luaän raèng baûn thaân ta, moïi ngöôøi, vaø theá giôùi 

giaùc ngoä... cuõng ñeàu khoâng thöïc. Keát luaän nhö vaäy laø coá chaáp, quaù cöïc 

ñoan. Phaät töû chôn thuaàn phaûi luoân ñi theo con ñöôøng “Trung Ñaïo”. 

Theo Ñöùc Phaät, caùc hieän töôïng coù hieän höõu, nhöng caùi caùch chuùng ta 

nhìn chuùng ñoäc laäp vaø töï toàn, môùi laø sai laàm, ñaùng töø boû. Chuùng ta neân 

luoân nhôù raèng moïi hieän höõu chæ laø nhöõng töôùng taïo ra do taùc ñoäng cuûa 

nhieàu nhaân vaø duyeân. Chuùng sinh khôûi, toàn taïi, roài hoaïi dieät vaø bieán 

maát. Chuùng luoân luoân thay ñoåi. Ngay chuùng ta ñaây cuõng vaäy. Duø baûn 

naêng chaáp ngaõ cuûa ta tin laø coù, chuùng ta vaãn khoâng theå naøo tìm thaáy 

ñöôïc moät caùi “Toâi” coá ñònh naøo ôû trong hay ôû ngoaøi hôïp theå thaân taâm 

luoân bieán ñoåi naøy. Chuùng ta vaø moïi hieän töôïng khaùc ñeàu troáng roãng, 

khoâng coù ñöôïc maûy may tính thöïc höõu vaø töï toàn. Chính caùi “chaân 

khoâng” naøy môùi laø baûn tính toái haäu cuûa moïi hieän höõu. Ñöùc Phaät laø moät 

tö töôûng gia uyeân thaâm. Ngaøi khoâng thoûa maõn vôùi nhöõng tö töôûng cuûa 

caùc tö töôûng gia ñöông thôøi. Coù moät soá nhìn cuoäc soáng treân theá gian 
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queân raèng nhöõng thaát baïi vaø thaát voïng coøn ñang chôø neân hoï luoân nhìn 

ñôøi baèng caëp maét yeâu ñôøi vaø laïc quan. Moät soá khaùc laïi nhìn ñôøi baèng 

bi quan thoáng khoå thì hoï laïi boû qua nhöõng caûm giaùc baát toaïi vôùi cuoäc 

ñôøi, nhöng khi hoï baét ñaàu boû qua cuoäc soáng voâ voïng naøy ñeå thöû tìm loái 

thoaùt cho mình baèng caùch eùp xaùc khoå haïnh, thì hoï laïi ñaùng kinh tôûm 

hôn. Ñöùc Phaät daïy raèng phaûi traùnh xa caû hai cöïc ñoan höôûng laïc vaø 

khoå haïnh, vaø trung ñaïo môùi laø con ñöôøng lyù töôûng ñeå theo. Ñieàu ñoù 

khoâng coù nghóa laø chæ caàn traùnh xa hai thaùi cöïc vaø ñi theo con ñöôøng 

trung ñaïo nhö laø con ñöôøng duy nhaát coøn laïi ñeå troán chaïy cuoäc ñôøi. Maø 

ñuùng hôn laø ta phaûi sieâu vieät chuùng, chöù khoâng phaûi chaïy troán moät 

caùch ñôn giaûn caû hai cöïc ñoan aáy. 

Baäc giaùc ngoä laø baäc ñaõ ñaït ñöôïc giaùc ngoä, hay laø baäc ñaõ ñaït ñöôïc 

cuoäc soáng haøi hoøa vôùi chaân lyù. Tö töôûng vaø haønh vi cuûa ngöôøi aáy thích 

hôïp moät caùch töï nhieân vôùi muïc ñích. Ngöôøi aáy cuõng choïn moät loái soáng 

luoân luoân haøi hoøa vôùi moïi söï treân ñôøi naøy. Nhö vaäy, theo ñònh nghóa 

cuûa giaùc ngoä, chuùng ta khoâng theå naøo tìm ñöôïc “chaùnh ñaïo” hay “trung 

ñaïo” baèng caùch ñôn thuaàn tìm ñieåm giöõa cuûa hai cöïc ñoan. Moãi cöïc 

ñoan tieâu bieåu cho moät söï khaùc bieät caên baûn. Neáu chuùng ta cö xöû döïa 

theo chaân lyù nhaân duyeân maø khoâng baùm chaët vaøo nhöõng yù nieäm coá 

chaáp thì chuùng ta luoân luoân coù theå soáng hoaøn toaøn thích hôïp vôùi muïc 

ñích cuûa cuoäc soáng vaø haøi hoøa vôùi chaân lyù, ñaây laø giaùo lyù trung ñaïo. 

Laøm theá naøo ñeå ñaït ñöôïc moät traïng thaùi taâm thöùc nhö theá? Giaùo lyù maø 

trong ñoù Ñöùc Phaät daïy chuùng ta moät caùch cuï theå laø laøm sao ñeå ñaït 

ñöôïc ñieàu aáy trong ñôøi soáng haèng ngaøy khoâng coù gì khaùc hôn laø taùm 

con ñöôøng chaùnh. Moät baäc giaùc ngoä nhìn söï vaät vôùi chaùnh kieán, nghóa 

laø nhìn söï vaät moät caùch ñuùng ñaén, baäc aáy noùi lôøi ñuùng ñaén, haønh ñoäng 

moät caùch ñuùng ñaén, soáng moät cuoäc soáng ñuùng ñaén, noã löïc moät caùch 

ñuùng ñaén, luoân höôùng taâm vaøo chieàu höôùng ñuùng ñaén vaø kieân trì taâm 

moät caùch ñuùng ñaén vaø khoâng bao giôø bò giao ñoäng vì baát cöù vieäc gì. 

Moät baäc Giaùc Ngoä luoân nhaém ñeán lôïi ích cho ngöôøi khaùc trong khaép 

caùc phaùp giôùi, baäc aáy boá thí hay phuïc vuï ngöôøi khaùc töø tinh thaàn, vaät 

chaát ñeán theå chaát. Ñeå thaùo boû söï meâ môø cuûa taâm mình, baäc aáy tu taäp 

ñuùng theo giôùi luaät maø Ñöùc Phaät ñaõ daïy, soáng moät cuoäc soáng ñöùng ñaén 

vaø ñaït ñöôïc naêng löïc ñeå cöùu ñoä ngöôøi khaùc baèng caùch toaøn thieän chính 

mình, baäc aáy luoân nhaãn nhuïc baèng caùch chòu ñöïng nhöõng khoù khaên vaø 

duy trì tònh taâm  maø khoâng kieâu maïn. Baäc aáy luoân tinh taán tieán thaúng 

ñeán muïc ñích quan troïng maø khoâng bò nhöõng söï vieäc taàm thöôøng laøm 
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leäch höôùng. Baäc aáy luoân tu taäp thieàn ñònh ñeå giöõ cho mình caùi taâm 

ñieàm ñaïm vaø khoâng bò dao ñoäng trong moïi tröôøng hôïp. Baäc aáy luoân 

ñieàm ñaïm vaø taâm khoâng bò. Vaø cuoái cuøng ñaït ñöôïc trí tueä coù naêng löïc 

nhaän thöùc thaáu ñaùo moïi khía caïnh chaân thaät cuûa vaïn höõu. 

 

II. Trung Ñaïo & Caùi Toâi:  

Khi nghe noùi caùi toâi khoâng thöïc vaø moïi hieän töôïng ñeàu huyeãn hoùa, 

chuùng ta coù theå voäi keát luaän raèng baûn thaân ta, moïi ngöôøi, vaø theá giôùi 

giaùc ngoä... cuõng ñeàu khoâng thöïc. Keát luaän nhö vaäy laø coá chaáp, quaù cöïc 

ñoan. Theo Ñöùc Phaät, caùc hieän töôïng coù hieän höõu, nhöng caùi caùch 

chuùng ta nhìn chuùng ñoäc laäp vaø töï toàn, môùi laø sai laàm, ñaùng töø boû. 

Chuùng ta neân luoân nhôù raèng moïi hieän höõu chæ laø nhöõng töôùng taïo ra do 

taùc ñoäng cuûa nhieàu nhaân vaø duyeân. Chuùng sinh khôûi, toàn taïi, roài hoaïi 

dieät vaø bieán maát. Chuùng luoân luoân thay ñoåi. Ngay chuùng ta ñaây cuõng 

vaäy. Duø baûn naêng chaáp ngaõ cuûa ta tin laø coù, chuùng ta vaãn khoâng theå 

naøo tìm thaáy ñöôïc moät caùi “Toâi” coá ñònh naøo ôû trong hay ôû ngoaøi hôïp 

theå thaân taâm luoân bieán ñoåi naøy. Chuùng ta vaø moïi hieän töôïng khaùc ñeàu 

troáng roãng, khoâng coù ñöôïc maûy may tính thöïc höõu vaø töï toàn. Chính caùi 

“chaân khoâng” naøy môùi laø baûn tính toái haäu cuûa moïi hieän höõu. 

 

III. Cöïc Ñoan & Trung Ñaïo: 

Ñöùc Phaät laø moät tö töôûng gia uyeân thaâm. Ngaøi khoâng thoûa maõn vôùi 

nhöõng tö töôûng cuûa caùc tö töôûng gia ñöông thôøi. Coù moät soá nhìn cuoäc 

soáng treân theá gian queân raèng nhöõng thaát baïi vaø thaát voïng coøn ñang chôø 

neân hoï luoân nhìn ñôøi baèng caëp maét yeâu ñôøi vaø laïc quan. Moät soá khaùc 

laïi nhìn ñôøi baèng bi quan thoáng khoå thì hoï laïi boû qua nhöõng caûm giaùc 

baát toaïi vôùi cuoäc ñôøi, nhöng khi hoï baét ñaàu boû qua cuoäc soáng voâ voïng 

naøy ñeå thöû tìm loái thoaùt cho mình baèng caùch eùp xaùc khoå haïnh, thì hoï 

laïi ñaùng kinh tôûm hôn. Ñöùc Phaät daïy raèng phaûi traùnh xa caû hai cöïc 

ñoan höôûng laïc vaø khoå haïnh, vaø trung ñaïo môùi laø con ñöôøng lyù töôûng 

ñeå theo. Ñieàu ñoù khoâng coù nghóa laø chæ caàn traùnh xa hai thaùi cöïc vaø ñi 

theo con ñöôøng trung ñaïo nhö laø con ñöôøng duy nhaát coøn laïi ñeå troán 

chaïy cuoäc ñôøi. Maø ñuùng hôn laø ta phaûi sieâu vieät chuùng, chöù khoâng phaûi 

chaïy troán moät caùch ñôn giaûn caû hai cöïc ñoan aáy. 
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IV. Töù Trung Ñaïo:  

Theo söï giaûi thích cuûa Ngaøi Long Thoï Boà Taùt trong Trung Quaùn 

Luaän thì ‘chaùnh’ laø moät khoaûng giöõa. Khoaûng giöõa chieám choã cuûa hai 

thaùi cöïc laø moät khoaûng giöõa cuûa phaûn ñeà, hay khoaûng giöõa cuûa töông 

quan: ñoái thieân trung. Khoaûng giöõa vöôït ngoaøi caû hai thaùi cöïc hoaøn 

toaøn bò phaù huûy laø khoaûng giöõa vöôït ngoaøi caùc thaùi cöïc: taän trung 

thieân. Khi yù töôûng veà hai thaùi cöïc hoaøn toaøn bò xoùa boû, baáy giôø laø 

khoaûng giöõa tuyeät ñoái: tuyeät ñaõi trung. Nhö vaäy tuyeät ñaõi chaùnh cuõng 

laø tuyeät ñaõi trung. Khi ‘tuyeät ñaõi trung’ ñöôïc ñem ra giaùo hoùa quaàn 

chuùng, noù trôû thaønh moät thöù Trung Ñaïo hay chaân lyù giaû taïm: thaønh giaû 

trung. Cuõng theo ngaøi Long Thoï thì coù boán thöù Trung Ñaïo. Thöù nhaát laø 

Tuïc Höõu Chaân Khoâng: Khi höõu ñoái laäp vôùi voâ thì höõu ñöôïc coi nhö tuïc 

ñeá vaø voâ laø chaân ñeá. Thöù nhì laø Tuïc Höõu Khoâng, Chaân Phi Höõu Phi 

Khoâng: Khi höõu vaø voâ ñoái laäp vôùi phi höõu phi voâ, thì höõu voâ laø tuïc ñeá 

vaø phi höõu phi voâ laø chaân ñeá. Thöù ba laø Tuïc Höõu Khoâng Phi Höõu 

Khoâng, Chaân Phi Phi Höõu Phi Phi Khoâng: Neáu caû boán quan ñieåm ñoái 

laäp treân ñeàu thuoäc tuïc ñeá, thì nhöõng quan ñieåm naøo cao hôn, phuû nhaän 

chuùng ñöôïc xem laø chaân ñeá. Thöù tö laø Tuïc Phi Phi Höõu Phi Phi Khoâng, 

Chaân Phi Phi Baát Höõu Phi Phi Baát Khoâng: Khi nhöõng quan ñieåm ñöôïc 

dieãn taû trong (3) trôû thaønh tuïc ñeá, thì söï phuû nhaän taát caû chuùng seõ laø 

chaân ñeá. Laïi coù söï phaûn baùc boán khaû naêng (veà nguoàn goác cuûa vuõ truï) 

cuûa phaùi Trung Quaùn: Thöù nhaát laø Trung Quaùn phaûn baùc veà nguyeân 

nhaân vaø haäu quaû ñoàng daïng. Thöù nhì laø Trung quaùn phaûn baùc veà 

nguyeân nhaân vaø haäu quaû khaùc bieät. Thöù ba laø Trung Quaùn phaûn baùc veà 

vieäc khoâng coù moät hieän töôïng naøo coù theå coù nhöõng ñaëc ñieåm maâu 

thuaãn. Thöù tö laø Trung Quaùn phaûn baùc veà khaùi nieäm hieän töôïng duyeân 

khôûi khoâng coù nguyeân nhaân bò baùc boû bôûi kinh nghieäm chung. 

 

V. Baùt Baát Trung Ñaïo Hay Taùm Thöù Phuû Ñònh Cuûa Ngaøi Long 

Thoï: 

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). Baùt Baát Trung Ñaïo hay 

taùm phuû ñònh cuûa Ngaøi Long Thoï, ngöôøi saùng laäp ra Tam Luaän Toâng. 
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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. Theo Caùch giaûi thích ñaàu tieân: 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. 

 

VI. Baäc Giaùc Ngoä Vaø Trung Ñaïo: 

Baäc giaùc ngoä, nhö Phaät, töï giaùc giaùc tha, giaùc haïnh vieân maõn. Coøn 

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. Baäc giaùc ngoä luoân nhaän chaân ñöôïc Trung Ñaïo 

cuõng coù yù vò nhö laø Chaân Lyù Toái Cao. Thieàn sö Thaùi Tieân Ñeä Töû Hoaøn 

vieát trong quyeån 'Tham Vaán Moät Thieàn Sö': "Trong Phaät giaùo, Trung 
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Ñaïo coù nghóa laø khoâng taïo neân söï ñoái laäp giöõa chuû theå vaø khaùch theå. 

Ñaëc tröng cuûa neàn vaên minh AÂu chaâu laø chuû nghóa nhò nguyeân. Ngöôøi 

ta ñem vaät chaát ñoái laäp vôùi tinh thaàn, chaúng haïn. Tinh thaàn hay taâm vaø 

thaân chæ laø moät thöù duy nhaát, gioáng nhö hai maët cuûa moät tôø giaáy. Trong 

cuoäc soáng haèng ngaøy, chuùng ta khoâng theå taùch rôøi chuùng ñöôïc." 

Baäc giaùc ngoä laø baäc ñaõ ñaït ñöôïc giaùc ngoä, hay laø baäc ñaõ ñaït ñöôïc 

cuoäc soáng haøi hoøa vôùi chaân lyù. Tö töôûng vaø haønh vi cuûa ngöôøi aáy thích 

hôïp moät caùch töï nhieân vôùi muïc ñích. Ngöôøi aáy cuõng choïn moät loái soáng 

luoân luoân haøi hoøa vôùi moïi söï treân ñôøi naøy. Nhö vaäy, theo ñònh nghóa 

cuûa giaùc ngoä, chuùng ta khoâng theå naøo tìm ñöôïc “chaùnh ñaïo” hay “trung 

ñaïo” baèng caùch ñôn thuaàn tìm ñieåm giöõa cuûa hai cöïc ñoan. Moãi cöïc 

ñoan tieâu bieåu cho moät söï khaùc bieät caên baûn. Neáu chuùng ta cö xöû döïa 

theo chaân lyù nhaân duyeân maø khoâng baùm chaët vaøo nhöõng yù nieäm coá 

chaáp thì chuùng ta luoân luoân coù theå soáng hoaøn toaøn thích hôïp vôùi muïc 

ñích cuûa cuoäc soáng vaø haøi hoøa vôùi chaân lyù, ñaây laø giaùo lyù trung ñaïo. 

Laøm theá naøo ñeå ñaït ñöôïc moät traïng thaùi taâm thöùc nhö theá? Giaùo lyù maø 

trong ñoù Ñöùc Phaät daïy chuùng ta moät caùch cuï theå laø laøm sao ñeå ñaït 

ñöôïc ñieàu aáy trong ñôøi soáng haèng ngaøy khoâng coù gì khaùc hôn laø taùm 

con ñöôøng chaùnh. Moät baäc giaùc ngoä nhìn söï vaät vôùi chaùnh kieán, nghóa 

laø nhìn söï vaät moät caùch ñuùng ñaén, baäc aáy noùi lôøi ñuùng ñaén, haønh ñoäng 

moät caùch ñuùng ñaén, soáng moät cuoäc soáng ñuùng ñaén, noã löïc moät caùch 

ñuùng ñaén, luoân höôùng taâm vaøo chieàu höôùng ñuùng ñaén vaø kieân trì taâm 

moät caùch ñuùng ñaén vaø khoâng bao giôø bò giao ñoäng vì baát cöù vieäc gì.  

Moät baäc Giaùc Ngoä luoân nhaém ñeán lôïi ích cho ngöôøi khaùc trong khaép 

caùc phaùp giôùi, baäc aáy boá thí hay phuïc vuï ngöôøi khaùc töø tinh thaàn, vaät 

chaát ñeán theå chaát. Ñeå thaùo boû söï meâ môø cuûa taâm mình, baäc aáy tu taäp 

ñuùng theo giôùi luaät maø Ñöùc Phaät ñaõ daïy, soáng moät cuoäc soáng ñöùng ñaén 

vaø ñaït ñöôïc naêng löïc ñeå cöùu ñoä ngöôøi khaùc baèng caùch toaøn thieän chính 

mình, baäc aáy luoân nhaãn nhuïc baèng caùch chòu ñöïng nhöõng khoù khaên vaø 

duy trì tònh taâm maø khoâng kieâu maïn. Baäc aáy luoân tinh taán tieán thaúng 

ñeán muïc ñích quan troïng maø khoâng bò nhöõng söï vieäc taàm thöôøng laøm 

leäch höôùng. Baäc aáy luoân tu taäp thieàn ñònh ñeå giöõ cho mình caùi taâm 

ñieàm ñaïm vaø khoâng bò dao ñoäng trong moïi tröôøng hôïp. Baäc aáy luoân 

ñieàm ñaïm vaø taâm khoâng bò. Vaø cuoái cuøng ñaït ñöôïc trí tueä coù naêng löïc 

nhaän thöùc thaáu ñaùo moïi khía caïnh chaân thaät cuûa vaïn höõu.    
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VII.Trung Ñaïo Voâ Töï Tính: 

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. Thieàn sö Thaùi Tieân Ñeä Töû Hoaøn vieát trong 

quyeån 'Tham Vaán Moät Thieàn Sö': "Trong Phaät giaùo, Trung Ñaïo coù 

nghóa laø khoâng taïo neân söï ñoái laäp giöõa chuû theå vaø khaùch theå. Ñaëc tröng 

cuûa neàn vaên minh AÂu chaâu laø chuû nghóa nhò nguyeân. Ngöôøi ta ñem vaät 

chaát ñoái laäp vôùi tinh thaàn, chaúng haïn. Tinh thaàn hay taâm vaø thaân chæ laø 

moät thöù duy nhaát, gioáng nhö hai maët cuûa moät tôø giaáy. Trong cuoäc soáng 

haèng ngaøy, chuùng ta khoâng theå taùch rôøi chuùng ñöôïc." Trong baøi thuyeát 

phaùp ñaàu tieân trong vöôøn Loäc Uyeån, Ñöùc Phaät ñaõ giaûng veà Trung ñaïo, 

voán laø con ñöôøng tu taäp khoâng phaûi qua söï haønh xaùc maø cuõng khoâng 

phaûi buoâng xuoâi theo duïc laïc. Trung ñaïo khoâng chaáp nhaän caû hai quan 

ñieåm lieân quan ñeán söï toàn taïi vaø khoâng toàn taïi, tröôøng cöûu vaø khoâng 

tröôøng cöûu, ngaõ vaø voâ ngaõ, vaân vaân. Noùi toùm laïi, toâng phaùi naày khoâng 

chaáp nhaän thuyeát thöïc taïi maø cuõng khoâng chaáp nhaän thuyeát khoâng coù 

thöïc taïi, phaùi naày chæ chaáp nhaän söï töông ñoái. Tuy nhieân, caàn neân thaáy 

raèng Trung Ñaïo ñöôïc ñeà xöôùng ôû Ba La Naïi coù moät yù nghóa veà ñaïo 

ñöùc soáng, coøn Trung Ñaïo cuûa Trung Luaän toâng laø moät khaùi nieäm sieâu 

hình. Tröôøng phaùi Trung Quaùn cuûa ngaøi Long Thoï baùc boû quan ñieåm 

'höõu' vaø 'khoâng' vaø cho raèng chaân lyù naèm ôû trung ñaïo. Tröôøng phaùi maø 

chuû thuyeát döïa vaøo ba boä luaän chính cuûa Ngaøi Long Thoï. Ñaëc ñieåm 

noåi baäc nhaát cuûa toâng phaùi naày laø nhaán maïnh ñeán chöõ ‘Khoâng’ vaø 

‘Khoâng Taùnh’ nhieàu laàn, cho neân noù cuõng coøn ñöôïc goïi laø toâng phaùi coù 

‘heä thoáng trieát hoïc xaùc ñònh raèng ‘khoâng’ laø ñaëc taùnh cuûa Thöïc Taïi. 

Ngoaøi ra, ñaõ coù raát nhieàu nhaø tö töôûng Trung Luaän ñi theo ngaøi Long 

Thoï nhö Thaùnh Thieân (Aryadeva) vaøo theá kyû thöù ba, Buddhapatila vaøo 

theá kyû thöù naêm, Chandrakirti vaøo theá kyû thöù saùu, vaø Santideva vaøo theá 

kyû thöù baûy. Ngöôøi bình thöôøng khi thaáy moät ñoái töôïng, hoï chæ thaáy caùi 
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phöông dieän "höõu", chöù khoâng thaáy caùi phöông dieän "khoâng" cuûa noù. 

Nhöng moät baäc giaùc ngoä thì thaáy caû hai phöông dieän moät caùch ñoàng 

thôøi. Ñaây laø söï voâ phaân bieät hay "hôïp nhaát" giöõa khoâng vaø höõu, ñöôïc 

goïi laø Giaùo lyù Trung Ñaïo Voâ Töï Taùnh cuûa Phaät giaùo Ñaïi Thöøa. Vì theá, 

"Khoâng" hieåu theo Phaät giaùo khoâng phaûi laø moät caùi gì phuû nhaän, noù 

cuõng khoâng coù nghóa laø khuyeát tòch hay tuyeät dieät. "Khoâng" chæ laø moät 

thuaät ngöõ ñöôïc duøng ñeå bieåu thò caùi baûn taùnh voâ töï tính vaø voâ ngaõ cuûa 

chö phaùp, vaø laø moät kyù hieäu chæ ra tình traïng voâ tröôùc vaø töï do tuyeät 

ñoái. Kyø thaät, khoâng deã gì giaûi thích ñöôïc thuaät ngöõ "Khoâng", cuõng 

khoâng theå ñònh nghóa hay moâ taû noù ñöôïc. Thieàn sö Nam Nhaïc Hoaøi 

Nhöôïng ñaõ noùi: "Toâi coù noùi gì ñi nöõa cuõng traät." Thuaät ngöõ "Khoâng" 

khoâng theå moâ taû ñöôïc baèng ngoân ngöõ cuûa loaøi ngöôøi voán ñöôïc ñaët ra 

ñeå goïi teân caùc söï theå vaø nhöõng caûm giaùc hieän höõu; duøng noù ñeå bieåu thò 

nhöõng söï theå vaø nhöõng caûm giaùc phi höõu thì khoâng thích hôïp. Mong 

muoán baøn luaän veà taùnh "Khoâng" trong nhöõng giôùi haïn cuûa moät thöù 

ngoân ngöõ bò haïn heïp trong khuoân maãu cuûa "höõu" thì vöøa phí thì giôø maø 

cuõng vöøa sai laàm. Chính vì theá maø nhöõng Thieàn sö phaæ la heùt, ñaù, vaø 

ñaùnh. Vì hoï coøn bieát laøm caùch naøo khaùc hôn nöõa ñeå phoâ dieãn tröïc tieáp 

caùi taùnh "Khoâng" baát khaû tö nghì naøy maø khoâng ñöôïc vieän ñeán ngoân 

ngöõ? Khi nghe noùi caùi toâi khoâng thöïc vaø moïi hieän töôïng ñeàu huyeãn 

hoùa, chuùng ta coù theå voäi keát luaän raèng baûn thaân ta, moïi ngöôøi, vaø theá 

giôùi giaùc ngoä... cuõng ñeàu khoâng thöïc. Keát luaän nhö vaäy laø coá chaáp, quaù 

cöïc ñoan. Theo Ñöùc Phaät, caùc hieän töôïng coù hieän höõu, nhöng caùi caùch 

chuùng ta nhìn chuùng ñoäc laäp vaø töï toàn, môùi laø sai laàm, ñaùng töø boû. 

Chuùng ta neân luoân nhôù raèng moïi hieän höõu chæ laø nhöõng töôùng taïo ra do 

taùc ñoäng cuûa nhieàu nhaân vaø duyeân. Chuùng sinh khôûi, toàn taïi, roài hoaïi 

dieät vaø bieán maát. Chuùng luoân luoân thay ñoåi. Ngay chuùng ta ñaây cuõng 

vaäy. Duø baûn naêng chaáp ngaõ cuûa ta tin laø coù, chuùng ta vaãn khoâng theå 

naøo tìm thaáy ñöôïc moät caùi “Toâi” coá ñònh naøo ôû trong hay ôû ngoaøi hôïp 

theå thaân taâm luoân bieán ñoåi naøy. Chuùng ta vaø moïi hieän töôïng khaùc ñeàu 

troáng roãng, khoâng coù ñöôïc maûy may tính thöïc höõu vaø töï toàn. Chính caùi 

“chaân khoâng” naøy môùi laø baûn tính toái haäu cuûa moïi hieän höõu. 

Theo Tam Luaän Toâng trong Cöông Yeáu Trieát Hoïc Phaät Giaùo cuûa 

Giaùo Sö Junjiro Takakusu, veà maët tieâu cöïc, ‘Sunya’ coù nghóa laø 

‘Khoâng,’ nhöng veà maët tích cöïc noù coù nghóa laø ‘Duyeân Sinh,’ hay vieãn 

ly thöïc taïi töï höõu, hay vieãn ly töï taùnh nhö theá “Sunyata” laø voâ theå ñoàng 

thôøi laø duyeân sinh, nghóa laø phaùp chæ coù duyeân khôûi. Hình nhö quan 
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nieäm veà duyeân khôûi naày ñöôïc truyeàn baù raát maïnh ôû Trung Quaùn AÁn 

Ñoä. Veà phía Trung Hoa, Tam Luaän Toâng cuõng vaäy, chöõ ‘Duyeân hoäi’ laø 

ñoàng nghóa vôùi ‘Trung ñaïo,’ ‘voâ töï taùnh’ ‘phaùp töï taùnh’ vaø ‘Khoâng.’ 

Duyeân khôûi cuõng ñöôïc goïi laø ‘taùnh khoâng.’ Danh töø ‘Khoâng’ khoâng 

hoaøn toaøn thích hôïp vaø thöôøng bò laàm laãn, nhöng neáu chuùng ta tìm moät 

danh töø khaùc, thì laïi khoâng coù chöõ naøo ñuùng hôn. Roát cuoäc, khoâng moät 

yù nieäm naøo ñöôïc thieát laäp baèng bieän chöùng phaùp. Noù voâ danh vaø voâ 

töôùng. Ñoù chæ laø söï phuû ñònh moät thöïc taïi töï höõu hay phuû ñònh caù tính 

ñaëc höõu. Ngoaøi söï phuû ñònh, khoâng coù gì khaùc. Heä thoáng Tam Luaän 

Toâng do ñoù laø moät phuû ñònh luaän, lyù thuyeát veà söï tieâu cöïc. Vaïn höõu 

ñeàu khoâng coù thöïc taïi tính töï höõu, nghóa laø chuùng chæ hieän höõu töông 

quan, hay töông quan tính theo  nghóa baát thöïc treân cöùu caùnh, nhöng laïi 

thöïc ôû hieän töôïng. 

 

VIII.Trung Ñaïo Laø Con Ñöôøng Ñuùng Ñeå Ñi Leân Phaät: 

Trung Ñaïo coù nghóa laø con ñöôøng giöõa, nhöng theo Phaät giaùo, noù 

coù nghóa laø “baát nhò (khoâng hai)”. Trung Ñaïo vöôït treân höõu voâ, nhöng 

chöùa ñöïng taát caû. Trung Ñaïo 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. 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.” 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 
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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. 

Ñoái vôùi ngöôøi Phaät töû, 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 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. 

Theo Kinh Giaùo Thoï Ca Chieân Dieân, Ñöùc Phaät ñaõ noùi vôùi toân giaû 

Ca Dieáp: “Naày oâng Ca Dieáp! ‘Laø’ laø moät cöïc ñoan, ‘khoâng laø’ cuõng laø 

moät cöïc ñoan. Caùi ñöôïc coi laø trung ñaïo thì khoâng theå sôø thaáy, khoâng 

theå so saùnh, khoâng nôi choán, khoâng hieån hieän, khoâng theå giaûi thích. 

OÂng Ca Dieáp, ñoù chính laø trung ñaïo. Trung ñaïo laø söï caûm nhaän Thöïc 

Taïi.” Nhöõng söï cöïc ñoan trôû thaønh nhöõng con ñöôøng khoâng coù loái thoaùt 

cuûa chuû thuyeát vónh haèng vaø ñoaïn dieät. Coù nhöõng ngöôøi chæ baùm víu 

vaøo ‘voâ,’ hoaëc coù nhöõng ngöôøi chæ baùm víu vaøo ‘höõu.’ Ñöùc Phaät ñaõ xöû 

duïng thuyeát Trung Ñaïo ñeå vaïch ra chaân lyù moïi söï vaät treân theá giôùi naày 

khoâng phaûi laø ‘höõu’ tuyeät ñoái, maø cuõng khoâng phaûi laø ‘voâ’ tuyeät ñoái. 

Kyø thaät, moïi vaät ñeàu coù sanh coù dieät, taïo neân söï chuyeån hoùa lieân tuïc 

khoâng ngöøng. Trung Ñaïo coù nghóa laø thöïc taïi sieâu vieät ñoái vôùi nhöõng 

caùch lyù luaän nhò phaân cuûa lyù trí vaø thöïc taïi khoâng theå bò haïn ñònh hoaëc 

ñoùng khung trong nhöõng löïa choïn ‘laø,’ ‘khoâng laø.’ Nhö vaäy, con ñöôøng 

giaûi thoaùt maø Ñöùc Phaät laø ngöôøi ñaàu tieân chæ daãn laø Trung Ñaïo, naèm 

giöõa hai thaùi cöïc: lôïi döôõng vaø khoå haïnh. Noùi caùch khaùc, ñoái vôùi ngöôøi 

tu Phaät, Trung Ñaïo chính laø nhöõng con ñöôøng giuùp haønh giaû leân Phaät. 

Taâm chuùng ta phaûi môû roäng tröôùc moïi kinh nghieäm, khoâng maát quaân 

bình hay rôi vaøo nhöõng cöïc ñoan. Ñieàu naày giuùp chuùng ta nhìn söï vaät 

vôùi caùi taâm töï nhieân, khoâng dính maéc maø cuõng khoâng haát huûi. Khi hieåu 

roõ söï quaân bình naày thì con ñöôøng giaûi thoaùt seõ roõ daàn. Khi söï hieåu bieát 
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naày ñöôïc phaùt trieån thì luùc laïc thuù khôûi sanh, chuùng ta bieát noù laø voâ 

thöôøng, baát an vaø troáng roãng. Khi ñau buoàn vaø thaát voïng ñeán chuùng ta 

cuõng xem chuùng nhö vaäy, nghóa laø cuõng voâ thöôøng, baát an vaø troáng 

roãng. Chöøng ñoù chuùng ta seõ thaáy raèng treân theá gian naày chaúng coù thöù gì 

ñaùnh cho chuùng ta naém giöõ caû. Noùi nhö vaäy khoâng coù nghóa laø chuùng ta 

khoâng caàn baát cöù thöù gì treân theá gian naày. Chuùng ta vaãn phaûi coù nhöõng 

nhu caàu toái thieåu cho cuoäc soáng haèng ngaøy cuûa mình, nhöng luoân bieát 

thieåu duïc tri tuùc vaø khoâng thuû höõu baát cöù thöù gì khoâng caàn thieát.  

Theo söï giaûi thích cuûa Ngaøi Long Thoï Boà Taùt trong Trung Quaùn 

Luaän thì ‘chaùnh’ laø moät khoaûng giöõa. Khoaûng giöõa chieám choã cuûa hai 

thaùi cöïc laø moät khoaûng giöõa cuûa phaûn ñeà, hay khoaûng giöõa cuûa töông 

quan: ñoái thieân trung. Khoaûng giöõa vöôït ngoaøi caû hai thaùi cöïc hoaøn 

toaøn bò phaù huûy laø khoaûng giöõa vöôït ngoaøi caùc thaùi cöïc: taän trung 

thieân. Khi yù töôûng veà hai thaùi cöïc hoaøn toaøn bò xoùa boû, baáy giôø laø 

khoaûng giöõa tuyeät ñoái: Tuyeät ñaõi trung. Nhö vaäy tuyeät ñaõi chaùnh cuõng 

laø tuyeät ñaõi trung. Khi ‘tuyeät ñaõi trung’ ñöôïc ñem ra giaùo hoùa quaàn 

chuùng, noù trôû thaønh moät thöù Trung Ñaïo hay chaân lyù giaû taïm: thaønh giaû 

trung. Cuõng theo ngaøi Long Thoï thì coù boán thöù Trung Ñaïo. Tuïc Höõu 

Chaân Khoâng: Khi höõu ñoái laäp vôùi voâ thì höõu ñöôïc coi nhö tuïc ñeá vaø voâ 

laø chaân ñeá. Tuïc Höõu Khoâng: Chaân Phi Höõu Phi Khoâng. Khi höõu vaø voâ 

ñoái laäp vôùi phi höõu phi voâ, thì höõu voâ laø tuïc ñeá vaø phi höõu phi voâ laø 

chaân ñeá. Tuïc Höõu Khoâng Phi Höõu Khoâng: Chaân Phi Phi Höõu Phi Phi 

Khoâng. Neáu caû boán quan ñieåm ñoái laäp treân ñeàu thuoäc tuïc ñeá, thì nhöõng 

quan ñieåm naøo cao hôn, phuû nhaän chuùng ñöôïc xem laø chaân ñeá. Tuïc Phi 

Phi Höõu Phi Phi Khoâng: Chaân Phi Phi Baát Höõu Phi Phi Baát Khoâng. Khi 

nhöõng quan ñieåm ñöôïc dieãn taû trong (3) trôû thaønh tuïc ñeá, thì söï phuû 

nhaän taát caû chuùng seõ laø chaân ñeá. Ngoaøi ra, ngaøi Long Thoï cuõng ñaõ vieát 

ra luaän cöù “Baùt Baát Trung Ñaïo”. 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. 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. Baát ñoaïn dieäc 

baát thöôøng (khoâng ñoaïn khoâng thöôøng), nghóa laø khoâng coù tröôøng cöûu 
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cuõng khoâng coù baát tröôøng cöûu; phaù huûy yù nieäm veà ‘thöôøng’ baèng 

‘ñoaïn.’ 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.’ Baát lai dieäc baát khöù (khoâng ñeán khoâng ñi), phaù huûy yù nieäm veà dieät 

baèng.  

Khi nghe noùi caùi toâi khoâng thöïc vaø moïi hieän töôïng ñeàu huyeãn hoùa, 

chuùng ta coù theå voäi keát luaän raèng baûn thaân ta, moïi ngöôøi, vaø theá giôùi 

giaùc ngoä... cuõng ñeàu khoâng thöïc. Keát luaän nhö vaäy laø coá chaáp, quaù cöïc 

ñoan. Phaät töû chôn thuaàn phaûi luoân ñi theo con ñöôøng “Trung Ñaïo”. 

Theo Ñöùc Phaät, caùc hieän töôïng coù hieän höõu, nhöng caùi caùch chuùng ta 

nhìn chuùng ñoäc laäp vaø töï toàn, môùi laø sai laàm, ñaùng töø boû. Chuùng ta neân 

luoân nhôù raèng moïi hieän höõu chæ laø nhöõng töôùng taïo ra do taùc ñoäng cuûa 

nhieàu nhaân vaø duyeân. Chuùng sinh khôûi, toàn taïi, roài hoaïi dieät vaø bieán 

maát. Chuùng luoân luoân thay ñoåi. Ngay chuùng ta ñaây cuõng vaäy. Duø baûn 

naêng chaáp ngaõ cuûa ta tin laø coù, chuùng ta vaãn khoâng theå naøo tìm thaáy 

ñöôïc moät caùi “Toâi” coá ñònh naøo ôû trong hay ôû ngoaøi hôïp theå thaân taâm 

luoân bieán ñoåi naøy. Chuùng ta vaø moïi hieän töôïng khaùc ñeàu troáng roãng, 

khoâng coù ñöôïc maûy may tính thöïc höõu vaø töï toàn. Chính caùi “chaân 

khoâng” naøy môùi laø baûn tính toái haäu cuûa moïi hieän höõu. Ñöùc Phaät laø moät 

tö töôûng gia uyeân thaâm. Ngaøi khoâng thoûa maõn vôùi nhöõng tö töôûng cuûa 

caùc tö töôûng gia ñöông thôøi. Coù moät soá nhìn cuoäc soáng treân theá gian 

queân raèng nhöõng thaát baïi vaø thaát voïng coøn ñang chôø neân hoï luoân nhìn 

ñôøi baèng caëp maét yeâu ñôøi vaø laïc quan. Moät soá khaùc laïi nhìn ñôøi baèng 

bi quan thoáng khoå thì hoï laïi boû qua nhöõng caûm giaùc baát toaïi vôùi cuoäc 

ñôøi, nhöng khi hoï baét ñaàu boû qua cuoäc soáng voâ voïng naøy ñeå thöû tìm loái 

thoaùt cho mình baèng caùch eùp xaùc khoå haïnh, thì hoï laïi ñaùng kinh tôûm 

hôn. Ñöùc Phaät daïy raèng phaûi traùnh xa caû hai cöïc ñoan höôûng laïc vaø 

khoå haïnh, vaø trung ñaïo môùi laø con ñöôøng lyù töôûng ñeå theo. Ñieàu ñoù 

khoâng coù nghóa laø chæ caàn traùnh xa hai thaùi cöïc vaø ñi theo con ñöôøng 

trung ñaïo nhö laø con ñöôøng duy nhaát coøn laïi ñeå troán chaïy cuoäc ñôøi. Maø 

ñuùng hôn laø ta phaûi sieâu vieät chuùng, chöù khoâng phaûi chaïy troán moät 

caùch ñôn giaûn caû hai cöïc ñoan aáy. 

Baäc giaùc ngoä laø baäc ñaõ ñaït ñöôïc giaùc ngoä, hay laø baäc ñaõ ñaït ñöôïc 

cuoäc soáng haøi hoøa vôùi chaân lyù. Tö töôûng vaø haønh vi cuûa ngöôøi aáy thích 

hôïp moät caùch töï nhieân vôùi muïc ñích. Ngöôøi aáy cuõng choïn moät loái soáng 

luoân luoân haøi hoøa vôùi moïi söï treân ñôøi naøy. Nhö vaäy, theo ñònh nghóa 

cuûa giaùc ngoä, chuùng ta khoâng theå naøo tìm ñöôïc “chaùnh ñaïo” hay “trung 
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ñaïo” baèng caùch ñôn thuaàn tìm ñieåm giöõa cuûa hai cöïc ñoan. Moãi cöïc 

ñoan tieâu bieåu cho moät söï khaùc bieät caên baûn. Neáu chuùng ta cö xöû döïa 

theo chaân lyù nhaân duyeân maø khoâng baùm chaët vaøo nhöõng yù nieäm coá 

chaáp thì chuùng ta luoân luoân coù theå soáng hoaøn toaøn thích hôïp vôùi muïc 

ñích cuûa cuoäc soáng vaø haøi hoøa vôùi chaân lyù, ñaây laø giaùo lyù trung ñaïo. 

Laøm theá naøo ñeå ñaït ñöôïc moät traïng thaùi taâm thöùc nhö theá? Giaùo lyù maø 

trong ñoù Ñöùc Phaät daïy chuùng ta moät caùch cuï theå laø laøm sao ñeå ñaït 

ñöôïc ñieàu aáy trong ñôøi soáng haèng ngaøy khoâng coù gì khaùc hôn laø taùm 

con ñöôøng chaùnh. Moät baäc giaùc ngoä nhìn söï vaät vôùi chaùnh kieán, nghóa 

laø nhìn söï vaät moät caùch ñuùng ñaén, baäc aáy noùi lôøi ñuùng ñaén, haønh ñoäng 

moät caùch ñuùng ñaén, soáng moät cuoäc soáng ñuùng ñaén, noã löïc moät caùch 

ñuùng ñaén, luoân höôùng taâm vaøo chieàu höôùng ñuùng ñaén vaø kieân trì taâm 

moät caùch ñuùng ñaén vaø khoâng bao giôø bò giao ñoäng vì baát cöù vieäc gì. 

Moät baäc Giaùc Ngoä luoân nhaém ñeán lôïi ích cho ngöôøi khaùc trong khaép 

caùc phaùp giôùi, baäc aáy boá thí hay phuïc vuï ngöôøi khaùc töø tinh thaàn, vaät 

chaát ñeán theå chaát. Ñeå thaùo boû söï meâ môø cuûa taâm mình, baäc aáy tu taäp 

ñuùng theo giôùi luaät maø Ñöùc Phaät ñaõ daïy, soáng moät cuoäc soáng ñöùng ñaén 

vaø ñaït ñöôïc naêng löïc ñeå cöùu ñoä ngöôøi khaùc baèng caùch toaøn thieän chính 

mình, baäc aáy luoân nhaãn nhuïc baèng caùch chòu ñöïng nhöõng khoù khaên vaø 

duy trì tònh taâm maø khoâng kieâu maïn. Baäc aáy luoân tinh taán tieán thaúng 

ñeán muïc ñích quan troïng maø khoâng bò nhöõng söï vieäc taàm thöôøng laøm 

leäch höôùng. Baäc aáy luoân tu taäp thieàn ñònh ñeå giöõ cho mình caùi taâm 

ñieàm ñaïm vaø khoâng bò dao ñoäng trong moïi tröôøng hôïp. Baäc aáy luoân 

ñieàm ñaïm vaø taâm khoâng bò. Vaø cuoái cuøng ñaït ñöôïc trí tueä coù naêng löïc 

nhaän thöùc thaáu ñaùo moïi khía caïnh chaân thaät cuûa vaïn höõu. 

 

IX. Tu Taäp Treân Ñöôøng Trung Ñaïo Laø Töø Choái Laïc Thuù Chöù 

Khoâng Töø Choái Phöông Tieän Soáng: 

Chuùng ta ñang ôû trong duïc giôùi, nôi ñoù coù ñaày daãy nhöõng thöù ham 

muoán. Duïc Giôùi goàm theá giôùi naày vaø saùu coõi trôøi. Baát cöù theá giôùi naøo 

maø nhöõng yeáu toá tham duïc chöa ñöôïc khaéc phuïc. Theá giôùi cuûa söï ham 

muoán. Ñaây laø theá giôùi thaáp nhaát trong ba theá giôùi, hai theá giôùi kia laø 

saéc giôùi vaø voâ saéc giôùi. Noù cuõng laø theá giôùi maø trong ñoù loaøi ngöôøi 

ñang soáng, vaø noù coù teân laø duïc giôùi vì “söï tham duïc” laø ñoäng löïc löôùt 

thaéng cho taát caû chuùng sanh trong coõi naøy. Phaàn lôùn chuùng ta ñeàu muoán 

laøm vieäc thieän; tuy nhieân, chuùng ta thöôøng maâu thuaãn vôùi chính chuùng 

ta giöõa laïc thuù vaø tu haønh. Coù nhieàu ngöôøi hieåu laàm raèng toân giaùo laø töø 
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boû haïnh phuùc cuoäc ñôøi theá tuïc. Noùi nhö theá, thay vì toân giaùo laø moät 

phöông tieän giuùp ngöôøi ta giaûi thoaùt thì ngöôïc laïi, toân giaùo ñöôïc xem 

nhö traïng thaùi ñaøn aùp naëng neà nhaát, moät kieåu meâ tín dò ñoan caàn ñöôïc 

loaïi boû neáu chuùng ta thöïc söï muoán giaûi thoaùt. Ñieàu teä haïi nhaát laø hieän 

nay nhieàu xaõ hoäi ñaõ vaø ñang duøng toân giaùo nhö laø moät phöông tieän ñeå 

ñaøn aùp vaø kieåm soaùt veà maët chính trò. Hoï cho raèng haïnh phuùc maø mình 

coù hieän nay chæ laø taïm bôï, neân hoï höôùng veà caùi goïi laø “Ñaáng saùng taïo 

sieâu nhieân” ñeå nhôø ñaáng aáy ban cho caùi goïi laø haïnh phuùc vónh haèng. 

Hoï khöôùc töø nhöõng thuù vui treân ñôøi. Thaäm chí hoï khoâng theå thöôûng 

thöùc moät böõa aên vôùi ñaày ñuû thöùc aên, duø laø aên chay. Thay vì chaáp nhaän 

vaø thöôûng thöùc caùi gì maø hoï ñang coù, thì hoï laïi töï taïo cho mình moät guùt 

maéc toäi loãi “Trong khi bao nhieâu ngöôøi treân theá giôùi ñang cheát ñoùi vaø 

khoå sôû, taïi sao ta laïi buoâng mình trong loái soáng nhö theá naøy ñöôïc!” 

Thaùi ñoä chaáp tröôùc vaø töø choái nhöõng phöông tieän toái caàn cho cuoäc soáng 

haèng ngaøy naøy cuõng sai laàm khoâng khaùc chi thaùi ñoä cuûa nhöõng keû ñaém 

mình trong laïc thuù traàn tuïc. Kyø thöïc, ñaây chæ laø moät hình thöùc chaáp thuû 

khaùc. Phaät töû thuaàn thaønh phaûi neân luoân nhôù raèng chuùng ta choái boû 

nhöõng laïc thuù traàn tuïc nhaèm loaïi boû nhöõng baùm víu cho deã tu haønh. 

Chöù chuùng ta khoâng bao giôø choái boû phöông tieän cuûa cuoäc soáng ñeå 

chuùng ta tieáp tuïc soáng tu. Vì theá ngöôøi con Phaät vaãn aên, nhöng khoâng 

aên maïng (maïng soáng cuûa chuùng sanh). Ngöôøi con Phaät vaãn nguû, nhöng 

khoâng nguû ngaøy nguû ñeâm nhö con heo. Ngöôøi con Phaät vaãn ñaøm luaän 

trong cuoäc soáng haèng ngaøy, nhöng khoâng noùi moät ñöôøng laøm moät neûo. Noùi 

toùm laïi, Phaät töû thuaàn thaønh khoâng choái boû phöông tieän tieän nghi trong cuoäc 

soáng, maø chæ töø choái khoâng luùn saâu hay baùm víu vaøo nhöõng duïc laïc traàn tuïc vì 

chuùng chæ laø nhöõng nhaân toá cuûa khoå ñau vaø phieàn naõo maø thoâi. 

 

X. Trung Ñaïo & 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 
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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.   

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 
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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.  

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: 
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“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 

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 
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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 

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. 

 

XI. Trung Ñaïo: Doøng Suoái Giaûi Thoaùt: 

Noùi raèng con ñöôøng Trung Ñaïo trong 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. 
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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 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? 
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XII.Con Ñöôøng Mang Teân Trung Thöøa Laø Con Ñöôøng Trung 

Dung: 

Theo Phaät giaùo, Trung Thöøa laø töø boû cöïc ñoan, laø Baùt Thaùnh Ñaïo, 

laø con ñöôøng bao quaùt, khoâng rôi vaøo hai cöïc coù vaø khoâng, laø söï phoái 

hôïp giöõa Tieåu vaø Ñaïi thöøa. Trung thöøa laø tröôøng phaùi, phuø hôïp vôùi tình 

traïng tu haønh cuûa Duyeân Giaùc, chuû yeáu laø giaûi thoaùt cho mình, nhöng 

vaãn coù moät phaàn cöùu ñoä chuùng sanh. Trung Thöøa laø moät töø ngöõ chæ cho 

giaùo thuyeát cuûa Ñöùc Phaät, daïy veà caùch traùnh thaùi quaù baát caäp hay cöïc 

ñoan, nhö höôûng thuï hay khoå haïnh. Ñaëc bieät hôn, Trung Thöøa chæ cho 

phaùi Trung Ñaïo do ngaøi Long Thoï saùng laäp, giaùo lyù naày daïy chuùng ta 

neân ñi treân ñöôøng Trung Ñaïo vaø neân traùnh hai ñoái vò nhö chuû tröông 

taùnh hieän höõu hay khoâng hieän höõu cuûa vaïn vaät. Trung Thöøa laø con 

ñöôøng tieát cheá ñieàu ñoä. Con ñöôøng chaùnh daïy chuùng ta traùnh caùc ñieàu 

aùc, laøm caùc vieäc laønh vaø töï tònh taâm yù. Con ñöôøng Trung Ñaïo do Ñöùc 

Phaät daïy laø con ñöôøng tieát cheá ñieàu ñoä. Chuùng ta neân nhôù laïi cuoäc ñôøi 

Ñöùc Phaät tröôùc khi giaùc ngoä ñöôïc chia laøm hai thôøi kyø khaùc bieät. Ngaøi 

ñaõ töøng soáng moät cuoäc soáng xa hoa; thí duï nhö vua cha cuûa Ngaøi ñaõ 

xaây cho Ngaøi ba cung ñieän, moãi cung ñieän daønh rieâng cho moät muøa vôùi 

traøn ñaày nhöõng nguoàn hoan laïc khoâng theå töôûng töôïng noãi trong thôøi 

cuûa Ngaøi. Roài sau khi xuaát gia Ngaøi ñaõ soáng saùu naêm khoå haïnh vaø 

haønh xaùc. Ngaøi ñaõ haønh haï thaân xaùc Ngaøi qua nhöõng pheùp tu taäp eùp 

xaùc nhö naèm nguû treân giöôøng gai vaø ngoài giöõa löûa döôùi caùi noùng gay 

gaét cuûa maët trôøi giöõa tröa heø. Vì ñaõ kinh qua nhöõng xa hoa vaø thieáu 

thoán vaø ñaõ ñi ñeán toät cuøng cuûa nhöõng giôùi haïn naøy maø khoâng coù hieäu 

quaû neân Ñöùc Phaät ñaõ khaùm phaù ra con ñöôøng “Trung Ñaïo”, traùnh caû söï 

nuoâng chìu vaø cöïc ñoan cuûa nhöõng duïc laïc cuûa giaùc quan vaø cöïc ñoan 

haønh haï thaân xaùc.  

Hoïc thuyeát Trung Thöøa ñöôïc ngaøi Long Thoï, moät trong nhöõng nhaø 

tö töôûng vó ñaïi nhaát cuûa AÁn Ñoä, heä thoáng hoùa. Theo tröôøng phaùi Trung 

Quaùn, Ñöùc Phaät ñaõ ñi theo con ñöôøng oân hoøa ñeå traùnh hai ñieàu cöïc 

ñoan: buoâng thaû duïc laïc vaø haønh xaùc voán ñang ñöôïc aùp duïng raát phoå 

thoâng vaøo thôøi cuûa Ñöùc Phaät. Moät khi ñaõ thoâng hieåu con ñöôøng naøy, 

ngaøi Long Thoï ñaõ ñi thaúng tôùi theo caùch giaûi thích cuûa rieâng mình goïi 

laø Trung Quaùn, hay trung hoøa. YÙ töôûng chuû yeáu trong trieát lyù naøy laø 

“Baùt Nhaõ,” “Tueä giaùc,” hay “kieán thöùc toái haäu coù ñöôïc do söï hieåu bieát 

ñöôïc baûn chaát vaïn vaät trong boái caûnh thöïc cuûa chuùng, nghóa laø 
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“sunyata” hay söï roãng khoâng. Theo ngaøi Long Thoï thì “sunyata” ñoàng 

nghóa vôùi duyeân khôûi. Vì theá caâu “vaïn höõu giai khoâng” (vaïn vaät ñeàu laø 

khoâng) phaûi ñöôïc hieåu laø vaïn vaät ñeàu coù moät duyeân khôûi, cho neân 

khoâng coù töï taùnh. ÔÛ ñaây, vaïn vaät muoán noùi ñeán vaïn phaùp, caû trong vaø 

ngoaøi. Theá neân, theo ngaøi Long Thoï thì vaïn vaät ñeàu khoâng coù töï tính 

vaø trôû thaønh hö aûo. Khi ñaõ nhaän thöùc ra ñieàu ñoù thì phaùp giôùi, hay 

nguyeân lyù vuõ truï nhaát nguyeân, seõ trôû neân hieån loä. Moät nguyeân taéc caên 

baûn khaùc trong trieát lyù cuûa ngaøi Long Thoï laø thuyeát khoâng sinh khôûi. 

Vaïn phaùp ñöôïc goïi laø khoâng coù theå tính (sunya), neân cuõng nguï yù laø vaïn 

phaùp khoâng sinh khoâng dieät. Ngaøi Long Thoï ñaõ toán nhieàu coâng söùc ñeå 

trình baøy lyù thuyeát khoâng sinh khôûi trong caùc cuoán saùch cuûa mình, nhö 

cuoán Trung Quaùn Luaän. Caùch trình baøy vaø lyù luaän cuûa ngaøi coù tính 

thuyeát phuïc maïnh meõ ñeán noãi nhöõng ngöôøi ôû phía ñoái nghòch cuõng ñaõ 

tìm caùch phoûng theo phöông phaùp naøy trong caùc lyù thuyeát cuûa hoï. Toùm 

taét laïi trong moät thí duï, Gaudapada, moät nhaân vaät lôùn cuûa thuyeát Baát 

nhò, ngöôøi ñaõ chòu aûnh höôûng naëng neà phöông phaùp lyù luaän cuûa ngaøi 

Long Thoï. Theá giôùi beân ngoaøi, ñoái vôùi caû phaùi Trung Quaùn vaø thuyeát 

Baát Nhò, ñeàu laø khoâng thöïc. Caùc luaän chöùng do ngaøi Long Thoï ñöa ra 

ñaõ ñöôïc Gaudapala moâ phoûng khaù nhieàu ñeán möùc chuùng ñöôïc duøng ñeå 

laøm haäu thuaãn cho caùc lôøi noùi cuûa oâng. Söï phaùt bieåu thuyeát khoâng sinh 

khôûi cuûa ngaøi Long Thoï laø moät heä luaän taát yeáu cuûa thuyeát töông ñoái 

(sunyata) cuûa oâng. Tröôùc Gaudapala thì trong thuyeát Baát Nhò chöa ai 

bieát ñeán thuyeát khoâng sinh khôûi, ñöôïc duøng ñeå noùi veà theá giôùi hieän 

töôïng AÙo Nghóa Thö nhieàu laàn noùi raèng Ngaõ (Atman) theo ngöôøi Baø La 

Moân laø baát sinh (aja), baát hoaïi (avyaya) vaø vónh cöûu (natya) nhöng 

khoâng coù choã naøo laïi noùi nhö theá veà theá giôùi beân ngoaøi. Tröôùc 

Gaudapala chuùng ta cuõng chaúng thaáy moät ai trong caùc baäc taøi danh cuûa 

thuyeát Baát Nhò beânh vöïc cho söï khoâng sinh khôûi cuûa vaïn vaät noùi chung 

nhö laø Gaudapala ñaõ laøm trong boä Tuïng “Karika” cuûa oâng. Do ñoù, 

khoâng theå baùc boû söï kieän laø Gaudapala haún ñaõ söû duïng caùc yù töôûng 

cuûa ngaøi Long Thoï vaø moâ phoûng theo ñoù moät caùch kheùo leùo ñeå taïo 

moät neàn taûng vöõng chaéc cho giaùo lyù Baát nhò. 

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 
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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. Trong caâu keä ñaàu tieân cuûa Trung Quaùn Luaän, 

Ngaøi Long Thoï ñaõ noùi: “Khoâng coù thöïc theå naøo phaùt sinh vaøo baát cöù 

luùc naøo, ôû ñaâu, hay baèng phöông caùch naøo töø chính noù, töø nhöõng caùi 

khaùc, caû hai, hay khoâng coù nguyeân nhaân.” Ñaây laø söï pheâ bình caên baûn 

veà nguyeân nhaân cuûa phaùi Trung Quaùn. Ñoù cuõng chính laø söï phaûn baùc 

cuûa phaùi Trung Quaùn veà yù nieäm veà boán khaû naêng veà nguoàn goác cuûa vuõ 

truï cuûa caùc tröôøng phaùi trieát hoïc ñoàng thôøi vôùi phaùi Trung Quaùn. Phaùi 

Trung Quaùn ñaõ duøng phöông phaùp baùc boû moät luaän ñeà baèng caùch 

chöùng minh raèng neáu lyù giaûi chính xaùc töøng chöõ, noù seõ daãn ñeán moät keát 

quaû voâ lyù. Heä thoáng Sankhya, moät trong nhöõng heä thoáng coå ñieån cuûa 

trieát hoïc AÁn Ñoä, taùn thaønh laäp tröôøng xaùc nhaän nhaân quaû ñoàng daïng. 

Tuy nhieân, phaùi Trung Quaùn cho raèng, neáu thöïc teá nguyeân nhaân vaø haäu 

quaû ñoàng daïng, nhö theá laø mua haït gioáng caây boâng nhöng phaûi traû vôùi 

giaù quaàn aùo. Nhö vaäy khaùi nieäm veà nhaân quaû ñoàng daïng daãn ñeán voâ 

lyù. Neáu nguyeân nhaân vaø haäu quaû ñoàng daïng thì khoâng coù söï khaùc bieät 

giöõa cha meï vaø con caùi, vaø cuõng khoâng coù söï khaùc bieät giöõa ñoà aên vaø 

phaân. Tröôøng phaùi Phaät giaùo Tieåu Thöøa, phaùi Vaibahashika, 

Sautrantika, vaø vaøi nhoùm cuûa heä phaùi Baø La Moân laïi ñoàng yù veà nhaân 

quaû khaùc bieät. Tuy nhieân, phaùi Trung quaùn cho raèng neáu nguyeân nhaân 

vaø haäu quaû khaùc bieät, thì caùi gì cuõng coù theå baét nguoàn töø baát cöù caùi gì 

khaùc vì taát caû caùc hieän töôïng ñeàu khaùc nhau. Vaäy thì thaân caây luùa coù 

theå baét nguoàn töø moät mieáng than ñaù cuõng deã nhö töø moät haït gaïo, vì 

khoâng coù söï lieân heä giöõa thaân caây luùa vaø haït gaïo, vaø mieáng than ñaù vaø 

haït gaïo cuøng coù moái lieân heä veà söï khaùc bieät ñoái vôùi thaân caây luùa. Bôûi 

vaäy khaùi nieäm nguyeân nhaân vaø haäu quaû tuyeät ñoái khaùc bieät laø moät khaùi 

nieäm voâ lyù. Laäp tröôøng cho raèng nhaân quaû vöøa ñoàng daïng vöøa khaùc 

bieät ñöôïc xaùc nhaän bôûi caùc nhaø trieát hoïc Jaina. Tuy nhieân, phaùi Trung 

Quaùn noùi raèng, khoâng coù moät hieän töôïng naøo coù theå coù nhöõng ñaëc 

ñieåm maâu thuaãn. Moät thöïc theå khoâng theå naøo vöøa hieän höõu laïi vöøa 

khoâng hieän höõu ñöôïc, cuõng nhö moät thöïc theå khoâng theå vöøa ñoû laïi vöøa 

khoâng ñoû. Nhö vaäy khoâng coù chuyeän nguyeân nhaân vaø haäu quaû vöøa 

ñoàng daïng vöøa khaùc bieät. Hieän töôïng naûy sinh khoâng coù nguyeân nhaân 

ñöôïc xaùc nhaän bôûi nhöõng nhaø duy vaät thôøi coå AÁn Ñoä. Tuy nhieân, phaùi 
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Trung Quaùn noùi raèng, khaùi nieäm hieän töôïng duyeân khôûi khoâng coù 

nguyeân nhaân bò baùc boû bôûi kinh nghieäm chung. Chaúng haïn nhö chuùng 

ta ñeå moät sieâu nöôùc treân moät loø löûa thì nöôùc seõ soâi, nhöng neáu chuùng ta 

ñeå sieâu nöôùc naøy treân moät khoái nöôùc ñaù thì noù seõ khoâng soâi ñöôïc. Vì 

vaäy laäp tröôøng cho raèng hieän töôïng khoâng baét nguoàn töø nguyeân nhaân laø 

khoâng theå naøo coù ñöôïc. 

Giaùo thuyeát cuûa nhöõng kinh ñieån Ñaïi Thöøa vaø cuûa kinh Baùt Nhaõ 

Ba La Maät Ña noùi rieâng, ñöôïc phaùt trieån döôùi hình thöùc trieát hoïc vaø heä 

thoáng trong Trung Quaùn Luaän. Madhyama coù nghóa laø trung ñaúng, vaø 

nhöõng boä Trung Quaùn Luaän laø nhöõng boä luaän chuû tröông Trung Ñaïo, 

giöõa khaúng ñònh vaø phuû ñònh. Coù theå tröôøng phaùi naøy ñöôïc ngaøi Long 

Thoï vaø Thaùnh Thieân thaønh laäp vaøo khoaûng naêm 150 sau taây lòch. Long 

Thoï laø moät trong nhöõng nhaø bieän chöùng beùn nhaïy nhaát cuûa moïi thôøi 

ñaïi. Doøng doõi Baø La Moân, ngaøi töø Berar ñeán Nam AÁn vaø haønh ñoäng 

cuûa ngaøi taùc ñoäng trong vuøng Nagarjunikonda gaàn Amaravati, vuøng 

Baéc AÁn. Teân ngaøi ñöôïc giaûi thích baèng thaàn thoaïi, theo ñoù ngaøi sinh ra 

döôùi taøng caây Arjuna, vaø loaøi roàng hay xaø thaàn ñaõ huaán ñaïo ngaøi 

nhöõng maät hoïc trong Long Cung döôùi ñaùy bieån. Giaùo thuyeát cuûa ngaøi 

ñöôïc goïi laø Khoâng Luaän. Ngaøi ñaõ boå tuùc baèng moät heä thoáng luaän lyù 

nhöõng khaùi nieäm trình baøy trong nhöõng kinh ñieån veà trí tueä vieân maõn 

maø ngaøi ñaõ vôùt ñöôïc töø Long cung cuûa nhöõng xaø thaàn. Theo thaàn thoaïi 

thì khi Ñöùc Phaät Thích Ca Maâu Ni thuyeát phaùp cho con ngöôøi veà Thanh 

Vaên Thöøa, ngaøi ñaõ giaûng ôû Thieân giôùi, ñoàng thôøi, moät giaùo lyù saâu xa 

hôn, ñöôïc loaøi roàng caát giöõ, sau ñoù ñöôïc ngaøi Long Thoï mang veà traàn 

gian. Phaùi trung Quaùn phoàn thònh ôû AÁn Ñoä trong suoát 800 naêm. Vaøo 

khoaûng naêm 450 sau Taây lòch, noù taùch ra laøm ñoâi; phaùi ÖÙng Thaønh 

(Prasangikas) giaûi thích giaùo lyù cuûa ngaøi Long Thoï nhö moät thuyeát hoaøi 

nghi phoå quaùt vaø chuû trì raèng lyù luaän cuûa hoï hoaøn toaøn coù muïc ñích baùc 

boû nhöõng yù kieán khaùc; phaùi kia laø Trung Luaän Tam Quaùn 

(Svatantrikas) chuû tröông raèng söï bieän luaän coù theå cuõng thieát ñònh ñöôïc 

moät vaøi chaân lyù thöïc nghieäm. Nhöõng boä Trung Quaùn Luaän bieán maát ôû 

AÁn Ñoä sau naêm 1.000, cuøng vôùi Phaät giaùo. Nhöõng tö töôûng chæ ñaïo cuûa 

Trung Quaùn vaãn coøn toàn taïi ñeán ngaøy nay trong heä thoáng Vendanta 

cuûa AÁn Ñoä Giaùo, trong ñoù chuùng ñöôïc saùp nhaäp vaøo bôûi Gaudapada vaø 

Sankara, nhöõng nhaø saùng laäp ra Vedanta. Nhöõng baûn dòch kinh Baùt 

Nhaõ Ba La Maät Ña ñaõ gaây moät aûnh höôûng saâu ñaäm ôû Trung Hoa töø 

naêm 180 sau Taây lòch. Nhöõng boä Trung Quaùn Luaän ñaõ toàn taïi trong vaøi 
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theá kyû, töø naêm 400, hay 600 ñeán naêm 900, nhö moät toâng phaùi rieâng bieät 

goïi laø Tam Luaän toâng. Naêm 625 toâng phaùi naøy ñöôïc truyeàn sang Nhaät 

vôùi teân Sanron, nhöng sau ñoù noù bò lu môø trong moät thôøi gian daøi. Thích 

nghi vôùi nhöõng quan nieäm veà nhaân sinh cuûa Trung Hoa vaø Nhaät Baûn, 

giaùo lyù naøy vaãn tieáp tuïc soáng trong Thieàn Toâng. 

Hoïc thuyeát veà Trung Ñaïo, ñöôïc trình baøy vaø theo ñuoåi bôûi phaùi 

Trung Ñaïo, ñöôïc Long Thoï vaø Thaùnh Ñeà Baø (Aryadeva) laäp ra vaøo theá 

kyû thöù hai sau CN, coù moät vò trí raát lôùn taïi caùc nöôùc AÁn ñoä, Taây Taïng, 

Trung Hoa, Nhaät. Moät trong hai tröôøng phaùi Ñaïi thöøa ôû AÁn Ñoä (cuøng 

vôùi Thieàn Phaùi Yogacara). Giaùo lyù caên baûn cuûa tröôøng phaùi naày döïa 

vaøo thuyeát Trung Quaùn cuûa Ngaøi Long Thoï. Boä Trung Luaän nhaán 

maïnh vaøo giaùo lyù Trung Ñaïo, giaùo lyù caên baûn cuûa tröôøng phaùi Trung 

Quaùn cuûa Phaät giaùo Ñaïi thöøa AÁn Ñoä. Theo Trung Quaùn, nghóa chaân 

thaät cuûa Taùnh Khoâng laø Phi Höõu hay khoâng thöïc chaát. Teân ñaày ñuû laø 

Trung Quaùn Luaän, do Boà taùt Long Thoï bieân soaïn vaø Thanh Muïc Boà taùt 

chuù thích, Cöu Ma La Thaäp ñôøi Taàn dòch sang Hoa Ngöõ. Ñaây laø moät 

trong ba boä luaän caên baûn cuûa toâng Tam Luaän. Luaän naày chuû tröông 

trung ñaïo trieät ñeå, choáng laïi luaän cöù “höõu” “khoâng” hoaëc nhò bieân 

“sanh” vaø “voâ sanh.” Theo Ngaøi Long Thoï thì trung ñaïo laø chaân taùnh 

cuûa vaïn höõu, khoâng sanh khoâng dieät, khoâng hieän höõu, khoâng phi hieän 

höõu. Boä luaän thöù nhaát vaø cuõng laø boä luaän chính trong ba boä luaän chính 

cuûa Tam Toâng Luaän. May maén nguyeân baûn tieáng Phaïn vaãn coøn toàn taïi. 

Baûn Haùn vaên do Ngaøi Cöu Ma La Thaäp dòch. Taùc phaåm naày goàm 400 

baøi tuïng, trong ñoù Ngaøi Long Thoï ñaõ baùc boû moät soá nhöõng kieán giaûi sai 

laàm cuûa phaùi Tieåu Thöøa hay cuûa caùc trieát gia thôøi baáy giôø, töø ñoù oâng 

baùc boû taát caû nhöõng quan nieäm duy thöùc vaø ña nguyeân ñeå giaùn tieáp 

thieát laäp hoïc thuyeát “Nhaát Nguyeân” cuûa mình. Trieát hoïc Trung Quaùn 

khoâng phaûi laø chuû thuyeát hoaøi nghi maø cuõng khoâng phaûi laø moät chuû 

thuyeát baát khaû tri luaän. Noù laø moät lôøi môøi goïi coâng khai ñoái vôùi baát cöù 

ai muoán tröïc dieän vôùi thöïc taïi. Theo Nghieân Cöùu veà Phaät Giaùo, ngaøi 

Taêng Hoä ñaõ noùi veà lyù töôûng Boà Taùt trong Trung Quaùn nhö sau: “Phaät 

Giaùo coù theå ví nhö moät caùi caây. Söï giaùc ngoä sieâu vieät cuûa Ñöùc Phaät laø 

reã cuûa noù. Phaät Giaùo cô baûn laø caùi thaân caây, caùc hoïc thuyeát Ñaïi Thöøa 

laø nhaùnh cuûa noù, coøn caùc phaùi vaø chi cuûa Ñaïi Thöøa laø hoa cuûa noù. Baây 

giôø, duø hoa coù ñeïp ñeán theá naøo thì chöùc naêng cuûa noù laø keát thaønh quaû. 

Trieát hoïc, ñeå trôû thaønh ñieàu gì cao hôn laø söï suy luaän voâ boå, phaûi tìm 

ñoäng cô vaø söï thaønh töïu cuûa noù trong moät loái soáng; tö töôûng caàn phaûi 
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daãn tôùi haønh ñoäng. Hoïc thuyeát naày sinh ra phöông phaùp. Lyù töôûng Boà 

Taùt laø traùi caây hoaøn myõ chín muøi treân caây ñaïi thuï cuûa Phaät Giaùo. Cuõng 

nhö traùi caây bao boïc haït gioáng, vì vaäy beân trong lyù töôûng Boà Taùt laø söï 

keát hôïp cuûa taát caû nhöõng thaønh toá khaùc nhau, vaø ñoâi khi döôøng nhö 

chia reõ cuûa Ñaïi Thöøa.” Theo Jaidev Singh trong Ñaïi Cöông Trieát Hoïc 

Trung Quaùn, chuùng ta thaáy raèng nhöõng neùt chính yeáu cuûa trieát hoïc 

Trung Quaùn vöøa laø trieát hoïc vöøa laø thuyeát thaàn bí. Baèng caùch xöû duïng 

bieän chöùng phaùp vaø chieáu roïi söï pheâ bình vaøo taát caû nhöõng phaïm truø tö 

töôûng, noù ñaõ thaúng tay vaïch traàn nhöõng khoa tröông hö traù cuûa lyù trí ñeå 

nhaän thöùc Chaân Lyù. Baây giôø ngöôøi taàm ñaïo quay sang vôùi thieàn ñònh 

theo nhöõng hình thöùc khaùc nhau cuûa ‘Khoâng Taùnh,” vaø thöïc haønh Baùt 

Nhaõ Ba La Maät Ña. Nhôø thöïc haønh tinh thaàn ñöùc haïnh Du Giaø, ngöôøi 

taàm ñaïo theo Trung Quaùn doïn ñöôøng ñeå tieáp nhaän Chaân Lyù. Taïi giai 

ñoaïn sau cuøng cuûa Baùt Nhaõ, nhöõng baùnh xe töôûng töôïng bò chaän ñöùng, 

taâm trí voïng ñoäng laéng ñoïng tòch tònh laïi, vaø, trong söï tòch tònh ñoù, Thöïc 

Taïi cuùi hoân leân ñoâi maét cuûa ngöôøi taàm ñaïo; keû ñoù ñoùn nhaän söï taùn 

döông cuûa Baùt Nhaõ vaø trôû thaønh hieäp só phieâu du cuûa Chaân Lyù. Ñaây laø 

kinh nghieäm thuoäc veà moät chieàu khaùc, moät chieàu voâ khoâng gian, voâ 

thôøi gian, noù sieâu vieät leân treân laõnh vöïc cuûa tö töôûng vaø ngoân ngöõ. Cho 

neân noù khoâng theå dieãn ñaït ñöôïc baèng baát cöù ngoân ngöõ naøo cuûa nhaân 

loaïi. Theo Ngaøi Long Thoï Boà Taùt trong Trung Quaùn Luaän, thì Nhò Ñeá 

Trung Ñaïo ñöôïc baèng “Naêm Huyeàn Nghóa”. Thöù nhaát laø Tuïc Ñeá Phieán 

Dieän. Chuû tröông thuyeát thöïc sinh thöïc dieät cuûa theá giôùi hieän töôïng. 

Thöù nhì laø Chaân Ñeá Phieán Dieän. Chaáp vaøo thuyeát baát dieät cuûa theá giôùi 

hieän töôïng. Thöù ba laø Trung Ñaïo Tuïc Ñeá. Thaáy raèng khoâng coù giaû sinh 

hay giaû dieät. Thöù tö laø Trung Ñaïo Chaân Ñeá. Giaû baát sinh giaû baát dieät 

hay thaáy raèng khoâng coù giaû sinh hay giaû dieät. Thöù naêm laø Nhò Ñeá Hieäp 

Minh Trung Ñaïo. Neáu ta nhaän ñònh raèng khoâng coù sinh dieät hay baát 

sinh baát dieät thì ñoù laø trung ñaïo, ñöôïc bieåu thò baèng söï keát hôïp cuûa tuïc 

ñeá vaø chaân ñeá. 

Taïi AÁn Ñoä, ñöôïc goïi laø Trung Quaùn Toâng vì boä phaùi naày chuù troïng 

ñeán quan ñieåm trung dung (madhyamika-pratipat). Trong baøi thuyeát 

phaùp ñaàu tieân trong vöôøn Loäc Uyeån, Ñöùc Phaät ñaõ giaûng veà Trung ñaïo, 

voán laø con ñöôøng tu taäp khoâng phaûi qua söï haønh xaùc maø cuõng khoâng 

phaûi buoâng xuoâi theo duïc laïc. Trung ñaïo khoâng chaáp nhaän caû hai quan 

ñieåm lieân quan ñeán söï toàn taïi vaø khoâng toàn taïi, tröôøng cöûu vaø khoâng 

tröôøng cöûu, ngaõ vaø voâ ngaõ, vaân vaân. Noùi toùm laïi, toâng phaùi naày khoâng 
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chaáp nhaän thuyeát thöïc taïi maø cuõng khoâng chaáp nhaän thuyeát khoâng coù 

thöïc taïi, phaùi naày chæ chaáp nhaän söï töông ñoái. Tuy nhieân, caàn neân thaáy 

raèng Trung Ñaïo ñöôïc ñeà xöôùng ôû Ba La Naïi coù moät yù nghóa veà ñaïo 

ñöùc soáng, coøn Trung Ñaïo cuûa Trung Luaän toâng laø moät khaùi nieäm sieâu 

hình. Tröôøng phaùi maø chuû thuyeát döïa vaøo ba boä luaän chính cuûa Ngaøi 

Long Thoï. Ñaëc ñieåm noåi baäc nhaát cuûa toâng phaùi naày laø nhaán maïnh ñeán 

chöõ ‘Khoâng’ vaø ‘Khoâng Taùnh’ nhieàu laàn, cho neân noù cuõng coøn ñöôïc 

goïi laø toâng phaùi coù ‘heä thoáng trieát hoïc xaùc ñònh raèng ‘khoâng’ laø ñaëc 

taùnh cuûa Thöïc Taïi. Ngoaøi ra, ñaõ coù raát nhieàu nhaø tö töôûng Trung Luaän 

ñi theo ngaøi Long Thoï nhö Thaùnh Thieân (Aryadeva) vaøo theá kyû thöù ba, 

Buddhapatila vaøo theá kyû thöù naêm, Chandrakirti vaøo theá kyû thöù saùu, vaø 

Santideva vaøo theá kyû thöù baûy. Taïi Trung Hoa, Trung Luaän toâng hay 

Tam Luaän toâng ñöôïc chia thaønh hai nhoùm. Nhoùm thöù nhaát ñi theo 

truyeàn thoáng ‘Coå Tam Luaän toâng’ töø thôøi ngaøi Long Thoï ñeán ngaøi Cöu 

Ma La Thaäp, coøn nhoùm thöù hai theo truyeàn thoáng ‘Taân Tam Luaän 

toâng’ töø thôøi Caùt Taïng 549-623), moät moân ñeä cuûa Cöu Ma La Thaäp 

ñeán thôøi kyø suy thoaùi cuûa truyeàn thoáng naày vaøo khoaûng theá kyû thöù taùm. 

Tam Luaän toâng laø moät boä phaùi Phaät giaùo dieãn taû Trung Luaän theo chaân 

lyù tuyeät ñoái. Caùc toâng phaùi naày nhaán maïnh ôû thuyeát chaân lyù qui öôùc 

hay tuïc ñeá (samvrti-satya) theo ñoù thì vaïn vaät ñeàu do duyeân sinh vaø chæ 

coù söï töông quan vôùi nhau chöù khoâng phaûi hieän höõu theo nghóa tuyeät 

ñoái. Khía caïnh thöïc teá cuûa trieát lyù Trung Luaän ñöôïc caùc tröôøng phaùi 

naày theå hieän trong caùch soáng gaàn guõi vôùi con ngöôøi bình thöôøng. Maëc 

duø ñaõ ñoùng goùp nhieàu cho söï phaùt trieån cuûa neàn vaên hoùa Trung Hoa 

trong taùm theá kyû, nhöng caùc toâng phaùi naày ngaøy nay chæ coøn laø nhöõng 

ñoái töôïng ñeå nghieân cöùu veà lòch söû, kinh saùch vaø trieát hoïc maø thoâi. Caùc 

toâng phaùi naày khoâng coøn toàn taïi döôùi daïng theå cheá toân giaùo ôû Trung 

Hoa, ngoaïi tröø hình thöùc ñaõ söûa ñoåi nhö laø ñaïo Laït Ma (Lamaism) ôû 

Taây Taïng. Kinh saùch chính ñaõ taïo neân heä Tam Luaän cuûa Phaät giaùo 

Trung Hoa. Caùc kinh saùch chính cuûa toâng phaùi naày goàm: Ñaïi Trí Ñoä 

Luaän, Thaäp Ñòa Tyø Baø Sa Luaän, Trung Luaän, Baùch Luaän, vaø Thaäp Nhò 

Moân Luaän. Taïi Trung Quoác, caùc nhoùm khaùc ñi chung vôùi Phaät giaùo 

Trung Luaän goàm coù Töù Luaän toâng, Baùt Nhaõ toâng, Höng toâng, trong ñoù 

bao goàm caû Tam Luaän toâng vaø Hoa Nghieâm toâng. 
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(B) Ñieàu Hoøa Hay Tieát Ñoä  

Trong Tu Taäp Trung Ñaïo 

 

I. Ñieàu Hoøa Hay Tieát Ñoä Laø Moät Trong Nhöõng Öu Tieân Haøng 

Ñaàu Trong Tu Taäp Trung Ñaïo: 

Theo Phaät giaùo, ñieàu hoaø ôû ñaây ñaëc bieät noùi veà ñieàu ñoä veà vaät 

chaát. Theo Kinh Phaùp Cuù, caâu 325, Ñöùc Phaät daïy: “Nhö heo kia öa 

nguû, laïi tham aên, keû phaøm ngu vì tham aên öa nguû, neân phaûi bò tieáp tuïc 

sanh maõi trong voøng luaân hoài.” Theo Phaät giaùo, moät trong nhöõng öu 

tieân haøng ñaàu trong tu taäp cuûa haønh giaû laø ñieàu hoaø hay tieát ñoä trong 

aên uoáng. Theo Kinh Höõu Hoïc trong Trung Boä Kinh, Ñöùc Phaät ñaõ daïy 

‘Theá naøo laø vò Thaùnh ñeä töû bieát tieát ñoä trong aên uoáng?’ Ñöùc Phaät ñaõ 

khaúng ñònh vôùi thaùnh ñeä töû vuûa Ngaøi veà ñieàu hoøa hay tieát ñoä trong aên 

uoáng nhö sau: Thöù nhaát laø quaùn saùt moät caùch khoân ngoan. Thöù hai laø 

khi thoï duïng caùc moùn aên, khoâng phaûi ñeå vui ñuøa, khoâng phaûi ñeå ñam 

meâ, cuõng khoâng phaûi ñeå trang söùc hay töï laøm ñeïp mình,  nhöng chæ ñeå 

thaân naày ñöôïc duy trì, ñöôïc baûo döôõng, khoûi bò gia haïi, ñeå chaáp trì 

phaïm haïnh. Thöù ba, vò aáy neân nghó raèng: “Nhö vaäy ta dieät tröø caùc caûm 

thoï cuõ vaø khoâng cho khôûi leân caùc caûm thoï môùi; vaø ta seõ khoâng phaïm 

loãi laàm, soáng ñöôïc an oån.” Theo Thieàn Sö Achaan Chah trong “Maët Hoà 

Tónh Laëng,” coù ba ñieåm caên baûn ñeå thöïc haønh laø thu thuùc luïc caên, 

nghóa laø khoâng chìm ñaém vaø dính maéc trong duïc laïc nguõ traàn, aên uoáng 

tieát ñoä, vaø tænh thöùc. Thöù nhaát laø haønh giaû neân thu thuùc luïc caên: Chuùng 

ta coù theå deã daøng nhaän ra moät cô theå baát thöôøng, ñui, ñieác, caâm, queø, 

vaân vaân, nhöng khoù nhaän ra moät traïng thaùi taâm baát thöôøng. Khi baét ñaàu 

haønh thieàn, haønh giaû seõ thaáy moïi söï khaùc haún. Baïn seõ nhìn thaáy moät 

traïng thaùi taâm meùo moù, maø tröôùc ñaây ñoái vôùi baïn laø bình thöôøng. Baïn 

seõ thaáy nguy hieåm ôû nôi maø tröôùc ñaây baïn khoâng thaáy. Ñieàu naày giuùp 

baïn thu thuùc. Baïn seõ trôû neân nhaïy caûm, nhö ngöôøi ñi vaøo röøng saâu yù 

thöùc ñöôïc moái nguy hieåm cuûa thuù döõ, raén ñoäc, gai nhoïn, vaân vaân. Moät 

ngöôøi coù veát thöông, raát thaän troïng tröôùc söï nguy hieåm cuûa loaøi ruoài. 

Cuõng nhö vaäy, ñoái vôùi ngöôøi haønh thieàn, moái nguy hieåm phaùt xuaát töø 

caùc ñoái töôïng cuûa giaùc quan, töùc laø luïc traàn. Bôûi theá, thu thuùc luïc caên 

laø ñöùc haïnh cao nhaát. Thöù nhì laø haønh giaû neân thöïc taäp tieát ñoä trong 

vieäc aên uoáng: AÊn ít vaø tieát ñoä ñoái vôùi chuùng ta quaû thaät laø khoù khaên. 

Haõy hoïc caùch aên trong chaùnh nieäm. YÙ thöùc ñöôïc nhu caàu thöïc söï cuûa 
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mình; hoïc caùch phaân bieät giöõa muoán vaø caàn. Ñaøo luyeän cô theå khoâng 

phaûi laø haønh xaùc. Khoâng nguû, khoâng aên, duø coù giaù trò cuûa chuùng, nhöng 

cuõng chæ laø nhöõng cöïc ñoan. Haønh giaû phaûi thöïc söï muoán choáng laïi söï 

bieáng nhaùc vaø phieàn naõo. Khuaáy ñoäng chuùng leân vaø quan saùt chuùng. 

Moät khi hieåu ñöôïc chuùng thì nhöõng söï thöïc haønh coù veû cöïc ñoan treân 

seõ khoâng caàn thieát nöõa. Ñoù laø lyù do taïi sao chuùng ta phaûi aên, nguû, vaø 

noùi ít laïi, nhaèm ñeø neùn taâm luyeán aùi vaø khieán chuùng töï loä dieän. Thöù ba 

laø haønh giaû neân tu taäp tænh thöùc: Muoán coù chaùnh nieäm thì phaûi coù noã 

löïc lieân tuïc, chöù khoâng phaûi chæ sieâng naêng moät luùc roài thoâi. Daàu chuùng 

ta coù haønh thieàn suoát ñeâm nhöng trong luùc khaùc chuùng ta ñeå cho söï löôøi 

bieáng cheá ngöï thì cuõng khoâng phaûi laø haønh thieàn ñuùng caùch. Chuùng ta 

phaûi luoân quan saùt, theo doõi taâm chuùng ta nhö cha meï theo doõi con caùi, 

baûo veä khoâng ñeå chuùng hö hoûng. 

 

II. Haønh Giaû Neân Luoân Duy Trì Tieát Ñoä Trong Tu Taäp:  

Tieát ñoä coøn coù nghóa laø töï cheá hay töï chuû hay töï kieåm soaùt, ñaëc 

bieät laø kieåm soaùt caùc giaùc quan. Tieát ñoä hay töï cheá cuõng coù nghóa laø trì 

giôùi laø moät trong möôøi khí giôùi cuûa Boà Taùt, vì vöùt boû taát caû söï huûy 

phaïm. Chö Boà Taùt an truï nôi phaùp naày thôøi coù theå dieät tröø nhöõng phieàn 

naõo, kieát söû ñaõ chöùa nhoùm töø laâu cuûa taát caû chuùng sanh. Theo Thieàn Sö 

Achaan Chah trong “Maët Hoà Tónh Laëng,” coù ba ñieåm caên baûn ñeå thöïc 

haønh tieát ñoä laø thu thuùc luïc caên, nghóa laø khoâng chìm ñaém vaø dính maéc 

trong duïc laïc nguõ traàn, aên uoáng tieát ñoä, vaø tænh thöùc. Thöù nhaát laø thu 

thuùc luïc caên: Chuùng ta coù theå deã daøng nhaän ra moät cô theå baát thöôøng, 

ñui, ñieác, caâm, queø, vaân vaân, nhöng khoù nhaän ra moät traïng thaùi taâm baát 

thöôøng. Khi baét ñaàu haønh thieàn, haønh giaû seõ thaáy moïi söï khaùc haún. Baïn 

seõ nhìn thaáy moät traïng thaùi taâm meùo moù, maø tröôùc ñaây ñoái vôùi baïn laø 

bình thöôøng. Baïn seõ thaáy nguy hieåm ôû nôi maø tröôùc ñaây baïn khoâng 

thaáy. Ñieàu naày giuùp baïn thu thuùc. Baïn seõ trôû neân nhaïy caûm, nhö ngöôøi 

ñi vaøo röøng saâu yù thöùc ñöôïc moái nguy hieåm cuûa thuù döõ, raén ñoäc, gai 

nhoïn, vaân vaân. Moät ngöôøi coù veát thöông, raát thaän troïng tröôùc söï nguy 

hieåm cuûa loaøi ruoài. Cuõng nhö vaäy, ñoái vôùi ngöôøi haønh thieàn, moái nguy 

hieåm phaùt xuaát töø caùc ñoái töôïng cuûa giaùc quan, töùc laø luïc traàn. Bôûi theá, 

thu thuùc luïc caên laø ñöùc haïnh cao nhaát. Thöù nhì laø Tieát Ñoä trong AÊn 

Uoáng: AÊn ít vaø tieát ñoä ñoái vôùi chuùng ta quaû thaät laø khoù khaên. Haõy hoïc 

caùch aên trong chaùnh nieäm. YÙ thöùc ñöôïc nhu caàu thöïc söï cuûa mình; hoïc 

caùch phaân bieät giöõa muoán vaø caàn. Ñaøo luyeän cô theå khoâng phaûi laø 
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haønh xaùc. Khoâng nguû, khoâng aên, duø coù giaù trò cuûa chuùng, nhöng cuõng 

chæ laø nhöõng cöïc ñoan. Haønh giaû phaûi thöïc söï muoán choáng laïi söï bieáng 

nhaùc vaø phieàn naõo. Khuaáy ñoäng chuùng leân vaø quan saùt chuùng. Moät khi 

hieåu ñöôïc chuùng thì nhöõng söï thöïc haønh coù veû cöïc ñoan treân seõ khoâng 

caàn thieát nöõa. Ñoù laø lyù do taïi sao chuùng ta phaûi aên, nguû, vaø noùi ít laïi, 

nhaèm ñeø neùn taâm luyeán aùi vaø khieán chuùng töï loä dieän. Theo Kinh Höõu 

Hoïc trong Trung Boä Kinh, Ñöùc Phaät ñaõ daïy ‘Vò Thaùnh ñeä töû bieát tieát 

ñoä trong aên uoáng. Thöù nhaát quaùn saùt moät caùch khoân ngoan khi thoï duïng 

caùc moùn aên, khoâng phaûi ñeå vui ñuøa, khoâng phaûi ñeå ñam meâ, khoâng 

phaûi ñeå trang söùc hay töï laøm ñeïp mình, chæ ñeå thaân naày ñöôïc duy trì, 

ñöôïc baûo döôõng, khoûi bò gia haïi, ñeå chaáp trì phaïm haïnh. Vò aáy neân nghó 

raèng: “Nhö vaäy ta dieät tröø caùc caûm thoï cuõ vaø khoâng cho khôûi leân caùc 

caûm thoï môùi; vaø ta seõ khoâng phaïm loãi laàm, soáng ñöôïc an oån.” Theo 

Kinh Phaùp Cuù, caâu 325, Ñöùc Phaät daïy: “Nhö heo kia öa nguû, laïi tham 

aên, keû phaøm ngu vì tham aên öa nguû, neân phaûi bò tieáp tuïc sanh maõi trong 

voøng luaân hoài.” Söï tieát ñoä thöù ba laø tænh thöùc: Muoán coù chaùnh nieäm thì 

phaûi coù noã löïc lieân tuïc, chöù khoâng phaûi chæ sieâng naêng moät luùc roài thoâi. 

Daàu chuùng ta coù haønh thieàn suoát ñeâm nhöng trong luùc khaùc chuùng ta ñeå 

cho söï löôøi bieáng cheá ngöï thì cuõng khoâng phaûi laø haønh thieàn ñuùng 

caùch. Chuùng ta phaûi luoân quan saùt, theo doõi taâm chuùng ta nhö cha meï 

theo doõi con caùi, baûo veä khoâng ñeå chuùng hö hoûng. Phaät töû thuaàn thaønh, 

nhaát laø nhöõng ngöôøi taïi gia, neân luoân nhôù phaûi thuaàn hoùa chính mình 

nhö chuû thuaàn hoùa voi ngöïa, hay Ñöùc Phaät thuaàn hoùa nhöõng duïc voïng 

cuûa chuùng sanh. Theo Kinh Phaùp Cuù, caâu 325, Ñöùc Phaät daïy: "Nhö heo 

kia öa nguû, laïi tham aên, keû phaøm ngu vì tham aên öa nguû, neân phaûi bò 

tieáp tuïc sanh maõi trong voøng luaân hoài." 

 

III. Tieát Ñoä Vaø Töï Cheá Taïo Theâm Söùc Maïnh Cho Haønh Giaû Tu 

Phaät: 

Chuùng ta coù theå deã daøng nhaän ra moät cô theå baát thöôøng, ñui, ñieác, 

caâm, queø, vaân vaân, nhöng khoù nhaän ra moät traïng thaùi taâm baát thöôøng. 

Khi baét ñaàu haønh thieàn, haønh giaû seõ thaáy moïi söï khaùc haún. Baïn seõ nhìn 

thaáy moät traïng thaùi taâm meùo moù, maø tröôùc ñaây ñoái vôùi baïn laø bình 

thöôøng. Baïn seõ thaáy nguy hieåm ôû nôi maø tröôùc ñaây baïn khoâng thaáy. 

Ñieàu naày giuùp baïn thu thuùc. Baïn seõ trôû neân nhaïy caûm, nhö ngöôøi ñi 

vaøo röøng saâu yù thöùc ñöôïc moái nguy hieåm cuûa thuù döõ, raén ñoäc, gai 

nhoïn, vaân vaân. Moät ngöôøi coù veát thöông, raát thaän troïng tröôùc söï nguy 
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hieåm cuûa loaøi ruoài. Cuõng nhö vaäy, ñoái vôùi ngöôøi haønh thieàn, moái nguy 

hieåm phaùt xuaát töø caùc ñoái töôïng cuûa giaùc quan, töùc laø luïc traàn. Bôûi theá, 

tieát ñoä vaø töï cheá luïc caên laø ñöùc haïnh cao nhaát. Nhö trong vieäc aên uoáng, 

aên ít vaø tieát ñoä ñoái vôùi chuùng ta quaû thaät laø khoù khaên. Haõy hoïc caùch aên 

trong chaùnh nieäm. YÙ thöùc ñöôïc nhu caàu thöïc söï cuûa mình; hoïc caùch 

phaân bieät giöõa muoán vaø caàn. Ñaøo luyeän cô theå khoâng phaûi laø haønh xaùc. 

Khoâng nguû, khoâng aên, duø coù giaù trò cuûa chuùng, nhöng cuõng chæ laø 

nhöõng cöïc ñoan. Haønh giaû phaûi thöïc söï muoán choáng laïi söï bieáng nhaùc 

vaø phieàn naõo. Khuaáy ñoäng chuùng leân vaø quan saùt chuùng. Moät khi hieåu 

ñöôïc chuùng thì nhöõng söï thöïc haønh coù veû cöïc ñoan treân seõ khoâng caàn 

thieát nöõa. Ñoù laø lyù do taïi sao chuùng ta phaûi aên, nguû, vaø noùi ít laïi, nhaèm 

ñeø neùn taâm luyeán aùi vaø khieán chuùng töï loä dieän. 

Trong Phaät giaùo, tieát ñoä vaø töï cheá khoâng coù nghóa laø quaù thuùc eùp, 

maø noù coù nghóa laø haønh giaû luùc naøo cuõng phaûi chuù taâm tænh thöùc, ghi 

nhaän moïi caûm giaùc ñeán vôùi mình, nhöng ñöøng thaùi quaù. Chuùng ta vaãn 

ñi, ñöùng, naèm, ngoài moät caùch töï nhieân. Ñöøng quaù thuùc eùp vieäc tu taäp 

cuûa mình, cuõng ñöøng quaù boù buoäc chính mình vaøo trong moät khuoân khoå 

ñònh saün naøo ñoù, vì quaù thuùc eùp cuõng laø moät hình thöùc cuûa tham aùi. 

Haõy kieân nhaãn, kieân nhaãn chòu ñöïng laø ñieàu kieän caàn thieát cuûa haønh 

giaû. Neáu chuùng ta haønh ñoäng moät caùch töï nhieân vaø chuù taâm tænh thöùc 

thì trí tueä seõ ñeán vôùi chuùng ta moät caùch töï nhieân. Loái soáng theá tuïc coù 

tính caùch höôùng ngoaïi, buoâng lung. Loái soáng cuûa moät Phaät töû thuaàn 

thaønh thì bình dò vaø tieát cheá. Phaät töû thuaàn thaønh coù loái soáng khaùc haún 

ngöôøi theá tuïc, töø boû thoùi quen, aên nguû vaø noùi ít laïi. Neáu laøm bieáng, 

phaûi tinh taán theâm; neáu caûm thaáy khoù kham nhaãn, chuùng ta phaûi kieân 

nhaãn theâm; neáu caûm thaáy yeâu chuoäng vaø dính maéc vaøo thaân xaùc, phaûi 

nhìn nhöõng khía caïnh baát tònh cuûa cô theå mình. Giôùi luaät vaø thieàn ñònh 

hoã trôï tích cöïc cho vieäc luyeän taâm, giuùp cho taâm an tònh vaø thu thuùc. 

Nhöng beà ngoaøi thu thuùc chæ laø söï cheá ñònh, moät duïng cuï giuùp cho taâm 

an tònh. Bôûi vì duø chuùng ta coù cuùi ñaàu nhìn xuoáng ñaát ñi nöõa, taâm 

chuùng ta vaãn coù theå bò chi phoái bôûi nhöõng vaät ôû trong taàm maét chuùng 

ta. Coù theå chuùng ta caûm thaáy cuoäc soáng naày ñaày khoù khaên vaø chuùng ta 

khoâng theå laøm gì ñöôïc. Nhöng caøng hieåu roõ chaân lyù cuûa söï vaät, chuùng 

ta caøng ñöôïc khích leä hôn. Phaûi giöõ taâm chaùnh nieäm thaät saéc beùn. 

Trong khi laøm coâng vieäc phaûi laøm vôùi söï chuù yù. Phaûi bieát mình ñang 

laøm gì, ñang coù caûm giaùc gì trong khi laøm. Phaûi bieát raèng khi taâm quaù 

dính maéc vaøo yù nieäm thieän aùc cuûa nghieäp laø töï mang vaøo mình gaùnh 
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naëng nghi ngôø vaø baát an vì luoân lo sôï khoâng bieát mình haønh ñoäng coù 

sai laàm hay khoâng, coù taïo neân aùc nghieäp hay khoâng? Ñoù laø söï dính 

maéc caàn traùnh. Chuùng ta phaûi bieát tri tuùc trong vaät duïng nhö thöùc aên, y 

phuïc, choã ôû, vaø thuoác men. Chaúng caàn phaûi maëc y thaät toát, y chæ ñeå ñuû 

che thaân. Chaúng caàn phaûi coù thöùc aên ngon. Thöïc phaåm chæ ñeå nuoâi 

maïng soáng. Ñi treân ñöôøng ñaïo laø ñoái khaùng laïi vôùi moïi phieàn naõo vaø 

ham muoán thoâng thöôøng. 

Haønh giaû tu Phaät neân luoân nhôù raèng thu thuùc laø töï cheá. Vì theá, thu 

thuùc luïc caên vaø theo doõi caûm giaùc cuûa mình, ñaây laø moät söï thöïc taäp toát 

ñeïp. Luùc naøo chuùng ta cuõng phaûi chuù taâm tænh thöùc, ghi nhaän moïi caûm 

giaùc ñeán vôùi mình, nhöng ñöøng thaùi quaù. Haõy ñi, ñöùng, naèm, ngoài moät 

caùch töï nhieân. Ñöøng quaù thuùc eùp vieäc haønh thieàn cuûa mình, cuõng ñöøng 

quaù boù buoäc chính mình vaøo trong moät khuoân khoå ñònh saün naøo ñoù. 

Quaù thuùc eùp cuõng laø moät hình thöùc cuûa tham aùi. Haõy kieân nhaãn, kieân 

nhaãn chòu ñöïng laø ñieàu kieän caàn thieát cuûa haønh giaû. Neáu chuùng ta haønh 

ñoäng moät caùch töï nhieân vaø chuù taâm tænh thöùc thì trí tueä seõ ñeán vôùi 

chuùng ta moät caùch töï nhieân. Ñöùc Phaät daïy veà Töï Cheá trong Kinh Phaùp 

Cuù: “Ngöôøi naøo nghieâm giöõ thaân taâm, cheá ngöï khaéc phuïc raùo rieát, 

thöôøng tu phaïm haïnh, khoâng duøng ñao gaäy gia haïi sanh linh, thì chính 

ngöôøi aáy laø moät Thaùnh Baø la moân, laø Sa moân, laø Tyø khöu vaäy (142). 

Bieát laáy ñieàu hoå theïn ñeå töï caám ngaên mình, theá gian ít ngöôøi laøm ñöôïc. 

Ngöôøi ñaõ laøm ñöôïc, hoï kheùo traùnh hoå nhuïc nhö ngöïa hay kheùo traùnh 

roi da (143). Caùc ngöôi haõy noã löïc saùm hoái nhö ngöïa ñaõ hay coøn theâm 

roi, haõy ghi nhôù laáy chaùnh tín, tònh giôùi, tinh tieán, tam-ma-ñòa (thieàn 

ñònh) trí phaân bieät Chaùnh phaùp, vaø minh haønh tuùc ñeå tieâu dieät voâ löôïng 

thoáng khoå (144). Ngöôøi töôùi nöôùc lo daãn nöôùc, thôï laøm teân lo uoán teân, 

thôï moäc lo naåy möïc cöa caây, ngöôøi laøm laønh thì töï lo cheá ngöï (145). 

Vieäc ñaùng laøm khoâng laøm, vieäc khoâng ñaùng laïi laøm, nhöõng ngöôøi 

phoùng tuùng ngaïo maïn, laäu taäp maõi taêng theâm (292). Thöôøng quan saùt töï 

thaân, khoâng laøm vieäc khoâng ñaùng, vieäc ñaùng gaéng chuyeân laøm, thì khoå 

ñau laäu taäp daàn tieâu tan (293). Voi xuaát traän nhaãn chòu cung teân nhö 

theá naøo, ta ñaây thöôøng nhaãn chòu moïi ñieàu phæ baùng nhö theá aáy. Thaät 

vaäy, ñôøi raát laém ngöôøi phaù giôùi thöôøng gheùt keû tu haønh (320). Luyeän 

ñöôïc voi ñeå ñem döï hoäi, luyeän ñöôïc voi ñeå cho vua côõi laø gioûi, nhöng 

neáu luyeän ñöôïc loøng aån nhaãn tröôùc söï cheâ bai, môùi laø ngöôøi coù taøi ñieâu 

luyeän hôn caû moïi ngöôøi (321). Con la thuaàn taùnh laø con vaät laønh toát, 

con tuaán maõ tín ñoä laø con vaät laønh toát, nhöng keû ñaõ töï ñieâu luyeän ñöôïc 
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mình laïi caøng laønh toát hôn (322). Chaúng phaûi nhôø xe hay ngöïa maø ñeán 

ñöôïc caûnh giôùi Nieát baøn, chæ coù ngöôøi ñaõ ñieâu luyeän laáy mình môùi ñeán 

ñöôïc Nieát baøn (323). Cheá phuïc ñöôïc maét, laønh thay; cheá phuïc ñöôïc tai, 

laønh thay; cheá phuïc ñöôïc muõi, laønh thay; cheá phuïc ñöôïc löôõi, laønh thay 

(360). Cheá phuïc ñöôïc thaân, laønh thay; cheá phuïc ñöôïc lôøi noùi, laønh thay; 

cheá phuïc ñöôïc taâm yù, laønh thay; cheá phuïc ñöôïc heát thaûy, laønh thay. Tyø 

kheo naøo cheá phuïc ñöôïc heát thaûy thì giaûi thoaùt heát thaûy khoå (362). 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). Caùc ngöôi haõy töï kænh saùch, caùc ngöôi haõy töï phaûn tænh! Töï hoä 

veä vaø chaùnh nieäm theo Chaùnh phaùp môùi laø Tyø kheo an truï trong an laïc 

(379). Chính caùc nöôi laø keû baûo hoä cho caùc ngöôi, chính caùc ngöôi laø 

nôi nöông naùu cho caùc ngöôi. Caùc ngöôi haõy gaéng ñieàu phuïc laáy mình 

nhö thöông khaùch lo ñieàu phuïc con ngöïa mình (380). Thaéng ngaøn quaân 

ñòch chöa theå goïi laø thaéng, töï thaéng ñöôïc mình môùi laø chieán coâng oanh 

lieät nhöùt (103). Töï thaéng mình coøn veû vang hôn thaéng keû khaùc. Muoán 

thaéng mình phaûi luoân luoân cheá ngöï loøng tham duïc (104). Duø laø thieân 

thaàn, Caøn thaùt baø, duø laø Ma vöông, hay Phaïm thieân, khoâng moät ai 

chaúng thaát baïi tröôùc ngöôøi ñaõ töï thaéng (105).” 
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A Summary of the Middle Path  

In Buddhist Teachings 

 

 

Thieän Phuùc 

 

After Prince Siddhartha left the royal palace, he wandered 

in the forest of ascetics. There were many practicing ascetics. The 

Prince consulted one of the elders: “How can I attain true 

enlightenment and emanicipation?” The elder replied: “We 

practice asceticism diligently, hoping that upon our death we 

could be reborn in the heavens to enjoy happiness. We don’t know 

anything about enlightenment and emancipation.” The elder 

added: “The way we take to the asceticism is that when we are 

hungry, we eat grassroots, bark, flowers, and fruits. Sometimes 

we pour cold water on our heads all day long. Sometimes we sleep 

by a fire, allowing the body to be baked and tanned. Sometimes we 

hang ourselves upside down on tree branches. We practice in 

different ways, the purpose of which  is to worship the sun, moon, 

stars, the running water and the blazing fire.” After listening to 

the explanations of this elder, the wise Prince knew that they had 

practically no knowledge of the problems of life and death and 

they could not even redeem themselves, not to mention saving 

other sentient beings. The ascetics were merely inflicting 

sufferings upon themselves. 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. After six years of ascetic practice, the Prince could not 

reach his goal. Finally he realized that the major issue of 

enlightenment and emancipation could never be achieved through 

ascetic practicing alone. Since then, He realized that such 

practices are no longer necessary. During the time of cultivation, 

we should eat, drink, sleep, rest, and cultivate moderately, but not 

to force ourselves in all kinds of ascetic practices. In other words, 

since then, the Buddha always advanced on the Middle Path.  

 

(A) The Middle Path In Buddhism 

 

I. An Overview & Meanings of the Middle Path In Buddhism: 

The “mean” also means between two extremes (between realism 

and nihilism, or eternal substantial existence and annihilation or 
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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. Middle path is the path that Sakyamuni Buddha 

discovered and first preached in the Deer Park, 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 “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 
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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 

followers, who applied it in a singularly relentless fashion to all 

problems of ontology, epistemology, and soteriology.  

In the Katyayanavavade sutra, the Buddha told Maha-Kasyapa: 

“Kasyapa! ‘It is one extreme alternative, not is’ is another extreme 

alternative. That which is the madhyama position is intangible, 

incomparable, without any position, non-appearing, incomprehensible. 

That is what is meant by madhyama position. Kasyapa! It is perception 

of Reality.” Extremes become the dead ends of eternalism and 

annihilism. There are those who cling exclusively to nonbeing and 

there are others who cling exclusively to being. By his doctrine of 

Middle Way (madhyama pratipat), the Buddha meant to show the truth 

that things are neither absolute being nor absolute nonbeing, but are 

arising and perishing, forming continuous becoming, and that Reality is 

transcendent to thought and cannot be caught up in the dichotomies of 

the mind. Therefore, the the way to liberation first taught by the 

Buddha was the Middle Path lying between the extremes of indulgence 

in desire and self-mortification. Our mind must be open to all 

experience witohut losing its balance and falling into these extremes. 

This will help us see things without reacting and grabbing or pushing 

away. When we understand this balance, then the path of liberation 

becomes clearer. When pleasant things arise, we will realize that they 

will not last, that they offer us no security, and that they are empty. 

When unpleasant and disappointed things arise, we will see that they 

will not last, that they offer us no security, and that they are empty. We 

will see that there is nothing in the world has any essential value; there 

is nothing for us to hold on to. When saying this, we do not mean that 

we don’t need anything. We still have our minimum needs for our 

living, but we know how to be content with few desires, and we will not 

hold on to any unnecessary things.  

According to the interpretation of Nagarjuna Bodhisattva in the 

Madhyamika Sastra, right is the middle. The middle versus two 

extremes is antithetic middle or relative middle. The middle after the 

two extremes have been totally refuted, is the middle devoid of 

extremes. When the ideas of two extremes  is removed altogether, it is 
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the absolute middle. Thus the absolute right is the absolute middle. 

When the absolute middle condescends to lead people at large, it 

becomes a temporary middle or truth. Also according to Nagarjuna 

Bodhisattva, we have thus the fourfold Middle Path. When the theory 

of being is opposed to the theory of non-being, the former is regarded 

as the worldly truth and the latter the higher truth. When the theory of 

being and non-being are opposed to those of neither being nor non-

being, the former are regarded as the worldly truth and the latter the 

higher truth. If the four opposed theories just mentioned together 

become the worldly truth, the yet higher views dening them all will be 

regarded as the higher truth. If the expressed in the last stage become 

the worldly truth, the denial of them all will be the higher truth. 

Besides, Nagarjuna also wrote the “Eight Negation”.  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. 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. 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.’ 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.’ 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.’    

When we hear about the non-self-existence and the illusory nature 

of all phenomena including the “I”, we might conclude that ourselves, 

others, the world and enlightenment are totally non-exixtent. Such a 

conclusion is nihilistic and too extreme. Devout Buddhists should 

always follow the “Middle Path”. According to the Buddha all 



 41 

phenomena do exist. It is their apparently concrete and independent 

manner of existence that is mistaken and must be rejected. We should 

always remember that all existent phenomena are mere appearances 

and lacking concrete self-existence they come into being from the 

interplay of various causes and conditions. They arise, abide, change 

and disappear. All of them are constantly subject to change. This is true 

of ourselves as well. No matter what our innate sense of ego-grasping 

may believe, there is no solid inherent “I” to be found anywhere inside 

or outside our everchanging body and mind (mental and physical 

components). We and all other phenomena without exception are 

empty of even the smallest atom of self-existence, and it is this 

emptiness that is the ultimate nature of everything that exists. The 

Buddha was a deep thinker. He was not satisfied with the ideas of his 

contemporary thinkers. Those who regard this earthly life as pleasant 

or optimists are ignorant of the disappointment and despair which are 

to come. Those who regard this life as a life of suffering or pessimists 

may be tolerated as long as they are simply feeling dissatisfied with 

this life, but when they begin to give up this life as hopeless and try to 

escape to a better life by practicing austerities or self-mortifications, 

then they are to be abhorred. The Buddha taught that the extremes of 

both hedonism and asceticism are to be avoided and that the middle 

course should be followed as the ideal. This does not mean that one 

should simply avoid both extremes and take the middle course as the 

only remaining course of escape. Rather, one should transcend, not 

merely escape from such extremes. 

The enlightened one is the person who has really attained 

enlightenment, or one who attains a way of life that is in accord with 

the truth. His thought and conduct are naturally fit for the purpose. He 

can also choose a way of life that is always in harmony with everything 

in the world. Thus according to the definition of “enlightenment,” it is 

impossible for us to find the “right” or “middle” path simply by 

choosing the midpoint between two extremes. Each extreme represents 

a fundamental difference. If we conduct ourselves based on the truth of 

causation, without adhering to fixed ideas, we can always lead a life 

that is perfectly fit for its purpose, and one that is in harmony with the 

truth. This is the teaching of the Middle Path. How can we attain such a 

mental state? The teaching in which the Buddha shows us concretely 
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how to attain this in our daily life is non other than the doctrine of the 

Eightfold Noble Path. An enlightened one is the one who looks at 

things rightly (right view), thinks about things rightly (right thinking), 

speaks the right words (right speech), performs right conduct (right 

action), leads a right human life (right living), endeavors to live rightly 

(right endeavor), constantly aims the mind in the right direction (right 

memory), and constantly keeps the right mind and never be agitated by 

anything (right meditation). An Enlightened One always renders 

service to others in all spheres, spiritual, material, and physical, is 

donation. To remove illusion from one’s own mind in accordance the 

precepts taught by the Buddha, leading a right life and gaining the 

power to save others by endeavoring to perfect oneself, enduring any 

difficulty and maintaining a tranquil mind without arrogance even at 

the height of prosperity, is perseverance. To proceed straight toward an 

important goal without being sidetracked by trivial things is assiduity. 

To maintain a cool and un-agitated mind under all circumstances is 

meditation. And eventually to have the power of discerning the real 

aspect of all things is wisdom. 

 

II. Middle Way and the “I”:  

When we hear about the non-self-existence and the illusory nature 

of all phenomena including the “I”, we might conclude that ourselves, 

others, the world and enlightenment are totally non-exixtent. Such a 

conclusion is nihilistic and too extreme. According to the Buddha all 

phenomena do exist. It is their apparently concrete and independent 

manner of existence that is mistaken and must be rejected. We should 

always remember that all existent phenomena are mere appearances 

and lacking concrete self-existence they come into being from the 

interplay of various causes and conditions. They arise, abide, change 

and disappear. All of them are constantly subject to change. This is true 

of ourselves as well. No matter what our innate sense of ego-grasping 

may believe, there is no solid inherent “I” to be found anywhere inside 

or outside our everchanging body and mind (mental and physical 

components). We and all other phenomena without exception are 

empty of even the smallest atom of self-existence, and it is this 

emptiness that is the ultimate nature of everything that exists. 

 



 43 

 

 

III. Extremes and the Middle Path:  

The Buddha was a deep thinker. He was not satisfied with the 

ideas of his contemporary thinkers. Those who regard this earthly life 

as pleasant or optimists are ignorant of the disappointment and despair 

which are to come. Those who regard this life as a life of suffering or 

pessimists may be tolerated as long as they are simply feeling 

dissatisfied with this life, but when they begin to give up this life as 

hopeless and try to escape to a better life by practicing austerities or 

self-mortifications, then they are to be abhorred. The Buddha taught 

that the extremes of both hedonism and asceticism are to be avoided 

and that the middle course should be followed as the ideal. This does 

not mean that one should simply avoid both extremes and take the 

middle course as the only remaining course of escape. Rather, one 

should transcend, not merely escape from such extremes.   

 

IV. Fourfold Middle Path:  

According to the interpretation of Nagarjuna Bodhisattva in the 

Madhyamika Sastra, right is the middle. The middle versus two 

extremes is antithetic middle or relative middle. The middle after the 

two extremes have been totally refuted, is the middle devoid of 

extremes. When the ideas of two extremes is removed altogether, it is 

the absolute middle. Thus the absolute right is the absolute middle. 

When the absolute middle condescends to lead people at large, it 

becomes a temporary middle or truth. Also according to Nagarjuna 

Bodhisattva, we have thus the fourfold Middle Path. First, when the 

theory of being is opposed to the theory of non-being, the former is 

regarded as the worldly truth and the latter the higher truth. Second, 

when the theory of being and non-being are opposed to those of neither 

being nor non-being, the former are regarded as the worldly truth and 

the latter the higher truth. Third, if the four opposed theories just 

mentioned together become the worldly truth, the yet higher views 

dening them all will be regarded as the higher truth. Fourth, if the 

expressed in the last stage become the worldly truth, the denial of them 

all will be the higher truth. There are also four Possibilities of 

Madhyamaka Refutal regarding the origin of the universe: First, 
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Madhyamaka’s refutal of the identity of cause and effect. Second, 

Madhyamaka’s refutal of the difference of cause and effect. Third, 

Madhyamaka’s refutal of the difference of no phenomenon can have 

contradictory characteristics. Fourth, Madhyamaka’s refutal of the idea 

that phenomena originate without a cause is nonsense by appeal to 

common experience. 

 

V. Eight Mental Complications or Nagarjuna's Eight 

Negations: 

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). 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. According to the first explanations: 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 
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eight mental fabrications: without a beginning, without a cessation, 

without nihilism, without eternalism, without going, without coming, 

not being separate, not being non-separate. 

 

VI. Enlightened One and the Middle Path: 

An Enlightened (Awakened) One, especially a Buddha, 

enlightened self and others. While 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. The Enlightened Ones always realize that 

the Middle Path has a similar purport as the Highest Truth. Zen Master 

Taisen Deshimaru wrote in the 'Questions to a Zen Master': "In 

Buddhism the middle way means not setting up an opposition between 

subject and object. The chief characteristic of European civilization is 

dualism. Materialism, for example, is opposed to spiritualism... Spirit or 

mind and body are one thing, like the two sides of a sheet of paper. In 

everyday life they cannot be separated." 

The enlightened one is the person who has really attained 

enlightenment, or one who attains a way of life that is in accord with 

the truth. His thought and conduct are naturally fit for the purpose. He 

can also choose a way of life that is always in harmony with everything 

in the world. Thus according to the definition of “enlightenment,” it is 

impossible for us to find the “right” or “middle” path simply by 

choosing the midpoint between two extremes. Each extreme represents 

a fundamental difference. If we conduct ourselves based on the truth of 

causation, without adhering to fixed ideas, we can always lead a life 

that is perfectly fit for its purpose, and one that is in harmony with the 

truth. This is the teaching of the Middle Path. How can we attain such a 

mental state? The teaching in which the Buddha shows us concretely 

how to attain this in our daily life is non other than the doctrine of the 

Eightfold Noble Path. An enlightened one is the one who looks at 

things rightly (right view), thinks about things rightly (right thinking), 
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speaks the right words (right speech), performs right conduct (right 

action), leads a right human life (right living), endeavors to live rightly 

(right endeavor), constantly aims the mind in the right direction (right 

memory), and constantly keeps the right mind and never be agitated by 

anything (right meditation). An Enlightened One always renders 

service to others in all spheres, spiritual, material, and physical, is 

donation. To remove illusion from one’s own mind in accordance the 

precepts taught by the Buddha, leading a right life and gaining the 

power to save others by endeavoring to perfect oneself, enduring any 

difficulty and maintaining a tranquil mind without arrogance even at 

the height of prosperity, is perseverance. To proceed straight toward an 

important goal without being sidetracked by trivial things is assiduity. 

To maintain a cool and un-agitated mind under all circumstances is 

meditation. And eventually to have the power of discerning the real 

aspect of all things is wisdom. 

 

VII.The Nonabiding Middle Way: 

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. Zen Master Taisen Deshimaru wrote in 

the 'Questions to a Zen Master': "In Buddhism the middle way means 

not setting up an opposition between subject and object. The chief 

characteristic of European civilization is dualism. Materialism, for 

example, is opposed to spiritualism... Spirit or mind and body are one 

thing, like the two sides of a sheet of paper. In everyday life they 

cannot be separated." In his first sermon at Banares, the Buddha 

preached the Middle Path, which is neither self-mortification nor a life 

devoted to the pleasures of the senses. However, the middle path, as 

advocated by the adherents of the Madhyamika system, is not quite the 

same. Here, the middle path stands for the non-acceptance of the two 
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views concerning existence and non-existence, eternity and non-

eternity, self and non-self, and so on. In short, it advocates neither the 

theory of reality nor that of the unreality of the world, but merely of 

relativity. It is, however, to be noted that the middle path propounded 

at Banares has an ethical meaning, while that of the Madhyamikas is a 

metaphysical concept. Nagarjuna's Madhyamika school, which rejects 

two extreme views of 'existence' and 'non-existence' and claims that 

truth lies in the middle. The Middle School of which doctrine was 

based on the three main works of Nagajuna. The most striking feature 

of Madhyamaka philosophy is its ever-recurring use of ‘Sunya’ and 

‘Sunyata.’ So this system is also known as the school with the 

philosophy that asserts Sunya as the characterization of Reality. 

Besides, there was a galaxy of Madhyamika thinkers, such as 

Aryadeva in the third century A.D.), Buddhapalita in the fifth century, 

Bhavaviveka in the fifth century, Chandrakirti in the sixth century, and 

Santideva in the seventh century. When ordinary people see an object, 

they see only its existent, not its void, aspect. But an enlightened being 

sees both aspects at the same time. This is the non-distinguishment, or 

the unification of Voidness and existence, called "Nonabiding Middle 

Way" in Mahayana Buddhism. Therefore, Voidness, as understood in 

Buddhism, is not something negative, nor does it mean absence or 

extinction. Voidness is simply a term denoting the nonsubstantial and 

non-self nature of beings, and a pointer indicating the state of absolute 

nonattachment and freedom. As a matter of fact, Voidness is not easily 

explained. It is not definable or describable. As Zen Master Huai-Jang 

has said: "Anything that I say will miss the point." Voidness cannot be 

described or expressed in words. This is because human language is 

created primarily to designate existent things and feelings; it is not 

adequate to express non-existent things and feelings. To attempt to 

discuss Voidness within the limitations of a language confined by the 

pattern of existence is both time wasting and misleading. That is why 

the Zen Masters shout, cry, kick, and beat. For what else can they do to 

express this indescribable Voidness directly and without resorting to 

words? When we hear about the non-self-existence and the illusory 

nature of all phenomena including the “I”, we might conclude that 

ourselves, others, the world and enlightenment are totally non-existent. 

Such a conclusion is nihilistic and too extreme. According to the 
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Buddha all phenomena do exist. It is their apparently concrete and 

independent manner of existence that is mistaken and must be rejected. 

We should always remember that all existent phenomena are mere 

appearances and lacking concrete self-existence they come into being 

from the interplay of various causes and conditions. They arise, abide, 

change and disappear. All of them are constantly subject to change. 

This is true of ourselves as well. No matter what our innate sense of 

ego-grasping may believe, there is no solid inherent “I” to be found 

anywhere inside or outside our everchanging body and mind (mental 

and physical components). We and all other phenomena without 

exception are empty of even the smallest atom of self-existence, and it 

is this emptiness that is the ultimate nature of everything that exists. 

According to Prof. Junjiro Takakusu in the Essentials of Buddhist 

Philosophy, ‘sunya’ negatively means ‘Void,’ but positively means 

‘Relative,’ i.e., ‘devoid of independent reality,’ or ‘devoid of specific 

character.’ Thus ‘Sunyata’ is non-entity and at the same time 

‘relativity,’ i.e., the entity only as in causal relation. The idea of 

relativity seems to be strongly presented in the Indian Madhyamika 

School. In the Chinese Madhyamika School, too, they have the term 

'causal union’ as a synonym of the Middle Path, absence of nature 

(svabhava-abhava), dharma nature (dharma-svabhava) and void. It is 

well known that the causal origination is called ‘Sunyata.’ The word 

‘void’ is not entirely fitting and is often misleading, yet, if we look for 

another word, there will be none better. It is, after all, an idea 

dialectically established. It is nameless (akhyati) and characterless 

(alaksana). It is simply the negation of an independent reality or 

negation of specific character. Besides the negation there is nothing 

else. The Madhyamika system is on that account a negativism, the 

theory of negation. All things are devoid of independent reality, that is, 

they are only of relative existence, or relativity in the sense of what is 

ultimately unreal but phenomenally real. 

 

VIII.The Middle Path Is the Right Path Leading to the 

Buddhahood: 

The middle path means the path in the middle, but according to 

Buddhism, it means the “mean” between two extremes (between 

realism and nihilism, or eternal substantial existence and annihilation 
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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. Middle path is the path that 

Sakyamuni Buddha discovered, 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 “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.   

For Buddhists, 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. 
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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 followers, who applied it in a singularly relentless 

fashion to all problems of ontology, epistemology, and soteriology.  

In the Katyayanavavade sutra, the Buddha told Maha-Kasyapa: 

“Kasyapa! ‘It is one extreme alternative, not is’ is another extreme 

alternative. That which is the madhyama position is intangible, 

incomparable, without any position, non-appearing, incomprehensible. 

That is what is meant by madhyama position. Kasyapa! It is perception 

of Reality.” Extremes become the dead ends of eternalism and 

annihilism. There are those who cling exclusively to nonbeing and 

there are others who cling exclusively to being. By his doctrine of 

Middle Way (madhyama pratipat), the Buddha meant to show the truth 

that things are neither absolute being nor absolute nonbeing, but are 

arising and perishing, forming continuous becoming, and that Reality is 

transcendent to thought and cannot be caught up in the dichotomies of 

the mind. Therefore, the the way to liberation first taught by the 

Buddha was the Middle Path lying between the extremes of indulgence 

in desire and self-mortification. In other words, for Buddhist 

practitioners, the Middle Path is the path that helps practitioners 

advance to the Buddhahood. Our mind must be open to all experience 

witohut losing its balance and falling into these extremes. This will 

help us see things without reacting and grabbing or pushing away. 

When we understand this balance, then the path of liberation becomes 

clearer. When pleasant things arise, we will realize that they will not 

last, that they offer us no security, and that they are empty. When 

unpleasant and disappointed things arise, we will see that they will not 

last, that they offer us no security, and that they are empty. We will see 

that there is nothing in the world has any essential value; there is 

nothing for us to hold on to. When saying this, we do not mean that we 

don’t need anything. We still have our minimum needs for our living, 

but we know how to be content with few desires, and we will not hold 

on to any unnecessary things.  

According to the interpretation of Nagarjuna Bodhisattva in the 

Madhyamika Sastra, right is the middle. The middle versus two 

extremes is antithetic middle or relative middle. The middle after the 
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two extremes have been totally refuted, is the middle devoid of 

extremes. When the ideas of two extremes is removed altogether, it is 

the absolute middle. Thus the absolute right is the absolute middle. 

When the absolute middle condescends to lead people at large, it 

becomes a temporary middle or truth. Also according to Nagarjuna 

Bodhisattva, we have thus the fourfold Middle Path. When the theory 

of being is opposed to the theory of non-being, the former is regarded 

as the worldly truth and the latter the higher truth. When the theory of 

being and non-being are opposed to those of neither being nor non-

being, the former are regarded as the worldly truth and the latter the 

higher truth. If the four opposed theories just mentioned together 

become the worldly truth, the yet higher views dening them all will be 

regarded as the higher truth. If the expressed in the last stage become 

the worldly truth, the denial of them all will be the higher truth. 

Besides, Nagarjuna also wrote the “Eight Negation”.  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. 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. 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.’ 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.’ 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.’    

When we hear about the non-self-existence and the illusory nature 

of all phenomena including the “I”, we might conclude that ourselves, 

others, the world and enlightenment are totally non-exixtent. Such a 
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conclusion is nihilistic and too extreme. Devout Buddhists should 

always follow the “Middle Path”. According to the Buddha all 

phenomena do exist. It is their apparently concrete and independent 

manner of existence that is mistaken and must be rejected. We should 

always remember that all existent phenomena are mere appearances 

and lacking concrete self-existence they come into being from the 

interplay of various causes and conditions. They arise, abide, change 

and disappear. All of them are constantly subject to change. This is true 

of ourselves as well. No matter what our innate sense of ego-grasping 

may believe, there is no solid inherent “I” to be found anywhere inside 

or outside our everchanging body and mind (mental and physical 

components). We and all other phenomena without exception are 

empty of even the smallest atom of self-existence, and it is this 

emptiness that is the ultimate nature of everything that exists. The 

Buddha was a deep thinker. He was not satisfied with the ideas of his 

contemporary thinkers. Those who regard this earthly life as pleasant 

or optimists are ignorant of the disappointment and despair which are 

to come. Those who regard this life as a life of suffering or pessimists 

may be tolerated as long as they are simply feeling dissatisfied with 

this life, but when they begin to give up this life as hopeless and try to 

escape to a better life by practicing austerities or self-mortifications, 

then they are to be abhorred. The Buddha taught that the extremes of 

both hedonism and asceticism are to be avoided and that the middle 

course should be followed as the ideal. This does not mean that one 

should simply avoid both extremes and take the middle course as the 

only remaining course of escape. Rather, one should transcend, not 

merely escape from such extremes. 

The enlightened one is the person who has really attained 

enlightenment, or one who attains a way of life that is in accord with 

the truth. His thought and conduct are naturally fit for the purpose. He 

can also choose a way of life that is always in harmony with everything 

in the world. Thus according to the definition of “enlightenment,” it is 

impossible for us to find the “right” or “middle” path simply by 

choosing the midpoint between two extremes. Each extreme represents 

a fundamental difference. If we conduct ourselves based on the truth of 

causation, without adhering to fixed ideas, we can always lead a life 

that is perfectly fit for its purpose, and one that is in harmony with the 
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truth. This is the teaching of the Middle Path. How can we attain such a 

mental state? The teaching in which the Buddha shows us concretely 

how to attain this in our daily life is non other than the doctrine of the 

Eightfold Noble Path. An enlightened one is the one who looks at 

things rightly (right view), thinks about things rightly (right thinking), 

speaks the right words (right speech), performs right conduct (right 

action), leads a right human life (right living), endeavors to live rightly 

(right endeavor), constantly aims the mind in the right direction (right 

memory), and constantly keeps the right mind and never be agitated by 

anything (right meditation). An Enlightened One always renders 

service to others in all spheres, spiritual, material, and physical, is 

donation. To remove illusion from one’s own mind in accordance the 

precepts taught by the Buddha, leading a right life and gaining the 

power to save others by endeavoring to perfect oneself, enduring any 

difficulty and maintaining a tranquil mind without arrogance even at 

the height of prosperity, is perseverance. To proceed straight toward an 

important goal without being sidetracked by trivial things is assiduity. 

To maintain a cool and un-agitated mind under all circumstances is 

meditation. And eventually to have the power of discerning the real 

aspect of all things is wisdom. 

 

IX. Cultivation On the Middle Path Means Rejection of 

Pleasures, But Not Rejection of Means of Life: 

We are residing in the realm of passions or realm of desire where 

there exists all kinds of desires. The realm of desire, of sensuous 

gratification; this world and the six devalokas; any world in which the 

elements of desire have not ben suppressed. The world of desire. The 

region of the wishes. This is the lowest of the three realms of 

existence, the other two being rupa-dhatu and arupa-dhatu. It is also 

the realm in which human live, and it receives its name because desire 

is the dominant motivation for its inhabitants. Most of us want to do 

good deeds; however, we are always contraditory ourselves between 

pleasure and cultivation. A lot of people misunderstand that religion 

means a denial or rejection of happiness in worldly life. In saying so, 

instead of being a method for transcending our limitations, religion 

itself is viewed as one of the heaviest forms of suppression. It’s just 

another form of superstition to be rid of if we really want to be free. 
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The worst thing is that nowadays, many societies have been using 

religion as a means of political oppression and control. They believe 

that the happiness we have here, in this world, is only a temporary, so 

they try to aim at a so-called “Almighty Creator” to provide them with 

a so-called eternal happiness. They deny themselves the everyday 

pleasures of life. They cannot enjoy a meal with all kinds of food, even 

with vegetarian food. Instead of accepting and enjoying such an 

experience for what it is, they tie themselves up in a knot of guilt 

“while so many people in the world are starving and miserable, how 

dare I indulge myself in this way of life!” This kind of attitude is just 

mistaken as the attitude of those who try to cling to worldly pleasures. 

In fact, this just another form of grasping. Sincere Buddhists should 

always remember that we deny to indulge in worldly pleasures so that 

we can eliminate “clinging” to make it easy for our cultivation. We will 

never reject means of life so we can continue to live to cultivate. A 

Buddhist still eat everyday, but never eats lives. A Buddhist still sleeps 

but is not eager to sleep round the clock as a pig. A Buddhist still 

converse in daily life, but not talk in one way and act in another way. 

In short, sincere Buddhists never reject any means of life, but refuse to 

indulge in or to cling to the worldly pleasures because they are only 

causes of sufferings and afflictions.  

 

X. The Middle Path & 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 
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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. Some were fortunate, others miserable; some were 

beautiful, others ugly; but none cease to turn in the endless cycle of 

birth and death. 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 can be said to contain 
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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. 

 

XI. The Middle Path: The Stream of Liberation: 

To say that the Middle Path of 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 
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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 

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? 
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XII.The Path That Bears the Name of the Middle Vehicle Is The 

Madhyamika-Pratipat-Magga: 

According to Buddhism, the Middle Vehicle is a way of giving up 

extremes, a way of the Noble Eightfold Path, a medial system between 

Hinayana and Mahayana. The middle vehicle to nirvana, includes all 

intermediate or medial systems between Hinayana and Mahayana. It 

also corresponds with the state of a pratyeka-buddha, who lives chiefly 

for his own salvation but partly for others. Middle Way Philosophy, a 

term for the way of Sakyamuni Buddha, which teaches avoidance of all 

extremes such as indulgence in the pleasures of the senses on one side 

and self-mortification and ascetisim on the other. More specifically, it 

refers to the Madhyamika (Middle Way) school founded by Nagarjuna, 

which refrains from choosing beween opposing positions, and in 

relation to the existence and non-existence of all things, treads a 

middle way. The Middle Vehicle is the path of moderation. A righteous 

path of life which teaches people to keep away from bad deeds, to do 

good and to purify the mind (Shakya Muni Buddha discovered the 

Middle Path which advises people to). The Middle Way is the path 

taught by the Buddha, the path of moderation. We should recall that the 

life of the Buddha before His Enlightenment falls into two distinct 

periods. The time before His renunciation was one in which he enjoyed 

every possible luxury; for example, his father built for him three 

palaces, one for each season, and provided him with sources of 

unimaginable pleasure in his day. Then, after his renunciation, he lived 

six years of extreme asceticism and self-mortification. He tormented 

his body through various practices like sleeping on beds of thorns and 

sitting in the midst of fires under the cruel heat of midday sun.Having 

experienced the extreme of luxury and deprivation and having reached 

the limits of these extremes without any results, the Buddha discovered 

the Middle Way, which avoids both the extreme of indulgence in 

pleasures of the senses and the extremes of self-mortification.  

Madhyamaka philosophy was systematized by Nagarjuna, one of 

the greatest thinkers of India. According to the Madhyama, the Buddha 

followed a moderate path avoiding the two extremes, indulgence in 

sensual pleasures and the habitual practice of self mortification. When 

an attempt was made to interpret and discover the import of that path, 
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Nagarjuna came forward with his own interpretation and called it 

Madhyamika, or moderate. The central idea in his philosophy is 

“Prajna,” “wisdom,” or ultimate knowledge derived from an 

understanding of the nature of things in their true perspective, 

“sunyata.” Sunyata for him is a synonym for “dependent origination.” 

So the dictum: “Everything is void” must be taken to mean that 

everything has a dependent origination and is hence non-substantial. 

Here everything stands for all things, dharma internal and external. So 

everything for him is devoid of nay substantiality and becomes illusory. 

When this is realized the “Dharmadhatu,” or the monistic cosmic 

element, becomes manifest. Another fundamental principle in his 

philosophy is Ajativada, the non-origination theory. Things declared 

non-substantial, sunya, also bring home to us by implication the idea 

that they are un-originated and undestroyed. Nagarjuna takes great 

pains to expound the non-origination theory in his works, such as the 

Madhyamika Sastra. His method of exposition and logic were so 

convincing that even those who belonged the opposite camp were 

tempted to adapt them to their own theories. To quote one example, 

Gaudapada, a great exponent of Advaitism, was influenced 

considerably by Nagarjuna’s method of arguments. The external world, 

for both the Madhyamikas and Advaitins, is unreal. The arguments 

advanced by Nagarjuna were also adopted by Gaudapada in so far as 

they supported his propositions. The formulation of the non-origination 

theory by Nagarjuna is a logical corollary of his doctrine and relativity. 

The non-origination theory, as applied to the phenomenal world, was 

unknown in Advaitism before Gaudapada. The Upanisads speak 

several times of the Atman and Brahmin as unborn, imperishable and 

eternal, but no-where do they speak thus of the external world. Nor do 

we find anybody before Gaudapada in the galaxy of Advaitins who 

pleaded for the non-origination of things in general as did Gaudapada 

in his Karikas. Therefore there is no denying the fact that Gaudapada 

must have taken the idea from Nagarjuna and adapted it suitably to 

provide the Advaita doctrine with a firm foundation.     

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 
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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. In the first verse of the 

Mulamadhyamakarika, Nagarjuna stated: “No entity is produced at any 

time, anywhere, or in any manner from self, from other, from both, or 

without cause.” This is the fundamental Madhyamaka critique of 

causality. This is also the refutal of the Madhyamaka on the four 

possibilities for the origination of phenomena, or the relationship 

between cause and effect of philosophical schools contemporary with 

the Madhyamaka. Madhyamaka School utilized a method called 

“reductio ad adsurdum”, or a negative dialectic that exposes the 

inherent contradictions and adsurdities in the opponent's position. The 

Sankhya system, one of the classical systems of Indian philosophy, 

advocated the position that maintains that the cause and effect are 

identical. However, the Madhyamaka says that, if in fact cause and 

effect are identical, then having bought cottonseed with the price one 

would pay for cloth would be the same. The idea that cause and effect 

are identical thus leads to absurdity. If cause and effect were identical, 

then there would be no difference between father and son, and also no 

difference between food and excrement. The Hinayana schools of 

Buddhism, Vaibahashika, Sautrantika and some of the Brahmanical 

schools agreed that the position which cause and effect are different. 

However, the Madhyamaka says that, if in fact cause and effect are 

different, anything could originate from anything else, because all 

phenomena are equally different. Hence a stalk of rice might just as 

easily originate from a piece of coal as from a grain of rice, for there 

would be no connection between a stalk of rice and a grain of rice; and 

a piece of coal and a grain of rice would have the same relationship of 

difference to a stalk of rice. Thus the notion that cause and effect are 

absolutely different is an intrinsically absurd idea. The position 

according to which phenomena originated from causes that are both 

identical and different (cause and effect are both identical and 

different) was affirmed by the Jaina philosophers. However, the 

Madhyamaka says that, no phenomenon can have contradictory 
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characteristics. An entity cannot be both existent and nonexistent at the 

same time, just as one entity cannot be both red and not red at the same 

time. Thus there are no such phenomena that can be originated from 

cause and effect that are identical and different at the same time. 

Phenomena arise without cause or phenomena originate without a 

cause was affirmed by the materialists in ancient India. However, the 

Madhyamaka says that, the idea that phenomena originate without a 

cause is nonsense by appeal to common experience. For instance, if we 

set a kettle of water on a lighted stove, the water will boil, but if we set 

it on a block of ice, it won’t. So the position that maintains phenomena 

originate without a cause is impossible.   

The doctrine of Mahayana sutras, and of the Prajnaparamita in 

particular, was developed in a systematic and philosophical form by the 

Madhyamikas. Madhyama means middle, and the Madhyamikas are 

those who take the Middle Way, between affirming and denying. The 

school was founded, probably about 150 A.D., by Nagarjuna and 

Aryadeva. Nagarjuna was one of the most subtle dialecticians of all 

times. Of Brahmin family, he came from Berar in South India, and was 

active in Nagarjunikonda near Amaravati, in Northern India. His name 

is explained by the legend that he was born under an Arjuna tree, and 

that Nagas, i.e. serpent-kings, or dragons, had instructed him in secret 

lore in the Dragons’ Palace under the sea. His theory is called “Sunya-

vada,” or “Emptiness doctrine.” He supplemented with a logical 

apparatus the views expounded in the Sutras on perfect wisdom, which 

he is said to have rescued from the Nether world of the Nagas. While 

Sakyamuni, so the story goes, taught to men the doctrine of the 

Disciples, in heaven he taught at the same time a deeper doctrine, 

which was first preserved by the Dragons, and then brought to earth by 

Nagarjuna. The Madhyamika School flourished in India for well over 

800 years. About 450 A.D. it split into two subdivisions: one side, the 

Prasangikas, interpreted Nagarjuna’s doctrine as a universal 

skepticism, and claimed that their argumentations had the exclusive 

purpose of refuting the opinions of others; the other side, the 

Svatantrikas, maintained that argument could also establish some 

positive truths. Together with Buddhism the Madhyamikas disappeared 

from India after 1,000 A.D. Their leading ideas have survived up to the 

present day in the Vedanta system of Hinduism into which they were 
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incorporated by Gaudapada and Sankara, its founders. Translations of 

the Prajnaparamita-sutras have exerted a profound influence in China 

from 180 A.D. onwards. The Madhyamikas existed for a few centuries, 

from 400 or 600 to 900, as a separate school called San-Lun tsung. In 

625 the school came to Japan, as Sanron, but it has been extinct there 

for a long time. Adapted to the Chinese and Japanese outlook on life, 

the doctrine lives on as Ch’an or Zen.      

The Treatise on the Middle way or the Guide-Book of the School 

of the Middle Way. The sastra stressed on the teaching of the Middle 

Way, the basic teaching of the Madhyamika School of the Indian 

Mahayana Buddhism. The teaching of the Middle Way, presented and 

followed by the Madhyamikas, founded by Nagarjuna and Aryadeva in 

the second century AD, which attained great influence in India, Tibet, 

China and Japan. One of the two Mahayana schools in India (together 

with the Yogacara). The basic statement of the doctrines of this school 

is found in Master Nagarjuna’s Madhyamika-karika. According to the 

Madhyamaka Sastra, the true meaning of Emptiness (Sunyata) is non-

existence, or the nonsubstantiveness. The Madhyamika-sastra, 

attributed to the Bodhisattva Nagarjuna as creator, and Nilakasus as 

compiler, translated into Chinese by Kumarajiva in 409 A.D. It is the 

principal work of the Madhyamika, or Middle School.  The teaching of 

this school opposes the rigid categories of existence and non-existence, 

and denies the two extremes of production or creation and non-

production and other antitheses, in the interests of a middle or superior 

way. According to Nagarjuna, the Middle Way is true nature of all 

things which neither is born nor dies, and cannot be defined by either 

the two extremes, existence or non-existence. The first and principle 

work of the three main works of the Middle School. Fortunately the 

Sanskrit text of it has been preserved. It was translated into Chinese by 

Kumarajiva. It is a treatise of 400 verses in which Nagarjuna refutes 

certain wrong views of Mahayana or of general philosophers, thereby 

rejecting all realistic and pluralistic ideas, and indirectly establishing 

his monistic doctrine. The Madhyamaka system is neither scepticism 

nor agnosticism. It is an open invitation to every one to see Reality 

face to face. According to the Survey of Buddhism, Sangharakshita’s 

summary of the Madhyamaka system as follows: “Buddhism may be 

compared to a tree. Buddha’s transcendental realization is the root. The 
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basic Buddhism is the trunk, the distinctive Mahayana doctrines the 

branches, and the schools and subschools of the Mahayana the flowers. 

Now the function of flowers, however beautiful, is to produce fruit. 

Philosophy, to be more than barren speculation, must find its reason 

and its fulfilment in a way of life; thought should lead to action. 

Doctrine gives birth to method. The Bodhisattva ideal is the perfectly 

ripened fruit of the whole vast tree of Buddhism. Just as the fruit 

encloses the seeds, so within the Bodhisattva Ideal are recombined all 

the different and sometimes seemingly divergent elements of 

Mahayana.” According to Jaidev Singh in An Introduction to 

Madhyamaka Philosophy, we have seen the main features of 

Madhyamaka Philosophy. It is both philosophy and mysticism. By its 

dialectic, its critical probe into all the categories of thought, it 

relentlessly exposes the pretensions of Reason to know Truth. The hour 

of Reason’s despair, however, becomes the hour of truth. The seeker 

now turns to meditation on the arious forms of ‘Sunyata,’ and the 

practice of ‘Prajnaparamitas.’ By moral and yogic practices, he is 

prepared to receive the Truth. In the final stage of Prajna, the wheels 

of imagination are stopped, the discursive mind is stilled, and in that 

silence Reality stoops to kiss the eye of the aspirant; he receives the 

accolade of prajna and becomes the knighterrant of Truth.  It is an 

experience of a different dimension, spaceless, timeless, which is 

beyond the province of thought and speech. Hence it cannot be 

expressed in any human language. According to Nagarjuna Bodhisattva 

in the Madhyamika Sastra, the Middle Path of the Twofold Truth is 

expounded by the “five terms.” First, the one-sided worldly truth. 

Maintains the theory of the real production and the real extinction of 

the phenomenal world. Second, the one-sided higher truth. Adheres to 

the theory of the non-production and non-extinction of the phenomenal 

world. Third, the middle path of worldly truth. One sees that there is a 

temporary production and temporary extinction of phenomenon. 

Fourth, the middle path of the higher truth. One sees there is neither 

contemporary production nor contemporary extinction. Fifth, the 

middle path elucidated by the union of both popular and higher truths. 

One considers that there is neither production-and-extinction nor non-

production-and non-extinction.     
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In India, the Madhyamika School or the Madhyamikas were so 

called on account of the emphasis they laid on the middle view 

(madhyamika-pratipat). In his first sermon at Banares, the Buddha 

preached the Middle Path, which is neither self-mortification nor a life 

devoted to the pleasures of the senses. However, the middle path, as 

advocated by the adherents of the Madhyamika system, is not quite the 

same. Here, the middle path stands for the non-acceptance of the two 

views concerning existence and non-existence, eternity and non-

eternity, self and non-self, and so on. In short, it advocates neither the 

theory of reality nor that of the unreality of the world, but merely of 

relativity. It is, however, to be noted that the middle path propounded 

at Banares has an ethical meaning, while that of the Madhyamikas is a 

metaphysical concept. The Middle School of which doctrine was based 

on the three main works of Nagajuna. The most striking feature of 

Madhyamaka philosophy is its ever-recurring use of ‘Sunya’ and 

‘Sunyata.’ So this system is also known as the school with the 

philosophy that asserts Sunya as the characterization of Reality. 

Besides, there was a galaxy of Madhyamika thinkers, such as 

Aryadeva in the third century A.D.), Buddhapalita in the fifth century, 

Bhavaviveka in the fifth century, Chandrakirti in the sixth century, and 

Santideva in the seventh century. In China, the Three Madhyamika 

Treatises is divided into two groups. The first tradition is called the 

‘old’ follows the tradition from Nigarjuna to Kumarajiva; and the 

second is called the ‘new’ tradition from Chi-Tsang (549-623 A.D.), a 

disciple of Kumarajiva, to the time of its decline in the eighth century 

A.D. The San-Lun-tsung was a Buddhist sect which expressed the 

Madhyamika doctrine according to absolute truth (paramartha-satya). 

These schools stress the doctrine of conventional truth (samvrti-satya), 

according to which all beings are conditioned and merely interrelated, 

but do not come into existence in the absolute sense. The practical 

aspect of the Madhyamika philosophy was expressed by these schools 

in their approach to human life. Although these schools contributed to 

the cultural development of ancient China for eight centuries, today 

they are only objects of historical, textural and philosophical study. 

They no longer exist as religious institutions in China, except in the 

modified form of Tibetan Lamaism. Chief texts which constitute the 

San-Lun literature of Chinese Madhyamika Buddhism: the 



 67 

Mahaprajnaparamita-sastra, the Dasabhumivibhasa-sastra, the 

Madhyamika-sastra, the Sata-sastra, and the Dvadasanikaya-sastra. In 

China, the groups which embrace Madhyaminka Buddhism are Si-Lun-

Tsung, Prajna tsung, Hsing-tsung, in which the San-Lun-tsung and Hua-

Yen-tsung are also included.  

 

(B) Moderation In Cultivation 

In the Middle Path 

 

I. Moderation Is One of the Top Priorities in Cultivation in the 

Middle Path: 

According to Buddhist teachings, moderation here means to 

manage, especially relating to provision for material needs. According 

to the Dharmapada Sutra, verse 325, the Buddha taught: “The stupid 

one, who is torpid, gluttonous, sleepy and rolls about lying like a hog 

nourished on pig-wash, that fool finds rebirth again and again.” 

According to Buddhism, one of the most priorities in practitioners' 

cultivation is moderation in eating. According to the Sekha Sutta in the 

Middle Length Discourses of the Buddha, the Buddha confirmed his 

noble disciples on moderating in eating as follows: First, reflecting 

wisely. Second, when taking food, not taking for amusement, not taking 

for intoxication, and not taking for the sake of physical beauty and 

attractiveness either, but only for the endurance and continuance of this 

body, for enduring discomfort, and for assisting the holy life. Third, 

considering: “Thus I shall terminate old feelings without arousing new 

feelings and I shall be healthy and blameless and shall live in comfort.” 

According to Zen Master Achaan Chah in “A Still Forest Pool,” there 

are three basic points of practice to work with are sense restraint, 

which means taking care not to indulge and attach to sensations; 

moderation in eating; and wakefulness. First, practitioners should 

practice sense restraint: We can easily recognize physical 

irregularities, such as blindness, deafness, deformed limbs, but 

irregularities of mind are another matter. When you begin to meditate, 

you see things differently. You can see the mental distortions that 

formerly seemed normal, and you can see danger where you did not 

see it before. This brings sense restraint. You become sensitive, like 
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one who enters a forest or jungle and becomes aware of danger from 

poisonous creatures, thorns, and so forth. One with a raw wound is 

likewise more aware of danger from flies. For one who meditates, the 

danger is from sense objects. Sense restraint is thus necessary; in fact, 

it is the highest kind of virtue. Second, practitioners should practice 

moderation in eating: It is difficult to eat little or in moderation. Let 

learn to eat with mindfulness and sensitivity to our needs, learn to 

distinguish needs from desires. Training the body is not in itself self-

torment. Going without sleep or without food may seem extreme at 

times. We must be willing to resist laziness and defilement, to stir them 

up and watch them. Once these are understood, such practices are no 

longer necessary. This is why we should eat, sleep, and talk little, for 

the purpose of opposing our desires and making them reveal 

themselves. Third, practitioners should practice wakefulness: To 

establish wakefulness, effort is required constantly, not just when we 

feel diligent. Even if we meditate all night at times, it is not correct 

practice if at other times we still follow our laziness. You should 

constantly watch over the mind as a parent watches over a child, 

protects it from its own foolishness, teaches it what is right. It is 

incorrect to think that at certain times we do not have the opportunity to 

meditate. We must constantly make the effort to know ourselves; it is 

as necessary as our breathing, which continues in all situations. If we 

do not like certain activities, such as chanting or working, and give up 

on them as meditation, we will never learn wakefulness. 

 

II. Always Maintain Moderation in Cultivation:  

Moderation or self-control means self-mastery, especially control 

of the senses. Moderation or self-control also means keeping precepts, 

one of the ten weapons of enlightening beings, for it helps getting rid of 

all crime. Enlightening Beings who abide by these can annihilate the 

afflictions, bondage, and compulsion accumulated by all sentient 

beings in the long night of ignorance. According to Zen Master Achan 

Chah in “A Still Forest Pool,” there are three basic points of practice to 

work with are sense restraint, which means taking care not to indulge 

and attach to sensations; moderation in eating; and wakefulness. The 

first moderation is the sense restraint: We can easily recognize 

physical irregularities, such as blindness, deafness, deformed limbs, but 
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irregularities of mind are another matter. When you begin to meditate, 

you see things differently. You can see the mental distortions that 

formerly seemed normal, and you can see danger where you did not 

see it before. This brings sense restraint. You become sensitive, like 

one who enters a forest or jungle and becomes aware of danger from 

poisonous creatures, thorns, and so forth. One with a raw wound is 

likewise more aware of danger from flies. For one who meditates, the 

danger is from sense objects. Sense restraint is thus necessary; in fact, 

it is the highest kind of virtue. The second Moderation is moderation in 

Eating: It is difficult to eat little or in moderation. Let learn to eat with 

mindfulness and sensitivity to our needs, learn to distinguish needs 

from desires. Training the body is not in itself self-torment. Going 

without sleep or without food may seem extreme at times. We must be 

willing to resist laziness and defilement, to stir them up and watch 

them. Once these are understood, such practices are no longer 

necessary. This is why we should eat, sleep, and talk little, for the 

purpose of opposing our desires and making them reveal themselves. 

According to the Sekha Sutta in the Middle Length Discourses of the 

Buddha, the Buddha confirmed his noble disciples on moderating in 

eating includes reflecting wisely when taking food, not for amusement, 

not for intoxication, not for the sake of physical beauty and 

attractivenes, only for the endurance and continuance of this body, for 

enduring discomfort, and for assisting the holy life. Considering: “Thus 

I shall terminate old feelings without arousing new feelings and I shall 

be healthy and blameless and shall live in comfort.” According to the 

Dharmapada Sutra, verse 325, the Buddha taught: “The stupid one, 

who is torpid, gluttonous, sleepy and rolls about lying like a hog 

nourished on pig-wash, that fool finds rebirth again and again.” The 

third moderation is the wakefulness: To establish wakefulness, effort is 

required constantly, not just when we feel diligent. Even if we 

meditate all night at times, it is not correct practice if at other times we 

still follow our laziness. You should constantly watch over the mind as 

a parent watches over a child, protects it from its own foolishness, 

teaches it what is right. It is incorrect to think that at certain times we 

do not have the opportunity to meditate. We must constantly make the 

effort to know ourselves; it is as necessary as our breathing, which 

continues in all situations. If we do not like certain activities, such as 
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chanting or working, and give up on them as meditation, we will never 

learn wakefulness. Devout Buddhists, especially lay people, should 

always remember to tame and control ourselves as a master does a 

wild elephant or horse, or as the Buddha brings the passions of men 

under control. To manage, especially relating to provision for material 

needs. According to the Dharmapada Sutra, verse 325, the Buddha 

taught: "The stupid one, who is torpid, gluttonous, sleepy and rolls 

about lying like a hog nourished on pig-wash, that fool finds rebirth 

again and again." 

 

III. Moderate and Self-Restraint Create More Strengths for A 

Buddhist Cultivator:  

We can easily recognize physical irregularities, such as blindness, 

deafness, deformed limbs, but irregularities of mind are another matter. 

When you begin to meditate, you see things differently. You can see 

the mental distortions that formerly seemed normal, and you can see 

danger where you did not see it before. This brings sense restraint. You 

become sensitive, like one who enters a forest or jungle and becomes 

aware of danger from poisonous creatures, thorns, and so forth. One 

with a raw wound is likewise more aware of danger from flies. For one 

who meditates, the danger is from sense objects. Sense moderation and 

self-restraint are thus necessary; in fact, they are the highest kinds of 

virtue. As in eating and drinking, tt is difficult to eat and to drink little 

or in moderation. Let learn to eat with mindfulness and sensitivity to 

our needs, learn to distinguish needs from desires. Training the body is 

not in itself self-torment. Going without sleep or without food may 

seem extreme at times. We must be willing to resist laziness and 

defilement, to stir them up and watch them. Once these are understood, 

such practices are no longer necessary. This is why we should eat, 

sleep, and talk little, for the purpose of opposing our desires and 

making them reveal themselves. 

In Buddhism, moderation and self-restraint do not mean overdoing 

in restraining; it means practitioners should be mindful of it throughout 

the day, but do not overdo it. We still walk, eat, and act naturally, and 

then develop natural mindfulness of what  is going on within ourselves. 

Not to force our cultivation or to force ourselves into awkward patterns 

for this is also another form of craving. Patience and endurance are 
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necessary. If we act naturally and are mindful, wisdom will come 

naturally. The worldly way is outgoing exuberant; the way of the 

devoted Buddhist’s life is restrained and controlled. Constantly work 

against the grain, against the old habits; eat, speak, and sleep little. If 

we are lazy, raise energy. If we feel we can not endure, raise patience. 

If we like the body and feel attached to it, learn to see it as unclean. 

Virtue or following precepts, and concentration or meditation are aids 

to the practice. They make the mind calm and restrained. But outward 

restraint is only a convention, a tool to help gain inner coolness. We 

may keep our eyes cast down, but still our mind may be distracted by 

whatever enters our field of vision. Perhaps we feel that this life is too 

difficult, that we just can not do it. But the more clearly we understand 

the truth of things, the more incentive we will have. Keep our 

mindfulness sharp. In daily activity, the important point is intention; 

know what we are doing and know how we feel about it. Learn to know 

the mind that clings to ideas of purity and bad karma, burdens itself 

with doubt and excessive fear of wrongdoing. This, too, is attachment. 

We must know moderation in our daily needs. Robes need not be of 

fine material, they are merely to protect the body. Food is merely to 

sustain us. The Path constantly opposes defilements and habitual 

desires.  

Buddhist practitioners should always remember that sense restraint 

means restraining oneself. So, sense restraint means to follow our own 

senses and feelings, this is a proper practice. We should be mindful of 

it throughout the day. But do not overdo it. Walk, eat, and act naturally, 

and then develop natural mindfulness of what  is going on within 

ourselves. To force our meditation or force ourselves into awkward 

patterns is another form of craving. Patience and endurance are 

necessary. If we act naturally and are mindful, wisdom will come 

naturally. The Buddha taught about “Restraining oneself” in the 

Dharmapada Sutra. “He who strictly adorned, lived in peace, subdued 

all passions, controlled all senses, ceased to injure other beings, is 

indeed a holy Brahmin, an ascetic, a bhikshu (Dharmapada 142).  

Rarely found in this world anyone who restrained by modesty, avoids 

reproach, as a well-trained horse avoids the whip (Dharmapada 143). 

Like a well-trained horse, touch by the whip, even so be strenuous and 

zealous. By faith, by virtue, by effort, by concentration, by 
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investigation of the Truth, by being endowed with knowledge and 

conduct, and being mindful, get rid of this great suffering (Dharmapada 

144). Irregators guide the water to their fields; fletchers bend the 

arrow; carpenters bend the wood, the virtuous people control 

themselves (Dharmapada 145). What should have been done is left 

undone; what should not have been done is done. This is the way the 

arrogant and wicked people increase their grief (Dharmapada 292). 

Those who always earnestly practice controlling of the body, follow not 

what should not be done, and constantly do what should be done. This 

is the way the mindful and wise people end all their sufferings and 

impurities (Dharmapada 293). As an elephant in the battlefield endures 

the arrows shot from a bow, I shall withstand abuse in the same 

manner. Truly, most common people are undisciplined (who are 

jealous of the disciplined) (Dharmapada 320). To lead a tamed 

elephant in battle is good. To tame an elephant for the king to ride it 

better. He who tames himself to endure harsh words patiently is the 

best among men (Dharmapada 321). Tamed mules are excellent; 

Sindhu horses of good breeding are excellent too. But far better is he 

who has trained himself (Dharmapada 322). Never by those vehicles, 

nor by horses would one go to Nirvana. Only self-tamers who can reach 

Nirvana (Dharmapada 323). It is good to have control of the eye; it is 

good to have control of the ear; it is good to have control of the nose; it 

is good to have control of the tongue (Dharmapada 360). It is good to 

have control of the body; it is good to have control of speech; it is good 

to have control of everything. A monk who is able to control 

everything, is free from all suffering (Dharmapada 362). 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). Censure or control yourself. Examine yourself.  Be self-guarded 

and mindful. You will live happily (Dharmapada 379). You are your 

own protector. You are your own refuge. Try to control yourself as a 

merchant controls a noble steed (Dharmapada 380). One who conquers 

himself is greater than one who is able to conquer a thousand men in 

the battlefield (Dharmapada 103). Self-conquest is, indeed, better than 

the conquest of all other people. To conquer onself, one must be 

always self-controlled and disciplined one’s action (Dharmapada 104). 
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Neither the god, nor demigod, nor Mara, nor Brahma can win back the 

victory of a man who is self-subdued and ever lives in restraint 

(Dharmapada 105).”  
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